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ABSTRACT

Etan Kohlberg’s paper—‘From Imamiyya to Ithna-‘Ashariyya”—
was seen by the Twelver tradition to pose a challenge to the
belief that the chain of Imams would end with the twelfth
Imam. Building upon Kohlberg’s observations, Hossein
Modarressi’s Crisis and Consolidation in the Formative Period
of Shifite Islam emphasised that hitherto overlooked Sunni
traditions supporting the doctrine of twelve Imams came to a
timely rescue of a community in crisis, and since its publication
(and subsequent translation in Persian), critiques still appear in
print in Persian and Arabic. The critiques in the present paper
concentrate on the responses offered in defense of the belief
in Imams being twelve in number, and make three central
arguments. First: the ahadith affirming the number of Imams
as twelve were in circulation much before the occultation.
Second: the doctrine was not considered important for the
generation of Shi‘as living prior to the occultation. Third: the
socio-political conditions necessitated the practicing of tagiyya
which led to a cautious dissemination of this doctrine. This
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paper also discusses the efforts made to publish works offering
alternative historical models of Shi1 intellectual history. These
efforts—coupled with the novel questions brought to the fore
during debates surrounding Crisis and Consolidation—shaped
the emergence of a rich discourse in Iranian scholarly circles.
The paper’s final section outlines the emerging discourse on the
relationship between history and theology, demonstrating how
modern intellectual history intersects with the development of
areligious intellectual tradition.

KEYWORDS: Twelve Imams, Twelver Doctrine, Occultation,
Hossein Modarressi, theology, intellectual history.

Introduction

Modern historiography is infamous for its propensity to challenge
historical narratives that religious communities hold with regards to
their own origins and what they believe to be sacred. One of the earliest
instances of this conflict can be traced back to the historical criticism
of the Bible initiated by Baruch Spinoza in the 17th century. Another
set of studies, later translated and titled as The Quest of the Historical
Jesus', resulted in a destabilisation of faith in the Church’s depiction of
Jesus. Islam was not exempt from this scrutiny: the revisionist school
questioned the traditional beliefs about the origins of Islam. A most
radical instance, Hagarism: The Making of the Islamic World *, attributed
the origins of Islam to Jewish messianic sects. Recent historical studies
on the formation of Twelver Shi‘ism primarily undertaken in Western

academia, challenged the traditional Twelver historical narrative of

' Albert Schweitzer, Von Reimarus zu Wrede: eine Geschichte der Leben-Jesu-For-
schung, trans. William Montgomery, The Quest of the Historical Jesus (A. and
C. Black: 1910).

*Patricia Cook and Michael Crone, Hagarism: The Making of the Islamic World
(Cambridge University Press: 1977).
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some of its tenets concerning the doctrine of Imamate.?

The Twelver Shi‘l community is characterised by a unique belief in
a divine scheme of guidance that transcends the era of the Prophet
(s) and continues through a lineage of Imams. These Imams, who are
explicitly appointed by divine command, undertake leadership roles
predicated on their exceptional attributes. These attributes include
infallibility (isma), divinely decreed boundless knowledge, the capacity
to manipulate natural phenomena, and the ability to intercede on a
believer’s behalf. The lineage begins with ‘Ali (a) and culminates in the
twelfth Imam, the Mahdi (a), who entered a state of occultation at the
tender age of five and is prophesied to re-emerge to usher in an era of
global justice at the end of times.

Historical studies conducted within Western academia dedicated

3This is not to undermine the Islamic tradition’s engagement with its own
history, or the fervent debates sparked by historical studies within the tradition.
Intellectual history, as a modern discipline, finds its closest counterpart in
Islamic civilisation within the heresiographical or firag literature. Books
belonging to this genre can be traced back to the earliest centuries of Islamic
intellectual production. The Shi‘is have also participated in historical debates,
frequently invoking history to substantiate that ‘Ali (a) was indeed appointed
by the Prophet (s) and that ‘Ali (a) himself believed it was his right to rule. The
discourse and subsequent conflict following the publication of Shahid Javid
in the latter half of the 20th century in Iran underscores the significance of
the history of Karbala for Shi‘ism and its propensity to provoke a theological
debate and popular controversy. See Evan Siegel, “The Politics of Shahid-e
Jawid,” in Rainer Brunner and Werner Ende (eds.), The Twelver Shia in Modern
Times: Religious Culture and Political History (Brill: 2001), 150-177.

What distinguishes the current challenge is the application of secular
academic intellectual history and philology to construct comprehensive
models of early Shi‘l development. These models are perceived to question
the originality of presently held religious beliefs. The studies in question
are authored by researchers who claim neutrality and aloofness from siding
with any of the theological positions under examination. Furthermore, the
methodologies and concepts, often initially articulated in a foreign language,
are believed to be influenced by Orientalism, thereby adding to the sensitivity
of the issue. See Mohammad Taqi Sobhani et. al, Naqd wa barrasi-yi nazariyi-yi
tatawwur-i tarikhi-yi tashayyu‘ (Majma“ ‘alt hikmat: 1388 Sh./2009), 7-8.
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to writing an intellectual history of Shi‘ism have scrutinised the
conception of the Imams held by Twelver orthodoxy. Dr. Hossein
Modarressi, an alumnus of the Islamic seminary and a professor at
Princeton University, delved into this issue, arguing that the political
frustrations and theological challenges gradually led to an increasingly
superhuman image of the Imams. The mufawwida faction, rather than
moderate Imamis, emphasised the Imams’ impeccable nature and
extraordinary qualities, including knowledge of the unknown and
divine-like attributes. Fabricated ahadith allowed the mufawwida to
infiltrate the Imami mainstream during the period of the later Imams,
contrasting with the earlier cautious approach that considered such
views as ghuluww (exaggeration). The moderate companions of Imam
al-Sadiq (a), represented by ‘Abdullah b. Abi Ya‘far simply regarded the
Imams as pious learned men (‘ulama’ abrar atqiya’).*

The Twelver sect also distinguishes itself from other Shi1 factions
by adhering to the belief in a predetermined count of twelve Imams,
with the twelfth Imam leading an extraordinarily prolonged existence
in a state of occultation. In contrast, different branches of Ismailis and
Zaydis historically maintained a continuous chain of living Imams
even if the chain was believed to be concealed at some point in history.
Historical research in Western academic settings suggests that the
initial adherents of what eventually evolved into Twelver Shi‘ism were
originally followers of Imami doctrine. These early Imamis upheld
a lineage of Imams, the number of which was not predetermined,
extending until the Day of Judgment. A critical juncture in this belief
system occurred when it became necessary to justify the prolonged
concealment, or ‘ghayba, of the twelfth Imam. William Montgomery
Watt was among the first scholars within Western academia to hint at
this doctrinal shift.’ Kohlberg further illuminates the transition between

+ Hossein Modarressi, Crisis and Consolidation in the Formative Period of
Shi‘ite Islam: Abu Jafar ibn Qiba al-Razt and his Contribution to Imamite Shiite
Thought (Darwin Press: 1993), 30, 47-51.

5William Montgomery Watt, “Sidelights on Early Imamite Doctrine,” Studia
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distinct doctrines and their resulting social identities,° contending
that prophetic traditions, initially used to justify the twelve Imams,
were borrowed from Sunni sources after the ghayba, aligning with the
emerging Twelver doctrine.” Modarressi notes how previously ignored
Sunni traditions were collected post-ghayba by Twelver traditionists,
providing essential support during a time of existential crisis for the
community.®

Historical research on the development of fundamental religious
doctrines has elicited a range of reactions among believers and
religious intellectuals. The Twelver Shi‘1 reactions to these studies have
been equally diverse. In relation to the characteristics of the Imams,
Kadivar posits that a prevalent interpretation of Imamate among Shi‘is
until the 5th Islamic century depicted the Imams as pious learned
individuals. Kadivar asserts that the Imams themselves dismissed an
alternative interpretation. Kadivar cites Hossein Modarressi’s Crisis and
Consolidation as supporting his views of normatively authentic Shi‘ism.?
There have also been attempts to employ the findings of the book for

political activism.”

Islamica 31 (1970): 287-298.

®Etan Kohlberg, “From Imamiyya to Ithna-‘Ashariyya,” Bulletin of the School
of Oriental and African Studies 39, no. 3 (1976): 521-534.; Etan Kohlberg, “Early
Attestations of the Term “Ithna ‘Ashariyya”” Jerusalem studies in Arabic and
Islam 24 (2000), 343—357.

Ibid.
$Modarressi, Crisis and Consolidation, 9g9—102.

9Mohsen Kadivar, “Qira’at-i faramush shudi az din,” Madrisi no.3 (2006): 92—
102.

In an article titled, “Barsakhtiha-yi tarikhi’, Akbar Ganji, an Iranian dissident
activist opposing the Islamic government of Iran and currently residing in
the United States, endeavored to challenge, amongst other doctrines, the
existence of the twelfth Imam, suggesting it was a later fabrication. He posited
that Hossein Modarressi has historically demonstrated that the figure of the
twelfth Imam was constructed due to a dispute over the legacy of the eleventh
Imam. This stance potentially aids him in scrutinising the legitimacy of the
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Nevertheless, Hossein Modarressi has consistently distanced
himself from such assertions in multiple rebuttals to his detractors. He
underscores that the book was written within a Western context,” and
that his work is fundamentally an intellectual history of early Shi‘ism,
written in line with the prevalent standards of Islamic Studies in
Western academia. Thus, he highlights that his approach to scrutinising
historical and religious reports diverges from the conventional norms

Guardianship of the Jurist, who governs as a representative of the twelfth
Imam. Akbar Ganji, “Barsakhteha-yi tarikhi’, Radiyo Zamaaneh, https://
zamaaneh.com/idea/2008/08/post_365.html.

"This implies multiple considerations for the author. Primarily, it underscores
the fact that the Shi‘ls represent a “minority within a minority”. Consequently,
the emphasis is on preserving unity with other Islamic sects, necessitating
the presentation of a minimalist Shi1 doctrinal position. In addition,
terminologies that carry negative connotations in western context should
be avoided. Therefore, the author believes that the concept of infallibility
(‘isma) of the Imams, which draws parallels with widely criticised doctrine of
papal infallibility should be dropped in favor of the concept of purity (tahara)
supported by the wording of the Quran 33:33. This verse is traditionally
invoked to prove the infallibility of the Ahl al-bayt. Otherwise, he does
not see a fundamental difference between himself and one of the clerics
propounding “maximalist” positions in Qom. See the email Modarressi wrote
to his confidant Rastl Ja‘farlyan in response to Ayatollah Milani’s foreword
on Maktab dar Imtidad-i Hidayat, made available by Jafarian on his Telegram
channel at https://t.me/jafarian1964/12880. These may be seen as invalid
excuses by religious scholars in Iran who believe the work in fact puts Shi‘ism
in a negative light by positing that contemporary doctrinal understanding
is inauthentic. For more details, see Ghulam Hasan Muharrami’s interview,
which mentions the aforementioned letter. The interview is accessible at
Muhammad Jawad Hussaynzadi, “Iddi‘ayi agha-yi Modarresi Tabataba'i dastan
ast,” Mobahethat, https://mobahesat.ir/24062.

Ayatollah Milani also questions whether the Western context of the
text justified an uncritical verbatim translation into Persian, devoid of any
“corrections”. Ghulam Hasan Muharrami and Sayyid ‘Ali Husayni Milani,
Maktab dar Imtidad-e Hidayat (al-Haqayiq: 1401 Sh. /2022): 15. This discourse
illustrates how present day concerns may affect intellectual historiography of
Shi‘ism.
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within the Islamic tradition.”

However, several Shi1 scholars, including those affiliated with
traditional seminaries and those possessing pertinent university
education in Iran and Iraq, and even one within Western academia,
have expressed potent criticisms of the findings presented by Watt,
Kohlberg, and Modarressi. These critiques, disseminated through
academic journals, scholarly books, and academic conferences, have
unfolded in stages, upholding a stringent level of academic rigor whilst
generally eschewing personal attacks or the questioning of motives.
Some of these critics have adopted a forthright approach, penning
books with titles that unambiguously articulate their critique of specific
works. Conversely, others have endeavored to critically evaluate only a
singular claim or piece of evidence presented in the aforementioned

> Modarressi, “Jawabiyyi-yi Hossein Mudarresi Tabataba’i bi naqd-i Hasan
Tarumi,’Kitab-i Mah-i Din 142 (1388 Sh. /2009): 20—29. Despite his own
objections to the book, this point has found sympathy with Hassan Ansari.
Ansari, “Kitab maktab dar farayand-i takamul wa tadhakkur-i du nukti,
Kateban. Accessed 25th May 2024, https://ansarikateban.com/post/2918,
and “Naqdha-yi Hassan Ansari bar kitab-i maktab dar farayand-i takamul
ta’lif-i Hossein Modarressi,” Kateban, Accessed 25th May 2024, https://ansari.
kateban.com/post/3993.

 Intriguingly, in a correspondence to his confidant, the historian Rasul
Jafarian, the author concedes his personal disagreement with the portrayal
presented in the book. There was even a moment when he considered the
publication of a counterargument under an assumed name. Rasul Jafarian,
Mukatibat-i dustani-ye ustad duktur Hossein Modarresi Tabataba’i va Rasul
Jafarian (Muwarrikh: 1394 Sh./2015): 169. The subsequent disapproval of the
scholarly work, presuming sincerity, exemplifies the tension which a believer
encounters within the academic sphere. It underscores the formidable
endeavor of authoring for an academic milieu that possesses its own historical
trajectory of distinct secular research methodology and that has exhibited a
persistent skepticism towards early Islamic sources. The academic milieu of
the time, with the Revisionist School of Islamic Studies still influential when
the book was published in 1993, should also be factored in. One of its leading
proponents, Michael Cook is based at Princeton University since 1986. Hossein
Modarressi has been a faculty member at the same university.
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works.

The critiques, spanning approximately 70 books, articles and
dissertations,” employ a variety of strategies and follow several lines
of argumentation. ' To mention a few, some scholars demonstrate that
the Twelver doctrine, as understood today—including the number of
Imams and their attributes—has historical antecedents during the
era of the Imams, even if not universally comprehended by the entire
ShiT community. A number of critiques affirm the authenticity of the
Shi1 hadith corpus, asserting that the ghulat could not have tampered
with the ahadith, given the rigorous culture of hadith transmission and
authentication employed by the Imams and their companions when the
hadith books were being written.® Some scholars have also endeavored

“Listed in the appendix.

'5In addition to the strategies outlined in the text, Alviri has categorised the
shortcomings identified in the critiques of Crisis and Consolidation. Each
specific critique discusses some or either of these:

1. Confusion between intellectual history and theological critique
based on intellectual history.
Epistemic fallacy.
Neglect of tagiyya.
Not accounting for a lack of societal preparedness for a minority
ideology.
Ambiguous language usage.
Incorrect referencing.
Cherry-picking.
Incomplete quotation of reports.
Omission of references supporting important claims.

10. Lack of engagement with counter evidence.
Mohsen Alviri, “Guneshenasi-yi intiqadi-yi didgahha darbari-yi tarikh wa
chigiinigi-yi piydayish-i tashayyu,” Tarikhi farhang wa tamaddun-i Islami 3,
no. 8 (1391 Sh./2012): 33—34. These titles also generally hold true for criticisms
levelled at Kohlberg.

SRS

© ®I o

' Sayyed Alireza Hosseini Shirazi and Tahir ‘Aziz Wakili, “Bazkhani Guzarish
Dass wa Tahrif-i Ghaliyan dar Partow-i Karkard-i Farhangi-yi Nahad-i Imamat,
Imamat Puzhuhi 15 (1393 Sh./2014): 31-70; Muhammad Mahdi Kassamali, A
critical analysis of the views of Sayyed Hossein Modarressi Tabataba'i regarding
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to demonstrate that elements of belief attributed to the so-called ghulat
(exaggerators) were also shared by the members of the group identified
as moderate Shifs, thus undermining the dichotomy.”

Critics have, however, unanimously recognised the gap left
by tradition in its own intellectual history and the necessity to
independently revisit its past using an academic methodology akin to
that used by scholars in Western academia. This methodology should
not be theological or rational, but rather one that examines intellectual
ideas historically. Some critics have thus attempted to propose
alternative interpretations and models of early Shi7 intellectual
history while generally acknowledging a historical progression of ideas
amongst the members of the early Shi'T community. Works written on
these models are considered less challenging to faith and more faithful
to historical data.”®

The discussions pertaining to Western studies on the formation
of Shi1 doctrine and the ensuing critiques have led to the emergence
of more profound questions. A discourse is gradually taking shape
around these questions within Iranian academic circles. What is the
precise definition of intellectual history, and how should an academic
intellectual history of Shi‘ism be composed? To what degree are history

the influence of the ghulat on Imami theology, Masters Thesis, Department
of Islamic History Sirah and Civilization, Al-Mustafa International University,
Qom, 2023.

7 For instance, Mohammad Baqer Malekian and Zoheyr Bolandghamatpoor,
“Mi‘yar-i ghuluww dar andishi-yi Shaykh-i Saduq,” Ma‘rifat-i kalami1 (1391 Sh.
[2012): 47-62.

¥ See Hadi Gerami, Nukhustin munasibat-i fikrizyi tashayyu® Bazkhani-yi
mafhum-i ghuluww dar jaryanha-yi mutagaddim-i Imami (Daneshgah-i Imam
Sadiq: 1391 Sh./2012); Muharrami, Barrasi-yi tarikhi-yi tafakkur-i Shi‘i-yi Ithna
Ashariyya (Pazhiihishgah-i farhang wa andishi-yi Islami: 1393 Sh./2014); Mahdi
aghaz ta guhur-i Safawiyya (Pazhuhishgah-i ‘ulim wa farhang-i Islamt: 1394
Sh./2015); Muatafa Motahhari, Nagsh-i ‘anasir-i tarikhi dar tabyin-i ‘aqayid-i
Ahl-i Bayt (Dar al-hadith: 1394 Sh./2015).
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and theology mutually dependent, and is it possible to authenticate or
refute theological assertions through historical analysis, or vice versa?
Does the gradual historical evolution of a doctrine necessarily invalidate
its theological basis?

While Western academia continues its investigation into the
genesis of nascent Shi‘ism, maintaining a critical perspective on its
own assumptions about sources and methodologies,” the reactions
and criticisms from Shif scholars, particularly those expressed in non-
European languages, often receive insufficient attention.

This study aims to elucidate the responses provided by Twelver Shi‘l
scholars to studies concerning the formation of Twelver doctrine. We
particularly focus on responses from researchers who disseminate their
ideas in Persian and Arabic languages. Amongst the number of topics
addressed by the critics—as a case study—we only concentrate on the
specific doctrine stipulating the count of Imams as twelve. We further
aim to outline the emergence of a discourse developing among Shi‘1
intellectuals regarding Shi1 intellectual history and the interplay of
history and theology as academic disciplines.

We have examined a comprehensive range of resources. These
include published books and articles, transcripts of conferences, book
reviews, online books, blog posts, and interviews by Shi1 intellectuals.

Our study period ranges from 1976, the year of publication of
Kohlberg’s “From Imamiyya to Ithna-‘Ashariyya” up to the preparation
of this manuscript in 2024. An appendix at the end of this paper lists and
provides the details of academic works in print, works available online,
conferences and blog posts written by ShiT scholars that critically
engage with Modarressi in general.

¥ Edmund Hayes, Agents of the Hidden Imam: Forging Twelver Shi‘ism, 850—
950 CE (Cambridge University Press: 2022), 23; Sajjad Rizvi, “Mohammad Ali
Amir-Moezzi: The Spirituality of Shi1 Islam,” Bulletin of the School of Oriental
& African Studies 75, no. 2 (2012): 379—80; Robert Gleave, “Recent Research into
the History of Early Shi‘ism,” History Compass 7 (2009), 1593-1605.
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An exposition of the shift from Imamiyya to Ithna-
‘Ashariyya

In this section, we aim to accurately explicate the narrative presented by
Kohlberg and Modarressi. Kohlberg’s article, “From Imamiyya to Ithna-
‘Ashariyya’, was published in 1976 whilst Modarressi’s book, Crisis and
Consolidation in the Formative Period of Shi‘ite Islam, was published in
1993. Whilst many of their arguments are identical, Modarressi’s work
does contain some significant differences that shall be highlighted.
According to Kohlberg, the earliest evidence for the belief in a line
of twelve Imams is to be found in heresiographical literature. Al-Hasan
b. Musa al-Nawbakhti, in Kitab firaq al-Shia*, and Sa‘d b. ‘Abdullah
al-Qummy, in Kitab al-magqalat wa-l-firag”, (both completed around
287/900) describe the state of the Shi‘l community after the death of the
eleventh Imam who was poisoned by the caliph al-Mu‘tamid in the year
260/874. The most important sect, the Imamiyya, believed that Imam
al-‘Askari had died leaving an heir who had gone into hiding. There is
no explicit mention of how long his occultation would last nor is there
any mention of the possibility of two occultations. More significantly,
there is no mention of the number of Imams having reached twelve or
any significance of this number.* Further evidence of the absence of a
‘specifically Twelver Shi1 doctrine’ is provided by the lack of mention
of any narration that mentions the idea of twelve Imams in Imami
sources contemporaneous to the death of the eleventh Imam (a) or
the idea of a ghayba (occultation) of the final Imam. Muhammad b. al-
Hasan al-Saffar al-Qummi (d. 290/903) in Basa’ir al-darajat*® has many
narrations regarding the virtues of the Imams but does not mention any

**Hasan b. Musa al-Nawbakhti, Firaq al-Shi‘a (Dar al-adwa’: 1983).

*Sa‘d b. ‘Abdullah al-Ash‘ar, al-Magalat wa-I-Firaq, ed. Muhammad Jawad
Mashkur (Markaz-i intisharat-i ‘ilm1 wa farhangi: 1981)

**Kohlberg, “From Imamiyya to Ithna-‘Ashariyya,” 521-522.

»Muhammad b. al-Hassan al-Saffar, Basair al-darajat fi fadaili ali Muhammad
(Maktab Ayatollah al-Mara‘shi al-Najafi: 1983).
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narration that implies that Imamate would be limited to twelve. Ahmad
b. Muhammad b. Khalid al-Barqi (d. 274/887 or 280/893) similarly does
not mention any such narration in Kitab al-Mahasin*, even though
the first section of his book, Kitab al-ashkal wa-l-qar@’in, is dedicated
to traditions dealing with the significance of various numbers, from
3 to 10, clearly deeming it not necessary to proceed up to the number
twelve.”> Furthermore, al-Barqi cites a famous narration in which al-
Khidr meets Imam ‘Ali (a) and reveals the names of the Imams. As
compared to other later renderings of this narration that has the name
of all twelve Imams, in the version reported by al-Barqi, al-Khidr only
mentions the names of ‘Alj, al-Hasan and al-Husayn, and the reporter
adds ‘and he counted every last one of them’ without specifying the
names or number of Imams after al-Husayn.*® According to Kohlberg,
since both the abovementioned works, were compiled either before
or shortly after the beginning of the minor occultation (al-ghayba al-
sughra), the belief in twelve Imams had thus not yet been formulated
as part of the Imami creed until that time.”

It is only towards the middle of the fourth/tenth century where the
belief in twelve Imams can be seen in ShiT works. In the Tafsir of ‘Ali b.
Ibrahim al-Qummi (d. 307/919), the al-Khidr tradition referred to above
appears with the names of all twelve Imams.”® Similar narrations are
found in Muhammad b. Ya‘qub al-Kulayni (d. 329/941)’s al-Kafi. More
than 150 narrations alluding to the same can also be found in al-Khazzaz
al-Razi al-Qummi (d. 381/991)’s magnum opus Kifayat al-athar fi [-nusiis
ala l-a’immat al-ithnay ‘ashar. Al-Nu‘mani (d. 360/971) also gathered

* Ahmad b. Muhammad b. Khalid al-Barqi, al-Mahasin, ed. Jalal al-Din
Muhaddith (Dar al-kutub al-Islammiyya: 1992).

*s Kohlberg, “From Imamiyya to Ithna-‘Ashariyya,” 521-522.
6 Al-Barqi, al-Mahasin, 332.
*’Kohlberg, “From Imamiyya to Ithna-‘Ashariyya,” 523.

Al b. Ibrahim al-Qummy, Tafsir al-Qummi, ed. Tayyib al-Masaw1 al-Jaza'ir],
(Najaf1967), 2:44.
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narrations that explicitly mention twelve Imams in his Kitab al-ghayba
(completed in 342/953) as did al-Saduq (d. 381/991) in his Kamal al-din.

Kohlberg further adds that belief in the occultation of the last Imam
was elucidated as a direct corollary of the belief in twelve Imams. From
the proposition that there are only twelve Imams, it follows that the
last Imam must be alive (since mankind cannot remain without a
guide), and in order to protect himself, must remain in occultation. The
narrations that discuss this occultation are therefore directly related to
our study of the formation of the Twelver creed. Apparently, there are
some contradictions within these narrations. Al-Nu‘mani, who wrote
his book al-Ghayba thirteen years after the beginning of the major
occultation, quotes a narration from the sixth Imam (a) in which the
Imam (a) implies that there will be two occultations, the first of which
is the longer one. However, this contradicts other narrations as well as
orthodox beliefs. Kohlberg comments:

The impression gained from the discrepancy between
the description of the respective lengths of the first and
second ghaybas is that initially it was not quite clear
which of the two would last longer; only later was it
established that the second concealment (also known
as al-ghayba al-tamma ‘the complete concealment’)
would also be the longer one.”

Having succinctly gone through the stages of growth in the Twelver
doctrine, Kohlberg then turns his attention to the pivotal question:
“to what extent can the traditions on which that doctrine is based be
traced back to the period preceding the disappearance of the twelfth
Imam?”° His answer is that both the number twelve and the idea of
the occultation are very early motifs in Islamic history and traditions
discussing twelve successors can be found circulating in Sunni Adadith

literature long before the beginning of the minor occultation.

*9 Kohlberg, “From Imamiyya to Ithna-‘Ashariyya,” 528.
%°1bid, 529.
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As for the narrations discussing the ghayba, this was a belief
commonly found amongst earlier ShiT sects including the Wagifis,
the ghulat, as well as the gat‘yya (who were the forerunners of the
Twelvers). “Clearly, then, the sources on which Twelver Shi‘ism drew
had been extant long before the ‘lesser’ ghayba. These sources merely
had to be brought into line with the nascent Ithna-‘ashari dogma. This
was achieved mainly through a process of reinterpretation of existing
material.”*

Kohlberg maintains that Twelver Shi1 theologians “could not be
content with such a view of the origins of their faith; by projecting their
doctrine backwards they sought to prove that specifically Ithna-‘ashari
beliefs had been held by the Imamiyya prior to the ‘period of confusion
(hayra) (which is the term used to describe the time following the
disappearance of the twelfth Imam).”* They therefore claimed that
narrations discussing the twelve Imams can be found in the four
hundred primary usial that were written down by the companions
of the sixth Imam (a). Al-Nu‘mani went further and stated that such
narrations can even be found in the book Kitab Sulaym b. Qays, which
was supposedly written by a companion of Imam ‘Ali (a). According to
Kohlberg, the problem with such an argument is that:

While such claims are nominally correct, it must be
remembered that the names of the twelve Imams
do not appear in these sources. Al-Usil al-arba'u mia
contain a tradition about eleven (!) unnamed Imams,
the last of whom would be the Q&im, and a saying by
Ja‘far al-Sadiq to the effect that after the Prophet there
will be seven Imams, the last of whom will be the Qa’im.
As for the Kitab Sulaym b. Qays, serious doubts as to its
authenticity persist among Shi‘is and non-Shi‘is alike.
Furthermore, the possibility of later additions cannot

#1bid, 532.
321bid, 532.
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be entirely ruled out.

Based on the above depiction, it appears that the belief in twelve Imams
as well as the occultation of the final Imam were doctrines adapted
from other groups. The former was taken from the Sunnis and the latter
from earlier Shi1 sects. In another article written by Kohlberg in 2000,
“Early attestations of the term “ithna ‘ashariyya’’ Kohlberg concludes
that there is no conclusive evidence to suggest that the term Ithna-
‘ashariyya was in use during the minor occultation. The earliest firmly
datable attestation is in al-Mas‘ud1’s al-Tanbih wa-l-ishraf written in 344-
345/955-956.%

Modarressi makes similar arguments in the third chapter of his
book, Crisis and Consolidation. According to him, when the minor
occultation began, no one, except for ‘Uthman b. Sa‘1d al-Amr1 and his
close associates, expected the occultation to last for such a long period
of time. A contemporaneous rumor suggested that the Imam (a) would
remain in hiding for either six days, six months or a maximum of six
years. In his footnote, Modarressi references this rumor in a narration
quoted by al-Nu‘mani who quotes a narration from al-Kulayni. However,
the latter’s rendition mentions “six days, six months or six years” whilst
the former’s rendition changes this phrase to “a period of time.” The
same report is mentioned by al-Tiis1 in his al-Ghayba but he completely
omits the part of the report that discusses the length of the occultation!®s

It did not take long for the ShiT community to realise that this
was the occultation that was mentioned in their narrations that were
circulating about a century ago. Like Kohlberg, Modarressi also claims
that the narrations regarding the two occultations are conflicting
regarding which of the two occultations would be the shorter one and
which would be the longer one.?** These narrations were previously used

31bid, 532-533.
3*Kohlberg, “Early Attestations of the Term Ithna-‘Ashariyya,” 165.
5 Modarressi, Crisis and Consolidation, 87.

$Tbid, 87.
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by the Wagqifis in order to bolster their claim that Imam al-Kazim was
the Qa’im. Like Kohlberg, Modarressi also concedes that the idea of
occultation was one that was previously well-established in the Shi‘ite
mentality.¥”

As the occultation prolonged, the Shi‘ faith began to weaken and a
state of extreme doubt crept into the minds of the believers. However,
it was due to the continuous efforts of the Imami transmitters of hadith
that the situation reversed at the turn of the third/ninth century. There
was a well-known statement attributed to the Prophet by the Sunni
transmitters of hadith according to which he predicted that there would
be twelve caliphs after him, all from his tribe, the Quraysh. The different
renditions of this narration were present in several Sunni books much
before the occultation and thus no one can claim that the statement
was in any way authored by the Imamis in the post-occultation period.
Modarressi further adds that

There is no evidence in any work written before the
last decades of the third/ninth century that suggests
that this statement had ever attracted the attention
of the Shi‘ite traditionists or that anyone in the Shi‘ite
community had ever thought it might concern them.®

Referencing Kohlberg, Modarressi also repeats the claim that the likes
of Muhammad b. al-Hasan al-Saffar (d. 290/903) does not refer to such
a statement in his Basa’ir al-darajat and neither do Sa‘d b. ‘Abdullah al-
Ash‘ar1 or Ibn Qiba, all from the latter part of the third/ninth century.®
Interestingly, in the Persian translation of his book, Modarressi claims
that there are two narrations in Basa’ir that explicitly mention the

idea of twelve Imams but these seem to be later interpolations.* The

#Ibid, 87-88.
381bid, 100.
39Tbid, 100.

* Modarressi, Maktab dar farayandi takamul: Nazart bar tatawwuri mabaniyi
fikriyi tashayyu® dar si qarni nakhustin, (Intisharati kavir: 1386 Sh./2007), 191-
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narration in the book of Kitab Sulaym b. Qays is also dismissed as being
a later addition.

Two similar reports that quoted the Prophet as
predicting twelve noble chiefs “from among his
descendants,” the last of them being the gaim who
would fill the earth with equity and justice, appeared
in a collection of hadiths ascribed to the Kafan Zaydite
transmitter of hadith, ‘Abbad b. Ya‘qub al-Rawajini (d.
ca. 250/864) (al-Kulayni, 1:534).*

According to Modarressi, the reason why the Imamis were never
attracted to such a prophecy was because

The Imamite community in the first decades of the
Occultation still expected that the order of the Imams
would continue its normal path in the descendants of

Hasan al-‘Askari until the end of time.**

The idea of the Imams being restricted to twelve was an idea first put
forward by Muhammad b. Ya‘qub al-Kulayni and ‘Ali b. Babawayh al-
Qummi (d. 329/941), from amongst those authors whose works have
survived. The former has a chapter in his Kitab al-Kafi where he gathered
twenty such reports. However, according to Modarressi, the chapter
seems to be a later supplement, possibly added by the author himself
later in his life. But what evidence do we have to doubt the authenticity
of the reports collected by al-Kulayni?

Muhammad b. Ibrahim al-Nu‘mani was a pupil and
close associate of al-Kulayni and personally copied
his above-mentioned work [referring to al-Kafi] (see
Mahfuz: 19). In the chapter of his Kitab al-Ghayba
that deals with the question of the exact number of

192.
“Modarressi, Crisis and Consolidation, 101.

4]bid, 101.
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the Imams (pp. 57-11), al-Nu‘mani tried his best to
collect all reports he could find on that matter. After
the completion of the book he found yet two more
reports and added them to the chapter (pp. 97-101)
as attested by a note that the principal transmitter of
the book, Abui I-Husayn Muhammad b. ‘Ali al-Shuja‘1
(Najashi: 383), added before those two reports (p. 97).
The work, as noted, was compiled some ten years after
the death of al-Kulayni. al-Nu‘mani, however, failed
to quote sixteen of the total twenty reports included
in that chapter of the Kafi, though he quoted some of
those reports from other Shi‘ite authorities of hadith.
This clearly indicates that in his copy of the Kafi those
sixteen reports, especially those that he quoted on other
authorities, did not exist, particularly if one notes that
al-Nu‘man’s special preference for what is reported by
al-Kulayni. This is well attested by the fact that in one
case in which he received one of those reports recorded
in the Kafi through a different source too, he quoted
that on the authority of al-Kulayni and merely referred
to some additional words in a different transmission
of it that was narrated by “some others” (pp. 94-95).
Apart from four reports that al-Nu‘mani quoted from
the above-mentioned chapter of the Kafi, he quoted
also a fifth report on the authority of al-Kulayni that he
quoted from ‘Ali in the chapter of the Occultation of the
Kaft, but major differences exist between al-Nu‘mani’s
quotation from al-Kulayni and what is in the present
version of the Kafi. In the Kafi, 1:338, the duration of
the Occultation is, as noted before, given as “six days,
six months or six years.” In al-Nu‘mani:61 this phrase is
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recorded as “a period of time.”*

To summarise, both Kohlberg and Modarressi believe that the belief
in twelve Imams was a later addition to the Imami creed. Kohlberg
suggests that this belief was adopted towards the middle of the fourth/
tenth century whilst Modarressi holds that this amendment took place
during the end of the minor occultation (260/874 — 329/941) and the
beginning of the major occultation. Some scholars have suggested that
perhaps Modarressi worked in tandem with Kohlberg to reach such
a conclusion* whilst others exclude such a possibility as Kohlberg’s
article was published in 1976 at which time Modarressi was still in Iran.*

Twelver responses

Kohlberg has been praised for his meticulous research and extolled
for his efforts in citing original Shi1 sources, something that is less
often seen in Western academia. Some scholars have even considered
Kohlberg to be unique in terms of the vast number of Shi1 textual
references that can be seen in his works.*® Nonetheless, a plethora of
responses have been given to his arguments, that are usually mentioned
alongside a critique of Modarressi’s work. Due to the vast number of
critiques levelled against the abovementioned narrative, in this section
we shall divide the responses based on each assertion.

#1bid, 102-103.

# Alireza Jawharchi, Tarikh dar gudhargahi naqd: Silsiliyi nishasthayi ilmi-
yi anjumani tartkhpazhithan naqd-i kitab wa naqd-i nagariyyi (Mu’assisi-yi
intisharat-i khakriz: 1388 Sh./2009), 160.

41bid, 202.

4 Seyed Abdul-Rahim Hoseini et al., “Barrasi wa naqd-i ravish-i Etan Kohlberg
dar bahrigirl az manabi imami dar mutali'at-i shi1-yi imami’, Faslnami-yi
tahqiqat-i kalami, 7(26), (1398 Sh./ 2020), 8o.



30 From Ithna-‘Ashariyya to Western Academia

Lack of mention of the idea of twelve Imams in pre-
occultation sources

Before delving into specific sub-arguments, some general critiques that
can be seen in the literature shall be presented.

The argument that the Shil community borrowed some aspect
of their tenets from other groups or that the Twelver sect was a later
formation not found in the early days of Islam is not a new claim at all.
In fact, similar claims can be traced back to the first centuries of the
Islamic civilisation.*” Even amongst Orientalists, such a claim is not new
and has been put forward by others before Kohlberg.#*

The belief in the number of Imams being limited to twelve was never
a necessary credal tenet during the time of the Imams. At the time of
each Imam, it was necessary for each believer to recognise the Imam
of his age, know that he was divinely appointed (mansiub min Allah)
and must be fully obeyed (muftarad al-ta‘a).”® In order to ascertain the

Muhammad b. ‘Ali al-Sadtuq, Kamal al-din wa tamam al-ni‘ma, ed. ‘Ali Akbar
Ghaffar1 (Dar al-kutub al-Islammiyya: 1975), 1:67; See also, Jawharchi, Tarikh
dar gudhargah-i naqd, 169, 183; For a detailed study and critique of differing
opinions about the origins of Shi‘ism, see Alviri, “Giinishinasi-yi intiqadi-yi
didgahha,” 7-52.

“ For example, see Montgomery W. Watt, “Sidelights on Early Imamite
Doctrine’, Studia Islamica (1970): 287-298; Alviri, “Naqd-i nazarlyi-yi dar
piydayish-i Shii-yi ithna ‘asharl’, Faslnami-yi pazhiiheshha-yi daneshgah-i
Imam Sadigq, 2, (1374 Sh./1995), 53; Ahmad Akbari, “Examining Etan Kohlberg’s
works and opinions on Mahdism” (Masters Diss., Al-Mustafa International
University, 2021), 129-130.

#The famous report of the Prophet alludes to this, “Whoever dies and does not
recognise the Imam of his age dies adeath of ignorance” (AbtiJa‘far Muhammad
b. Ya‘qub al-Kulayni, al-Kaf7, ed. ‘Ali Akbar Ghaffari, (Dar al-kutub al-Islamiyya:
1986), 2:21). This narration has mass transmission (tawatur) amongst both
Sunnis and ShiTs (See Muhammad Baqir b. Muhammad Taqi al-Majlisi, Bihar
al-anwar al-jami‘at li durari l-akhbar al-a’immat al-athar, ed. Muhammad
Bagir Mahmudi (Dar ihya’ al-turath al-‘Arabi: 1983), 8:368). In another report
of Imam al-Sadiq, the reward for those who visit the grave of Imam Husayn is
conditioned upon knowing that his imamate was by divine appointment and
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divine appointment of the current Imam, it was necessary to know the
previous Imams until the Prophet (as the Prophet made an explicit
designation (nass) of the Imamate of Imam ‘Ali who in turn did the same
for Imam Hasan and so forth). In such a setting, it was not necessary
to know the next Imam nor was it fundamental to believe how many
Imams were going to come in total. What supports this observation
is that in several reports, companions would come to Imam al-Sadiq
presenting their beliefs to him for verification. In many of these reports,
the companions would list their belief in the Imams from Imam ‘Ali
to Imam al-Sadiq, and the Imam would commend their belief without
pointing out to them that a central tenet of their belief that they needed
to attest to was that there would be twelve Imams in total, or who the
next Imams were.* Of course, some Shi‘as were still eager to know who
the next Imam would be and would thus attempt to ask the Imam about
this matter at a time when it was possible for the Imam to reveal such
information.”

It was only after the beginning of the Imamate of the twelfth Imam
and the commencement of the minor occultation that it became
necessary to know all twelve Imams.> In the later parts of the occultation

the obligation of obeying him (see al-Saduq, al-Amali (Mu’assisat al-bi’that:
1996), 684). Similarly, in the famous narration in which Imam al-Rida says,
“La ilaha illa [-Allah is the divine fortress,” the Imam concludes by stating that
he himself is one of the conditions for entering the fortress; here, al-Sadaq
notes that the meaning of this condition is attesting that Imam al-Rida is the
divinely appointed Imam upon the people and his obedience is obligatory (al-
Sadugq, al-Tawhid, ed. Syed Hashim Husseini (Jami‘i-yi mudarrisin), 25).

°See al-Kulayni, al-Kaf?, 1188; Muhammad b. al-Hassan al-Tts1, Ikhtiyar ma‘rifat
al-rijal, ed. Mehdi Raja’1 (Mu’assisat al al-bayt: 1983), 2:717, 718; Muhammad
b. Muhammad b. Nu'man al-Mufid, al-Amali, ed. ‘Ali Akbar Ghaffar1 (Dar al-
Mufid: 1993), 32.

5'Hamed Montazeri Moghaddam, “Rahyafti no bi tarikh-i piydayish-i tashayy*i
ithna ‘ashart: Shikl gir1 bi hingam’, Tarikh-i Islam dar ayeni-ye pazhuihish, 16 (2),
47 (1398 Sh./2020), 88-go.

5> Majid Khayrabadi, “Barrasi-yi mas’ali-yi “Ithna ‘Ashariyya” dar nezam-i
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such a tenet became necessary to differentiate the mainstream Imami
community from those who believed that there would be an infinite
chain of Imams until the Day of Judgement.® This does not negate the
fact that some of the early Imamis were aware of such narrations, just
that it was not a fundamental tenet that stood out as a unique feature of
Imamli beliefs. It is important to differentiate between having the tittle
or label of Ithna ‘ashariyya, and the belief in twelve imams. The former
is something that emerged later in order to differentiate the mainstream
Imamiyya from other fringe sects but the latter was a belief that always
existed, even prior to the occultation.>*

Another significant point to bear in mind in this discussion is that
the crux of both Kohlberg and Modarressi’s argument is that works
written before the minor occultation do not mention the concept of
twelve Imams, and it is only later scholars like al-Kulayni (d. 329/941)
who mention this. Aside from the fact that there are indeed reports
of the twelve Imams in extant works written before the occultation,
as will be shown, it is erroneous to establish whether a certain tenet
existed in the Imami creed on the basis of whether that tenet existed in
written works from a certain time period. The compilers of these hadith
collections were known for their reliability and character and would
transcribe what they had orally heard from their teachers and other
narrators, who were also known for their veracity and trustworthiness.
As such, if someone like al-Kulayni narrates from a chain of reliable
narrators, that reaches the Imams or their direct companions, then it
hardly seems accurate to suggest that the purport of the said narration
first appeared during the time of al-Kulayni. Due to the oral tradition,

imamat-i Shia wa naqd-i barkhi shubuhat wared bar an” (Masters Diss.,
Daneshkadi-yi ‘Ulam-i Hadith, 1390 Sh./2011), 247; Moghaddam, “Rahyafti no”,
83-102.

53 Moghaddam, “Bazkhani wa naqd-i didgahha-yi Kolberg wa Modarresi
Tabataba'i darbari-yi piydayish-i tashayy-i dawazdah Imami’, Tarikh-i Islam
dar ayini-ye pazhithish 17, no. 48 (1399 Sh./2021), 111

2

5 Khayrabadi, “Barrasi-yi mas‘ali-yi “Ithna ‘Ashariyyah”), 227
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an idea would have been in circulation much earlier than the period it
was first recorded, not to mention the socio-political circumstances of
the early centuries, in which there was a governmental ban on recording
hadith.5> What is noteworthy is that in many of these narrations, there
are explicit references to the year in which one narrator heard the
narration from the other narrator.® Furthermore, people like Ahmad b.
Muhammad b. Khalid and Muhammad b. al-Hasan al-Saffar al-Qummi
are explicitly mentioned as part of the chain of narrators in later works
like al-Kafi, and there is no evidence to indicate that these later works
were fabricating narrations and anachronistically ascribing them to
earlier scholars.”

A further methodological flaw is that these studies fail to take
into consideration that a vast number of the earliest ShiT writings
are no longer extant. Those writings were consolidated into later
compendiums, and thus, even if one were to accept the premise that
the birth of an idea is directly linked to when it was first transcribed,
because the earliest works are not available to us, we cannot exclude the
possibility that those ideas existed previously.*®

5 Alviri, “Naqd-i nazarlyi,” 58; Jawharchi, Tarikh dar gudhargahe naqd, 164, 175,
196.

¢ See for example Al-Nu‘mani, Kitab al-Ghayba, ed. ‘Ali Akbar Ghaffari
(Maktabat al-Saduq: 1977), 57 and 67; For a more comprehensive list see
Moghaddam, “Rahyafti-ye nu,” 91-92.

5 Alviri, “Naqd-i nazarlyi,” 58; Jawharchi, Tarikh dar gudhargahe naqd, 164.
For example, al-Kulayni narrates the famous al-Khidr narration (that shall
be discussed later in depth) which contains the names of the twelve Imams
and then adds, “And it was reported to me by Muhammad b. Yahya from
Muhammad b. al-Hassan al-Saffar [the author of Basair al-Darajat] from
Ahmad b. Abi ‘Abdillah [i.e., Ahmad b. Muhammad b. Khalid, the author of
al-Mahasin] from Abi Hashim, the same [al-Khidr narration]. Muhammad b.
Yahya says, 1 told Muhammad b. al-Hassan [al-Saffar], ‘O Aba Ja‘far, I wish this
narration had come from other than Ahmad b. Abi ‘Abdillah.’ He replied, ‘He
narrated this narration to me 10 years before the hayrah.”” (al-Kaft, 1:526-527).

58 Alviri, “Naqd-i nazariyi,” 62.
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Furthermore, even if, hypothetically, one was to accept the argument
of Kohlberg and Modarressi that the Imamis incorporated the belief in
twelve Imams and the occultation of the Mahdi from Sunni literature,
how are we to explain the plethora of narrations that speak about the
other qualities of the Mahdi such as the signs of his reappearance?
For what purpose were these narrations fabricated, or assimilated
from Sunni books? Furthermore, given the profound differences in
the narrations related to Mahdism between the Shi‘T and Sunni hadith
corpus, under what motive did the Shi‘as alter the wordings of their
narrations? What explanation can be given for the tawgiat (rescripts
issued by the twelfth Imam to his representatives during the minor
occultation)? Were they also adoptions from other sects? Or were they
fabrications? And if so, for what purpose were they fabricated?>

It seems that the socio-political context in which the early Imamis
were living has not been considered in the above portrayal. It is a well-
attested historical fact that the Shi‘a were under constant persecution
and harassment which necessitated that both the Imams and their
followers practice tagiyya (dissimulation). Is it reasonable to expect that
in such conditions, narrations about sensitive topics such as the names
of the Imams, designation of the next Imam, and perhaps even the
number of the Imams, would be widespread and extensively relayed?
The same can also be seen in the narrations that discuss the Mahdi, who
was clearly perceived as a threat to the ruling authorities.*

Consider the following examples that illustrate the sensitivities of
that era. In a report in al-Mahasin, Mu‘adh b. Muslim brings his brother
‘Umar to Imam al-Sadiq (a). In response to the question of what
constitutes the necessities of faith, which nothing other than shall be

5bid, 64.

%To the extent that even during the era of Imam al-Baqir (a), the Imam refuses
to divulge the name of the twelfth Imam, citing that even from the progeny
of Fatima some would wish to kill him if they were to identify him. See al-
Nu‘mani, Kitab al-Ghayba, 288-289; Alviri, “Naqd-i nazariyi,” 65; Jawharchi,
Tarikh dar gudhargahi naqd, 166.
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accepted by God, the Imam mentions attestation to the oneness of God,
the prophethood of Muhammad and the Imamate of the true Imams
from the progeny of Muhammad. ‘Umar responds by asking for the
names of these Imams to which the Imam responds by mentioning by
name Imam ‘Alj, al-Hasan, al-Husayn, ‘Ali b. al-Husayn and Muhammad
b. ‘All and then says “and Allah gives goodness to whoever He wills.”
‘Umar, perplexed as to why the Imam did not mention his own name,
questions the Imam as to whether he is from amongst the Imams? The
Imam cryptically responds by saying, “this affair flows for the last of us
just as it flows for the first of us and Muhammad and ‘Ali have a virtue
over both.” ‘Umar is not satisfied and proceeds to repeat his question
three more times and each time he gets a similar cryptic response.” In
another report, Imam al-Kazim informs Yazid b. Salit of his martyrdom
in that year and that the Imam after him would be his son ‘Ali b. Miisa
al-Rida, who would not be able to speak freely except four years after
the demise of the caliph Haran al-Rashid.*

Thus, in such a socio-political context, it is unreasonable to think
that narrations detailing the names and identities of the twelve Imams
would be in wide circulation. Rather, only the innermost circle of
companions closest to the Imams were privy to such matters, which
later on became widespread. In what seems contrary to the central
idea of his book, Modarressi attests to this fact in a footnote where he
says, “This is, of course, the chronological order of how the community
came to know the fact. This certainly does not exclude that the fact was
already revealed by God to the Prophet and via him to the Imams and
that they had already informed their reliable associates, as verified by
many Imamite and even non-Imamite reports.”® Taking a more definite
stance in the Farsi translation of his work, Modarressi writes, “It is
necessary to reiterate and emphasise here, as previously stated, that

b Al-Barqi, al-Mahasin, 288-289.
82 Al-Sadugq, ‘Uyan akhbar al-Rida, ed. Mehdi Lajiwardi (Jahan), 1:24-26.

%Modarressi, Crisis and Consolidation, 89, footnote 195.
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this book is a history of the sect and not a theological treatise. From the
perspective of proof and theological reasoning, given the overwhelming
multitude of relevant narrations, evidence, and countless indications,
no reasonable and fair-minded person can doubt that the blessed names
of the pure Imams were known to the Prophet Muhammad (peace be
upon him and his family), the pure Imams (peace be upon them), and
those whom these eminent figures informed. The discussion revolves
around how the Shi1 community, meaning ordinary individuals
(including narrators and others, i.e., everyone except the custodians of
the secrets of Imamate), became aware of these truths.”*

1.1 Lack of mention of the idea of twelve Imams by
Ahmad b. Muhammad b. Khalid al-Barqi (d. 274/887 or
280/893) in Kitab al-Mahasin

According to Kohlberg, the absence of the doctrine of twelve Imams,
or the occultation of the last Imam, can be supported by a lack of
mention of any narration indicating to the same in one of the earliest
hadith compilations, the Kitab al-Mahasin.*> Kohlberg adds that it is
noteworthy that al-Barqi dedicated sections to narrations dealing with
numerical issues, from three to ten, not bothering to allocate a chapter
for the number twelve, as opposed to later scholars such as al-Sadiq
(d. 381/991), who in his al-Khisal, enumerates narrations dealing with
numerical issues from one to over a thousand, and thus has a chapter
on the number twelve where several narrations mentioning the twelve
Imams are presented.®

Several responses to this claim can be seen in the literature. Firstly,
it is not possible to say with certainty what was omitted by al-Barqi in

his Kitab al-Mahasin as the aforementioned book has not reached us in

%Modarressi, Maktab dar farayande takamul, 196, footnote 1.
% Kohlberg, “From Imamiyya to Ithna-‘Ashariyya,” 523.
5 Ibid.
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its totality. In fact, only one-third of the original book is extant today.*
Secondly, the purpose of al-Sadiuq in his al-Khisal was to gather all such
numerical narrations as opposed to al-Barqi who had no such intention.
The latter only cited forty such narrations, most of them dealing with
ethical matters, under the chapter Kitab al-ashkal wa-l-qara‘in. In fact,
even the famous narration stating that ‘Islam is founded upon five
things’ was not brought in the aforesaid chapter but was recorded under
the chapter, ‘Bab al-Shara’i’*®

Thirdly, whilst there may not be a direct reference to the idea of
the twelve Imams in al-Mahasin, one of al-Barqr’s other works that is
extant today is Rijal al-Bargi which chronologically mentions the names
of those who narrated from the Prophet (s) and each of the Imams,
until Imam al-‘Askarl (a), which clearly alludes to the belief in twelve

Imams.®

% Moghaddam, “Bazkhani wa naqd,’, 110; Akbari, “Examining Etan Kohlberg’s
works,” 124. According to al-Tasi, Kitab al-Mahasin was made up of 98 chapters
(see al-Fihrist ed. Jawad Qayyami (Muwassisat nashr al-fagahat: 2001), 44-
45) and according to al-Najashi, go chapters (see Rijal al-Najashi, ed. Musa
Shubbayri Zanjani (Mu’assisat al-nashr al-Islami: 1986), 76-77). By comparing
the names of the chapters in both the above works and deducting repetitions,
we reach a total of 120 chapters, a far cry from the extant version of Kitab
al-Mahasin that only contains 11 chapters! (Muhammad Jawad Shubbayri
Zanjani, “Barqi, Abu Jafar,” Daneshnameh-e Jahan-e Eslam 3, 158-160).

% Moghaddam, “Bazkhani wa naqd,” 11; Alviri, “Naqd-i nazarlyi,” 59; Seyed
abdul-Rahim Hoseini et al., “Barrasi wa naqd-i rawish-i Etan Kohlberg,” 86;
Akbari, “Examining Etan Kohlberg’s works”, 125.

% Alviri, “Naqd-i nazarlyi,” 55; This argument is only effective to the extent
that the authors of Kitab al-Mahasin and Rijal al-Bargi are considered one
and the same; this is the popular opinion and amongst the earlier scholars
was espoused by al-Najashi (see Rijal al-Najashi, 76) and al-Tusl (al-Tasi, Rijal
al-Tust ed. Jawad Qayyumi (Mu’assisat al-nashr al-Islami: 1994), 373 and 383).
However, in recent times this has been disputed and some scholars opine
that the author of Rijal al-Barqi was the grandson of Ahmad b. Muhammad b.
Khalid al-Barqi (see Muhammad Jawad Shubbayri Zanjani, “Barqi, Abu Ja‘far”).
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1.2 Alterations to the famous al-Khidr narration

According to Kohlberg, al-Barqi reports a famous tradition in which
Prophet al-Khidr testifies to the names of the Imams but only mentions
the names of ‘Alj, al-Hasan and al-Husayn, and the reporter adds ‘and he
counted every last one of them’ without specifying the names or number
of Imams after al-Husayn.” The same narration appears in al-Kafi and
Tafsir al-Qummi with the names of all twelve Imams.” Modarressi also
reiterates the same point but doubts the authenticity of the report of
al-Qummi as the latter’s Tafsir was supposedly compiled by his pupil,
Abu I-Fadl ‘Abbas b. Muhammad b. al-Qasim b. Hamza, presumably
sometime during the first decades of the fourth/tenth century, by which
time the complete version of the al-Khidr tradition was already in full
circulation.” In order to properly understand the responses given, we
will first present the two versions of the narration in their entirety as
reported in al-Mahdsin and in al-Kaft.

Al-Khidr narration in al-Mahasin

Narrated from him [Ahmad
b. Muhammad b. Khalid al-
Barqi], from his father, from Abi
Hashim al-Ja‘fari, he elevated the
narration (rafa‘al-hadith), saying:
Abu ‘Abd Allah (a) [Imam al-
Sadiq] said:

“Amir al-Mu’minin (a) entered the
mosque with al-Hasan (a), and
a man entered and greeted him.

Al-Khidr narration in al-Kaft

Narrated by several of our
companions from Ahmad b.
Muhammad [b. Khalid] al-Barq1
from Abi Hashim Dawud b. al-
Qasim al-Ja‘fari from Abi Ja‘far al-
Thani (a) [Imam al-Jawad], who
said:

“Amir al-Mu’minin (a)
approached, accompanied by al-

Hasan b. ‘Ali (a), while leaning on

™ Kohlberg, “From Imamiyya to Ithna-‘Ashariyya,” 523.

™ Al-Barqi, al-Mahasin, 332; ‘Ali b. Ibrahim, Tafsir al-Qummi, 2:44; al-Kulayni,

al-Kaft, 1:525-526.

Modarressi, Crisis and Consolidation, 100.



He replied with a greeting similar
to his. The man said, ‘O Amir al-
Mu’minin, I came to ask you. He
said, ‘Ask. The man said, ‘Inform
me about where a man’s soul is
when he sleeps, how a newborn
resembles his father, and how
memory and forgetfulness occur’
Amir al-Mu'minin (a) looked at
al-Hasan (a) and said, “Answer
him,” Al-Hasan (a) replied, “When
a man sleeps, his soul is attached
to the wind (al-rih), and the wind
is attached to the air (al-hawa’). If
Allah wishes to seize his soul, the
air pulls the wind, and the wind
pulls the soul. If Allah wishes to
return it to its place, the soul pulls
the wind, and the wind pulls the
air, and it returns to its place.

As for the new-born who
resembles his father, when a man
engages with his wife with a calm
heart and a non-agitated body,
the sperm settles in the womb,
and the child resembles his father.
If he engages with a preoccupied
heart and an agitated body, the
sperm settles in the womb. If
it attaches to a vein from the
veins of his uncles, the child will
resemble his uncles. If it attaches
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the hand of Salman. They entered
Masjid al-Haram and sat down.
A well-dressed, handsome man
approached and greeted Amir
al-Mu’minin, who returned the
greeting. The man then sat down
and said, ‘O Amir al-Muminin, I
will askyou about three matters. If
you answer them, I will know that
the people have wrongfully taken
your position and that they are
not to be trusted in their worldly
affairs and in their afterlife. But
if your answer is otherwise, then
I will know that you and they are
equal in status.”

Amir al-Mu’minin (a) said to him,
“Ask me whatever you wish.”

The man said, “Tell me, where
does the soul of a man go when
he sleeps? How does a man
remember and forget? And how
does it happen that a man’s child
resembles his paternal uncles and
maternal uncles?”

Amir al-Mu’'minin (a) turned to al-
Hasan (a) and said, “Answer him.”
He said, “al-Hasan (a) answered
him, and the man then said, ‘I
bear witness that there is no god
but Allah, and I have always borne
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to a vein from the veins of his
maternal uncles, the child will

resemble his maternal uncles.

As for memory and forgetfulness,
the heart is in a container, and the
container is covered. When Allah
wishes the heart to remember,
the cover is lifted, and the heart
remembers.” The man said, “I bear
witness that there is no god but
Allah, alone with no partner, and
I bear witness that Muhammad is
His servant and messenger. I bear
witness that your father, Amir al-
Mu’minin, is truly the successor
of Muhammad, and I have always
said this. I bear witness that
you are his successor, and I bear
witness that al-Husayn is your
successor,” and he counted every
last one of them. I asked Abu ‘Abd
Allah (a), “Who was the man?” He
replied, “Al-Khidr (a).”

witness to this. I bear witness that
Muhammad is the Messenger of
Allah, and I have always borne
witness to this. I bear witness that
you are the rightful successor of
the Messenger of Allah (a) and
his family), and the executor of
his proof; and he pointed to Amir
al-Muminin (a). I have always
borne witness to this. I bear
witness that you are his successor
and the executor of his proof;
and he pointed to al-Hasan (a).
‘I bear witness that al-Husayn b.
‘Ali is the successor of his brother
and the executor of his proof
after him. I bear witness that
‘Ali b. al-Husayn is the executor
of al-Husayn’s affairs after him.
I bear witness that Muhammad
b. ‘Ali is the executor of ‘Ali b. al-
Husayn’s affairs. I bear witness
that Ja‘far b. Muhammad is the
executor of Muhammad’s affairs.
I bear witness that Musa is the
executor of Ja‘far b. Muhammad’s
affairs. I bear witness that ‘Ali b.
Masa is the executor of Musa b.
Ja‘far’s affairs. I bear witness that
Muhammad b. ‘Al1 is the executor
of ‘Ali b. Musa’s affairs. I bear
witness that ‘Ali b. Muhammad
is the executor of Muhammad b.
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‘Alt’s affairs. I bear witness that
al-Hasan b. ‘Ali is the executor
of ‘Ali b. Muhammad’s affairs. I
bear witness to a man from the
descendants of al-Hasan who is
not to be referred to by his name
or his teknonym until his matter
becomes manifest and he fills the
world with justice as it had been
filled with oppression. Peace be
upon you, O Amir al-Mu’minin,
and the mercy and blessings of
Allah! Then he stood up and left.
Amir al-Mu'minin said, ‘O Abu
Muhammad, follow him and see
where he goes. So al-Hasan b. ‘Ali
went out and said, ‘As soon as he
stepped outside the mosque, I
did not know where he went on
the earth of Allah. I returned to
Amir al-Mu’'minin and informed
him. He said, ‘O Abia Muhammad,
do you know who he is? I said,
‘Allah, His Messenger, and Amir
al-Mu’minin know best. He said,
‘He is al-Khidr.”

The allegation is that al-Kulayni altered the narration which he took
from al-Mahasin by appending the names of all twelve Imams. Several
responses to this claim can be seen in the literature. Firstly, the phrase
‘and he counted every last one of them' is itself evidence that the Shi‘as
did not believe that there was an infinite number of Imams until the
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end of time,” as alleged by Modarressi. Secondly, this narration was
recorded by al-Barqi in the chapter called al-‘Ilal — translated as ‘the
reasons’ — which mainly focuses on those sections of reports that deal
with questions and answers of the infallibles, and does not record the
reports in their totality.”

It seems that the reason why Kohlberg and Modarressi have
considered the version of al-Kafi to be a later interpolation is because
the chain of narrators in the report of al-Kafi includes the name of
al-Barqgi and hence the assumption is that al-Kulayni took this report
directly from al-Mahasin and then corrected it by adding the names of
the rest of the Imams.” However, by comparing the report of al-Kaft
and al-Mahasin, it can be seen that there are variations in the content
(matn), the chain of narrators (isnad) and even the Imam to whom the
narrator ascribes the narration. If al-Kulayni sought to merely append
the names of the twelve Imams to the end of the narration, what
explanation can be given to this great degree of variation in all sections
of the report?

Four possible reasons have been given regarding this variation.

(1) Al-Kulayni was quoting this narration from another work of al-
Barqi other than al-Mahasin.”

Moghaddam, “Bazkhani wa naqd,” 110.
“Modarressi, Crisis and Consolidation, 101.
»Moghaddam, “Bazkhani wa naqd,” 110.

" This argument only stands for those who accept the Shi‘i narrative of hadith
transmission. If one were to reject the standard narrative and only consider
manuscripts, this argument would not hold because the oldest available
manuscript of al-Kafi (7th/13th century - 8th/14th century) predates the oldest
available manuscript of al-Mahdasin (10th/16th - 11th/17th century). In addition,
al-Kulayni was more popular and his work was copied many more times
(Mohammad Ghandehari, “Hadith-i shahadat-i Khidr bar dawazdah Imam:
Barrasi-i asalat wa nahwi-ye intiqal az usul-i awwaliyyi bi jawami‘-i hadithi,
Imamat Pazhithi 3, no. 12 (1392 Sh./2013), 224).

7 According to al-Najashi (Rijal al-Najashi, 72) and al-Tus1 (al-Fihrist, ed. Jawad
Qayyami (Muw’assisat nashr al-fagahat: 2001), 62), al-Barqi authored other
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(2) The original version of al-Mahasin did have the full narration as
reported in al-Kafi, whereas the extant version available to us is only
one-third of the original as mentioned previously. This possibility is
further strengthened by the observation that while al-Kulayni in al-
Kaft narrates from al-Barqi about 1500 times, most of these narrations
cannot be found in the what remains of al-Mahasin.™

(3) The report was summarised by al-Barql himself and thus the
phrase, “and he counted every last one of them” is al-Barqi himself
summarising the narration. What supports this possibility is that it is
only the first part of the narration that was in line with the chapter of al-
Tlal and thus there was no need for al-Barqi to report the full tradition.
Interestingly, al-Kulayni’s purpose of mentioning the narration lay in
the second portion that mentioned the names of the Imams. Hence,
in al-Kafi the first part of this narration, that details the responses of
Imam al-Hasan to the 3 questions of al-Khidr, has been condensed.”
Some authors have even compared all of al-Barqi’s reports in this
chapter with their renditions in other works, with the result being that
most narrations in this chapter involve some degree of paraphrasing or
excluding of certain segments.

There are 63 reports in this chapter that have been recorded by
other authors but have been taken from a shared primary source. By
comparing the rendition of al-Barqi with these other authors, whereby
both were accessing the narrations from a common source, 40% of
these 63 reports were shown to have been summarised or had certain
segments excluded in al-Mahasin,®* which clearly indicates that al-
Barq1 was only interested in bringing those sections of narrations that
were in line with his chapter heading.

works apart from al-Mahdasin. See also Muhammad Jawad Shubbayr1 Zanjani,
“Barqi, Abu Ja‘far,” 159.
" Ghandehari, “Hadith-i shahadat-i Khidr,” 224.

™ Khayrabadi, “Barrasi-yi mas’ali-yi “Ithna ‘Ashariyya’,” 223.
% Ghandehari, “Hadith-i shahadat-i Khidr,” 239.
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(4) One of the copyists of al-Mahasin summarised the narration,
though this is unlikely and perhaps the weakest possibility.

Thus, in order to suggest tampering by al-Kulayni, one would have to
first disprove these four possibilities.”

Furthermore, by analysing the chains of narration of this al-Khidr
report in al-Mahasin, al-Kafi, al-Ghayba of al-Nu‘mani, Kamal al-din,
‘Uyan akhbar al-Rida, ‘llal al-shara’i; Kitab al-Ghayba of al-Mufid as
recorded in Ibn Shahrashib’s Managqib, al-Ghayba of al-Tusi, and Tafsir
Alt b. Ibrahim al-Qummi, we realise that whilst the chains may differ
between the authors, they all go back to al-Barqi who reports from
Abu Hashim Dawad b. Qasim al-Ja‘fari (d. 261/875). The report in Tafsir
Alt b. Ibrahim al-Qummi, however, does not have al-Barqi in the chain
and it is Ibrahim b. Hashim who directly reports this narration from
Dawud b. Qasim. We can thus be certain that the primary narrator of
this narration was Aba Hashim Dawuad b. Qasim al-Ja‘fari, who was
one of the great companions of Imams al-Rida, al-Jawad, al-Hadi and
al-‘Askar’.** We can also safely assume that Dawud b. Qasim recorded
this narration in his book, as it was deemed highly reprehensible for
primary narrators to transmit narrations verbally without writing them

down. In the words of Modarressi,

2

8 Khayrabadi, “Barrasi-yi masali-yi “Ithna ‘Ashariyyah” 223. According to
Andrew Newman, there was no reason for al-Barqi to mention the section
of the narration with the names of all the Imams since he was one of the
earlier companions and this was common knowledge at that time. “Al-Barq1
was himself a companion of the ninth and the tenth Imams, and his father
— from whom Ahmad narrated the tradition — had been associated with the
eighth and ninth Imams. Muhammad narrated the tradition from Dawud b.
al-Qasim, Abt Hashim al-Ja‘far, a Baghdadi prominent in the community and
respected by the political authority, who had seen the eighth, ninth, tenth,
and eleventh Imams, as well as the Hidden Imam. Given these associations,
including the actual names of al-Husayn’s successors would have been
useful for later generations but perhaps less necessary at the time.” (Andrew
Newman, The Formative Period of Twelver Shi‘ism: Hadith as Discourse between
Qum and Baghdad (Routledge: 2013), 63, footnote 53.

8 Al-Tusi, al-Fihrist, 124.
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Authors sometimes noted if a report did not appear
in the notebook of the ultimate authority for an oral
transmission, [this was] a sign normally taken to

indicate that the ascription was not reliable.®

What further strengthens this assumption is that the primary narrator
who transmitted the book of Dawud b. Qasim was none other than
al-Barqi himself.** The question then arises, if the main source of this
narration was the book of Dawud b. Qasim, from whom all the above
authors were transmitting, then why does the version in al-Mahasin
differ from the others? The answer lies in the fact that in the chapter of
al-Ilal, 70% of reports (91 out of 130) were extracted by al-Barqi from the
book of his father Muhammad b. Khalid, which was also called al-Tlal
(compare the chain of narrators in the above table).* It is noteworthy
that throughout the rest of al-Mahasin, al-Barqi seldom reports from his
father (about28% ofreports are narrated on the authority of Muhammad
b. Khalid). Therefore, the narration of al-Khidr in this chapter was taken
from a completely different source (the kitab al-llal of Muhammad b.
Khalid) than the one relied upon by the likes of al-Kulayni (the book
of Dawud b. Qasim al-Ja‘far).*® Perhaps it can be postulated that the
reason why al-Barqi did not directly transmit from the book of Dawtd
b. Qasim in this chapter — even though he was the main narrator of the
book — was because at the time of compiling this section of al-Mahasin,
he had not yet been granted permission to transmit the book, and this

% Modarressi, Tradition and survival: a Bibliographical Survey of Early Shi‘ite
Literature (Oneworld Academic: 2003), xv.

8 Ghandehari, “Hadith-i shahadat-i Khidr,” 228.

% Thus, even where al-Barqi could directly narrate from his teachers, in this
chapter specifically, he relied on his father’s renditions of the narrations. For
example, throughout al-Mahasin, al-Barqi frequently reports directly from Ibn
Ab1 ‘Umayr, but in the chapter in question, all the reports of Ibn Abi ‘Umayr
are reported on the authority of his father Muhammad b. Khalid.

% Ghandehari, “Hadith-i shahadat-i Khidr,” 233-234.
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was something that was granted to him in his later years.*”

1.3 Lack of mention of the idea of twelve Imams by
Muhammad b. al-Hasan al-Saffar al-Qummi (d. 290,/903)
in Bas@’ir al-darajat

Kohlberg claimed that there are no narrations in Basa’ir that mention
the twelve Imams.* The response that has been given is that this is an
erroneous statement, as there are no less than six narrations that clearly
refer to the twelve Imams.® In addition, in another article written in the

same year, Kohlberg actually discusses two of these narrations within a
different context.*

1.4 Lack of mention of the idea of twelve Imams in Usiil
al-arba‘a mi’a

An agl refers to a compilation of narrations transcribed by a narrator
upon directly hearing them from an infallible. The 400 usul (al-usil
al-arba‘a mia) refers to the earliest compilations of Shi1 hadith. The
companions of the Imams would directly transcribe the words of the
Imams in these booklets of theirs, with most of them being written
down from the time of Imam al-S$adiq (a) and the latter Imams. The
four major Shi1 hadith books (al-kutub al-arba‘a) mainly relied on
these 400 usul and thus after the compilation of these major books, the
400 usul began to be ignored and today, only sixteen of them are extant.

Kohlberg argues that the idea of twelve Imams, or the occultation of

1bid, 23s5.

8 Kohlberg, “From Imamiyya to Ithna-‘Ashariyya,” 523; Modarressi also states
the same but adds that there are three such narrations that seem to be later
interpolations (Modarressi, Maktab dar farayandi takamul, 191-192).

% Muhammad b. al-Hassan al-Saffar, Basair al-darajat, 280 (hadith 15), 320
(hadiths 4 and 5), 319 (hadith 2), 372 (hadith 16) 405 (hadith 4).

% Etan Kohlberg, “The Term “Muhaddath” in Twelver Shiism,” in In Praise of
the Few. Studies in Shi't Thought and History (Brill: 2020), 242-249.
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the last Imam, cannot be found in these earliest works, except for two
narrations, one of which mentions that there will be eleven Imams (in
the asl Abi Sa‘id Abbad al-Usfurt), whilst the other says there will be
seven Imams (in the asl Muhammad b. al-Muthanna al-Hadrami).”
Modarressi also makes a similar claim, but clarifies that there are
actually two such narrations in the asl Abi Sa‘id Abbad al-Usfuri which
indicate towards eleven Imams.”

Several responses to this claim can be seen in the literature. Firstly,
these are erroneous statements. There are several narrations in the
aforementioned works that clearly refer to the twelve Imams. For
example, in the very same asl Abi Sa‘id Abbad al- Usfuri, there are other
narrations that speak of twelve Imams. Imam al-Sajjad (a) is reported
to have said, “Indeed, Allah created from the light of his greatness,
Muhammad, ‘Ali and eleven from his descendants...”®

Another narration in the aforesaid as/ quotes Imam al-Baqir (a)
quoting the Prophet (s) as saying, “Indeed, me and eleven of my
descendants, and you O ‘Alj, are the pegs of the earth...so when the
eleventh of my descendants departs, the earth and its inhabitants will be
destroyed and they will not be given respite.”* In light of these narrations,
it is clear that the narrations referenced by Kohlberg and Modarressi in
which the Prophet only mentions eleven of his descendants as being
the leaders are referring to the rest of the twelve Imams excluding Imam
‘Ali (a), because Imam ‘Al (a) is not a descendant of the Prophet.%

The author of the abovementioned as/ is Abu Sa‘id al-‘Usfurl
whose original name, is ‘Abbad b. Ya‘qub (d. ca. 250/864).° Some, like

9 Kohlberg, “From Imamiyya to Ithna-Ashariyya,” 532
92Modarressi, Crisis and Consolidation, 101

% Diya al-din al-Mahmudi, Ni‘matullah al-Jalili and Mehdi Ghulam ‘Ali, A/-Usil
al-sittat ‘ashar min al-usul al-awwaliyya (Dar al-Hadith: 2002), 15.

94Tbid, 16.
% Alviri, “Naqd-i nazarlyi,” 55.

% Najashi quotes Ibn al-Ghad&irl who says that the companions would say
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Modarressi, maintain that he was a Zaydi whilst others surmise that he
was definitely an Imami Shi‘.? Interestingly, in Tradition and Survival,
Modarressi claims that most of the narrations in this as/, including the
abovementioned ones, were taken from the book of Ibn Abi al-Miqdam
(d. 172/789).%® This means that if one were to ascertain the reliability of
‘Abbad b. Ya‘qub, and thus accept that he reported this from Ibn Abi
1-Migdam, we could thus say that these narrations were circulating
in Shi1 circles before 170 AH, and were we to go one step further and
ascertain the reliability of Ibn Abi 1-Miqdam, we can conclude that
these narrations were in circulation before 150 AH (as that is the year
of the demise of Abti Hamza al-Thumali, from whom Ibn Abi l-Migdam

this ‘Abbad al-‘Usfur is ‘Abbad b. Ya‘qub (see entry 793 in Rijal al-Najashi).
This seems to be the reason why many, like Modarressi, have considered him
to be one and the same with another narrator by the name ‘Abbad b. Ya‘qub al-
Rawajinl. A minority have opined that ‘Abbad al-‘Usfuri is different to ‘Abbad
al-Rawajini based on the following indicators:
1. Neither al-TasI nor al-Najash1 have mentioned the ascription of “Rawajin1”
for Abu Said al-‘Usfuri
2. Al-TasI has two separate entries. One for ‘Abbad al-Usfurl and one for
‘Abbad al-Rawajin1.
3. The chain of al-Tasi to ‘Abbad al-‘Usfuri differs with his chain to ‘Abbad
al-Rawajini suggesting that these are two different individuals with similar
names. (Al-Tasl, al-Fihrist, 119-120; See also Muhammad Taqi Shashtard,
Qamaus al-rijal (Mwassisat al-nashr al-Islami: 1989), 5:658-664; Morteza
Naderi, “Asalat wa i‘tibar-i ahadith-i ghaybat-i Imam-i dawazdahum
(tahlil-i intiqadi-yi nazarlyi-yi wabastegl-yi Imamiyya bi wagqifa dar
ahadith-i ghaybat)” (PhD diss., Danishkadi-yi Ilahiyyat wa Ma‘arif-i Islami,
1396 Sh./2017), 86). See Etan Kohlberg, “al-Usiul al-Arba‘umia,” in Harald
Motzki (eds.) Hadith Origins and Developments (Routledge: 2016), 132-133,
for an extensive discussion that describes how it was the inveterate liar
Abu Sumayna who, using the method of tadlis al-shuyukh, corrupted the
name of ‘Abbad al-‘Usfuri (and not his book!)

7 See for example, Al-Khu1, Mu‘jam rijal al-hadith wa tafsil tabagat al-ruwat
(1992), 10:237.

%¥Modarressi, Tradition and Survival, 206.
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reports from).*

Modarressi also mentioned that the earliest written record of the
Prophet foretelling the coming of twelve Imams was in the Amall of
the Egyptian Sunni scholar Layth b. Sa‘d (d. 175/792). However, the
abovementioned evidence clearly suggests that these narrations were
circulating within Shi‘ circles before this. Secondly, the book Ithbat al-
raj‘a attributed to Fadl b. Shadhan al-Naysabuiri (d. 260/873-4) contains
four narrations alluding to the twelve Imams.*

With regards to the narration of seven Imams, Kohlberg himself
acknowledges this as being an Isma‘li tradition. Furthermore, Shaykh
al-Hurr al-‘Amili, when transcribing the extant sixteen usiil, explicitly
states that two of the narrations in this compendium were clearly said
in the state of tagiyya (dissimulation), including this one."

It must also be added that whilst it is true that we only have access
to sixteen usil today, that does not exclude the possibility of being able
to identify the contents of the lost usul. Later authors like al-Kulayni
were extracting and sorting their narrations from these earlier written
works. By analysing al-Kulayni’s chain of narrators, one can identify

9 Reza Ghorbani Zarrin, “Barrasi-yi qidmat-i ahadith-i dawazdah Imam dar
al-Kafi,” Imamat Pazhuhi 3, no. 12 (1392 Sh./2013), 161-162.

1 See Hadith numbers 1, 4, 5 and 6 in al-Fadl b. Shadhan, Ithbat al-raja, ed.
Ghulam Hasan Muharrami (Dar al-mujtaba: 2013); Fatema Hussein Tehrani,
“Mahdaviyyat az didgah-i mutakallimin-i Shi‘a dar qarn-i 3 wa 4 ba raykard-i
naqd-i athar-i mustashrigan (Masters diss., Danishgah-i Qur'an wa Hadith,
1395 Sh./2016), 180-181. This response is only acceptable to those who accept
the attribution of such a work to Fadl. For a critique of this attribution, see
Hassan Ansari, Huwiyyat-i waqi‘i-yi kitab-i Ithbat al-raj'a mansub bi Fadl b.
Shadhan, Barrastha-yi Tahqiqi, http://ansari.kateban.com/post/1286 and
translated into English on Iqra Online, https://iqraonline.net/ithbat-al-raja-of-
fadhl-bin-shadhan/. For an example of a defense of this attribution, see Mehdi
Farrokhi et al., “Mawjudiyyat-i khariji-yi kitab Ithbat al-raj‘at-i Fadl b. Shadhan

Shi‘ah Pazhuhi, 7, 20, (1400), 229-253.

! Diya al-din al-Mahmudi, Ni‘matullah al-Jalili and Mehdi Ghulam ‘Ali, Al-
Usul al-sittat ‘ashar, 170; Alviri, “Naqd-i nazariyi,” 55.
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the earlier sources that al-Kulayni relied upon. For example, one study
investigated the twenty reports that al-Kulayni brings under Babu ma
Jjaafil-ithnay ‘ashara wa-l-nassi ‘alayhim (the Chapter of what has been
reported about the Twelve and their explicit designation).

Another study collectively looked at the narrations regarding the
twelve Imams in al-Kafi, al-Ghayba of al-Tusi and al-Ghayba of al-
Nu‘mani (a total of 64 narrations) to identify the earliest sources that
were being used to gather these narrations. The result was that these
narrations can be traced back to the earliest compilations of the
companions such as Kitab Aban b. ‘Uthman al-Ahmar (d. 200/815),
Kitab Ibn Abi ‘Umayr (d. d. 217/832) and Kitab Muhammad b. Sinan (d.
220/835)."

Thus, the conclusion that can be deduced is that from at least the
second half of the second/eighth century, the narrations regarding
twelve Imams were being circulated by the companions and were

preserved in their books.

1.5 The description of the Twelvers according to Kitab
firaq al-shi‘a and Kitab al-magqalat wa-l-firaq

Kohlberg stated that al-Hasan b. Miisa al-Nawbakht], in his Kitab firaq al-
shia, and Sa‘d b. ‘Abdullah al-Qummj, in his Kitab al-maqgalat wa-l-firaq
(both completed around 287/900) described the state of the Imamiyya
after the death of the eleventh Imam, but no mention is made that the
number of Imams had reached twelve, the name of the twelfth Imam
or that he would have two occultations.”* Modarressi makes a similar

claim whilst adding,

Other scholars, such as the two Nawbakhtis, Sa‘d b. ‘Abd
Allah al-Ash‘ar1 and Ibn Qiba, all from the latter part

> Muhammad Reza Wahhabi, “Ahadith-i Ithna ‘ashar dar manabi*i si qarn-i
nakhust-i Shi‘a”, ‘Ulim-i Hadith 16, no. 2 (1390 Sh./2011), 85-109.
'3 Zarrin, “Barrasi-yi qidmat-i ahadith.”

*4Kohlberg, “From Imamiyya to Ithna-‘Ashariyya,” 522;
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of the third/ninth century, also failed to refer to that
statement in any of their surviving works.

This is an erroneous statement. Both the abovementioned books
describe a sect after the death of the eleventh Imam (a) who believed
that the successor of the eleventh Imam (a) was his son whose name
was ‘Muhammad), was the ‘Q@’im’ and had gone into ‘one of his two
occultations.*Furthermore, it is not accurate to reject the attribution
of such beliefs to scholars such as Abu Sahl al-Nawbakhti and Ibn Qiba,
as we do not have access to most of their writings.**” For example, more
than thirty works have been attributed to Abu Sahl,® out of which only
a portion of the book al-Tanbih and a few pages of al-Anwar are extant.

2. Narrations describing the idea of twelve Imams in
post-occultation sources

2.1 Kitab al-Kafi

According to Modarressi, al-Kulayni was one of the first authors
to gather narrations predicting that there would be twelve Imams.
Twenty such narrations are gathered in a chapter entitled Babu ma jaa
ft l-ithnay ‘ashara wa-l-nassi ‘alayhim (the Chapter of what has been
reported about the Twelve and their Explicit Designation). However,
aspersions are raised regarding the originality of this chapter in al-Kafr.
According to Modarressi, the whole chapter is not in its proper place
and appears to be a later addition, and the fact that al-Nu‘mani only

quotes of four out of the twenty narrations of this chapter is a further

5 Modarressi, Crisis and Consolidation, 100.

6 Hasan b. Misa al-Nawbakhti, Firaq al-Shi‘a (Dar al-adwa’: 1983), 102-103; Sa‘d
b. ‘Abdullah al-Ash‘ari, al-Magalat wa-[-Firaq, 14; Moghaddam, “Bazkhani wa
naqd,” 111.

’Moghaddam, “Bazkhani wa naqd,” 113.
8 Al-Najashi, Rijal al-Najashi, 31-32; Al-Tusi, al-Fihrist, 12-13.
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source of suspicion.””

Several responses to this claim be seen in the literature. Apart from
the abovementioned chapter, narrations about the Imams being twelve
have been mentioned in two other chapters that seem to have been
completely overlooked by Modarressi: Babu ma nassa Allah ‘azzawajal
wa rasiluhi ‘ala l-a’imati ‘alayhimu [-salam wahidan fa wahidan (the
Chapter of Explicit Designation of each of the Imams by Allah the
Almighty and His Prophet)™ and the whole chapter that discusses the
birth and death of each of the Imams.™As for the aforesaid chapter being
“not in its most proper place’, this is a mere claim made by Modarressi
for which no evidence is presented.™

With regards to why al-Nu‘mani only reported four (out of twenty)
of these narrations, the assumption being made is that al-Nu‘mani
had complete access to al-Kafi, presumably because he was one of the
students of al-Kulayni and one of the people who copied al-Kafi (hence
why he is also known as al-Katib). However, there is evidence that
indicates that at the time of compiling his al-Ghayba, al-Nu‘mani did
not have complete access to his copy of al-Kafi, or at the very least, the
section of al-Kafi under discussion. In his introduction to al-Ghayba, he
says:

I have gathered in this book, by the help of Allah,
narrations that have been reported by our teachers
from Imam ‘Ali (a) and the truthful Imams regarding
the occultation (ghayba) and related topics, based on
what was available to me. I did not report everything
that has reached me in this regard due to it not being in
my reach and neither did my memory have the capacity
to remember all of it. What people report about these

9 Modarressi, Crisis and Consolidation, 102.

“° Al-Kulayni, al-Kaft, 1:286-329.

"1bid, 439-525; Moghaddam, “Bazkhani wa naqd,” 116.
121bid, 116.
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topics is much more and much greater than what I have
reported...”

By comparing the narrations reported from al-Kafi in al-Ghayba, it is
clear that most of the narrations that have been taken from al-Kafi are
found very close to each other in the chapters of al-Kafi, implying that al-
Nu‘mani had physical access to those sections of al-Kafi. Unfortunately,
the chapter that is under discussion - Babu ma jaa fi l-ithnay ‘ashara
wa-l-nassi ‘alayhim (the Chapter of what has been reported about the
Twelve and their Explicit Designation) - is quite far from the other set
of chapters to which al-Nu‘mani apparently had access. Perhaps one
may then question how it is that al-Nu‘mani reported four (out of the
twenty) narrations from al-Kafi that speak of twelve Imams, if he did
not have access to this section of al-Kafi? By comparing the chain of
narrators (isnad) and the content (matn) of these four narrations, what is
apparent is that there are variations between what is in al-Kafi and in al-
Ghayba in three of these narrations, such that it seems highly likely that
al-Nu‘mani did not obtain these narrations from al-Kafi itself.** There
is only one narration that is exactly identical in both works. However,
due to the fact that there are several narrations in al-Ghayba which have
the name of al-Kulayni in their chain of narration, yet are narrated in
a different manner in al-Kafi, the most realistic possibilities are either
that (1) al-Nu‘mani was reporting these four narrations verbally from
al-Kulayni (and not from al-Kafi directly), or (2) that he was reporting
from another work of al-Kulayni other than al-Kafi, or perhaps (3) al-
Nu‘mani was relying on his memory of what had been recorded in al-
Kaft and thus was only able to recall these four narrations.”
Furthermore, there is no solid evidence that al-Nu‘mani intended to
gather all reports about twelve Imams for one to thus question as to why

"3 Al-Nu‘mani, Kitab al-Ghayba, 29.

"4 Muhammad Jawad Shubbayri Zanjani, al-Katib al-Nu‘mani wa Kitabuhu
[-Ghayba, ‘Ulim al-hadith 3 (1419 AH), 228.

U5 Zarrin, “Barrasi-yi qidmat-i ahadith,” 155-157.
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he did not report the sixteen other narrations that are found in al-Kafi."®

2.2 The narration of ‘Six days, six months or six years’

According to Modarressi, there was a rumor that had spread during the
minor occultation that the Imam would only be in hiding for six days, six
months or six years.”” He bases this claim on the narration mentioned by
al-Nu‘mani whilst also pointing out how this report has been tampered
with in other renditions such as the versions reported by al-Kulayni and
al-Tas1."® However, this narration has absolutely no indication that such
a rumor was floating around at any time whatsoever. It is a prophecy
narrated by Imam ‘Ali (a), and can in no way be used to decipher the
state of the Sh1‘1 community during the minor occultation.”

Modarressi also claimed that al-Tasi completely omitted the part
of the narration that spoke about the occultation being six days, six
months or six years. However, al-Tiis1 has recorded this narration twice
in his al-Ghayba, once in full (including the aforesaid phrase)*> and
once in brief (without the aforesaid phrase) i.e., only that section of the
narration was quoted that was relevant to the chapter.”

As for why al-Nu‘mani’s version has the phrase “a period of time”
instead of “six days, six months or six years”, more than one possibility
has been suggested, which must be proven to be false before one
can suggest intentional tampering. Al-Nu‘mani may have heard this

narration from al-Kulayni verbally and thus was not quoting from the
167hid, 158-159.

"7 Modarressi, Crisis and Consolidation, 87.

"81bid, 87 and 103.

" Moghaddam, “Bazkhani wa naqd,” 117; Hussein Tehrani, “Mahdawiyyat az
didgah-i mutakallimin-i Shi‘a,” 203-204; Naderi, “Asalat wa i‘tibar-i ahadith-i
ghaybat,” 101.

2o Al-Tasi, Kitab al-Ghayba, ed. ‘Ali Ahmad Nasih and Abdallah Sarshar
(Mu’assisat al-ma‘arif al-Islamiyya: 2004), 165, hadith 127.

2t Al-Tasi, Kitab al-Ghayba, 336, hadith 282; Moghaddam, “Bazkhani wa naqd,”
18; Naderi, “Asalat wa i‘tibar-i ahadith-i ghaybat,” 101.
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book al-Kafi directly, and because this was a verbal transmission, al-
Kulayni may have paraphrased the narration, as is commonly known
amongst scholars of hadith.” An alternative possibility is that this
phrase was changed by a later copyist of al-Ghayba. Al-Majlisi explicitly
states in Bihar al-anwar that the phrase ‘Six days, six months or six years’
has been reported by al-Nu‘mani in his al-Ghayba.** This means that in
Majlist’s copy of al-Ghayba, this section of the narration had not been
tampered with. Clearly, it was one of the later copyists who edited the
phrase, and thus al-Nu‘mani should not be accused of this.**

2.3 Discrepancies in descriptions of the respective lengths
of the first and second ghayba

According to both Modarressi and Kohlberg, there are conflicting
reports about which of the two occultations would be the longer one
and which would be the shorter one.”> The impression gained from
such a discrepancy is that initially it was not quite clear which of the
two would last longer; only later was it established that the second
occultation would be the longer one.

However, this is an erroneous statement. Both Modarressi and
Kohlberg refer to the same narration “according to which the first
ghayba will also be the longer one.”*® However, upon referring to the
reference given in their footnotes, it seems that the narration has clearly
been misunderstood:

Ishaq b. ‘Amar al-Sayrafi says,  heard Imam al-Sadiq (a)
say, “For the Qa’im, there are two occultations. One of
2 Moghaddam, “Bazkhani wa naqd,” 118; Refer to the previous section for
evidence to support this claim.
3 Al-Maijlis1, Bihar al-anwar, 51:118.
4Naderi, “Asalat wa i‘tebar-i ahadith-i ghaybat,” 101.

25 Modarressi, Crisis and Consolidation, 87; Kohlberg, “From Imamiyya to
Ithna-‘Ashariyya,” 528.

6 Kohlberg, “From Imamiyya to Ithna-‘Ashariyya,” 528.
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them is long and the other is short. As for the first one,
a group from his Shi‘as would know of his whereabouts,
whereas for the other one, no one would know of his
whereabouts except his special compatriots who are on
his religion (khasat mawalthi fi dinihi).”™
It is not clear how such a narration supports their claim. Perhaps the
phrase “one of them is long and the other is short” was understood as
referring to the occultations in chronological order, but this is clearly

unwarranted.’?®

3. Adopting beliefs from other Shi‘i sects such as the
Wagqifa

According to both Modarressi and Kohlberg, the idea of the occultation
of the Imamissomething that hasitsroots in the Waqifi sect who claimed
thatthe seventh Imam (a) was the Qa’im and had gone into occultation.”
However, the sources referenced by both Modarressi and Kohlberg that
attribute such a belief to the Wagqifis were written around the same time
as works that describe the occultation of the Imam as part of the tenets
of the Twelver creed, and as such, based on their working methodology,
it is not accurate to use this as evidence that a certain group held these
beliefs before the Twelvers.*

According to Kohlberg himself, al-Hasan b. Mahbub al-Zarrad (d.
224/839) in his Kitab al-mashyakha reports a narration from Imam al-
Bagir (a) that mentions the two occultations of the Qa’im.* This author
is one of the greatest companions of the seventh, eighth and ninth

7 Al-Nu‘manj, Kitab al-Ghayba, 170.

8 Hussein Tehrani, “Mahdawilyyat az didgah-i mutakallimin-I Shi‘a,” 202-203;
Naderi, “Asalat wa i‘tibar-i ahadith-i ghaybat,” 103.

29 Modarressi, Crisis and Consolidation, 87-88; Kohlberg, “From Imamiyya to
Ithna-‘Ashariyya,’528.

> Alviri, “Naqd-i nazarlyi,” 6o.

'#Kohlberg, “From Imamiyya to Ithna-‘Ashariyya,” 531.
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Imam and was contemporaneous to al-Hasan b. ‘Ali al-Bat&’ini, one of
the alleged Waqifis who wrote a book on the ghayba. As such, based on
what evidence can it be alleged that the Twelvers borrowed this concept
from the Wagifis (if not the opposite)?'s*

Furthermore, the narrations that discuss the occultations have been
reported by both Wagqifis and non-Wagqifis. An extensive study that
analyses the role of the Waqifis in spreading the narrations concerning
the occultation shows that the number of narrations reported by non-
Wagifis is actually much larger than those reported by the Waqifis.
There are a total of 130 narrations about the ghayba in al-Kafi, al-
Ghayba of al-Nu‘mani, Kamal al-Din of al-Sadiq and al-Ghayba of
al-Tast. From these 130, only 23 (17.7%) are exclusively reported by
Wagifis.®* Furthermore, even in the reports of the Wagqifis, they were
not the primary narrators who heard these narrations from the Imam,
but rather, secondary reporters who heard these narrations from other
Imamis such as Muhammad b. Muslim and Zurarah b. ‘Ayan.’s*

Within the Imami hadith corpus, narrations about the occultation
are reported from the Holy Prophet (s) and all the Imams leading up to
Imam al-Kazim i.e., before even the formation of the Waqifi sect. These
narrations can be traced back to early works which report the narration
alongside chains of narrators that do not include Wagqifis. For example,
in a famous narration that has been recorded in many works, Kumayl
b. Ziyad al-Nakha (d. 82/701) reports from Imam “Ali (a) that the earth
will never be devoid of an infallible, either manifest and well known or
afraid and hidden. This narration has been narrated by both Shi7 and
Sunni narrators and can be found in the earliest works, with a complete
chain of narrators, such as al-Gharat of Ibrahim b. Muhammad al-
Thaqafi al-Kafi (d. 283/896-7). It has also been reported in a mursal*ss

% Alviri, “Naqd-i nazariyi,” 61.
33 Naderi, “Asalat wa i‘tibar-i ahadith-i ghaybat,” 192.
341bid, 105.

%5 Referring to a report in which one or more of its transmitters are not
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fashion in heresiographical works like al-Magalat wa-l-firaq of Sa‘d b.
‘Abdullah al-Ash‘ar1 al-Qummi (d. 301).

Interestingly, Modarressi himself quotes the same narration in one
of the responses of Ibn Qiba al-Razi and describes it in the footnotes
as “a well-transmitted statement of ‘Ali quoted in the sources.s®
In the Persian translation of Crisis and Consolidation, Modarressi
adds that Zaydi works also report this tradition but exclude the last
phrase.*’However, a recent discovery has been made in one of the
oldest Zaydi libraries where a manuscript of a Zaydi work was found
containing the full narration with the aforementioned phrase. What is
more interesting is that in the commentary of the narration, the Zaydi
scholar has mentioned the opinion of the Imamis as well about the
occultation of the Imam. %3

Further, whether one considers the reason for the breaking away of
the Wagqifis from the mainstream Imami community to be greed and
hankering after their personal desires, or simply a mistake in identifying
the seventh Imam as the awaited Q&’im, the simple fact that they claimed
that the Imam had gone into occultation is itself a proof that such a
belief already existed within the Imami school of thought. In other
words, just as sects before them like the saba’iyya and the kaysaniyya
had claimed that the Imam had gone into occultation, the Waqifis did
the same, because the Imami community already subscribed to the
tenet that the awaited Q&’im would go into occultation.'*

mentioned, and thus lacks continuity in its chain of transmitters.
188 Modarressi, Crisis and Consolidation, 227.
¥”Modarressi, Maktab dar farayand-i takamul, 288.

88 Muhammad Kazim Rehmati, “Yek irja-i kuhan bi Ibn Qiba wa matlabi
darbari-yi 0,” Payam, 3 (1388 Sh./2009), 673-675.

9 For a detailed analysis of the sources and transmission of many such reports
that are narrated prior to the formation of the Wagqifis, see Naderi, “Asalat wa
i‘tibar-i ahadith-i ghaybat,” 162-177.

4 Alviri, “Naqd-i nazarlyi,” 61.
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4. Adopting the hadith of twelve Imams from Sunni
sources

According to both Kohlberg* and Modarressi,* the hadith of the
Prophet foretelling the coming of twelve Imams was originally only
found in Sunni sources and it was only after the occultation of the
twelfth Imam that the Shi‘as incorporated these narrations in their
own books. Before this point, such narrations “had never attracted the
attention of Shi‘ite traditionists.”#

There are three such narrations in the earliest Sunni works, the
primary narrators of which are four famous companions of the Prophet.
The first narration is reported by ibn Mas‘ud, the second narration by
Jabir b. Samura and Sa‘d b. Abi Waqqas and the third narration by Aba
Juhayfa. A quantitative analysis of the transmission of these three
narrations in Sunni works shows that within the first three centuries,
approximately 200 narrators reported these narrations, a majority of
which are considered trustworthy according to Sunni Rijal standards,
and around 25-30% of these narrators are classified as Imami Shi‘l. By
assessing each of the narrators as well as the generation (tabaga) they
fall into, it is clear that during the time of every single Imam, these
narrations were being spread by both Sunni and Shi7 narrators of
hadith.+

According to Modarressi, these narrations were first recorded by
Sunni scholars such as Layth b. Sa‘d (d. 175/792) and Abu Dawud al-

“ Kohlberg, “From Imamiyya to Ithna-‘Ashariyya,” 529.
w2 Modarressi, Crisis and Consolidation, 100.
“3Tbid, 100.

“Jawharchi, Tarikh dar gudhargah-i naqd, 169-171; In fact, even amongst the
tabi‘in, there were certain companions like Masriiq b. Ajda“ who transmitted
this report. It seems likely that he was a ShiTbased on the fact that it is reported
that he would carry a clay tablet with him wherever he travelled in order to
prostrate on it during his prayers (see ibid, 170).
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Tayalisi (d. 204/819-820).5 However, there are certain Shi‘l narrators
within Sunni works who are recorded to have reported these narrations
even before these two Sunni authors, such as Fatr b. Khalifa (d. 150/767)
and Shu‘ba b. Hajjaj (d. 160/777). Thereafter, these narrations were
recorded in other hadith compendiums,*® such as the Musnad of ‘Ali b.
al-Ja'd al-Jawhari (d. 230/845).4

5. Imami belief in an endless chain of Imams until the
end of times

According to Modarressi, the early Imami community upheld that
there was no defined number of Imams and in fact, the chain of Imams
would continue until the Day of Judgement. This idea then changed
as the occultation was prolonged more than expected.*®* However, the
evidence brought forth by Modarressi — in the footnote of both English
and Farsi versions of his works - for such a claim has no relevance to the

said claim:
“See Nawbakhtr:116, 118; Sa‘d b. ‘Abd Allah: 102, 106...74

Since both references are for the most part identical, it will suffice to
just look at one, and thus, analysis will focus on the reference referring
to page 102 of the work of Sa‘d b. ‘Abdullah al-Ash‘ari al-Qummi (d. 301),
al-Magalat wa-l-firaq. Here, the author begins to describe the sects that
existed after the passing away of Imam al-‘Askari (a), the first of which
is the Imamiyya who are described as

Those who believe that after the demise of al-Hasan b.
‘Ali (a), Allah has a proof on the earth and a vicegerent
who is the son of al-Hasan b. ‘Al1 b. Muhammad b. ‘Ali

1“5 Modarressi, Crisis and Consolidation, 100.

146 See above where the Asl of Abui Sa‘ld al-‘Usfuri was discussed.
“ Jawharchi, Tarikh dar gudhargah-i naqd, 174.

W Modarressi, Crisis and Consolidation, 86; See also, 1bid, 101.

“]bid, 86; Modarressi, Maktab dar farayand-i takamul, 168.
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al-Rida.... He is a guide for the nation, rightly guided,
following the original path and the past traditions
of the preceding Imams. He continues in the same
manner as those who have passed and will remain in
this role among those who are to come until the Hour.
The Imamate remains in the progeny, following the
order of succession and the system of birth. It does not
transfer or deviate from this line. The Imamate will not
revert to two brothers after Hasan and Husayn, nor is
it permissible for it to do so. It will remain exclusively
in the lineage of Hasan b. ‘Ali b. Muhammad until the
end of creation and the cessation of God’s command
and prohibition, and the lifting of obligation from His
servants. ...

The author continues to reiterate that Imamate is not transferable
between brothers, according to the Imamiyya. Similarly on page 106,
the author states,

Aslong as affairs are in the hands of Allah, Imamate will
remain in the progeny of Imam al-‘Askari (a) and will
not go to a brother, uncle, cousin or grandchild.... The

{ma‘ (unanimous opinion) of the Shi‘a is on this.

This repeated emphasis by the author that until the Day of Judgement,
Imamate will never transfer between brothers is a means of rejecting the
claims of Ja‘far, the brother of Imam al-‘Askari (a) and other claimants.
In addition, the next five pages clearly indicate that the author’s main
focus is on rejecting the transfer of Imamate between familial relations
other than father-son and the absolute prohibition of revealing any
detail about the twelfth Imam such as his name or whereabouts.
There are no indications whatsoever that the Imamis were under the
impression that there would be a continuous chain of Imams after
Imam al-‘Askari until the Day of Judgement. It would seem impossible

for Sa‘d b. ‘Abdullah al-Ash‘ari to even posit such a view, since he is one
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of the narrators (in at least 4 different chains of narrators), who have
reported the famous hadith al-lawh, which describes the roles of each of
the twelve Imams and in which the twelfth Imam is explicitly described
as the seal of vicegerents.™ Thus, Modarressi’s claim that the Imamis
believed in a continuous chain of Imams remains unsubstantiated, with
the evidence provided in the footnotes of his work bearing no relevance
to such a claim.

In the Farsi translation of Modarressi’s work, he further buttresses
his claim by referencing Kitab al-Shajara of the Isma‘ili Aba Tammam
(d. c. 4th/10th century). This book is not only insignificant in terms of
heresiographical data, butis replete with claims that are in opposition to
what is unanimously accepted by major heresiographers. Furthermore,
the aforesaid work also does not prove Modarressi’s point, assuming
the work is authoritative, as “a group that believes in a non-specified
number of Imams” has no relation with “the beliefs of the Imamiyya at
the time of the beginning of the minor occultation.”s The latter group
is even explicitly described as the majority of the Shi‘a, who believe in
twelve Imams. This implies that, at most, only a minority sect, believed
in an infinite chain of Imams, whilst Modarressi’s claim was that most
of the Shi1 believed this.>

Furthermore, there are strong counter indications to this claim in

works predating Abti Tammam by other Isma‘li authors. Consider the

5> Al-Nu‘mani, Kitab al-Ghayba, 62-64;, al-Saduq, al-Khisal, ed. ‘Ali Akbar
Ghaffari (Jami‘at al-mudarrisin: 1983), 477; Al-Saduq, Kamal al-din, 1:308, Ibn
Babawayh, ‘Ali b. al-Husayn, al-Imama wa-l-tabsira min al-hayra (Madrasat
Imam al-Mahdi: 1983), 103.

5 Javad Ala Almohadesin, “Ketabi ki bahani dast-i Akbar Ganji shud,”
Tabnak. Accessed 14th May 2024, https://www.tabnak.ir/fa/news/89155/
%DA%A9%D8%AA%D8%A7%D8%A8%DB%8C-%DA%A9%D9%87-
%D8%A8%D9%87%D8%A7%D9%86%D9%87%E2%80%8C%E2%80%
8C-%D8%AF%D8%B3%D8%AA-%D8%A7%DA%A9%D8%A8%D8%B1-
%DA%AF%D9%86%D8%AC%DB%8C-%D8%B4%D8%AF

5*For a more detailed analysis of all of Modarressi’s references regarding this
point, see Ibid.
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report of Ja‘far b. Ahmad b. Haytham in the book al-Munazarat in his
debate and dialogue with Abu ‘Abdullah, the great Fatimid missionary
in the Maghreb, on 3rd Rajab 296/908 in the city of Raqqada.”” Speaking
from the position of someone who had been an Ithna-‘ashari Imami
and familiar with the sect four years prior to the mentioned date,
he stated that the Twelver Imamis are the majority of the Shi‘a and
emphasised that they have provided reasons to support the belief that
there are twelve Imams. At the request of Abu ‘Abdullah, Ibn Haytham
elaborated the arguments of the Twelver Shi‘a and claimed that they
refer to things such as the twelve celestial constellations, the twelve
months of the year, the twelve hours of the day, and the twelve hours
of the night. Undoubtedly, such arguments could not be considered
the most important and scholarly evidence of the Twelvers. However,
the essence of these references could indicate the consolidation of the
doctrine of the twelve Imams. Unfortunately, during this discussion,
Abu ‘Abdullah interrupted Ibn Haytham and did not give him the
opportunity to further elaborate on the evidence of the Twelver Shi‘a. It
seems that Ibn Haytham himself was not particularly interested in this
task and, in any case, was ready to accept the Isma‘ili invitation.’>*

A general weakness in relying on heresiographical works is that
often, the authors of such works posit the existence of sects that do
not actually exist in the real world. For example, if a handful of people
hold onto a certain opinion, these works tend to classify them as a sect.
Proper historical investigation needs to be done in order to assess the
extent to which these works represent a society’s stratification.'s>

This concludes the section on Twelver responses to the assertions
of Kohlberg and Modarressi and it is hoped that the reader was able to
appreciate the depth of scholarship, precision and academic intergrity
'53Ibn al-Haytham, The advent of the Fatimids: A contemporary Shit Witness:

An edition and English translation of Ibn al-Haytham’s Kitab al-Munazarat, ed.
Wilfred Madelung and Paul Walker (I.B. Tauris: 2001), 92.

»*Moghaddam, “Rahyafti no bi tarikh,” 9.
55 Ala Almohadesin, “Ketabi ki bahan-i dast-i Akbar Ganji shud.”
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that has been shown by those responding to these discussions from
within the seminary and affiliated institutions. The next section will
broadly discuss emerging discources within the seminary that resulted
from the above engagement.

The relationship between history and theology and an
emerging discourse on Twelverintellectual historiography

Responses to Hossein Modarressi’s Crisis and Consolidation following
its official Persian translation has brought novel questions to the fore,
which has shaped a rich discourse in Iranian scholarly circles. This
section attempts to briefly sketch the background of the interlocutors
and delineates some of the questions being asked in the aftermath of the
said book. This will also assist us in showing how modern intellectual
history intersects with the development of a religious intellectual
tradition.'s®

Being a work of intellectual history, dealing with doctrinal issues
while employing the hadith corpus, the publication of Crisis and
Consolidation provided an opportunity for researchers from a variety
of disciplinary backgrounds to join a discourse that amongst other
debates, sharpened the contours of and the interplay of various fields:
in particular, the fields of history, intellectual history and theology.
The scholars critiquing this work have raised many of these questions
in a multitude of conferences and discussions, and thus have set the
terms of this discourse, alongside those interested in Western academic

studies of Shi‘ism in general.

56 As discussed below, one of the debates that has emerged concerns the
relationship between Theology and History, Ni'matullah Safari, member of
faculty at the department of History at Al-Mustafa University, believes the
debate has its roots in the reaction that arose following the publication of
Shahid-i Jawid. Thus, Crisis and Consolidation might merely be seen as a trigger
that revealed underlying questions and tensions. Ni'matullah Safari and
Muhammad Taqi Sobhani, “Rabiti-yi ‘ilm-i kalam wa ‘ilm-i tarikh”, Nimatullah
Safart Furushani, https://[www.nsafari.ir/
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Parts of this discourse have also been touched upon in book
reviews and introductions of books offering an alternative historical
reading of Shi1 thought, as well as surfacing in obituaries and sessions
held in memory of deceased historians of early Islam.* There are
now independent publications in Persian that focus specifically on
intellectual history and the history of ideas in the context of Islamic
and Shi‘ Studies.s® Some of the interlocutors are historians employed
at university departments of history in Qom and Tehran, others are
known to be experts of hadith, and yet others come from a theological
background. This variety promises a diversity of concerns and
opinions.'®

'57Sayyid Morteza ‘Amiliwas seen by some to be a theologian who tainted History
with Theology. See the remarks of Dr Hasan Hadrati, assistant professor of
history at the University of Tehran. at Hasan Hadrati, “Naqd wa barrasi-yi tarikh
nigari-yi marhtim ustad sayyed Morteza ‘Amili”, Danishkadi-yi Adabiyyat-i
‘Ulum-i Insani.  https://literature.ut.ac.ir/-/%D9%86%D9%82%D8%AF-
%D9%88-%D8%A8%D8%B1%D8%B1%D8%B3%DB%8C-
%D8%AA%D8%A7%D8%B1%DB%8C%D8%AE-
%D9g%86%DA%WAF%D8%A7%D8%B1%DB%S8C-
%D9g%85%D8%B1%DS8%AD%Dg%88%D9g%8s5-
%D8%A7%D8%B3%D8%WAA%WD8%A7%D8%AF-
%D8%B3%DB%8C%D8%AF-%D8%AC%D8%B9%D9g%81%D8%B1-
%D9g%85%D8%B1%D8%AA%D8%B6%DB%BC-
%D8%B9%D8%A7%D9%85%D9%84%DB%SC.

Alternatively, Mahdi Pishva'i was thought by Abdol Hossein khosropanah
to have struck a good balance between disciplines of theology and history.
Obituary posted on the latter’s Eitaa channel at @khosropanah_ir, posted on
15 August, 2021.

8 This was preceded by oral lectures by some professors.

%9 For instance, despite his own reservations, Ni'matullah Safari places Crisis
and Consolidation in high esteem and pronounces it as the best book written
to date on the Intellectual history of Shiism, and best explains available
historical data. Speaking immediately after him in the same conference,
Sobhani believes it is only to be praised for its extensive referencing to multiple
and diverse early sources, but not to be praised for a proper comprehension
and analysis of the sources. Ni'matullah Safari, Muhammad Taqi Sobhani et
al., “Nishast-i naqd-i kitab-i maktab dar farayand-i takamul: Jalasi-yi awwal,
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Despite this diversity, however, critics have unanimously
acknowledged the void left by the Shi1 tradition in the field of
intellectual history and the need to do more. It may be suggested that
this is the reason Orientalists took over the narrative.'” Therefore, both
the need to understand and critique, as well as the need to develop an
independent, ‘local’ and ‘faith-compatible’ field of intellectual history,
has provided the impetus for fresh debate.* ***

For example, in their attempt to provide a fitting scholarly critique

on a comparable level, critics have found themselves compelled to

Kitab-i Mah-i Din 142 (1388 Sh./2009), 41-43.

In yet another conference held in honor of Sayyid Morteza ‘Amili on the
fortieth day after his passing, Hazrati attacked the deceased for consciously
allowing his theological beliefs to intervene in historical analysis. He compared
his work to Hossein Modarressi, whom the speaker thought was faithful
to history and didn't commit the fallacy committed by the former. While
acknowledging that theology and history have different topics to discuss as
disciplines, he asserted that a theologian is dependent on history if he wishes
to prove a number of key doctrines. Hasan Hadrati, “Naqd wa barrasi.”

> Whilst critics declared Hossein Modarressi to be borrowing methodology
from the Orientalists, they didn’t consider him an Orientalist. In contrast,
Kohlberg and Heinz Halm were categorised as “mustashrig” (lit. Orientalist).
This is because in the Iranian context, mustashriq — although a literal
translation of “Orientalist” — denotes any westerner who studies the east.
Hailing from the west is also defined ethnically. Therefore, a Muslim Islamic
researcher born in the west or migrating to a university in the United States
would not be termed an orientalist, while his white Caucasian colleague in
the same department would. This is in contrast to the way in which the term
“Orientalist” is currently understood in academic circles in English-speaking
countries.

' Gerami explicitly states that his book on intellectual history was in part the
result of his observations following the publication of Crisis and Consolidation.
Hadi Gerami, Muqaddami-yi bar tarikh negari-yi ingarii-yt wa andishi-yt (Imam
Sadiq University, 2017), 12.

% Interestingly though, the discourse avoids two key terms that gained
popularity in Iran after the revolution and still continue to receive mixed
reactions; Islami sazizyi ‘ulum (Islamisation of the Sciences) and Tlm-i dini
(Religious Science).
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question the nature of intellectual history, and how it might diverge
from the manner in which Shi1 doctrines and their evolution have been
addressed by the tradition up to this point.Other researchers have asked
how the field of intellectual history might be redefined and understood
in a local context, and what existing and innovative methods should be
employed to conduct a valid intellectual history of Shi‘ism.*®

The participants of this discourse concur that the study of intellectual
history is necessary and does not inherently pose a threat to faith, as
well as agreeing that it reveals new perspectives and insights not offered
by historical sources and studies produced by the tradition.* Thus, the
shortcomings identified in the works of Modarressi and Kohlberg serve
to reinforce the belief that the study of intellectual history should be
conducted using appropriate methodology. In fact, there are several
instances where interlocutors accuse Modarressi of being ‘un-academic’
(ghayr ‘ilmi), or overstepping into the realm of theology, instead of
adhering to the boundaries of his work stated as intellectual history.**

These questions then invite a discussion pertaining to the relationship
of history — in particular intellectual history — with existing disciplines
such as theology. This intersection of disciplines, may, for example, pose
a challenge when discussing the actions and sayings of the Imams (a)
and the Prophets (s) as recorded in history, and whether they possess
supernatural qualities.*®

There are a number of individuals who have attempted to address
the questions mentioned above,”” and yet others who have written on

63 1bid, 31.

'%4]bid, 51-52; Mohammad Taqi Sobhani, “Az tarikh ta andisheh,” Khiradnameh-
ye Hamshahri, no. 28 (2008), 13-14.

s Mohammad Taqi Sobhani et. al, Nagd wa barrasizyi nagariyi-yi tatawwur-i
tartkhi-yi tashayyu‘ (Majma“’ali hikmat: 1388 Sh./2009), 22—23.

1“6 Safari and Sobhani, “Rabiti-yi ‘ilm-i kalam wa ‘ilm-i tarikh.”

%7 For instance, Dr Hazrati and Sulaymani Amir, a professor of History from

a seminary in Qom, share a common interest in the subject matter but might
have a difference of opinion. A lecture delivered by the former that touches
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an aspect of Shi1 intellectual history. Two research teams in Iran can
be identified that have seriously attempted to answer some of these
questions and consistently produced works on Shi1intellectual history.

A group of researchers is led by Dr. Mohammad Taqi Sobhani, a
seminarian with a variety of interests who specialises in discussions
related to Imamate. Known to be mildly skeptical of the dominant
Sadrian philosophy,®® he leads a network of institutes in Qom focusing
on theological studies, specifically issues that relate to the doctrine of
Imamate. Under his stewardship, the group has published several works
on the history of Shikalam, producing at least ten volumes that explore
various theological issues, trends, and methodologies identifiable in
Shi1 history, from the era of the Imams in Medina to the theological
school of Hilla."

Sobhani asserts that the interrelation between history and theology,
as well as intellectual history and theology as distinct disciplines,
calls for individual scrutiny. When these fields are compared in terms
of their definitions, methodologies, subject matter, and objectives,
he acknowledges that theology, history, and intellectual history may
intersect on numerous subjects related to a historical event involving
a divine figure. He maintains that theological presuppositions not
only influence but should also guide the interpretation of history by
introducing hypothetical possibilities of immaterial dimensions and
interventions. However, he clarifies that this does not necessarily imply

on this topic is available. Hasan Hazrati, “Nisbat-i ‘ilm-i kalam wa ‘ilm-i
tarikh dar Ashiira shinast’, Pazhithish-i ‘ulim-i insani wa mutali‘at-i farhangi,
https://www.ihcs.ac.ir/fa/news/15729/.The latter has published a paper. Javad
Sulaymani Amirl, “Mantiq-i ta’sir gudhari-yi bavarha-yi kalami bar tarikh
pazhthi,” Ma‘ifat-i kalami, no. 25 (2020), 157-176.

"% See Mahdi ‘Abdullah’s criticism of his views on Islamic Philosophy. Mahdi
‘Abdullahi, “Naqdi bar sukhanan-i Muhammad Taqi Sobhani dar hamayish-i
jayigah-i ‘aql dar kalam wa falsafi,” Mehr, Accessed 18th May 2024, https://
www.mehrnews.com/news/4481078/

%9 See for instance: Sayyid ‘Ali Husaynzadeh Khidrabad, Madrisi-yi kalami-yi
Madini: az aghaz ta imamat-i Imam Bagir (as) (Dar al-hadith: 2023).
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a theological dictation of historical analysis, and concludes that none
of these disciplines are capable of independently resolving each other’s
issues or intervening in each other’s respective domain.”

Another research group, primarily based at the University of Imam
al-Sadiq (a) in Tehran is led by Dr. Ahmad Pakatchi. This group leans
more towards the study of Quran and hadith and their historical
transmission. One of Pakatchi’s students, Hadi Gerami, has authored
a work on intellectual history, with a foreword by Pakatchi. The author
expresses gratitude towards his mentor for the significant contributions
made to the discipline of intellectual history, and acknowledges the
instrumental role that Modarressi’s scholarly work has played in the
formation of this discipline within the Iranian context. Gerami’s
primary focus lies in the expansion and evolution of intellectual history
in Iran. A notable obstacle to this progression has been the perceived
discord between this discipline and theological beliefs or faith. In a
separate chapter, Gerami explores the interplay between theology and
intellectual history. He concludes that any apparent conflict between
these two fields is merely superficial, provided that the historian refrains
from overstepping his boundaries by delving into doctrinal territory. He
believes that Hossein Modarressi committed this fallacy.”

The team led by Sobhani maintains a clerical identity despite
university degrees, whilst the team based at the Imam Sadiq University
asserts a non-clerical identity, despite Dr. Pakatchi and his students
having engaged in seminary studies at some point in their careers. The
latter is more open to social sciences in Western academia, and often
engages with Western academia on topics of interest, confidently using
the terminology and concepts existing in these disciplines; Pakatchi
himself is known to be an expert in semiotics. Meanwhile, the other
team has formulated and developed its own categories, terminology,
‘Formoredetails, refertohislectureseriesontherelationship betweentheology

and History, available at https://eitaa.com/mtsobhanii?q=)lcba+lsg+s+S e,
accessed on May 18, 2024.

" Hadi Gerami, Muqgaddami, 63—80.
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and phases of Shi1 history, perhaps in an attempt to evade a Western
framework as they proceed to elucidate the contours of ShiTintellectual
history.

Conclusion

This work has attempted to demonstrate a lively discourse that has
ensued within the seminary and relevant university departments in Iran,
after the publication of the Persian translation of Hossein Modarressi’s
Crisis and Consolidation in the Formative Period of Shi'ite Islam. There
are several conclusions that can be gleaned from this exposition. Firstly,
there is a critical need for dialogue and engagement between scholars
in Western academia writing in English, and traditional seminarians
or scholars who represent the sect, writing in non-European languages
such as Arabic or Persian. To this date, there are almost no original
works written in English that meticulously engage with and critique
works produced by Western academia on Shi‘1 Studies from a traditional
perspective. This paper has only given a glimpse of the vast amount of
critical research ongoing within the seminary, affiliated institutions and
relevant university departments in Iran. This comprehensive survey of
one such topic should be considered as a first step in presenting such
research to a wider audience. It is anticipated that this study will spark
an interest in other researchers to carry out similar projects bringing to
light the critical engagement of the tradition with the studies and ideas
pertaining to the origin and development of Shi‘ite doctrine.

In addition, the discussions surrounding intellectual history and its
parameters, sparked by critiques of Crisis and Consolidation, is currently
one of the liveliest areas of discourse within the seminary. The results of
this discussion would have significant consequences on other areas of
study within the tradition and thus should be closely monitored. This
also demonstrates how modern intellectual history intersects with the
development of a religious intellectual tradition.
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ABSTRACT

Inthe eyes of Imami jurists, the Qur'an, Sunna, ijma‘(consensus),
and ‘aql (intellect) are the four sources used to derive religious
rulings. Intellect is a religious tool that all Imami scholars,
except the scholars of the Akhbari school of thought, are at one
over its validity for deriving religious rulings.

The issue of intellect, its realm, and the level of its validity
has been one of the preoccupations of Shi7 scholars throughout
history. They examine intellect from four important angles:

1. What is the definition of the rule of intellect?

2. Doesreason have the capacity to discover religious rulings?
In other words, when the intellect deduces a ruling in a definite
form, can it be said that the sharia also has such a view?

3. If the answer is yes, can it compel a mujtahid to issue a
fatwa accordingly?

4. What are the reasons for the Akhbari opposition to the
role of intellect in revealing religious rulings?

This article aims to address these four angles in detail.

KEYWORDS: shari‘a, induction (istigra’), analogy (tamthil),
logical deduction (giyas-i mantiqgi), independent dictates of
reason (al-mustaqgilla al-‘aqliyya), non-independent dictates
of reason (ghayr al-mustaqilla al-‘aqliyya) understanding of
benefits and harms (masalih wa mafasid).
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Introduction

Intellect is one of God’s blessings upon human beings, which can lead
them to the position of the best of creations. Intellect has distinguished
humans from other creatures of this world, meaning that their ultimate
felicity and ruin in this world and the Hereafter, depends on the
prosperity of their intellect. Throughout history, the role of the intellect
has been one of the preoccupations of scholars. They have presented
various and contradictory perspectives on the function of intellect to
the extent that some of them have gone to “excess” (ifrat) or “neglect”
(tafrit) due to their lack of proper cognition of the real position of
intellect.

This article, in its own capacity, attempts to analyse the role of
intellect in the perspective of Imami jurisprudents. First, it will look at
the definition of intellect. Second, it will address the authority of the
rule of intellect from two perspectives: a) the judgement of intellect as
an example of certitude (gat*), and b) the validity of the rule of intellect
as the discoverer of the law of shari‘a. The second perspective falls into
induction (istigra’), analogy (tamthil), and logical deduction (gtyas-i
mantigt). Third, it will address the three types of logical deduction:
a) independent dictates of reason (al-mustaqilla al-‘aqliyya); b) non-
independent dictates of reason (ghayr al-mustaqilla al-‘aqliyya); c)
understanding of benefits (masalik) and harms (mafasid). Finally, it
will examine four arguments that the Akhbari school presents against
the role of intellect in jurisprudence.

The history of intellect amongst Muslim jurists

It is generally acknowledged that intellect is the fourth source of
inference following the Qur'an, Sunna, and consensus (jma‘)." The
views of Islamic jurists are not unanimous over the role of intellect in
the realm of jurisprudence. In the schools of the Ahl al-Sunna, there

'Miqdad b. ‘Abdullah Fadil Miqdad, al-Tangih al-ra’i li mukhtasar al-shar@’ic
(Maktabat al-Mar‘ashi al-Najaft: 1983), 1:5.



Al-Qalam Journal 95

are two distinct approaches to deriving religious rules: followers of
hadith (ashab al-hadith) and companions of opinion (ashab al-ra’y).”
The exclusive basis of the first group in inference is the transmitted
sciences, especially hadith, sira of the al-salaf al-salih (the practice
of the early pious predecessors), and the views of the Companions
(sahdba). On contrast, the second group contends that there are very
few authentic hadiths that are able to respond to all jurisprudential
questions. Therefore, we must cling to other sources besides the Qur'an
and hadith.

The early Shi1 jurists (mutaqaddiman) have paid less attention to
the role of intellect, and those who have addressed this issue have
not clearly explained the place of intellect in jurisprudence. However,
among the later jurists (mutaakhkhiran), this issue has been discussed
to a greater extent.’

The definition of intellect

Lexicographers have mentioned many meanings for intellect. The
term ‘aql in Arabic means refrain and clinging (istimsak). Among the
derivatives of this word, we can refer to the word ‘iqal. ‘Iqal denotes
a rope tied to a camel’s leg so that it does not move. It seems that
since the power of wisdom prevents a person from doing abnormal
things, this word is applied to it.* However, conventionally, as Sadr al-
Din Muhammad Shirazi, commonly known as Mulla Sadra (1572-1641)
maintains, ‘aql is a term shared by six meanings (mushtarak lafzi).
Among them, two terms are more prominent in the field of Islamic
philosophy and theology:

>‘Abdullah b. Muslim b. Qutayba, Ta’wil mukhtalaf al-hadith (Dar al-jayl: 1990),
s1and 73.

3 Nasir Makarim, Da%irat al-ma‘arif-i figh-i mugaran (Madrasat Imam ‘Al
2006), 1:203-4.

+Husayn al-Raghib al-Isfahani, Mufradat fi alfaz al-Qurian (Dar al-Qalam/al-
Shamitiyya: 1991), 577-8; Fakhr al-Din Turayhi, Majma“al-Bahrayn (Murtadawt:
1997), 5:425.
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a. The first term considers intellect as a being that is intrinsic and in
the realm of act (fi7) immaterial. It independently exists without
belonging to the soul and body. Based on this, there are many
‘aqls, in the world, and among them there is a causal (sababi)
relation, which are mediators of God’s grace.?

b. In the second term, intellect is one of the tools of the human
soul, which is united with it and is actually one of its powers.
Intellect is ahead of tools such as imagination (khiyal), illusion
(wahm), and senses (hiss), which are capable of understanding
the general concepts (mafahim-i kulli). Intellect can deduce
theoretical issues from self-evident premises.® In theological
parlance, it denotes “the faculty with which a man can distinguish
truth from falsity.”” Given this definition, we can see that ‘ag/ is
capable of preventing errors.

Intellect or rational apprehension (al-idrak al-‘aqlt) in the second term
falls into two classifications, theoretical (nazari) and practical (‘amali).

Theoretical and practical

The former refers to the apprehensions which are valuable to know, such
as the arguments for proving God’s existence, His attributes, His acts,
etc. They somehow are able to affect man’s practical life. Nevertheless,
they are not such that we should act upon them; they do not fall under
the scope of action.

The latter is an awareness which is in the realm of action, and we
should perform it. “God must be worshipped”, “lying must be avoided’,

5Hasan b. Yasuf ‘Allama al-Hilli, Kashf al-murad fi sharh tajrid al-itigad (al-
Nashr al-Islami: 1992), 176-181; ‘Abd al-Razzaq Fayyad Lahiji, Gawhar-i murad
(Sayih: 2004), 301-3, 293-4.

¢ Al-Hilli, Kashf al-murad, 191-2; al-Hilli, Nihayat al-maram (Mu’assasat Imam
Sadiq: 1998), 225 and 229.

"Muhammad Husayn al-Tabataba’i, al-Mizan fi tafsir al-Quran (Raja: 1983),
1:405.
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and “the devil must not be obeyed” are examples of practical ‘aql.®
Following a brief explanation of intellect, the following section
addresses its realm and authority in jurisprudence.

The realm of intellect

The authority of the rule of intellect should be assessed from two
standpoints. First, the authority of the judgement of intellect since it is
one of the examples of certitude (gat). Second, the validity of the rule
of intellect is since it is the discoverer of the law of sharia. These shall

be discussed in turn.

First: the authority of intellect as an example of certainty

There is no doubt that when a mujtahid reaches certainty, he must act
upon it since it, in of itself, leads him towards truth. In the eyes of Usiilis,
if he obtains certitude, he must act upon it since reason independently
dictates so. It implies that he will be rewarded if his certitude is correct
and excused if it is not.

For clarification, when a jurist reaches a degree of certainty about an
issue, he logically cannot act contrary to his assurance. Certainty reveals
the truth, and, at least in the eyes of the person who gains certainty,
this certainty reflects the true reality; that is, what he has arrived at is
the true reality. This, in turn, implies that opposing the certitude is like
opposing the reality, which is unjustifiable.

Based on the above, certitude has three features:

1. Discovery (kashifiyya): It reveals the truth, even if he is the only

one who has reached certainty about it.

2. Accountability (munajjiziyya): When the certainty of a jurist is
in accordance with the actual ruling, it makes the real ruling
definitive. In this case, if he obeys the ruling, he will be entitled to
areward. Likewise, he is worthy of punishment for contravening

the ruling.

8 Al-Hilli, Nihayat al-maram, 224-5.
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3. Exculpability (muadhdhiriyya): When the certainty of the
jurist is not in accordance with the real ruling, in this case, if
he realises after obeying that his certainty was wrong, he will be
excused. It means that he will not be entitled to punishment for
contravening the actual ruling.

As mentioned above, the authority of the rule of intellect should be
assessed from two standpoints. First, the authority of the judgement
of ‘aql since it is one of the examples of certitude (gat‘). Second, the
validity of the rule of intellect due to the fact that it is the discoverer of
the rule of sharia. Now we discuss the second angle, which is the main
concern of this article.

Second: the validity of intellect as a discoverer of the
rules of shari‘a

As stated before, intellect is generally regarded as the fourth source of
inference after the Qur'an, the Sunna, and consensus (ijma°‘). There are
three types of rational arguments: induction (istigra’), analogy (tamthil),
and logical deduction (gzyas). To clarify whether Imami Usilis approve

all three types or not, we will examine them in turn.

1. Analogy

The transition from one thing to another, owing to their similarity, is
called analogy.” Let me make it clear with two examples. Suppose you
have read a book by a famous author which you found very interesting.
Then you see a new book from the same author and, compared to the
previous book, you may say: “This book will definitely be as interesting as
the previous book.” In this case, you deduce the attraction of the second
book from the first book since it emanates from the same person.

Another example of analogy is that we know that wine is forbidden

YMuhammad Kazim al-Khurasani, Kifayat al-usil (Al-al-bayt: 1988), 258-9.

*°Nasir al-Din al-Tus, al-Jawhar al-nadid (Bidar: 1984), 189. It is worth noting
that the term analogy in the science of usul is known as giyas.
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in Islam. We also know that wine is intoxicating. But let us assume
that we are not aware of the verdict of beer. Here, due to the similarity
between wine and beer (i.e. intoxication), we may say: “Beer will also be
forbidden.

Therefore, in analogy, the criterion is the similarity between two
partial things: 1. Similarity of something which we know its ruling by
nass (wine, for instance), and 2. We do not know its ruling (since there
is no nass for it, for instance, beer).

There are two types of analogy:

a. Mansus al-illa (analogical inference premised on authentic
proof): The hadith clearly specifies the reason (‘lla) of
impermissibility. For instance, the evidence says that wine is
harm due to intoxication, in such if it turns to vinegar, it will no
longer be impermissible.

Another example: a hadith states:

cj‘w-\ﬂép-cﬁﬁ 4@)‘@)%Y\W¢M¥@b}.ﬂ;b
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The water of the well is wide and nothing spoils it unless it changes
its smell or taste. [If it becomes impure] it should be drained until
the smell or taste is gone, because it has a source.”

The hadith clearly specifies the reason for the purification of water. It
means that if the water of the well has a source, nothing can make it
impure unless the colour or the taste of the water is changed by the
impurity. We can take it as a reason and hold that if any water (like the
river) has a source, the impurity cannot make it impure since it connects

to a source.”
b. Mustanbital-‘illa (analogical inference premised on conjectural
causal factors): The proof does not mention the reason for

"Muhammad al-Hurr al-Amili, Wasa’il al-Shi'a (Al al-bayt: 1988), 1:141.

2See also Ja‘far b. Hasan al-Muhaqqiq al-Hilli, Ma‘rij al-usil (Al al-bayt: 1982),
185-6.
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impermissibility.
For instance, it says that wine is impermissible.
Imami jurisprudents accept the analogy of mansiis al-illa and issue
fatwas accordingly.® In reality, it is somehow a way of following the
Sunna. However, they do not accept mustanbit al-illa. They believe that
some narrations reject this type of analogy, for instance, the hadith:

T ool o baesl o oy 3 I Lo (p3) ko) alll e Y 5
WS g her B Tl sl 1l e W n 5, 106 Tl oS
Ol 1 L (y5,h» 1 JB Clas] s 1l B> 1JG e s

1903, ade 0,508 byl plalyy (530 ade (5505 B3 plaiy 1

ATy e Wl Lo )alll Jguny oS o 1T L Shgon (phdl ads) JG
) Gt S I3 g (Ll 5T S LT L (s

I asked Abu ‘Abdullah (peace be upon him): “What do you say about
aman who cut off one of a woman'’s fingers?” He said: “Ten camels.”
I said: “If he has cut two?” He said: “Twenty camels.” I said: “If he
has cut three?” He said: “Thirty camels.” I said: “If he has cut four?”
Imam said: “Twenty.” I said: “Glory be to God! For three fingers
thirty camels, and for four fingers twenty camels?” He (peace be
upon him) said: “Wait, Aban! This is the ruling of the Messenger of
God (s). O Aban, you followed analogy. If the Sunna is compared by
analogy, nothing remains of the religion.”*

2. Induction (Istigra’)

Induction is another of the tools of rational argument. In its definition,
it has been said: “When we examine the various details, we can derive a

8Ja‘far Sobhani, al-Insaf fi masa’il dam fi-ha al-khilaf (Mw’assassat al-Imam al-
Sadiq: 2019), 2:439.

4 Al-‘Amili, Was@’il al-Shi‘a, 29:352.
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general rule from it.”s To illustrate, suppose the census officers noticed
after the census that all the people referred to are literate. Then they
announce that all the people of this city are literate. A significant
question to be addressed in the next section is the value of induction.
There are two types of induction: a) incomplete and b) complete

induction.

Incomplete induction (Istigra’-i naqis)

In induction, like analogy, the criterion is similarity between two things:
1. The similarity of something which is in the realm of the senses (such
as the census of people referred to); and 2. Something which is outside
the realm of the senses (such as people who have not been referred
to). Such induction, therefore, is a non-definitive reason; since, in
this example, there may be many illiterate people who have not been
referred to. Imperfect induction cannot be regarded as proof since it
only provides probable knowledge. It is clear that there is no evidence
that substantiates its authority.

Complete induction (Istigra’-i tamm)

Say we examine all the people of this city without any exception and we
see that everyone has an educational degree; this is a definitive reason
and we can say conclusively that all the people of this city are literate.

Although complete induction leads to certainty, however, such
induction is practically impossible. Moreover, it cannot be a source of
inference for a jurist since complete induction consists of particular
pieces of information that we cast in the form of a universal proposition,
without us attaining knowledge about something that was previously
unknown. To put it another way, we arrive at a conclusion via induction
without clinging to any logical argument. So, complete induction
cannot be a source of inference.

In light of what was mentioned above, the mustanbit al-illa analogy

5 Al-Tasi, al-Jawhar al-nadid, 188.
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and both types of induction cannot be a source of inference. Having
invalidated analogy and induction as the sources of inference, the next
part discusses the third one, i.e. logical deduction (géyds-i mantiqr) and
its scope in the field of jurisprudence.

3. Logical deduction

It seems that Mirza Abu 1-Qasim al-Qummi (1737-1815) defines
intellectual evidence (dalil-i ‘aqli) for the first time. He says that what
is meant by intellectual evidence is any intellectual ruling that can be
used to reach a religious ruling. In other words, intellectual ruling leads
to religious rulings.® In the eyes of Usalis, logical deduction is divided
into a) independent dictates of reason (al-mustaqilla al-‘aqliyya); b)
non-independent dictates of reason (ghayr al-mustaqilla al-‘agliyya);”
c¢) understanding of benefits (masalih) and harms (mafasid). They will
be addressed in turn.

Independent dictates of reason

In the first type of logical deduction, both minor and major premises
are derived from intellect. Independent dictates of reason means
rulings that the intellect has comprehended without the assistance of
the shari‘a, and the minor and major premises are both rational, such
as the ruling on the “goodness of justice”. It can be illustrated with the
following example:

Minor premise: Justice is intellectually good (hasan).

Major premise: Whatever is rationally necessary, shari‘a makes it
obligatory.

Conclusion: Justice is a religious obligation.

To explain this, we should note that sometimes intellect by itself
takes into account the nature of an act and issues a ruling without

®Mirza Abt I-Qasim al-Qummi, Qawanin al-usul (Thya al-kutub al-Islamiyya:
2008), 3:7.

71bid, 7-8.
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considering the goodness or evil that may be involved in it. For example,
from the point of view of the intellect, the nature of justice (on its own)
is pleasing, whether it is for God or for man, whether in this world or
in the Hereafter, whether it is for the benefit of man or apparently to
the detriment of man. Thus, the human intellect distinguishes between
good and evil actions, understanding the former to signify the perfection
of the agent and the latter the imperfection of the doer.®

In this case, the scholars of usul believe there is harmony and
correspondence between such a general intellectual ruling and the
ruling of the shari‘a. They argue in this way that the Divine Lawmaker
is wise and never rules against common sense; therefore, it is known
that whatever the intellect rules, the shari‘a also rules accordingly. In
this regard, it is important to clarify that “the intellect can never issue
an “order” with regards to God, saying that God “must” be just; rather,
the task of the intellect is to disclose the true reality of God’s actions.”

There is another, contrasting, viewpoint, which maintains that the
human intellect is unable to distinguish between good and evil actions,
even in a general form.* They hold that the discriminating “between
good and evil can only be made on the basis of divine revelation”: that
what God orders to do is good, and what He forbids is evil. Based on
this theory, if God commands to cast the innocent into hell or take the
sinner to heaven, it will be good and just.*

However, the Imami scholars of usii/ are at one over the independent
dictates of reason in this sense. One situation where Imami jurists

utilise the dictates of the intellect for inference is with respect to the

8 Al-Hilly, Kashf al-murad, 59. See also Muhammad Husayn al-Ha’ir1 al-Isfahani,
al-Fusul al-gharawiyya ft l-usul al-figyhiyya (Dar al-ihya’ al-‘ilm al-Islami: 1983),
316; Muhammad Taqi al-Isfahani, Hidayat al-mustarshidin (Al al-bayt: n.d.),
441; Murtada al-Ansari, Matarih al-anzar (Al al-bayt: 1983), 229.

9Ja‘far Sobhani, Doctrine of Shi% Islam: A Compendium of Imami Beliefs and
Practices, trans. Reza Shah-Kazami (I.B.Tauris Publishers: 2001), 49.

* Muhammad al-Ghazali, Al-Mustasfa ( Dar al-Kutub al-‘Ilmiyya: 1996), 8.

#Sobhani, Doctrine, 50.
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principle of non-liability (al-baraa). For instance, if a jurist doubts
the prohibition of an act due to a lack of evidence from the Qur'an or
hadith, he can cling to the principle of non-liability and issue a fatwa
that it is permissible.”

It should be said that a person can only be questioned for disobeying
the command of his master if he had already been warned about it.
In other words, a manager can reprimand his employees for coming
late if he has warned them about this before. Now, suppose that a
mujtahid doubts about the obligation of an act, and having investigated
comprehensively does not find any proof of the obligation from the
Qur'an or narrations; in the eyes of Usilis, he can issue a fatwa on
the non-obligation of the act. It is clear that if the master wants to
rebuke the jurist for such a fatwa, it will be a “punishment without a
declaration” (‘igab bi-1a bayan). Clearly, this is an example of injustice
from the master and it is not compatible with divine wisdom. This can
be made clear with a logical deduction:

Minor premise: The punishment of a person based on a fatwa that
has been thoroughly researched but has not reached a conclusion is an
example of “punishment without a declaration”.

Major premise: The punishment without a declaration is not fair.

Conclusion: God does not punish anyone without declaration.

The non-independent dictates of intellect

The non-independent dictates of intellect are the rulings that intellect
understands according to the ruling of the shari‘a. In other words, the
minor premise is derived from shari'a and the major one from intellect.

To put in another way, the non-independent dictates of intellect
refer to cases in which the intellect alone cannot discover the religious
ruling; instead, the intellect can discover another religious practice
with the assistance of a religious ruling. For example, shari‘a makes a
particular act obligatory, the performance of which naturally depends
2 Al-Khurasani, Kifayat al-usul, 343-4; Abu 1-Qasim al-Kha’1, Misbah al-usul
(Dawari: 1995), 3:34-
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on the fulfilment of some preliminaries. Accordingly, although the
sharia has not made a statement regarding the obligation of those
preliminaries, since it is not possible to perform that religious act
without preliminaries, intellect discovers, from the shari‘a perspective,
the obligation of preliminaries.

For instance, the Qur'an has made Hajj obligatory for affordable
individuals, but it is silent about the obligation of its preliminaries, such
as applying for a ticket, visa, etc. Here the intellect maintains that there
is a logical connection between performing Hajj and its preliminaries.
Therefore, the obligation of Hajj also requires the obligation of
preliminaries (such as obtaining a visa). We can make it clear with such
logical deduction:

Minor premise: Hajj is obligatory according to sharia.

Major premise: The preliminary act(s) of an obligatory act is
obligatory.

Conclusion: The preliminaries of Hajj are obligatory.

As mentioned earlier, in the eyes of Usilis, logical deduction is
divided into a) independent dictates of reason; b) non-independent
dictates of reason; c) understanding of benefits (masalik) and harms
(mafasid). Having discussed the first and second, we address the third

type.

Understanding of benefits and harms

From the Imami perspective, the religious practices of Islam arise out of
a series of existential properties, i.e. benefits and harms, inherent in the
nature of things.” It means that God commands an act due its benefit,
and likewise, He prohibits an act due to a harm. This is due to the fact
that “God is the absolute Truth, thus His acts are all true, hence they are
devoid of any kind of falsehood or vanity.”

The Qur’anic verses reveal that all His divine commands stem from

#Sobhani, Doctrine, go.

241bid, 120.
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benefits just as His prohibitions emanate from harm. For instance, God
prohibited wine and gambling since it is the source of enmity and it

prevents His remembrance:
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Indeed Satan seeks to cast enmity and hatred among you through
wine and gambling, and to hinder you from the remembrance of

Allah and from prayer. Will you, then, relinquish?*

Moreover, the Qur'an, in the philosophy of the obligation of prayer,
maintains that it has the capacity to restrain the individual from
wrongful deeds. It says:

Sl sl 8 (g5 AN G) G W3
Maintain the prayer. Indeed the prayer restrains from indecent and

wrongful conduct.*

Moreover, Imam al-Rida (a) refers to the same fact in the philosophy of
permissibility and impermissibility. He states that if God has permitted
certain foods and drinks, it was for expediency and benefit. He adds that
God has never forbidden anything unless there is harm and corruption
in it.”

In light of what has been mentioned, it can be concluded that God
is the absolute Truth; thus, all His acts are true and devoid of any kind
of falsehood or vanity. It implies that all His commands, i.e. obligations
and prohibitions, stem from His divine wisdom (maslaha and mafsada).

Now, if we accept that shari‘a rulings are based on benefits and harm,

the essential question that preoccupies the minds of jurists is to suppose

% The Quran, trans. Qara’i (ICAS: 2005), 5:91.
*1bid, 29:45.

7 Sobhani, Al-Wastit fi usul al-figh (Mw’assassat al-Imam al-Sadiq: 2018), 2:26;
Husayn al-Nari, Mustadrak al-Was@il wa mustanbat al-mas@’il (Al al-bayt:
1987), 16:26.
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that a mujtahid becomes aware of the existence of benefit or harm in a
matter after thorough research. Can he issue a fatwa according to that?
In other words, the benefit or harm in question is one of the issues
about which there is no shari‘a statement, but the jurist realises with
his intellect that there is a benefit or harm in that act. In this case, is it
possible to give a fatwa accordingly? Is it permissible for a jurist to take
into account every benefit about which the shari‘a is silent regarding its
validity or invalidity, and issue a fatwa based on it?

In response, it should be pointed out that the benefit or harm
concluded by the jurist may be one of two ways:

1. The jurist’s awareness of the benefit or harm of an act has reached
a point where all wise individuals have a unanimous opinion about it.
For example, suppose that all medical practitioners, believers or non-
believers, prescribe a vaccine to prevent a life-threatening virus. In this
case, the jurist, with the support of the consensus of the specialists, can
reveal the religious ruling. As a result, he could issue a fatwa stating that
vaccination is obligatory.”®

2. Sometimes, the jurist’s cognition of the benefit or harm of an act
is not in such a way that all experts are at one over it. Rather, based on
a series of evaluations, he thinks this action is beneficial or harmful. In
other words, benefit or harm is not as obvious as the previous type, that
all intellectuals will comprehend it in the same way; rather, each jurist
may reach a different conclusion based on their insight. The essential
question is whether a jurist can issue a fatwa based on his understanding
of benefit or harm. Can he rely on his cognition and discover the divine
decree based on that?

Imami jurists believe that, in this case, the jurist cannot issue a ruling
based on his personal inference. They ask: how can it be known the
benefit that the jurist reached is the complete cause (‘illat-i tamm) of
God’s decree; perhaps there is an obstacle that the jurist is not aware
of? Ayatollah Muhammad Husayn Gharawi al-Isfahani, Known as al-

#Sobhani, al-Mabsut ft usul al-figh (n.p.: 2012), 3:95.
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Kumpani (1875-1942), refers to this fact and states that “the criteria of
religious practices are not subject to a rule that a jurist can achieve.” He
adds: “Wisdom can never be aware of such criteria. Therefore, a jurist
cannot infer the religious ruling with his limited understanding.”

To clarify al-Isfahant’s statement, it should be noted that religious
rulings differ considerably in terms of benefit and harm. It means that
some obligations are so important that a person is permitted to commit
a sin in order to comply with them. For example, to save a person
caught in a fire, you are permitted to break down the door of a house
without the owner’s permission and save the burning person. In this
example, although it is forbidden to break the door or window without
the permission of the owner of the house, because it is important
and obligatory to save a human’s life, this sin can be ignored. On the
other hand, there are some sins that a person cannot commit under
any condition. For example, killing an innocent individual is one of
the most severe prohibitions that absolutely must be avoided, even if it
leads to missing some obligations.* It is possible that a jurist considers
a benefit of an act so important that he rules the act as obligatory,
whereas another jurist does not view the same benefit as important and
therefore does not issue the same ruling.

In sum, although the religious ruling is not separable from benefit
and harm, intellect cannot always perceive them as they are. A mujtahid,
therefore, cannot rely on his personal judgement of harms and benefits
and reveal religious practices.

Following what has already been mentioned, since there is no exact
measure of benefit or harm in an act, the jurist's awareness of benefits
cannot be used as the basis for inferring religious rulings. Consequently,
from the Imami perspective, a jurist cannot issue a fatwa accordingly.

In sum, the logical deduction is divided, in the eyes of Usilis, into: 1.
Independent dictates of reason. 2. Non-independent dictates of reason.
2 Muhammad Husayn al-Isfahani, Nihayat al-diraya fi sharh al-Kifaya (Al al-
bayt: 2008), 3:349.

% Sobhani, al-Wasit, 2:27.
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3. Understanding of benefits and harms. The third one also falls into
two types: a) all wise individuals are at one over the benefit or harm of
a particular act; b) such a unity does not exist.

Concerning what has been discussed, the conclusion can be drawn
that Imami Usilis believe that intellect can discover religious rulings in
the independent and non-independent dictates of intellect. Moreover,
a mujtahid, in the first type of “understanding of the benefits or harms”
can also discover religious rulings with the help of intellect. In spite of
this, Usilis maintain that in the second type, intellect cannot be the
source of revealing religious rulings.

Contrary to the Usilis, a group of Akhbaris believe that intellect
independently cannot be the discoverer of religious rulings. They denied
the authority of intellectin the realm of the derivation of religious rulings
and argued that according to traditions, religious practices should be
derived from the infallible and not from the intellect. Akhbaris are the
representatives of this thought stream.* Their views will be analysed in

turn.

The view of Akhbaris

Akhbar scholars, in order to reject the incapability of intellect in the
realm of revealing religious practices, cling to some narrations, some of
which will be referred to. This section also will try to see whether these
narrations can be an obstacle for the perspective of Usulis. Muhammad
Amin al-Astarabadi (d. 1626), in al-Fawa’id al-madaniyya, presents four

arguments, and we will discuss them in turn.

1. The silence of the lawmaker about a ruling

Al-Astarabadi asserts that Usulis discover God’s decree via the assistance
of intellect. This argument depends on the fact that God already had a
ruling that had not reached the mujtahid, and now the mujtahid has

3 See al-Ha'ir1 al-Isfahani, Al-Fusul, 316; Sayyid Yusuf al-Bahrani, al-Hada’iq al-
nadira (Al al-bayt: n.d.), 1:126-135.
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discovered it via the intellect. Nonetheless, God may have no ruling on
a particular matter at all. Now, if a mujtahid finds its ruling based on
his intellect, how can he attribute it to God? In other words, how can
a mujtahid contend that my intellect reveals that God’s ruling is this,
while God has not given a ruling on this matter at all, and has remained
silent?3*

In reply, al-Astarabadr’s statement is in conflict with some narrations.
The Prophet, in his last Hajj trip, stated that he conveyed what was
necessary to the guidance of man and to lead them to heaven. He says:

e a5 0@ g J @;)M 15 S g il sl g_,.]a:- 6
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O people, I have informed you all of what brings you close to paradise

and all of what keeps you away from the fire, and have ordered you

towards it. Moreover, I have prohibited you from everything that
makes you close to hell and far from paradise.?

This hadith shows that God has rulings for all matters. Thus, if intellect
discovers a ruling, it indicates that the shari‘a already had a ruling that
the mujtahid was unaware of. It is clear that if the mujtahid had known

it, he would not have sought to discover it through the intellect.?*

2. Narrations are the source of rulings

The most significant argument of the AkhbarT’s non-authenticity of
intellect is the following hadith. Imam al-Sadiq (a) says:

/oﬁscpy‘g‘dhc&:ﬁudv\.@g rbj:j@ruwjd‘j}h\
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¥ Murtada al-Ansari, Fara’id al-usul (al-Nashr al-Islami: 1995), 1:20.
33Muhammad al-Kulayni, a/-Kafi (Dar al-kutub al-Islamiyya: 1986), 2:74.
3#Sobhani, al-Mabsiit, 3:97-8.
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Suppose a person fasts every day, spends his nights worshipping,
gives all his property in charity, and performs Hajj all his life but
does not recognise the wilaya of God’s successor so that all his
actions are guided by His successors’ guidance; in that case, such an
individual will not deserve any reward. Consequently, he will not be

considered a mu’'min.®

This hadith clearly indicates that all religious rulings should be driven
via the infallible, not by intellectual reasoning.®®

In reply, it should be noted that just as the Qur'an has a cause of
revelation (sha’n-i nuzil), which makes the meaning of the verse clear,
the narrations also have the cause of transmission of issuing (sha’n-i
sudur). These kinds of narrations refer to some scholars of Ahl al-
Sunna, such as Abu Hanifa, who ignored the narrations of the Ahl al-
Bayt. Instead, they only referred to the Quran and the traditions of the
Prophet. In addition to the Qur'an and narrations, they paid special
attention to istihsan (juristic preference), sadd al-dhara’i (prohibiting
what may lead to sinning), and the like.

Contrary to Abja Hanifa and the like, however, the ShiT jurists always
cling to the Qur'an and the narrations of the Ahl al-Bayt. If the Qur'an and
hadith are silent, they look to consensus (jma‘) and intellect. It seems
that al-Astarabadi has not paid attention to the cause of transmission of
issuing of these narrations.?”

3. Non-authenticity of intellect

The scholars of the Akhbari school maintain that intellect holds no
value and authenticity in the realm of jurisprudence. They refer to the
following hadith from Imam al-Baqir (a):

35 Al-Amili, Wasa@’il al-Shi‘a, 27:42.
3¢ Al-Ansari, Far@’id al-usul, 119.

3 Sobhani, al-Mabsiit, 3:98; Sobhani, al-Wasit, 2:28-9.
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If someone issues a fatwa based on his opinion, he is worshipping

God ignorantly and has actually opposed God; his fatwa is without
basis.®

For them this hadith proves that intellect cannot be a source in
jurisprudence, as Imam al-Baqir (a) considered the view of such a
mujtahid baseless.*

In response, it should be clarified that the meaning of ra’y (opinion)
is not intellect; rather, it refers to probable knowledge.* Therefore, if
someone issues a fatwa based on probable knowledge that does not
have a specific basis, he has actually opposed God.*

4. The Qur’an and Hadith as exclusive sources

The Akhbart scholars maintain that the Qur'an and narrations are the
only acceptable sources in the jurisprudential domain.* They refer to
the following hadith:
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Whoever takes his religion from the mouth of people [their
undocumented opinions], the same people can expel him from his

religion. But the one who takes his religion from the Qur’an and the
infallible Sunna will remain steadfast in his faith and belief even if

3 Al-Kulayni, al-Kaft, 1:58.
39 See also al-Ha'ir1 al-Isfahani, Al-Fusil, s19.
4+ Sobhani, al-Mabsit, 3:98-9.

#Muhammad Hadi al-Sharif al-Shirazi, al-Kashf al-wafi ft sharh Usul al-Kaft
(Dar al-hadith: 2009), 248-9.

#See Muhammad Amin al-Astarabadi, al-Fawa@’id al-madaniyya wa-l-shawahid
al-makkiyya (Jami‘at al-mudarrisin: 2003), 47-50.
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the mountains fall.*3

In reply, this narration refers to those who ignored the Quran and
hadith from the beginning, while the Qur’an and Aadith are two primary
sources for Shi1 jurists.** Accordingly, if ShiT jurists find pieces of
evidence from the Qur'an and hadith, they cling to them. Therefore, the
first source of Shi‘1 jurisprudence is the Qur'an and hadith. If these two
are silent on a matter, the jurists go to the intellect or consensus.

Moreover, in many places the Quran calls upon man to make use
of intellectual discernment. In addition, the infallible Imams have also
stressed the significance of the evidence provided by intellect in those
domains where the intellect is competent to judge; the Seventh Imam
referred to revelation as outward evidence and intellect as inward
evidence:®
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Truly God possesses two pieces of evidence which He has imposed
upon mankind: outward and inward evidence. The outward one

comprises the messengers, the prophets, and the Imams; and the

inward one is the intellect.*

In light of what has been mentioned, in many cases a jurist can employ
intellect in the realm of jurisprudence. The narrations of the Imams do
not absolutely prohibit intellect. Therefore, intellect can reveal religious
rulings in the three mentioned types.

Summary

Intellect is one of God’s blessings upon man. This article assessed

# Al-Amili, Wasa’il al-Shi‘a, 27:132.
#“Sobhani, al-Mabsiit, 3:99-100.

4 Sobhani, Doctrine, 3-4.

# Al-Amili, Wasa@’il al-Shi‘a, 15:207.
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the authority of the rule of intellect from two perspectives. First, the
judgement of intellect as an example of certitude (gat‘). Second, the
validity of the rule of intellect since it is the discoverer of the laws of
sharia.

First: when a mujtahid reaches certainty, his certainty has three
features:

1. Discovery (kashifiyya): it reveals the truth, even if only for him.

2. Accountability (munajjiziyya): when his certainty is in accordance
with the actual ruling, it makes the real ruling definitive for him. In
this case, he will get rewarded for obedience, just as he is worthy of
punishment for contravening the ruling.

3. Exculpability (mu‘adhdhiriyya): if he realises after obeying that his
certainty was wrong, he will be excused.

Second: the validity of intellect as a discoverer of the rules of sharia.
There are three types of rational arguments: induction, analogy and
logical deduction.

1. Analogy: the transition from one thing to another, due to their
similarity, is called analogy. There are two types of analogy: a) mansiis
al-illa b) mustanbit al-illa. The Imami jurisprudents accept the analogy
of mansus al-lla and issue fatwas accordingly. However, they do not
accept mustanbit al-illa.

2. Induction: when we examine the various details, we can derive a
general rule from it. There are two types of induction: a) incomplete and
b) complete. The first one is a non-definitive reason; and, consequently,
cannot be regarded as proof in Imami jurisprudence. Although the
second one, i.e. complete induction, leads to certainty, it is practically
impossible. Moreover, it cannot be a source of inference since a mujtahid
does not attain any information previously unknown.

3. Logical Deduction: in the eyes of Usilis, logical deduction
is divided into three types a) independent dictates of reason (al-
mustagilla al-‘agliyya). b) Non-independent dictates of reason (ghayr
al-mustagilla al-‘agliyya). c) Understanding of benefits (masalih) and
harms (mafasid).
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a) In the first type of logical deduction, both minor and major
premises are derived from intellect. For instance, intellect believes
that justice is good. Moreover, it claims that “what is rationally
necessary, shari‘a makes it obligatory”. In light of these two
premises, intellect concludes that justice is a religious obligation.
In this case, Imami scholars believe there is harmony and
correspondence between such a general intellectual ruling and the
ruling of the sharia.

b) The second type, i.e. the non-independent dictates of intellect,
refers to cases in which the intellect alone cannot discover the
religious rulings; instead, intellect can discover another religious
practice with the assistance of a religious ruling. For example,
God has made Hajj obligatory for affordable individuals, but it is
silent about the obligation of its preliminaries, such as applying
for a ticket, visa, etc. Here intellect maintains a logical connection
between performing Hajj and its preliminaries.

c) Understanding of the benefits and harms: from the Imami
perspective, God commands an act due to benefit, and likewise,
He prohibits an act due to its harm. This is due to the fact that
God, as the Qur’an states, “is the absolute Truth, thus His acts are
all true, they are devoid of any kind of falsehood or vanity.” The
important question is: if we accept that the yardstick for religious
commands and prohibitions is the existence of benefits or harms,
can a mujtahid issue a fatwa if he finds this yardstick?
In response, this article made it clear that the benefit or harm concluded
by the jurist may be one of two ways.
1. The jurist’s awareness of the benefit or harm of an act has reached
a point where all wise individuals have a unanimous opinion about
it. In this case he could issue a fatwa with the support of specialists in
consensus.
2. The jurist’s cognition of the benefit or harm of an act is not in such
away that all experts are at one over it. Imami jurists believe that, in this
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case, the jurist cannot issue a ruling based on his personal inference.
This article discussed that contrary to the Usilis, a group of Akhbaris
believed that intellect cannot be the discoverer of religious rulings.
They denied the authority of intellect in the realm of the derivation of
religious rulings. Astarabadi, in al-Fawa’id al-madaniyya, presents four
arguments.
First: Astarabadi asserts that Usilis discover God’s decree via the
assistance of intellect. This argument depends on the fact that God
already had a ruling that was not reached to the mujtahid, and was
later discovered via intellect. Nonetheless, God may have no ruling
on a particular matter at all.

Second: some narrations clearly indicate that all religious rulings
should be driven via an infallible, not by intellectual reasoning.

Third: they hold that there is no authenticity of intellect in the
realm of jurisprudence. They argue that intellect cannot be a

source in jurisprudence.

Fourth: Akhbari scholars maintain that the Qur'an and narrations
are the only acceptable sources in the jurisprudential domain.
However, Imami Usulis reply to these four Akhbari obstacles, and they
hold that, in many places, the Quran calls upon man to make use of

intellectual discernment.

In light of what has been mentioned, in many cases, a jurist can
employ intellect in the realm of jurisprudence. The narrations of the
Imams do not absolutely prohibit the intellect. Therefore, intellect can
reveal the religious rulings in the three mentioned types.
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ABSTRACT

This article explores the portrayal of Prophets in the Quran as
exemplars of environmental stewardship within the framework
of spiritual ecology. It aims to unveil the enduring relevance
of prophetic narratives and demonstrate how ancient wisdom
can be effectively applied to contemporary environmental
challenges. The study elucidates the relationship between the
Beautiful Names of God and human responsibility towards
the Earth, highlighting how embodying these Divine Names in
fulfilling humanity’s role as vicegerents can guide sustainable
practices, advance social justice, and promote unity within
communities.

The analysis of the story of Prophet Niih underscores themes
such as Divine guidance, adaptation to catastrophic changes,
and preservation of biodiversity. In the narrative of Prophet
Hud, there is a stark warning against the neglect of stewardship
and the consequences of hubris and technological misuse. The
account of Prophet Salih and the miraculous she-camel includes
teachings on sustainable resource management and respecting
all living beings. Advice from Prophet Yasuf on resource
management showcases the necessity of strategic planning
and sustainable consumption during times of abundance
to prepare for future scarcity. Prophet Dawud exemplifies
ethical leadership and a harmonious relationship with nature,
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while Prophet Sulayman’s judicious use of natural forces and
resources demonstrates a holistic approach to environmental
management.

By learning from prophetic models presented in the Qur'an,
humankind can cultivate a deeper appreciation of its role
as caretakers of the Earth, guiding it towards a sustainable
future that harmonises spiritual values with environmental

responsibility.

KEYWORDS: stewards, vicegerents, spiritual ecology,
environmental stewardship, Qur'anic narratives, Prophets

Spiritual ecology and environmental stewardship

For the purposes of this paper, spiritual ecology is defined as an approach
that merges spiritual insights and practices with environmental
stewardship grounded in the teachings of the Qur'an and Hadith. It
emphasises the deep connection between the natural world and human
spirituality, advocating for a role that centres on the guardianship and
thoughtful care of the Earth. This approach calls for a harmonious
relationship between spirituality and the environment, urging humans
to act as protectors of the natural world, guided by the principles and
wisdom found in Islamic teachings.

Environmental stewardship is the responsible care and management
of the natural environment through conservation and sustainable
practices to ensure its health and preservation for future generations.
It involves taking proactive steps to protect and nurture the planet,
ensuring its resources and beauty remain intact for those yet to come.
This includes implementing renewable energy sources, practising
sustainable agriculture, reforestation projects, promoting biodiversity,
reducing waste, and encouraging recycling.
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The integrated ethos of spiritual ecology in Q 2:28-31

Verses 28 to 31 of Surat al-Baqara present us with a deeply integrated
ethos of spiritual ecology. They outline a comprehensive framework
that links beliefs with environmental stewardship.

Firstly, in verse 28, we are reminded of the miracle of life given by
God, setting a foundation for understanding our existence and purpose:
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How can you deny God when you were lifeless and He gave you life,
then He will cause you to die, then bring you back to life, and then
you will be returned to Him?*

Verse 29 then explains that the creation of the Earth and heavens is for

human benefit:
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He is the One Who created everything on the Earth for you. Then He
turned to the heaven, fashioning it into seven heavens. It is He Who
is knowledgeable about everything.”

Humans are encouraged to utilise God’s creation for both material
and spiritual gain. Materially, the natural world provides us with
vital resources that facilitate and enhance our living conditions. This
includes building materials such as wood, metals, and minerals, energy
sources such as the sun, wind, water, and fossil fuels, and a diverse array
of foods from plants and animals, vital for nutrition and agriculture.
Additionally, nature provides us with fibres for clothing and scenic
spaces such as forests, beaches, and parks, which contribute to our

mental and physical well-being. The variety and beauty of nature also

'Q 2:28.
*Q 2:29.
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serve as cultural and artistic inspiration, enriching our lives.

Spiritually, nature acts as a profound testament to God’s creative
power and sovereignty. Engaging with the natural world allows us to
enrich our understanding of God, witnessing His wisdom and creativity
manifest in the world around us. Reflecting on nature’s order and beauty
can bring us closer to God, fostering a sense of connection and gratitude
for the bounty He has provided. It encourages humility, reminding us of
our dependence on God for all things.

Then, in verse 30, we are told about our role as God’s vicegerents and
representatives (khalifa) on Earth:

Gt o3V g Jets )il o 36
[Remember, O Prophet] when your Lord said to the angels, ‘Surely,

[ am appointing a vicegerent on the Earth.

Being designated as God’s vicegerents on Earth places humanity in a
position of trust and responsibility. This role encompasses the duty
to maintain the balance and harmony of the natural world. The term
‘khalifa’ implies that humans are stewards who must act in accordance
with Divine Will, embodying justice, mercy, and sustainability in their
interactions with the environment. This stewardship extends beyond
mere conservation; it includes proactive efforts to nurture and restore
the Earth, reflecting the Divine Names of the Creator.

Finally, in verse 31, we are told that the foundation of this Divine
vicegerency is rooted in the knowledge and manifestation of God’s

Beautiful Names (al-asma’ al-husna):*

3Q 2:30.

*Through linguistic analysis, cross-referencing with other Qur'anic verses, and
citing relevant hadith, Jawadi Amull presents several arguments to explain
the following: 1) why the appointment of a vicegerent in verse 30 of Surat al-
Bagara is applicable to all of humanity and not solely to Prophet Adam; 2)
why the entity being represented (al-mustakhlaf ‘anh) is God; and 3) why the
‘Names' referred to in verse 31 are God’s Beautiful Names, which only human
beings have the capacity to fully manifest within themselves. (‘Abdullah Jawadi
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He taught Adam the Names, all of them.>

This series of verses links faith to environmental stewardship. It starts
by depicting life and death cycles as expressions of God’s power, setting
the context for our existence and purpose. The text then highlights
the creation of the Earth and heavens for human benefit, emphasising
our duty for responsible management. Being designated as God’s
vicegerents on Earth places further emphasis on our role in protecting
and sustainably managing the environment. Finally, the teaching of the
Divine Namesreveals that our stewardship is grounded in understanding
and embodying God’s attributes. The verses present a rich, integrated
ethos of spiritual ecology that weaves together belief, knowledge, and
responsibility. They offer a framework that encourages Muslims to view
environmental stewardship not just as a moral obligation but as an
integral aspect of their faith, rooted in understanding and manifesting
the Divine Will in every aspect of their lives.

Environmental stewardship and the Beautiful Names

To illustrate the relationship between the Beautiful Names of God
and human responsibility towards the Earth, examples of actions that
reflect these Divine Names will be presented.

As stewards, humans are tasked with embodying Divine Names such
as al-Muhaymin (the Guardian, the Protector), al-Mu‘ld (the Restorer,
the Reinstater), al-Hafiz (the Preserver, The Protector), and al-Mugsit
(The Equitable, The Just). While certain actions resonate with all four
names, each name also has a unique focus and emphasis.

For example, al-Muhaymin emphasises the role of humans as
overseers, safeguards, and protectors of the Earth. This name focuses
on actions such as tracking ecosystem health to protect against
degradation and advocating for laws that safeguard natural habitats.

Amuli, Tafsir-i tasnim (Markaz-i nashr-i Isra’: 1380 Sh./2001), 3:39-63, 3:1168-79.
5Q 2:31
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Al-Mu‘ld focuses on the restoration and renewal of the natural world.
It emphasises actions such as engaging in reforestation, rehabilitating
damaged natural habitats, and participating in conservation efforts
to recover populations of threatened species. Al-Hafiz centres on the
preservation of the natural world from loss and harm. This Divine Name
has a focus on actions such as promoting recycling, composting, and
reducing single-use materials, and advocates for renewable energy
sources to reduce environmental impact. Al-Mugsit highlights fairness,
justice, and equity in environmental stewardship. It emphasises actions
such as ensuring equitable access to essential natural resources and
working to reduce environmental inequalities affecting disadvantaged
communities.

By aligning their actions with these Divine Names, humans can fulfil
their role as stewards of the Earth, ensuring its protection, restoration,
preservation, and equitable use for the benefit of all creation. In doing
so, they honour the sacred trust bestowed upon them and contribute to
a more just and sustainable world.

The timeless relevance of prophetic narratives

Examining the stories of past Prophets to uncover Qur’anic insights on
ethical environmental stewardship might prompt the question: How
are these stories relevant to us in the 21st century? It might be argued
that the ancient contexts and circumstances of these stories are too far
removed from our modern technological and societal advancements to
offer practical guidance.

In response, the relevance of the stories of past Prophets in
addressing contemporary issues like environmental stewardship lies
not in the specific contexts or technologies of their times but in the
universal ethical principles they embody. The Qur'an presents these
Prophets as exemplars of virtues such as responsibility, humility, and
stewardship — qualities that are indispensable for addressing modern

environmental challenges. By interpreting these stories through the
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lens of ethical environmental stewardship, we can extract timeless

principles that transcend historical and technological changes. These

principles can inspire modern initiatives and policies that are not

only technologically appropriate but also ethically grounded, thereby

bridging the gap between ancient wisdom and contemporary practice.
The Qur'an emphasises the enduring value of these narratives:

AT oY Bk pguaimd § OF 38
There is certainly a moral in their [the Prophets’] stories for those
possessed of intellect.®

This verse highlights the Quran’s intention that the stories of the
Prophets are not mere historical accounts but are rich with moral
and ethical lessons intended for reflection and application by those
with understanding.” The term ‘those possessed of intellect’ signifies
individuals who are capable of deep thought and discernment,
suggesting that the stories of the Prophets require thoughtful
contemplation to uncover their profound ethical teachings. In the
context of environmental stewardship, this means that by reflecting
on the virtues demonstrated by the Prophets, one can derive ethical
guidelines that are highly relevant to contemporary environmental
issues.

Moreover, the Qur'an conveys that all Prophets shared a united

message, inviting humanity to worship the one true God:

oz -
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We never sent a messenger before you [ O Prophet] without revealing

6Q12:111.

"The Holy Prophet (s) was also instructed to recount the stories of previous
Prophets, highlighting their significance and the lessons they convey. This
directive is mentioned in several verses: Q 19:41, 19:51, 19:54, 19:56, 38:17, 38:41,
38:45, 38:48, 46:21.
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to him, ‘There is no deity but Me, so worship Me [alone].®

This shared message emphasises the consistency and continuity of
Divine guidance throughout human history. The Prophets, though
sent to different communities and at different times, all called people
towards the same core principles and values. Furthermore, in the
following verses, the Quran illustrates the fate of communities that
denied their Prophets:

SRR P 3

Indeed, the people of Hijr rejected the messengers.?

The Thamiid rejected the messengers.”

Gkisall bsf 58 538
The people of Lit rejected the messengers.”

Although these communities were each sent one Prophet, their
denial is portrayed as a rejection of all messengers. This is because
the message brought by any single Prophet is part of a continuum of
Divine guidance. Therefore, the rejection of one Prophet equates to the
rejection of the entire lineage of Prophethood and the unified message
they brought from God.” This interconnectedness of the prophetic
messages reinforces the notion that the principles of stewardship,
ethical conduct, and spiritual ecology are not isolated teachings but

part of a comprehensive, Divinely ordained framework.

8Q 21:25.
2Q 15:80.
©Q 26:141.
"Q 26:160.

2 Jawadi Amuli, Tafsir-i tasnim, 39:41.
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Prophet Nih and the preservation of life

Turning to the Qur'anic stories of the Prophets for lessons on
environmental stewardship, the first narrative that will be examined
is that of Prophet Nuh and the Ark. Prophet Nuh spread the message
of monotheism for 950 years, sincerely and steadfastly inviting people
to worship God. Despite his efforts, only approximately 8o individuals
accepted his call. At the age of 1,800, God commanded him to build
an ark, marking the first instance of a human constructing a vessel

designed to float on water:*

U35 Uiz ST iy
‘Build the Ark under Our gaze and with Our guidance.™

The phrase ‘under Our gaze and with Our guidance’ means under God’s
supervision and with His support and revelatory teaching.’s Every aspect
of the Ark’s construction, including its dimensions, the type of wood
used, and the quality of its craftsmanship, was directed by God.
This verse offers important lessons on environmental stewardship:
1. Guidance in environmental efforts: The building of the Ark
under Divine guidance symbolises how environmental actions
should be undertaken with a sense of Divine purpose and
direction. It suggests that efforts to protect and preserve the
environment should align with Divine principles and wisdom.

2. Dependence on Divine Will: The success of any endeavour
depends on Divine help and support. The statement ‘under Our
gaze and with Our guidance’ highlights that while human efforts
are essential, their ultimate success hinges on God’s will and

8 Rizwan Arastu, God’s Emissaries: Adam to Jesus (Imam Mahdi Association of
Marjaeya: 2014), 101.

“Q 11:37.

‘s Muhammed Husayn Tabataba'i, al-Mizan fi tafsir al-Qurian (Mu’assasat al-
a‘lami lil-mutbtat: 1390/1970), 10:223; Nasir Makarim Shirazi, Tafsir-i nimani
(Dar al-kutub al-Islamiyya: 1371 Sh./1992), 9:90.
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support. This teaches humility and recognition of the Divine in

any effort to care for the planet.

3. Preparation and responsiveness: The command to build the
Ark before the flood highlights the importance of being ready
and reacting effectively to environmental warnings. It illustrates
the need for proactive measures and timely actions to address
impending environmental crises.

Further, God instructed Prophet Nih:

Sl T i35 26 e g GULD

‘... take on board a pair [one male and one female] of every species

along with your family.™

4. Preservation of biodiversity: The instruction to save a pair of
every species by boarding them on the Ark underscores the
importance of biodiversity and the humanrole in its preservation.
Every species has intrinsic value, and humans are responsible for

protecting them from extinction.

In another place, we are told:

§ie343 1@y3n LT oo e 192851 JB3
He [Prophet Nih] said, ‘Board it! In the Name of God, it will sail and

anchor”

This verse imparts significant insights into environmental stewardship:

1. Spiritual mindset: Prophet Niih wished to start and end the

voyage with the name of God, acknowledging that all actions

and outcomes are under Divine governance. This approach

emphasises the importance of a spiritual mindset, where

environmental efforts are not merely physical acts but also
spiritual practices.

16Q 23:27.
7Q 1:41.
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Stewardship under Divine governance: Prophet Niuh's words
serve as a reminder that humans do not control nature but are
merely stewards acting under God’s governance. This promotes a
humble approach to environmental management, emphasising
our role as caretakers rather than rulers.

Moreover, the Qur’an states:
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It was said, ‘O Nuh! Disembark with peace from Us and blessings

upon you and upon the nations [to come] from those with you [i.e.

the descendants of Prophet Nuly’s followers].

18

This verse imparts a number of instructive lessons:

1.

Peace and blessings promised to Prophet Nuh and his followers:
God assured Prophet Nith and his followers of peace and blessings
as they fulfilled their duties to Him. Crucially, the term ‘nations’
(umam), the plural of ummah, and the phrase ‘from those with
you, indicate that this promise extends to the descendants of
those original followers. Therefore, God’s blessings and peace
are not limited to Prophet Nuh and his immediate companions
but extend to all future believers who have the same values. By
aligning ourselves as true followers of Prophet Nith and acting as
God’s faithful stewards on Earth, we too can receive God’s peace
and blessings.

Survival through cooperation: The Ark symbolises survival
through cooperation and collective effort. Just as Prophet Nuh’s
followers helped him build the Ark, today’s environmental
challenges can be overcome when communities work together.
This collective action not only helps tackle immediate issues but
also strengthens community bonds and fosters a shared sense of
responsibility and purpose among individuals.

¥Q 11:48.
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3. Resilience and adaptation: Prophet Nuh's story exemplifies
fortitude and the ability to adjust to catastrophic changes. It
teaches that adapting to environmental changes and being
resilient when faced with climate emergencies are crucial for
survival. By embracing this adaptability, communities can
develop strategies that mitigate the impact of environmental
disturbances.

Prophet Hiid and the ‘Ad: lessons from Iram’s fall

The ‘Ad were descendants of a great-great-grandson of Prophet Nih.
God gave them countless blessings, granting them immense physical
stature and strength as well as a land of unmatched fertility and
lushness. In the area referred to by the Quran as Ahqaf, a region of
winding, sandstone mountains in Yemen, the ‘Ad constructed a city
of extraordinary splendour named Iram, the City of Pillars. This city is
referred to in the Qur'an:
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Did you [O Prophet] not see how your Lord dealt with the ‘Ad, [the

people] of Iram, [the City] of Pillars, whose like has never been
matched in any land?*

Despite their technological and engineering prowess and the many
blessings bestowed upon them by God, the ‘Ad fell into religious and
moral decline, turning to idol worship and perpetrating injustices.
Prophet Hud, the first Arabic-speaking prophet and a respected
member of the community, urged the ‘Ad to abandon their idolatry and
warned them of Divine wrath if they continued in their ways. However,
his warnings were met with violent rejection from the ‘Ad’s leaders. In
the end, God sent a powerful storm that raged for eight days, destroying
Iram and annihilating those who refused to listen to Prophet Huad.*

9(Q) 89:6-8.

2 Arastu, God’s Emissaries, 126-7.
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The story of the Ad serves as a powerful warning from God. It
illustrates the consequences of failing to appreciate blessings as gifts
from Him and neglecting the role of His vicegerents on Earth. It also
emphasises the importance of using technology wisely and in a manner
that pleases God. This Divine warning and the subsequent repercussions
of the ‘Ad’s actions are stated in the following verse:
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Let it be known! Surely, the ‘Ad rejected their Lord. Let it be known!
The ‘Ad, the people of Hud, are forever outcast [from God’s mercy].*

The story of the ‘Ad people, detailing their rise to power, rejection
of Prophet Hud, and eventual downfall, provides vital lessons on
environmental stewardship:

1. Gratitude and humility: The ‘Ad’s downfall began when they
took their Divine gifts for granted and drifted into extravagance,
arrogance, and idolatry. This underscores the importance of
recognising blessings as gifts from God to be used with gratitude
and humility. By appreciating what we have as Divine gifts, we

can foster contentment and embrace a more modest way of life.

2. Sustainable use of resources: The ‘Ad’s construction of Iram
involved carving out enormous monolithic pillars as tall as
the mountains from which they were hewn. These pillars were
then moved to Iram and used as foundations for large homes,
showcasing sophisticated transportation and construction
skills but also suggesting potential overexploitation of
natural resources. Their story serves as a cautionary tale
against unsustainable resource use, reminding us to find a
balance between our needs and ambitions and the health and

preservation of the environment.

3. Technology and moral responsibility: The tale of the ‘Ad
serves as a reminder that technological advancement should

*Q 1:60.
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be coupled with moral responsibility. It should aim to serve the
well-being of all creation rather than merely to display human
dominance or achieve material gains. This principle urges us to
consider the broader impacts of our technological pursuits on
the environment and society.

Prophet Salih and the Thamiid: lessons from the city of
Hijr
Prophet Salih belonged to the Thamud, who were also descendants
of Prophet Nuh. The Thamiid settled in an area close to modern-day
Tabuk in Saudi Arabia. In this region, they established a magnificent
city named Hijr. They skilfully carved their homes into the sandstone
mountains and built grand palaces in the valleys using the excavated
stone. Hijr was surrounded by natural beauty, with plentiful water from
springs supporting the cultivation of crops, lush gardens, and date
orchards that produced exceptional fruits. Despite the many blessings
from God, the Thamud turned to idol worship.*

God chose Prophet Salih to guide the Thamud. The following verse
talks about Prophet Salih being sent to the Thamud and his Divine
message to them:
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And to the Thamud [We sent] their brother Salih. He said, ‘O my
people, worship God. You have no deity other than Him. It was
He Who produced you from the earth, and [it is He Who] wants
you to make it prosper. So, seek His forgiveness and turn to Him

in repentance. Surely, my Lord is Ever-Near, Ever-Responsive [to

prayers].”

2 Arastu, God’s Emissaries, 131-2.

»(Q 11:61.
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The term ‘ista‘marakum’ uses averb form that often indicates arequest or
desire for an action to be carried out. This has been interpreted to mean
that God desires humanity to make the Earth prosper by stewarding
it properly.** He wants us to actively engage in its preservation, use its
resources wisely, and ensure its sustainability for future generations.

Furthermore, Prophet Salih’s message to seek God’s forgiveness
and repent is significant. His words here emphasise the importance of
faith, forgiveness, and repentance in fulfilling one’s duties towards the
Earth. His message aligns spiritual obligations with the physical act of
stewardship.

After years of unsuccessfully urging his people to abandon idol
worship, Prophet Salih proposed a challenge to prove the power of
God. First, he addressed their idols, but the idols did not respond. The
Thamid then requested a miraculous sign: for a she-camel to emerge
from the mountain. Prophet Salih prayed to God to make this happen,
and God answered his prayers. Prophet Salih described the she-camel
as a sign of God for them:
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O my people, this she-camel of God is a sign for you. So leave her
to graze [freely] on God’s Earth and do not harm her, or a swift
punishment will take you!*s

On alternate days, the she-camel would miraculously drink all of the
available water. Afterwards, she would allow the Thamud to milk her,
and her milk would be enough for everyone. The following day, the she-
camel would refrain from drinking any water, permitting the Thamiid to
draw water freely for themselves and their livestock. This arrangement
was a test of the willingness of the Thamud to change their ways and

follow God’s command. However, they struggled with this change and
24Jawadi Amuli, Tafsir-i tasnim, 39:37-45.
»Q 11:64.
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killed the she-camel. In the end, the Thamid were destroyed by an

earthquake and a blast sent by God as punishment for their wrongdoings.

As with the story of the ‘Ad, God uses the story of the Thamud to

caution against taking blessings for granted and neglecting the duty as

God’s stewards on Earth. In similar words to how He condemns the ‘Ad,

He says the following about the Thamiid:

z
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Let it be known! Surely, the Thamud rejected their Lord. Let it be
known! The Thamud are forever outcast [from God’s mercy].”®

This story highlights several key points relevant to environmental

stewardship:

1.

3.

Sustainable resource sharing management: The command
to allow the she-camel to graze freely and drink the water
underscores the importance of respecting and sharing
environmental resources. The narrative teaches that the Earth’s
resources are not solely for human consumption but are meant
to be shared with all creatures in a sustainable manner. The
miraculous occurrence of the she-camel drinking all the water
on one day and providing enough milk for everyone symbolises
the lesson that, with wise management, natural resources can
sustain human communities while also meeting the needs of
other living beings.

Interdependence of life: The relationship between the camel
and the Thamud highlights the interconnectedness of all living
things and their environment. The story illustrates that humans
and animals depend on the same resources and need each other
to survive. It serves as a reminder that the well-being of one
species is often linked to the well-being of others, promoting a

holistic view of environmental stewardship.

Obedience to Divine commands: The Thamtid were tested by a

26 Q 11:68.
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Divine command, just as modern societies face the challenge of
adhering to principles that ensure the well-being of the planet.
This aspect of the story emphasises the importance of following
guidelines and ethical standards that protect the environment,
even when it requires changing long-standing behaviours.

4. Respectforall forms of life: The story emphasises theimportance
of treating all living beings with respect and kindness. The she-
camel was not merely a resource but a sign from God, endowed
with rights. This respect extends to recognising the intrinsic
value of all creatures and the need to protect their welfare as
part of our ethical and spiritual duties. Imam al-Bagqir is reported
to have said, Indeed, God, Blessed and Exalted is He, loves the
cooling of a hot liver. Whoever quenches the thirst of a hot liver,
be it of an animal or other [living being], God will shade him on
the day when there is no shade but His.””

5. Resistance to change and its implications: The Thamud’s
decision to kill the she-camel demonstrates the dangers of
resisting necessary changes to meet environmental needs. Their
unwillingness to adapt led to their destruction, serving as a
cautionary tale about the consequences of ignoring or defying
sustainable practices. This point highlights the importance
of embracing change to avoid detrimental impacts on the

environment and society.

Prophet Yisuf and strategic resource management in
Egypt

Prophet Yusuf faced numerous trials before rising to a position of
influence in Egypt. After being sold into slavery by his jealous brothers,
he eventually found favour in the household of an Egyptian official.

# Abu Ja‘far Muhammad b. Ya‘qub al-Kulayni, al-Kafi (Dar al-hadith:
1429/2008), 7:354.
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However, he was falsely accused and imprisoned. While in prison, his

ability to interpret dreams brought him to the attention of the king.

Summoned from prison to explain a dream that foretold seven years

of abundance followed by seven years of severe famine, he advised the

king on how to manage resources during the years of plenty to prepare

for the years of scarcity:
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He [Prophet Yisuf] said, ‘You will sow [grain] for seven consecutive

years. Then whatever you harvest, leave in its ear [so that it does

not perish], except a little that you eat. Then after that will come

seven hard years, which will consume whatever you have set aside

for them, except a little that you preserve.*

These verses offer valuable insights into environmental stewardship:

1.

Strategic planning: Prophet Yusuf advised storing surplus grain
during the years of plenty to prepare for the years of scarcity. This
highlights the importance of strategic planning and foresight in
anticipating future environmental challenges and preparing for

them in advance.

Sustainable practices: By advocating for the storage of surplus
grain, Prophet Yusuf implemented a sustainable practice
that ensured the well-being of the population during times of
famine. This teaches the importance of sustainable resource

management and avoiding waste.

Adaptation to environmental changes: The story of Prophet
Yusuf exemplifies the ability to adapt to significant environmental
changes, such as the transition from years of abundance to years
of famine. This emphasises the importance of being adaptable
and resilient in the face of environmental challenges. For

#Q12:47-8.
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instance, modern climate requires societies to adapt to shifting
weather patterns, rising sea levels, and the increased frequency
and intensity of natural disasters like hurricanes, floods, and
wildfires. The Qur’anic narrative of Prophet Yusuf highlights the
need to develop flexible and adaptive strategies to cope with
these changes.

Prophet Dawiid and harmony with nature

Prophet Dawuid’s recitation of the Psalms (Zabtr) was so beautiful that
the mountains and birds would glorify God along with him, highlighting
his profound connection with the Divine and the natural world. This
aspect of his life is described in several verses of the Qur’an:
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We made Sulayman understand and granted both of them [Prophets
Sulayman and Dawtid] sound judgement and knowledge. We made

subservient the mountains and the birds to sing [Our] glory along
with Dawtd. It is We Who did [all these things].”

ABJT5-458 5 UL G 3:415 s 33
We truly granted Dawtd a favour from Us. [We said, ], ‘O mountains,
echo his hymns! And the birds as well.*
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Indeed, We made the mountains subservient to sing [Our] glory

along with him at eventide and sunrise. And the birds [too], in
flocks, all turn to Him [in chorus with Prophet Dawud, glorifying

*Q 21:79.
3°Q 34:10.
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Him].*

In the context of environmental stewardship, these verses illustrate

several important points:

1.

Harmony with nature: The verses highlight the harmonious
relationship between Prophet Dawid and the natural world,
where eventhe mountainsandbirdsaredescribed asparticipating
in the glorification of God. This imagery underscores the strong
bond between humans and nature, suggesting that our actions
should foster balance and harmony with the environment.

Reflection on nature’s glorification: Reflecting on how
mountains and birds glorify God encourages a more mindful and
responsible approach to the environment. Thisreflection deepens
our awe and reverence for God’s magnificence, enhancing our
understanding of God’s Oneness (tawhid). It highlights how
every element in nature acknowledges, celebrates, and glorifies
its single Creator and Sustainer, promoting a sense of sacred
duty to protect and preserve the natural world.

Inclusivity in environmental conservation: The involvement
of both the inanimate (mountains) and animate (birds) aspects
of nature in the act of glorification shows that environmental
stewardship encompasses all elements of the Earth. This
inclusivity reminds us that every part of the environment,
regardless of its perceived importance, plays a vital role in the

overall health and balance of the ecosystem.

The role of knowledge and wisdom: The verses mention that
both Prophet Sulayman and Prophet Dawtd were granted sound
judgement and knowledge. These qualities were instrumental
in their interaction with the natural world, highlighting the
importance of acquiring knowledge and wisdom to understand
and solve environmental challenges. This suggests that effective

3Q 38:18-19.
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environmental stewardship requires not only spiritual insight
but also practical knowledge and sound judgement to make
informed decisions.

God granted Prophet Dawud the ability to manipulate iron easily
without the need for intense heat or heavy labour. This Divine gift
enabled him to craft chain mail for protection in warfare:
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And We softened iron for him, [saying, | ‘Make coats of mail, measure

the links well, and do righteous deeds. Indeed, I see everything you
do.®
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And We taught him how to make garments [coats of mail] for you to
protect you in your battles. Then will you be grateful?s3

These verses offer insightful guidance on environmental stewardship:
1. Preservation through supernatural abilities: The verses
highlight that Prophet Dawud was granted the miraculous
ability to soften iron to make armour for protecting lives rather
than creating weapons.** This indicates a Divine preference for
preservation over destruction, underscoring the importance of

using one’s abilities and resources to safeguard life.

2. Ethical leadership and peaceful stewardship: Prophet Dawud
exemplified ethical stewardship. Despite his extraordinary
abilities, he focused on protection, spiritual growth, and
communal well-being rather than military conquest. His

Q) 34:10-11.
Q) 21:80.

34 Jawadi Amuli, Tafsir-i mawdii-yi Qurian-i karim: Siri-yi payambaran dar
Qur’an (Markaz-i nashr-i Isra’: 1379 Sh./2000), 287.
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example teaches the value of using power and resources ethically,
promoting peace and protecting the community.

Prophet Sulayman and the responsible use of natural
forces and resources

God granted Prophet Sulayman the ability to understand the language
of birds and other creatures. His kingdom was vast and powerful, with
an army composed not only of humans but also birds and jinn. The
jinn would dive into the seas to retrieve hidden treasures and perform
various tasks for him. Additionally, Prophet Sulayman had control over
the wind and was blessed with a fountain of molten copper.

Despite these immense blessings, Prophet Sulayman led alife devoted
to serving God. Beneath his royal attire, he wore coarse clothing made
from goat hair and palm fronds, which he crafted himself. He would
serve his guests fine food while opting for simpler meals for himself and
his family, and he preferred the company of the poor over the wealthy.®
His humility and dedication to God were evident in his everyday actions
and choices.

The accounts of Prophet Sulayman’s control over the wind provides
profound insights into environmental stewardship and the responsible
use of natural forces as guided by Divine wisdom. This is illustrated
through several verses in the Qur'an:
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[We harnessed] the stormy wind for Sulayman, blowing at his
command to the land We blessed. It is We Who know everything.3®
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3% Arastu, God’s Emissaries, 512.

%Q 21:81.
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So We made the wind subservient for him, blowing gently at his

command to wherever he pleased.?”

[We made subservient| the wind for Sulayman: its morning course

was a month’s journey and so was its afternoon course.®

These verses provide valuable lessons for contemporary environmental

stewardship:

1.

Sustainable use of natural forces: By using the wind for travel,
Prophet Sulayman demonstrated how natural forces can be
harnessed sustainably and efficiently. This showcases the
potential for humans to utilise nature in a way that does not
cause harm or depletion, serving as an early model for harnessing
renewable energy. It illustrates the benefits of using wind power,
a clean and sustainable resource, thereby reducing reliance on
non-renewable and polluting energy sources.

Divine stewardship: The phrase ‘It is We Who know everything’
in Q 21:81 underscores the concept of Divine vicegerency over
natural resources. It emphasises that ultimate knowledge and
governance belong to God and that using natural resources
should be guided by an acute awareness of His omniscience and
lordship.

Like his father Prophet Dawud, Prophet Sulayman was taught the

language of birds:
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Sulayman succeeded Dawud. He [Prophet Sulayman] said, ‘O

37(Q 38:36.

$¥Q 3412. This means the wind would enable him to sail distances in a day
that would normally take two months. He would travel the equivalent of one
month’s distance in the morning and the equivalent of one month’s distance
in the afternoon.
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people, we have been taught the language of birds.*

One of the most endearing Qur’anic stories is that of Prophet Sulayman
and the ant. As Prophet Sulayman set out on a pilgrimage to Mecca
with a vast army, he came to a valley inhabited by ants. Fearing Prophet
Sulayman’s forces would accidentally crush them, one ant warned her
colony to take cover in their mounds. Prophet Sulayman overheard
the ant’s words, felt grateful for his Divine gift of understanding the
language of creatures, and appreciated the ant’s concern for the safety
of her colony. Filled with a sense of gratitude, he smiled joyously in
response to her words and made a prayer:
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So Sulayman smiled joyously in response to her words. He prayed,
‘My Lord! Inspire me to be grateful for the blessings You have
bestowed on me and my parents, and [inspire me] to do good deeds

that please You. Admit me, by Your mercy, into [the ranks of] Your
righteous servants.*

He then changed the course of his army to ensure the ants were not
harmed.

This incident teaches several essential lessons relevant to

environmental stewardship:

1. The importance of understanding the natural world: The
ability of Prophet Sulayman to understand the language of the
ants highlights the significance of being attuned to the natural
world. This understanding fosters a meaningful connection with
the environment and promotes a sense of responsibility towards

its preservation and care.
2. Respect for all life forms: Prophet Sulayman’s amused and

39Q 2716.
+Q 27:19.
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gentle response to the ant’s concern illustrates a sincere respect
for even the smallest creatures. This teaches that environmental
stewardship involves recognising the value of every creature and
taking steps to ensure their safety and well-being.

Consideration and compassion in action: Prophet Sulayman’s
decision to redirect his army to avoid harming the ants
demonstrates practical compassion and consideration for the
well-being of other beings. It serves as a reminder that true
leadership involves empathy and proactive measures to protect
even the smallest and seemingly insignificant creatures.

Gratitude for nature’s gifts: By expressing gratitude for the
blessings bestowed upon him and his parents, Prophet Sulayman
acknowledged the natural world and its creatures as Divine
blessings. This highlights the importance of being thankful for

nature’s gifts, fostering a sense of appreciation and responsibility.

Leadership and environmental responsibility: As a leader,
Prophet Sulayman set a powerful example by prioritising the
protection of the environment over the convenience of his
journey. This suggests that leadership at all levels has a critical
role in advancing environmental stewardship. His actions show
that responsible leaders should consider the environmental
impact of their decisions and strive to protect natural resources.

Awareness and mindfulness: The story also reflects the
importance of being aware and mindful of our surroundings and
the impact of our actions. Prophet Sulayman’s sensitivity to the
ant’s plight teaches us to pay attention to the effects our actions
have on the environment and other living beings, encouraging a

culture of mindfulness and respect.

Spiritual insights from the natural world: This incident led
Prophet Sulayman to reflect on the blessings God had bestowed
upon him and pray for the ability to be grateful for these gifts,
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perform deeds pleasing to God, and be admitted among His
righteous servants. The story highlights the profound connection
between spiritual growth and the natural world, demonstrating
that by observing and respecting nature, we can cultivate an
enhanced understanding of God’s wisdom and mercy.

In Surat Saba’, God tells us He caused a fountain of molten copper to
flow for Prophet Sulayman:

We caused a fountain of molten copper to flow for him.*

This verse provides significant guidance on environmental
stewardship:

1. Responsible resource management: Prophet Sulayman’s
utilisation of a fountain of molten copper and advanced
metallurgical techniques highlights the importance of using
natural resources wisely. It teaches the need to balance
technological progress with environmental protection, ensuring

that resource use does not lead to depletion or harm.

2. Divine provision: The fact that God caused the fountain of molten
copper to flow for Prophet Sulayman underscores the concept
that God provides His devoted servants with extraordinary
natural resources for their sustenance and development. Of
course, these gifts come with a significant responsibility: to
express gratitude to God and to use the resources in ways that
align with His will.

In the next verse, God tells us about the accomplishments under
Prophet Sulayman’s leadership and how he fulfilled the comprehensive
needs of his people:
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They [the jinn under Prophet Sulayman’s command]| made for

him whatever he wanted: sanctuaries, sculptures [of trees and the

like], basins the size of small pools [for communal eating], and

cauldrons [for large-scale cooking] fixed in the earth. [We said, ]
‘Work, O family of Dawud, in thankfulness, though few of My
servants are thankful.+

These accomplishments address various aspects of community life and

environmental stewardship:

1.

Spiritual well-being: By building places of worship (maharib),
Prophet Sulayman met the spiritual needs of his people. These
sanctuaries would have provided areas for prayer, learning about
faith, and fostering a sense of community and spiritual growth.

Artistic expression and environmental awareness: The
sculptures made by the jinn under Prophet Sulayman’s command
were not statues of men and women but of trees and similar
natural forms. This is supported by a hadith from al-Kafi, where
al-Fadl Abi al-‘Abbas reports, ‘I asked Abi Ja‘far [Imam al-Baqir]
about the words of God, Mighty and Majestic is He, “They [the
jinn] made for him whatever he wanted: sanctuaries, sculptures,
[and] basins the size of small pools.” He replied, “These are not
statues of men and women but statues of trees and the like.”*
This suggests that art was encouraged within religious guidelines
and indicates an appreciation for the natural world.

Cultural enrichment: The places of worship, sculptures, and
communal dining areas point to a rich cultural background.
These elements would have helped build a strong sense of
identity and community, fostering unity and cultural pride
among the people. By integrating art and communal spaces,

“Q 3413.
# al-Kulayni, al-Kafi, 13:102.
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Prophet Sulayman enhanced the cultural fabric of his society.

Food stewardship: The large basins and cauldrons for communal
eating and cooking illustrate Prophet Sulayman’s attention
to addressing the physical and social needs of his people. By
enabling the preparation and sharing of meals on a grand
scale, he would have ensured that the nutritional needs of the
community were met. Moreover, these communal meals would
have fostered social cohesion, allowing for resource sharing
and ensuring the well-being of all community members. This
approach to food stewardship highlights the importance of using
resources effectively to support community health and unity.

Gratitude and community work: The verse emphasises gratitude
through action: ‘Work, O family of Dawiid, in thankfulness’. This
instruction teaches that gratitude is not only expressed through
words or prayers but also through actions that benefit the
community as well. By linking the work of Prophet Sulayman’s
followers with thankfulness, the verse underscores that caring
for others is a way of showing appreciation for Divine blessings.
The concluding part, ‘though few of My servants are thankful
further highlights that such active gratitude is exceptional and
highly valued by God.

Strong leadership: All these activities were conducted under
Prophet Sulayman’s exemplary leadership. With a clear vision,
he effectively communicated his goals to his followers and
assigned tasks according to the abilities of each individual. His
leadership not only ensured the successful completion of these
responsibilities but also fostered a strong sense of community

and environmental stewardship.

Conclusion

The Qur’an articulates the dual role of the natural world in Sarat al-
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Indeed, We have made whatever is on the Earth an adornment for
it, to test [people] as to which of them is best in deeds.*

This verse highlights that the intrinsic beauty and bounties of the Earth
serve not only for human enjoyment but also as a Divine test of our
gratitude and patience. In the trial of gratitude, when individuals are
blessed with beauty and abundance, they are tested on their capacity
to recognise these blessings as gifts from God, express gratitude for
them, and utilise them responsibly in accordance with His commands.
Conversely, the trial of patience emerges during times of hardship or
loss, challenging individuals to maintain their faith and trust in God,
endure difficulties with perseverance, and continue engaging in good
deeds without succumbing to despair.*

The actions of Prophets Nuh, Hud, Salih, Yasuf, Dawud, and Sulayman
exemplify success in these Divine tests. By maintaining ethical conduct,
appreciating and preserving the natural world, and acting justly and
wisely across different situations, these Prophets provide compelling
models for understanding and implementing environmental
stewardship grounded in spiritual ecology. Their stories emphasise the
importance of ethical environmental management, respectful use of
resources, resilience in ecological challenges, and fosteringa harmonious
relationship between humanity and nature. By embodying the roles of
Divine vicegerents on Earth, these Prophets showed how individuals
can draw upon spiritual values to foster sustainable practices, enhance
social justice, and build community cohesion.

In contrast, the actions of the ‘Ad and Thamud illustrate the
consequences of failing these tests. Blessed with prosperity and power,

#Q18:7.
4 Jawadi Amull, Islam wa muhit-i zist (Markaz-i nashr-i Isra: 1388 Sh./2009),
217-24.
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these nations exhibited ingratitude and arrogance, misusing their
resources and neglecting the guidance of their prophets. Their downfall,
precipitated by their failure to heed Divine warnings, serves as a stark
reminder of the consequences of such negligence.

Collectively, these narratives and teachings from the Qur'an offer
a profound contribution to contemporary environmental ethics,
advocating for the integration of spiritual consciousness in the pursuit
of ecological balance and harmony. Embracing the models of prophetic
stewardship provides humanity with the insight and foresight needed to
navigate the environmental crises of our time, charting a path towards a
more sustainable and equitable world for future generations.
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with a New English Translation

Shaykh Jadullah Tawfiq Ahmad'
(with additional material from Fatima Chakroun, Maleeha
Abdullah, and Mehdi Abdullah)

ABSTRACT

This article explores Du@’ al-Tawassul, a widely recited
supplication among Shi‘a Muslims, focusing on its theological
significance, historical usage and debates surrounding its
authenticity. Despite being deeply rooted in Islamic tradition,
the practice of tawassul, particularly through this supplication,
is scrutinized both within and outside Shi‘a circles. Key issues
include the appropriateness of labeling it a du‘@’, a lack of a
verified chain of narration, and theological concerns about
intercession. This article critically examines these claims
to create a comprehensive understanding of the practice’s
legitimacy. The broader implications of these discussions on
the concept of tawassul will also be examined, contributing to a
deeper understanding of the overlap between the contentions
with tawassul and anti-Shia sentiment.

Introduction

Du@ al-Tawassul is a supplication recited weekly by the majority of
Imami Shi‘a Muslims, typically on Tuesday evenings. In this prayer,
adherents seek intercession from God through His most beloved

*Holder of a doctorate in Islamic jurisprudence and principles (figh and usi!)
from Qom, and a master’s degree in Arabic language and literature from
Lebanon. He has been teaching in seminaries (hawzat) and universities for
fifteen years, and currently teaches at the Ahl al-Bayt International University
in Qom.
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figures, starting with Prophet Muhammad (s) and concluding with
the Twelfth Imam, the Mahdi (may God hasten his reappearance). The
term tawassul means seeking a means of approaching Allah, in this
context, through the use of an intermediary. Du‘a’ al-Tawassul, along
with the broader concept of tawassul, is a deeply rooted and authentic
practice within Islam, supported by a strong theological foundation and
historical usage. However, there are points of contention on the dua both
within Imami Shi‘a thought and outside it. There are three main areas
of contention with respect to the Du@’. Firstly, there is a theological
objection that engaging in tawassul is tantamount to polytheism.
Secondly, this supplication diverges from the traditional definition of
du‘@’ and therefore cannot be classified as such; third, it lacks a verified
chain of transmission and therefore cannot be authenticated, nor be said
to originate from one of the infallibles. While there are ways to invoke
intercession outside of this particular supplication, due to its centrality
in Imami Shi‘a recommended practice, it becomes a common target
in debates on the validity of intercession. This article will discuss the
aforementioned issues with respect to Du‘@’ al-Tawassul by providing a
discussion on the concept of tawassul, the use of tawassul in the Qur'an
and hadith to establish its validity from a theological perspective, and
finally its origin, and label as a du'@’.

A Theological contention

The theological objection commonly raised against Du@’ al-Tawassul is
that directing supplications to the Prophet (s) and his family appears
inconsistent with the core Islamic belief of monotheism, that Allah is
the only one that has the attributes that permit him to affect existence,
and therefore any prayers should be made directly to Allah, the sole
Controller of all matters, otherwise it is considered as polytheism. This
is further corroborated by the Qur'anic verse: “When My servants ask
you about Me, [tell them that] I am indeed nearmost. I answer the
supplicant’s call when he calls Me. So let them respond to Me, and let
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them have faith in Me, so that they may fare rightly.”” When a person
holds the above belief, a question is posed as to why one would seek
assistance from anyone other than God. To respond to these questions,
we must linguistically unpackthe concept of tawassul, and also its usage
in the Qur'an and sadith by Allah and those who have been sent to guide

us to the right path.

The concept of tawassul

Tawassul - intercession - is a theological concept that has been debated
amongst Muslims for centuries, with its validity being a contentiousissue
in Sunni-Shi1 discourse, as well as intra-ShiT discourses. Linguistically,
originating from the root of wasl, it means seeking nearness to an
object by means of an action? and can be applied in various contexts
to determine its meaning in technical usage. In tawassul, although the
immediate addressee of a request may be someone other than God,
the ultimate recipient of the supplication is still God. When a believer
engages in tawassul through the Prophet (s) or his household, the
intention is to seek the fulfillment of their needs from God, even if the
supplication is addressed to figures such as “O Muhammad...!” Tawassul
involves using an intermediary (wasila) through whom one’s needs
are presented to God, but it is God alone who fulfills those needs. The
intermediary’s role is to occasion a favorable response from God, due
to His love and esteem for that intermediary. Thus, there is no question
of associating partners with God, as the one engaging in tawassul
fully acknowledges that Allah is the ultimate agent who controls all
things. The intermediary is simply a beloved figure through whom the
supplication is channeled in the hope of a favorable divine response. In
the case of Du‘@’ al-Tawassul, this term would mean “seeking nearness
to the Allah by means of a specific supplication.”

>(QQ 2:186.
3 Al-Khalil b. Ahmad al-Farahidi, Kitab al-Ayn (Mu’assisat dar al-hijra al-tab‘a:
1989).
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Having understood tawassul linguistically and technically, it is
important to delve into our source texts, the Qur'an and hadith corpus,
to understand how Allah and the infallibles have utilised this concept
and determine what they intend. By doing so, it will be possible to assert
a status for Du‘@’ al-Tawassul and its permissibility. We will now turn to
the Qur’anic conception of tawassul, to establish a theological basis for
engaging in it.

The concept of tawassul in the Qur’an

Building a Qur'anic conception of intercession is essential for three
reasons. Firstly, it can explain how Allah intended for the concept to be
understood when He used the word. Further, it can validate or invalidate
our use of the term, and finally, it serves as a yardstick to understand the
concept when used in the hadith corpus and by other scholars.

In the Qur’an, the word wasila has been mentioned twice explicitly
in verses 5:35, and 17:57. In the former, Allah instructs the pious to seek
nearness to Him through an intermediary, when returning back to Him
(tawba). In the latter, he speaks about the polytheists of Mecca that
make du‘@’to angels, jinn and mankind, who themselves seek a means of
nearness to Allah. In other words, the angels, jinn, and mankind have no
powerindependent of Allah to grant the wishes of the polytheists; rather,
they themselves seek an intermediary to attain nearness to Allah. Here,
‘Allama Sayyid Muhammad Husayn Tabataba'i (d. 1402/1981) highlights
an important point: while the ultimate power to effect change in the
universe is exclusively with Allah (by making reference to verse 2:165),
there are numerous verses in the Qur'an indicating Allah’s conferment
of power and ownership, to selected creations such as angels, jinn, and
some from mankind* This is sufficient to demonstrate the explicit usage
of the term wasila in the Qur’an.

We can further develop a Qur'anic understanding of how followers
of some Prophets would practically seek a wasila when asking for their

+ Muhammad Husayn Tabataba’i, al-Mizan, vol. 25, trans. Amina Inloes and
Tawus Raja (Tawhid Institute Australia Ltd: 2021).
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requests from Allah. The Quran provides evidence for instances of
tawassul in practice by the Children of Israel and the sons of Prophet
Jacob (s) who sought intercession from their respective prophets to
resolve their difficulties and seek forgiveness from God. Given that
Allah does not rebuke them for this practice in the Quran, it can be
implied that the practice is permitted by Allah. In the first of these
verses, the Children of Israel, while wandering in the desert, implore
Prophet Moses to invoke God on their behalf for a variety of foods that
the earth produces, saying: “O Moses, we can never endure one [kind
of] food. So call upon your Lord to bring forth for us from the earth
its green herbs and its cucumbers and its garlic and its lentils and its
onions.” [Moses] said, “Would you exchange what is better for what
is less? Go into [any] settlement and indeed, you will have what you
have asked.” This request demonstrates their reliance on the Prophet
to communicate their needs to God. The verse goes on to describe that
they were punished for disobeying God and killing Prophets, however
Prophet Musa’s response to their request for supplication reflects the
permissibility of seeking an intermediary.

In the second example, the sons of Prophet Jacob (s), upon
recognizing their wrongdoing, approach their father and say: “O our
father! Ask forgiveness of our sins for us; indeed, we have been sinners.”
Prophet Jacob (s) responds by affirming their request, promising,
“Soon I will ask forgiveness for you from my Lord. Indeed, He is the
Forgiving, the Merciful.”” Both examples emphasize the role of prophets
as intercessors, through whom people sought divine assistance and
forgiveness.

Finally, the following ayah: “And We did not send any messenger
except to be obeyed by permission of Allah. And if, when they wronged
themselves, they had come to you, [O Muhammad], and asked

5Q 2:61.
6 Q12:97.
7Q12:98.
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forgiveness of Allah and the Messenger had asked forgiveness for them,
they would have found Allah Accepting of Repentance and Merciful”
(4:64-5) The context and interpretation of this verse illustrates God
telling the Prophet that those who sin should seek repentance from
God, and should also ask the Prophet to ask God to forgive them as well.

The concept of tawassul in hadith

The concept of tawassul is not an innovation or a novel practice as has
been suggested by critiques of the du‘@’. In addition to being narrated in
the Qur’an, the concept can be found in numerous narrations from the
Ahl al-Bayt, which are supported by reliable chains of transmission. The
prevalence of these narrations strongly affirms the legitimacy of du@’in
general, as well as the specific form of supplication through tawassul. A
few examples, though not exhaustive, can be utilised to illustrate this
point. The first being Muhammad b. Ya‘qaib al-Kulayni (d. 329/941), who
narrates from ‘Abd al-Rahman al-Qasir, who reported:

I entered upon Abu ‘Abdillah [Imam al-Sadiq] (a) and
said: May I be sacrificed for you, I have invented a
supplication. He (a) said: Leave your invention. When a
matter befalls you, seek refuge in the Messenger of God
(s) and pray two rak‘as and gift them to the Messenger
of God (s),” until he said: “Then take your beard with
your left hand, and weep or pretend to weep, and say:
‘O Muhammad, O Messenger of God, I complain to
God and to you of my need, and to your rightly guided
Ahl al-Bayt of my need, and through you I turn to God
regarding my need.®
Another narration from al-Kulayni involves Imam al-Kazim (a), where

al-Bat@’ini recounts the following narration:
He [Imam al-Kazim (a)] said to me: I have been ill for

# Muhammad b. Ya‘qub al-Kulayni, al-Kaft (Dar al-kutub al-Islamiyya: 2008),
6:620.
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seven months, and myson has beenll for twelve months,
and it has been doubled for us. Do you realise that it
does not affect the whole body? Sometimes it affects
the upper body and not the lower, and sometimes it
affects the lower and not the whole upper body? I said:
May I be sacrificed for you, if you permit me, I will tell
you a hadith from Abu Basir from your grandfather, that
when he was ill he would seek aid from cold water. He
would have two garments: a garment in the cold water,
and a garment on his body, alternating between them.
Then he would call out until his voice was heard at the
door of the house: “O Fatima, daughter of Muhammad.”
He (a) said: “You have spoken the truth.”

The last narration from al-Kulayni is narrated from Imam al-Bagqir (a),
who advised:

When you want something, ask your Lord for it. Perform
wudi’ (ablution) well, then pray two rak‘as (units of
prayer). Exalt God, send blessings upon the Prophet (s),
and say after the taslim (salutation): ‘O God, I ask You,
for You are the Sovereign, and You have power over all
things. What You will of a matter comes to be. O God,
I turn to You through Your Prophet Muhammad, the
Prophet of Mercy (s). O Muhammad, O Messenger of
God, I turn to God, your Lord and my Lord, through
you; that He may grant success to my request. O God,
grant success to my request through Your Prophet

Muhammad. Then ask your need.”
Furthermore, Ibn al-Mashhadi narrates in his al-Mazar al-kabir:

It is recommended to supplicate with this supplication

9 Al-Kulayni, al-Kafi, 15:266.
*© Al-Kulayni, al-Kaft, 6:627.
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after the prayer of visitation, for it is narrated from
him (a): ‘O God, the affliction is great, the hidden has
become manifest, the veil has been lifted, the earth has
become narrow, the sky has been withheld, and to You,
O Lord, is the complaint, and upon You is the reliance
in hardship and ease. O God, bless Muhammad and his
family, those whom You have made obedience to them
obligatory upon us, and made known to us their status
thereby. So grant us relief through them, a speedy relief,
as quick as the blink of an eye or even quicker than that.
O Muhammad, O ‘Ali! O ‘Ali, O Muhammad! Help me,
for you are my helpers! Suffice me, for you are sufficient
for me! O my Master, O Master of the Time! Help, help,
help! Come to my aid, come to my aid!"

In other narrations of the traditions of the Ahl al-Bayt (as), supplications
were often directed from the supplicant to the intermediary. These
traditions are so extensively and consistently transmitted that they
reach the level of successive narration (tawatur), thereby rendering the
need for individual verification of their chains of narrators unnecessary.
This is visible in the ziyara of Imam Husayn that states “I bear witness
that you are upon manifest truth from your Lord. I have come to you
confessing my sins. Intercede for me with your Lord!™* The ziyara of
Imam ‘Ali similarly states “So intercede for me, for you hold a praised
position with Allah.® This demonstrates that tawassul exists in a
number of supplications that are not as scrutinized as Du‘@’ al-Tawassul.
Given this understanding, it is clear that seeking an intermediary
with God by saying ‘O Muhammad!, ‘O ‘Ali!, or ‘O Fatima! or by directly
" Muhammad b. Jafar al-Mashhadi, al-Mazar al-kabir (Daftar intisharat-i Is-
lami: 1419 AH.), 591.
* Ja‘far b. Muhammad al-Qummi, Kamil al-ziyarat (Dar al-Murtadawiyya: 1356
Sh./1977), 2101, hadiths 7 and 8.

¥ Muhammad b. al-Hasan al-Tasi, Misbah al-mutahajjid (Markaz buhuth al-
hajj wa-l-‘umra: 1987), 780.
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addressing them in their supplications is found in a wide range of
sources, thereby indicating its acceptance. The practice itself is deeply
rooted in the teachings of the Prophet and his household, who guided
their followers to seek the fulfillment of their needs through the
intercession of the Infallibles. Therefore, it is incorrect to assert that
this practice is not part of Shi1 traditions or Islamic heritage. If any
theological concern exists, it is not with tawassul itself, but attempts to
discredit the status of the Prophet’s family for political purposes, as will
be discussed in following sections.

Origins of Du‘@ al-Tawassul

Du‘@’ al-Tawassul (Appendix A) is originally recorded in Bihar al-anwar,
by Muhammad Bagqir al-Majlisi (d. 110/1699) who dedicated his life to the
science of tradition. In 1659, during the Safavid period, ‘Allama al-Majlist
began recording traditions and compiling them into an encyclopaedic
collection," resulting in Bihar al-anwar, roughly translating to “Ocean
of Lights”, which has been labeled an incomparable piece of literature's
6, It stretches over 110 volumes and includes every narration ‘Allama
al-Majlis1 and his assistants could find. In the compilation, ‘Allama
al-Majlis1 notes sources for the reports, which lends itself to being
a point of reference in Shia studies” *®. One of the contentious issues
surrounding Bihar al-anwar is the authenticity of the narrations, and
so it is important to note that while there are differences of opinions

on which narrations found within Bihar are authentic, the determining

4 Paula Youngman Skreslet and Rebecca Skreslet, The Literature of Islam: A
Guide to the Primary Sources in English (Scarecrow Press:2006), 47.

'sSkreslet and Skreslet, The Literature of Islam, 47.

' Ethan Kohlberg, “Shi’i Hadith,” in A. F. L Beeston, T. M Johnstone, R. B
Serjeant, and G. R Smith. (eds.) Arabic Literature to the End of the Umayyad
Period, (Cambridge University Press: 2012). 307.

71bid, 307.

¥ William Chittick and Muhammad Husayn Tabataba’i, A Shi‘ite Anthology,
(State University of New York Press: 1981), 17.
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factor is the methodology adopted for authenticating narrations. As
such there are varying levels of strength of the chain or narration, and
therefore varying levels of authenticity”. Another key consideration for
the acceptance of narrationsisits consistency with the Qur'an®. Scholars
of principles of jurisprudence discuss this extensively to determine the
relationship between the Qur'an and /adith. In practice, they verify the
contents of a hadith by cross-referencing it with the Qur’an, and as long
as there is no contradiction they will accept the hadith if it passes the
standards of authentication. If there is a non-resolvable contradiction
between the Qur'an and Hadith, then the hadith will be rejected, even
if its chain of narrators has been authenticated. It is important to note
that in referring to the Qur’an, the scholars will not only analyze verses
with the same concepts as those mentioned in the hadith, but also take
into consideration other related verses and the overarching ethos of the
message of the Quran.

In Bihar al-anwar, Du‘@’ al-Tawassul is introduced by ‘Allama al-
Majlisi in the following way:

In an old manuscript of one of the works of our
colleagues—may God be pleased with them—I
found the following words: “This supplication was
narrated by Muhammad b. Babawayh—may God
have mercy on him—from the Imams (s). He said: ‘I
have not supplicated to God about a matter [using
this supplication] except that I have received a swift
response. It reads: ‘O Allah! I do sincerely entreat You
and turn towards You in the name of Your prophet, the
Prophet of Mercy, Muhammad — may Allah bless him

9 Aaron Albert Haley, “Majlisi, Muhammad Bagqir al-” in Emad El-Din Shahin
(ed.) The Oxford Encyclopedia of Islam and Politics, (Oxford University Press,
2014).

> Al-Shahid al-Thani and 'Abd al-Hadi al-Fadli, Dirayat aAl-Hadith, trans.
Nazmina Virjee (ICAS Press: 2002).
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and his family.

While this supplication is predominantly attributed to ‘Allama al-
Majlisi, a similar version can also be found in Manhaj al-salah titled
al-Du‘@ li-l-wasa’il (“The Supplication for Means”)*. This supplication
does not have the same final component as Bihar al-anwar, along with
other minor variations throughout.

Du‘@’ al-Tawassul lacks an established chain of narrators, making it
impossible to conclusively verify its origin from the Imams, and as such
has drawn some skepticism to its validity. However, this uncertainty
does not necessarily preclude its recitation, as there is a possibility it
originated through the Imams, and as we have established, seeking an
intermediary to seek nearness to Allah is permitted. Thus, there is a
potential of bringing divine reward and facilitating the fulfillment of
needs through Allah. Although it cannot be definitively established that
this supplication came from the Infallible Imams, the fact that ‘Allama
al-Majlisi reported finding it in reliable sources—books he considered
trustworthy—and that it was narrated by Shaykh Muhammad b. ‘Ali
al-Saduq (d. 381/991) suggests that its origin from the Imams (as) is
plausible. If there is a reasonable likelihood of this, then engaging in
tawassul with this supplication remains permissible, allowing us to seek
its blessings and attain nearness to Allah, provided there are no other
prohibitive factors. Furthermore, this supplication is included in ‘Allama
al-Hill's Manhaj al-saldah, a work composed four centuries before al-
Majlist’s time, and al-Majlis1 himself cites it from a different source,
indicating two distinct transmission routes. This dual transmission
further increases the likelihood of it originating from the Imams.

»Muhammad Bagqir b. Muhammad Taqi Majlisi, Bikar al-anwar (Dar ihya® al-
turath al-‘Arabi: n.d.), 99:241.

> Hasan b. Yusuf al-Hilli, Manhaj al-salah fi ikhtisar al-misbah (Maktabat al-
‘Allama al-Majlis1: 1388 Sh./2009), 511.
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The origin of contention

The topic of tawassul and its supposed impermissibility emerged as a
point of contention in the religious sphere only after the time of Ibn
Taymiyya. Prior to this, it was neither a subject of scholarly debate
nor disagreement, but rather a practice ingrained in the beliefs and
behaviors of Muslims at large. The legacy of Ibn Taymiyya’s injunction
on tawassul is visible in contemporary discourses and in inter-sectarian
interactions. Sunni sources have also documented that prior to Ibn
Taymiyya’s rejection, tawassul was not deemed problematic by either
school of thought:

Among the superstitions of Ibn Taymiyya that no
scholar before him said, and by which he became an
example among the people of Islam: He denied seeking
aid and tawassul through him (s), and it is not as he
fabricated. Rather, tawassul through him (s) is good in
every situation, before his creation and after it, in this
world and the Hereafter.”

The Wahhabi stance on tawassul is notoriously rigid, and widely
known for its stark limitation of practices that have been integral to
the religious foundations of many Muslims. The position taken on
tawassul is most visible upon visit to Saudi Arabia where those seeking
intercession through the Prophet receive poor treatment to the extent
of punishment. The mere act of standing by the grave of the Prophet (s),
addressing him, and requesting his intercession with God, or seeking
the fulfillment of material or spiritual needs through him, is enough to
provoke a swift and harsh reaction from the officials of Saudi Arabia.
Muhammad b. ‘Abd al-Wahhab (d. 1206/1792), the founder of the
Wahhabi movement in Saudi Arabia, articulates this perspective
unequivocally in his writings: “Whoever worships God day and night
3 Ahmad b. Muhammad b. Hajar al-Haytami, al-Jawhar al-Munazzamfi Ziyarat

al-Qabr al-Sharif al-Nabawt al-Mukarram al-Mu‘azzam, (al-Matba‘ah al-
Khayriyah: 1912), 171.
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and then invokes a prophet or a saint at their grave has effectively taken
two deities and has not genuinely affirmed that there isno god but God.”
Accusations of shirk (polytheism) are weaponized to justify the physical
removal of individuals engaging in tawassul from the sacred sites*.
Additionally, Saudi Arabia annually produces and distributes millions
of books in numerous languages, which are made available to pilgrims
from across the globe and in turn, circulated worldwide®. These texts
consistently underscore the prohibition of tawassul, solidifying it as a
defining aspect of Wahhabi ideology, purposely juxtaposing it with Shi‘1
conceptualisations of supplication. While these arguments are also
rooted in contemporary geopolitics, these arguments have been used by
Saudi scholars and the likes of ISIS, predating the Iranian revolution and
persisting to the present day. The labeling of Shi1thought as polytheistic
and anti-Islamic due to the veneration of the Prophet and his household
can been seen as largely centered in debates on tawassul.”®

The label of “Du‘a””

One of the qualms with Du‘@ al-Tawassul is its status of a du‘@. The
main argument is that this supplication cannot be deemed authentic
because a genuine supplication (du@’) is an address from a servant to his
Lord, whereas this supplication is directed to the Prophet’s Household
rendering it ineligible to be considered a du@’. Further, there are other
structural components that support this particular supplication being
less eligible as “du‘a” than other widely accepted du‘@’s. An example
of this is the assertion from Shaykh ‘Abbas Qummi (d. 1359/1941),

correcting ‘Allama al-Majlisi by not labeling Du@’ al-Tawassul as a du‘a’

*¢Nagir Makarim Shirazi, Tawassul: Tawhid ya Shirk?, (Imam ‘Al b. Abi Talib:
2010).

2 Makarim Shirazi, Tawassul.

*6Simon Wolfgang Fuchs, “The Long Shadow of the State” in Cristophe Jaffrelot
and Laurence Louer, eds. Pan-Islamic Connections (Oxford University Press:
2018), 220.
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Second: al-Tawassul. ‘Allama al-Majlis1 says that he
found in a reliable book that Muhammad b. Babawayh
narrated this tawassul from the Imams (s) and said: ‘I
have not sought a means to Allah about a matter [using
this invocation] except that I have received a swift

response.”

The use of just the term tawassul, refers to the nature of the du'@’ in
which the supplicant is seeking a means of approaching Allah, through
the use of an intermediary. This emphasizes that the practice does not
constitute a supplication addressed to the Ahl al-Bayt (a). Instead, it
involves seeking a means to Allah through them by requesting their
intercession with Him for the fulfillment of one’s needs.

The term du@’is used because it is the commonly accepted name for
this invocation. However, while the question about referring to Du‘a’ al-
Tawassul as a du‘a’is a valid question, due to its nature as a supplication,
it is not incorrect to refer to it as a du‘a’Simply, it is a point of precision
to refer to it as al-Tawassul instead of Du‘@’ al-Tawassul. The term du‘a@’
has become prevalent due to the use of its introductory phrase, “O
Allah! I do sincerely entreat You and turn towards You...,” or because
the ultimate object of the request is Allah. Additionally, it has been
transmitted in books of supplications, and according to some accounts,
the Prophet instructed the Muslims to use an invocation of tawassul,
saying, “Supplicate with this!” (id@ bihi.)*® This is an essential point that
leads to the second part of the contention: how theologically sound is
the concept of tawassul?

*7‘Abbas b. Muhammad Rida Qummi, Mafatih al-Jindn, Les clés du paradis,
(BAA Publications: 2008), 194.

2 Ahmad b. Hanbal, Musnad Ahmad ibn Hanbal, .trans. Nasiruddin Al-Khattab
(Darussalam Publications: 2012), 28:480,n0. 17241. The editor of this edition,
Shu‘ayb Arna’nit says that this tradition is repeated in other sources and that its
chain of narration is authentic (sakih) with trustworthy narrators (rijal thigat).
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Conclusion

The debate over the permissibility of tawassul (seeking intercession)
arose after Ibn Taymiyya’s time, prior to which it was widely accepted
and practiced by Muslims. Sunni scholar Ibn Hajar al-Haytam1 noted
that Ibn Taymiyya’s opposition to tawassul was an innovation with no
precedent. This stance became central to Wahhabi ideology, which
strongly opposes tawassul and enforces this view rigorously, particularly
in Saudi Arabia. Wahhabi teachings equate seeking intercession with
shirk (polytheism), often leading to the punishment of those practicing
tawassul at sacred sites. Historically, tawassul was a widely accepted
form of seeking intercession through the Prophet and his family,
deeply embedded in Muslim traditions. However, Wahhabi ideology
has redefined and limited this practice, viewing it as inconsistent with
monotheism. Despite these objections, tawassul remains an important
and validated practice within other Islamic traditions, particularly
among Sh1‘1 Muslims, who continue to uphold its legitimacy.

The concept of tawassul - and specifically Du‘@’ al-Tawassul - has
been at the center of theological debates concerning the legitimacy
of seeking intercession. Critics argue that such supplications, directed
towards the Prophet’s Household rather than directly to God, diverge
from the traditional definition of du‘@’, which is an address from a
servant to God alone. However, proponents of tawassu/ maintain that
while intermediaries like the Prophet and his family are invoked, the
ultimate recipient of the supplication is still Allah. This practice is
rooted in Islamic tradition, including both Sunni and Shi1 sources,
and is considered valid within these frameworks. Theologically,
tawassul acknowledges Allah as the ultimate source of help, with the
intermediaries serving as beloved figures whose intercession may
prompt a favorable response from Allah. The debate primarily revolves
around the legitimacy and understanding of intercession within Islamic
theology.
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Appendix A

Du‘@ al-Tawassul (translated by Alexander Khaleeli and
Mona Makki)

The Supplication of seeking means to Allah

The Supplication:

o 7 LA °
In the name of Allah the All Compassionate the Most Merciful.
ww‘y Aos s J‘”u“ :HJJ\“’"D;,UL.«\G‘(;Z.U\
¢ 45 “9
O Allah!I do sincerely entreat You and turn towards You in the name of

Your Prophet, the Prophet of Mercy, Muhammad—may Allah bless him
and his family.
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O Aba -Qasim!

O messenger of Allah!
O leader of mercy!



O our master and our patron!

We lift our faces, hopeful for intercession,
And make you our means to Allah,

And we send you forth bearing our appeal,
O one eminent with Allah,

Plead on our behalf with Allah!

O Abal-Hasan!

O Commander of the Faithful!

O ‘Ali, son of Abi1 Talib!

O Allah’s authority over His creatures!

O our master and our patron!

We lift our faces, hopeful for intercession,
And make you our means to Allah,

And we send you forth bearing our appeal,
O one eminent with Allah,

Plead on our behalf with Allah!
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O Fatima, the Radiant One!

O daughter of Muhammad!

O apple of the Messenger’s eye!

O our lady and our patron!

We lift our faces, hopeful for intercession,
And make you our means to Allah,

And we send you forth bearing our appeal,
O one eminent with Allah,

Plead on our behalf with Allah!
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call) Lo W 323
O Aba Muhammad! ’ ’
O Hasan, son of ‘Ali!
O chosen one!
O scion of Allah’s Messenger!
O Allah’s authority over His creatures!
O our master and our patron!
We lift our faces, hopeful for intercession,
And make you our means to Allah,
And we send you forth bearing our appeal,
O one eminent with Allah,
Plead on our behalf with Allah!
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O Aba ‘Abdillah!

O Husayn, son of ‘Al

O martyred one!

O scion of Allah’s Messenger!
O Allah’s authority over His creatures!
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O our master and our patron!

We lift our faces, hopeful for intercession,
And make you our means to Allah,

And we send you forth bearing our appeal,
O one eminent with Allah,

Plead on our behalf with Allah!

O Abal-Hasan!

O ‘Alj, son of Husayn!

O ornament of the worshippers!

O scion of Allah’s Messenger!

O Allah’s authority over His creatures!

O our master and our patron!

We lift our faces, hopeful for intercession,
And make you our means to Allah,

And we send you forth bearing our appeal,
O one eminent with Allah,

Plead on our behalf with Allah!

Notes on the Authenticity of Du‘a’ al-Tawassul
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O Aba Ja‘far!
O Muhammad, son of ‘Al1!
O one who split open knowledge after the Prophet!
O scion of Allah’s Messenger!
O Allah’s authority over His creatures!
O our master and our patron!
We lift our faces, hopeful for intercession,
And make you our means to Allah,
And we send you forth bearing our appeal,

O one eminent with Allah,
Plead on our behalf with Allah!
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O Aba ‘Abdillah!
O Ja‘far, son of Muhammad!
O one truthful in speech!
O scion of Allah’s Messenger!
O Allah’s authority over His creatures!
O our master and our patron!
We lift our faces, hopeful for intercession,
And make you our means to Allah,
And we send you forth bearing our appeal,
O one eminent with Allah,
Plead on our behalf with Allah!
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call) Lo W 323
O Abal-Hasan! ’ ’
O Mausa, son of Ja‘far!
O one restrained in anger!
O scion of Allah’s Messenger!
O Allah’s authority over His creatures!
O our master and our patron!
We lift our faces, hopeful for intercession,
And make you our means to Allah,
And we send you forth bearing our appeal,
O one eminent with Allah,
Plead on our behalf with Allah!
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O Abal-Hasan!
O “Ali, son of Miisa!
O one unanimously agreed upon!
O scion of Allah’s Messenger!
O Allah’s authority over His creatures!
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O our master and our patron!

We lift our faces, hopeful for intercession,
And make you our means to Allah,

And we send you forth bearing our appeal,
O one eminent with Allah,

Plead on our behalf with Allah!

O Abu Ja‘far!

O Muhammad, son of ‘Al1!

O devout and generous one!

O scion of Allah’s Messenger!

O Allah’s authority over His creatures!

O our master and our patron!

We lift our faces, hopeful for intercession,
And make you our means to Allah,

And we send you forth bearing our appeal,
O one eminent with Allah,

Plead on our behalf with Allah!

Notes on the Authenticity of Du‘a’ al-Tawassul
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O Abal-Hasan!

O ‘Al3, son of Muhammad!

O pure guide!

O scion of Allah’s Messenger!

O Allah’s authority over His creatures!

O our master and our patron!

We lift our faces, hopeful for intercession,
And make you our means to Allah,
And we send you forth bearing our appeal,

O one eminent with Allah,

Plead on our behalf with Allah!
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O Aba Muhammad!
O Hasan, son of ‘Al1!
O immaculate one kept in Samarra’!
O scion of Allah’s Messenger!
O Allah’s authority over His creatures!
O our master and our patron!
We lift our faces, hopeful for intercession,
And make you our means to Allah,
And we send you forth bearing our appeal,

O one eminent with Allah,
Plead on our behalf with Allah!
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O successor of Hasan and heir to the Imams!

O guided and awaited one who will arise to establish justice!
O scion of Allah’s Messenger!

O Allah’s authority over His creatures!

O our master and our patron!

We lift our faces, hopeful for intercession,

And make you our means to Allah,

And we send you forth bearing our appeal,

O one eminent with Allah,

Plead on our behalf with Allah!

[Now make your requests to Allah and they will, god-willing, be
answered|

Accordlng to another narration, say after this:
.wgbmuu w\‘yr{u 1, ‘w\gw{u “3:3 all

e /41.” J‘ L;'Lu#j ch‘u\a&d};béﬂ&;ﬁwb cf»\.l.s‘
;u,\uu,;uudu,wwb,,ﬁ Al o 3l s V.<,
u,smuﬁﬁ.qt»mmmm‘ /’,fwt&@:um‘y

el &5 T Uﬁvb

O my masters and my patrons! I turn towards Allah in your names —
my leaders and my provision for the day of my poverty and destitution!
— and make you my means to Allah, and I place my hope in your inter-
cession for me with Allah. So plead on my behalf with Allah! And ask
Allah to save me from my sins! For you are my means to Allah, and it is
through my love for you and my proximity to you that I hope for Allah’s
salvation, so be my hope with Allah, O masters! O intimate servants
of Allah! May Allah’s blessing be upon them all, and may Allah curse
the enemies of Allah who oppressed them, from the first and the last,
Amen, Lord of the Worlds!
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The Theory of the Imams Being ‘Righteous
Scholars’ (‘Ulama’ Abrar) Has No Historical
Basis: A Response to Mohsen Kadivar

Hassan Ansari'

Introduction

Mohsen Kadivar’s views on the Scholars of Qom during the first three
to four centuries of Shi‘a history are inaccurate and unsubstantiated.
In this installment of our series of critiques of Kadivar’s ideas, we delve
into his perspective on the notion that the Imams were nothing more
than ‘upright scholars’ (‘ulama’ abrar) and explore the conclusions he
has drawn. In light of previous responses to him and the arguments
presented in this short essay, the evidence presented in the article,
“Qir2’at-i faramush shudi™ (“The Forgotten Reading”) must be called
critically re-evaluated. Ultimately, the position outlined in the article
appears to lack a solid historical foundation. Kadivar’s argument can be
examined by reviewing the inferences he has drawn from a few cherry-
picked quotations from Shaykh al-Mufid (d. 413/1022) and Shaykh al-
Saduq (d. 381/991). He writes:

... The thinking of the Scholars of Qom was directly
opposed to the doctrines of the Mufawwida®. Anyone

'Hassan Farhang Ansari is an Iranian Islamic scholar and Visiting Professor of
Islamic Law and Theology at the Institute for Advanced Study. He is known
for his works on Islamic theology, philosophy, law, and legal theory. He is a co-
editor of Shii Studies Review. This note was originally published in Persian on
Ansari’s personal website, https://ansari.kateban.com/post/3254.

*Mohsen Kadivar, “Qir&’at-i faramash shudi,” Mohsen Kadivar official website,
https://kadivar.com/238/.

3The Mufawwwida were allegedly a group of Shif extremists that emerged
in the early second/eighth century, during the time of Imam al-Sadig. They
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who accuses the Scholars of Qom of failing to
acknowledge the rightful status/position of the Imams,
and does not accept their moderate religious stance,
and attributes more to the Imams than they themselves
have stated, belongs to the Mufawwida ... The difference
between the Mufawwida and the Scholars of Qom,
which the former have characterised as the difference
between the true Shi‘a and the Muqassiran, reflects two
radically different perspectives on the nature/qualities
of the Imams. The Mufawwida believed the Imams were
superhuman beings while the Scholars of Qom did not.

Based on Shaykh al-Mufid’s account, the Scholars of
Qom - at least a few of whom, in his view, were indeed
Mugassirun — held a number of beliefs.

First, they denied that the Imams possess

”

“knowledge acquired through ‘unveiling” (‘ilm ladunni)
. According to them, the Imams, like other religious
scholars and indeed all people, only acquire knowledge
through conventional means (i.e., im iktisabi). Their
approach to religious questions is no different from
the approach of other scholars, meaning they too
employ ijtihad (‘judicial reasoning’) to derive law from
the foundational sources. Therefore, if other religious
scholars seek religious rulings through valid opinions

and conjectures, the Imams proceed similarly. In

are said to have adopted many of the beliefs of earlier extremist groups,
particularly regarding the divine nature of the ShiT Imams. It is also claimed
that the Mufawwida believed that God had delegated power to the Prophet
Muhammad and the Imams to “create and provide for all beings and had
vested in them the authority to legislate and abrogate the sharia as they
decided.” However, they did not claim the Prophet and the Imams to be God.
See Hossein Modarressi, Crisis and Consolidation in the Formative Period of
Shi'ite Islam: Abu Ja'far ibn Qiba al-Razi and His Contribution to Imamite Shi'ite

Thought (Darwin Press: 1993), 21-22.
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other words, the Imams are merely ‘righteous scholars’
(‘ulam@ abrar), meaning they are pious and learned
individuals whom the Prophet Muhammad explicitly
designated as leaders of humanity. They do not differ in
essence and nature from other human beings.

Second, there was another group among the Scholars
of Qom who also denied that the Imams possess ilm
ladunni, but this group put forward an alternative
account of how the Imams acquire knowledge.
According to this group, before knowledge is bestowed
in their hearts, the Imams are unaware of many
religious sciences. This bestowal could occur through
divine inspiration mediated by angels, directly without
intermediaries, or acquired through human means.
However, prior to this bestowal, their conscience, like
other humans, was devoid of the aforementioned
knowledge.

Third, attributing exaggeration (ghuluww) to those
who deny that the Prophet and the Imams could
experience inadvertent lapses (saAw) indicates a
human-centric perspective. The Scholars of Qom
rejected the superhuman attributes of the Imams,
but were also religiously committed to them and to
adhering to their teachings. They viewed obedience
to the Imams as mandated and followed the Imams
based on the Prophet’s instruction. However, they did
not consider this instruction to originate as a result of a
unique divine nature or specialised knowledge. Shaykh
al-Mufid believed in the infallibility (%sma) of the
Imams, equating it with the Prophet’s own infallibility.
He considered the views of other Imami scholars on this
matter similar to his own, except for a few who clung
to the literal meaning of the narratives and presented

183
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interpretations that were based on their presumably
erroneous opinions (Awa’il al-magqalat, Chapter 37, p.
64).

Unlike other topics in Awa’il al-magalat, al-Mufid
did not claim the existence of a consensus among the
Imami school on this issue. Additionally, he likely had in
mind the views of his teacher, Ibn Junayd. If we consider
al-Shahid al-Thant’s report that the majority view of the
Shi‘ain the second|/eighth] century and the first half of
the third[ /ninth] century did not believe in the Imams’
infallibility, it is evident that those denying this position
were by no means a small minority. Nevertheless,
according to al-Mufid, these rare exceptions must belong
to the Scholars of Qom.On the issue of the knowledge
of the judge and whether the Imams based their ruling
on apparent or esoteric knowledge, al-Mufid presents
three distinct opinions, without attributing them to
any particular individual.(Awa’il al-magalat, Chapter
39). Following the general principle, the Scholars of
Qom would consider the rulings of the Imams to be
based on apparent knowledge. Even though al-Mufid
deemed it possible for the Imams to know the esoteric
aspects of individuals, he believed absolute unseen
knowledge was exclusive to God and attributed such a
belief regarding the Imams to the Mufawwida (Awa’il
al-magqalat, Chapter 41, p.67). The Scholars of Qom did
not believe in the Imams’ knowledge of the Unseen.

In conclusion, with the figure of Ahmad b.
Muhammad b. Isa al-Ashri in the third and fourth
[Islamic] centuries, we can recognise the emergence
of a dominant form of Shi1 thought that rejected the
superhuman attributes of the Imams. They perceived
the Imams as upright scholars and considered their
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knowledge to be acquired rather than divine. They did
notsubscribe to doctrines such as the Imams’ possessing
knowledge of the unseen, having the ability to perform
miracles, and belief in the Imams’ infallibility.
To assess Kadivar's theory, it is helpful to begin by examining some of
the references provided in his article. The first being what Shaykh al-
Mufid says about the infallibility in his theological treatise Awa’il al-
magqalat:

On the Infallibility of the Imams
On the Infallibility of the Imams, Shaykh al-Mufid states:

‘The Imams, who stand in the position of Prophets (Peace
be upon them) in implementing rules, establishing
boundaries, preserving the laws, and educating the
masses, are infallible just like the infallibility of the
Prophets. It is impermissible for them to commit minor
sins save for those that have been previously mentioned
to be permissible for the Prophets. They cannot err in
religious matters, nor do they forget any rulings. This is
the creed of the majority of the Imamites, except for a
deviant minority who rely on the apparent meanings of
certain traditions and narrations and propose corrupted
interpretations. And the Mu‘tazila unanimously oppose
this position, and allow for the Imams to commit major

sins or even renounce Islam.*

Contrary to the explanation given by Kadivar, Shaykh al-Mufid
unequivocally states that the entirety of the Imami school upholds
the infallibility (%sma) of the Imams, which he considers an extension
of Prophetic infallibility. At the same time, he emphasises that the

Imami position is that the Imams do not experience lapses in relation

+Muhammad b. Muhammad al-Mufid, Awa’il al-maqalat (Dar al-Mufid: 1413
AH), 65.
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to religious matters, nor do they forget religious rulings. However, he
makes an exception for a rare (shadh) group, saying that they rely on
the apparent meanings of certain hadiths and propose corrupted
interpretations.

Based on the context, and in the section where he addresses this
deviant belief, it seems that Shaykh al-Mufid is specifically referring to
the idea of the Prophet and Imams experiencing lapses (sahw), a view
held by figures such as Muhammad b. al-Hasan b. al-Walid (d. 343/954)
and Shaykh al-Saduq. Nonetheless, it is clear that only a small group of
Imamites held this minority view on infallibility and as Shaykh al-Mufid
points out, this view is based on interpretations of certain specific
reports, not on foundational principles. This fringe belief emerged
solely from specific interpretations of particular traditions, rather
than constituting a core element of Imami doctrine, as the theory of
‘upright scholars’ appears to suggest. An example of this issue is Shaykh
al-Saduqg’s belief about the Prophet’s occasional forgetfulness. This
is considered a unique case based on limited traditions and does not
appear to have influenced Shaykh al-Sadiiq’s general perspective on the
necessity of infallibility for both the Prophet and the Imam.

On the legal rulings of the Imams
On the legal rulings of the Imams, Shaykh al-Mufid writes:

‘The Imam has the authority to judge based on his
knowledge, just as he judges based on the apparent
testimonies. When the witnessed event contradicts
the provided testimony, the testimony of the witness
becomes void, and the Imam rules based on what
Allah Almighty has informed him. In my opinion, it is
permissible that the hidden aspects of matters might be
unknown to him, so he rules based on their apparent
features, even if they are contrary to the reality in the
sight of God Almighty. Alternatively, God might guide
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him to distinguish between a truthful and false witness,
so that the truth of the situation is not hidden from
him. Matters in this regard are related to divine acts of
kindness (altaf), and the best interests of God’s servants
(masalik), which, in any case, only God the Exalted
knows. The followers of Imamate have three opinions
on this topic:

Some contend that the judgments of the Imams
(peace be upon them) are based on the apparent
matters, regardless of what they might know, in all
situations. Others assert that their judgments are solely
on the esoteric aspects and not the exoteric, wherein
disagreements can arise. There are also those who
adhere to the stance I have adopted in this article, and
I have not found sufficient evidence to confidently
attribute this view to the Baniit Nawbakht [a family of
renowned Imami scholars in Baghdad], may God have

mercy on them.’

These remarks by Shaykh al-Mufid in Awa’il al-maqalat are another one
of Kadivar’s major references. As previously mentioned, this topic is
not directly connected to debates concerning the sources of an Imam’s
knowledge, such as whether it is acquired or divinely bestowed, nor to
their knowledge of the unseen. Instead, it is a jurisprudential matter
focused on judicial procedures, specifically whether an Imam can
act based on his privileged knowledge or is required to issue rulings
according to the apparent circumstances. The essence of Shaykh al-
Mufid’s argument is that with the consideration of both possibilities
and relating them to divine wisdom and expediency, he suggests
that there are times when God may choose not to reveal the inner
dimensions of testimonies and judicial rulings to the Imam, requiring

the Imam to issue judgments based on apparent evidence. Conversely,

51bid, 66.
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he proposes that in certain situations, God may disclose these inner
truths to the Imam, depending on divine wisdom and what best serves
the interests of God’s servants. As such, Shaykh al-Mufid’s discussion is
not about an Imam’s knowledge or its sources in religious law, nor is it
about an Imam’s knowledge of cosmological matters (umar takwini).
The discussion focuses solely on the judicial approach an Imam should
adopt when implementing legal limits and rulings, which is considered
on a case-by-case basis. Even Shaykh al-Mufid’s cited opponents have not
targeted the all-encompassing knowledge of the Imam. The discussion
has largely been whether an Imam should act based on his knowledge
or the apparent, specifically in the context of judicial procedures.

On the Knowledge of the Imams

The discussion centers the Imam’s knowledge, particularly concerning
their awareness of people’s thoughts, the ability to see future events,
knowledge of the unseen, and whether these are considered their
defining attributes. Al-Mufid writes:

‘The Imams from the Progeny of Muhammad (peace
be upon him) knew the hidden intentions of some
servants and knew events before they occurred.
However, this is not a necessary component of their
attributes or a condition for their leadership. Instead,
God Almighty honored them with this and as a form of
divine kindness to their followers to encourage them to
obey them and adhere to their leadership. This is not
a rational necessity, but was necessary for them from
the perspective of revelation. As for the assertion that
they know the unseen, it's a manifestly objectionable
claim, for such a description can only be fitting for
one who knows things through Divine knowledge, not
through acquired knowledge. And this can only be God,
the Mighty and Majestic. On this opinion, a majority of
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the followers of Imamate agree, except for those who
deviated from the mainstream, such as the Mufawwida
and those ghulat (‘extremists’) who identify with them.”®

In this context, Shaykh al-Mufid distinguishes between two types
of knowledge: the belief held by the ghulat (‘extremists’) and the
Mufawwida, which asserts that the Imam possesses absolute knowledge
of the unseen. He argues that this belief is flawed because attributing
absolute knowledge of the unseen is reserved for an entity whose
knowledge is intrinsic, not acquired. Intrinsic knowledge belongs
exclusively to God, and thus claiming knowledge of the unseen is
appropriate only for God, whose understanding is innate. In contrast,
the knowledge of creatures, whether acquired (muktasab) or self-
evident (dururi), is extraneous (mustafad), meaning it is derived from
an external source rather than being inherent. .

Kadivar has conflated knowledge of the unseen (‘ilm al-ghayb)
with God-given types of extraneous knowledge (‘ilm mustafad ghayr
muktasab), and as such, interprets these statements as evidence —
claiming non-acquired knowledge for the Imams is considered an
extremist view. Extraneous knowledge involves processes such as
learning, deduction, and contemplation — a concept well-known to
scholars of speculative theology, particularly in relation to the views
of the Mu‘tazila. However, extraneous knowledge can also encompass
another kind of knowledge that is rooted in divine revelation or
‘creation’ (khalqg) by God. This includes ‘self-evident’ knowledge instilled
in humans, such as the special grace received from the Prophet, as
suggested by the Tradition of The City of Knowledge.

The term ‘divine knowledge’ ( ilm ladunni) does not necessarily refer
to absolute knowledge of the unseen, but rather to a type of extraneous
knowledge obtained through unconventional or non-acquired means.
Shaykh al-Mufid’s discussion pertains to knowledge about people’s
innermost thoughts and knowledge of future events, both of which

¢1bid, 67.
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have no bearing on the Imam’s religious knowledge, its sources, or the
various kinds of cosmological knowledge the Imam possesses.

In one instance, Kadivar referenced expressions from Shaykh al-
Mufid’s Tashih (‘correction’) on Shaykh al-Saduq’s I'tigadat al-Imamiyya
(‘Creed of the Imami school’), which elicited objections regarding his
interpretations. Shaykh al-Mufid’s statements are as follows:

...As for the explicit statement of Aba Ja‘far - may Allah
have mercy on him - accusing those who attribute
shortcoming (tagsir) to the scholars and elders of Qom
of being extremists (ghualuww), it is not the case that
attributing shortcoming to this group is an indication
of people’s extremism. Among those referred to as
elders and knowledgeable, some may indeed be guilty
of shortcoming. However, the accusation of extremism
should be directed at those who claim that the truthful
ones are negligent, whether they are from Qom or any
other region.

We have heard a clear account about Abu Ja‘far
Muhammad b. al-Hasan b. al-Walid - may Allah have
mercy on him - from which there is no defense against
the charges of shortcomings. He is quoted saying “The
first degree of extremism is to deny that the Prophet,
peace be upon him, and the Imam, peace be upon
him, could experience lapses.” If this report about him
is accurate, then he has made an error, despite being
amongst the scholars and elders of Qom.

We have met a group who came to us from Qom,
clearly guilty of shortcomings in religion. They demote
the status of the Imams - peace be upon them - claiming
they did not know many of the religious rulings until
they were inspired. We have seen those who say they
relied on their personal judgments and deductions in
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religious matters, while asserting their own status. This
is the negligence that is undeniable.

And as for the sign of extremism, it is to deny the
created nature of the Imams, attributing divinity and
eternality to them, as they [the extremists] suggest they
possess the power of creating entities and originating
essences, which are beyond the capability of mere
mortals.However, there is no need to pass judgment
on them and determine their status solely based on
what Abi Jafar identified as a sign of extremism in this
particular instance.”

These statements by Shaykh al-Mufid, refute everything Kadivar has
stated regarding the Scholars of Qom. This in itself is surprising that
the intended meaning behind the expressions of Shaykh al-Sadiq and
Shaykh al-Mufid has not been fully grasped.

It should be noted that part of this quote from Shaykh al-Mufid
is a response to statements made by Shaykh al-Sadiiq in his book on
beliefs, where he asserts the following: ‘And the sign of the Mufawwida
and the ghulat and their types is their attribution of shortcoming
(tagsir) to the scholars and elders of Qom.® Many have misunderstood
Shaykh al-Sadiig’s statement in his creed, al-I'tiqgadat. Shaykh al-Sadiq
is highlighting one of the key ‘signs’ or indicators used to identify
extremists and delegationists, a reflection of the strong opposition held
by the Qummis against these groups. In fact, this refers to the distinct
hostility they harbored toward them, sharply criticising them in their
writings and accusing the Qummis of ‘shortcoming’ — a pattern similar
to the accusations found in recently discovered Nusayrl texts against
their opponents today. Shaykh al-Sadiiq is not suggesting that opposing
the Qummis leads to accusations of extremism, but rather, that the
mark of the extremists and delegationists is that they constantly accuse

¥ See Muhammad b. ‘Ali al-Sadugq, I'tigadat al-Imamiyya (Kungiri-yi Shaykh
Mufid: 1993), 3.
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the Qummis of these shortcomings.

Contrary to Kadivar’s interpretation, this does not mean that the
beliefs of the Qummis were entirely in opposition to the extremists and
delegationists on every issue, nor that the “Scholars of Qom” opposed
attributing certain superhuman qualities to the Imams. The Scholars
of Qom are the primary narrators of traditions that deal with these
topics and precisely assign such attributes to the Imams. This becomes
evident even in the most cursory examination of books like a/-Kafi and
Basa’ir al-darajat.

In contrast, Shaykh al-Mufid, interpreting Shaykh al-Sadugq’s
statements,soughtto clarifyakeyprinciple: toidentify agenuine criterion
for distinguishing between the various sects of ghulat (extremists) and
the Mufawwida. The focus should be on doctrinal discussions and
evidence, rather than simply on whether these groups oppose or align
with the Scholars of Qom. In doing so, he enumerates these criteria. To
illustrate the potential imprecision of Shaykh al-Sadtq’s categorisation,
he references the debate concerning the permissibility of the Prophet
and the Imams experiencing lapses (sahw). He argues that Ibn al-Walid’s
position would suggest a deficient level of belief in the Imams. Even
though Ibn al-Walid states that the first step of extremism is denying
the lapses to the Prophet and the Imams, it remains unclear to what is
considered as subsequent levels. Numerous traditions cited regarding
the subject of Imamate indicate that his approach is not consistent with
attributing the theory of ‘upright scholars’ to him.

In this context, Shaykh al-Mufid is not categorically attributing the
perspective of ‘shortcoming’ to the Scholars of Qom, suggesting that
Kadivar’s interpretation may represent a misreading of the text. He
is solely referencing Ibn al-Walid’s shortcoming as a counterexample
to Shaykh al-Sadiq’s statement. If there were more prominent
beliefs among the chief Qummi scholars that clearly indicated their
shortcomings in religion, Shaykh al-Mufid would have explicitly
mentioned them. In fact, these references suggest that in Shaykh al-
Mufid’s view, the most significant ‘shortcoming’ attributed to the core
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Qummi scholars was their belief — shared with Ibn al-Walid and Shaykh
al-Saduq — in the inadvertence of the Prophet. This belief is invoked to
refute Kadivar’s position rather than to support it.

Moreover, Shaykh al-Mufid mentions that there are people from
Qom (referring to ‘a group who came to us from Qom’) who hold even
more problematic and evidently deficient beliefs regarding the Imams.
This does not imply that the mainstream Qummi scholars held these
beliefs. He provides examples that seem to reflect beliefs held by only
a small faction from Qom, particularly among those from Shaykh al-
Mufid’s time. It is well-documented that during Shaykh al-Mufid’s era,
the Qummi school was experiencing a decline, having long since passed
its golden age in the latter half of the third/ninth century and the early
fourth/tenth century. This may be in reference to individuals such as
the two Ahmads, the sons of Ibn al-Walid, and Muhammad b. Yahya
al-‘Attar (d. c. 3rd/gth century), who had close ties with the Scholars
of Baghdad. If, for instance, Ibn al-Walid had truly held the beliefs
that Shaykh al-Mufid attributes to some Scholars of Qom, it raises the
question of why Shaykh al-Mufid would only address the issue of the
possibility of lapses for the Prophet — a relatively minor point.

What Shaykh al-Mufid attributes to this limited group of Qummis
(rather than to ‘the Scholars of Qom, as Kadivar repeatedly asserts)
merits further examination. Once again, it is evident that Kadivar has
made an interpretational error. Shaykh al-Mufid notes that some of these
Qummis regard the Imams as lacking specific knowledge concerning
various religious and jurisprudential issues. They believe that the Imam
is unaware of these sciences until God occasionally informs him about
a specific matter thereby inspiring knowledge into his heart. Shaykh al-
Mufid regards this view as a disservice to the Imams. It is evident that
this perspective denies the Imams’ knowledge on certain jurisprudential
matters, portraying them as individuals who sporadically convey
knowledge that comes to them in fleeting moments. This belief stands
in stark contrast to the mainstream Shi‘1 viewpoint, which asserts that
the Imams possess continuous and profound knowledge of religious
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jurisprudence. This knowledge is derived from the grace of the Prophet,
insights gained from previous Imams, careful study of their writings,
and the enduring knowledge entrusted to them. This group of Qummis
did not adhere to mainstream Shiism and interpreted the Imam’s
knowledge in an unconventional way which subsequently aligned
with extremist Shi‘a views. Shaykh al-Mufid states that this belief is a
disservice to the Imams, as it deprives the Imam of genuine knowledge
and turns to extreme views to compensate.

Regarding the second point, Shaykh al-Mufid writes that some
Qummis he encountered believed that the Imam’s knowledge of religion
and jurisprudence was grounded in conjecture and personal opinions.
Despite this stance, they still regarded the Imams as “ulama™(scholars)
employing the traditional Shi‘1 term for the Imams, as reflected in texts
such as al-Kaft.It has previously been explained that this belief was
proposed by some Imamiyya to justify the existence of contradictions
in narrated rulings and legal decisions from the Imams. They believed
that the Imam’s opinion, with divine intervention, would always
be correct, a view rejected by fundamental theologians. Following
the Mu‘tazila and Ibn Qiba al-Razi (d. before 317/929), as well as the
foundational perspectives of the Imamiyya, any reliance on conjecture
in jurisprudence was deemed invalid. They believed the reason for
having an infallible Imam and his indispensability was that the Imam
was a source of certain knowledge (not speculative) for jurisprudence
and that his knowledge was not based on conjecture and opinions
like other jurists. Given this intellectual framework, it is natural for
Shaykh al-Mufid to criticise the view attributed to some Qummis and
consider it a shortcoming. However, as previously explained, this view
does not contflict with the belief in the Imam’s infallibility, understood
as divinely protected from making mistakes or forgetfulness in matters
of jurisprudence. It represents a different perspective on the nature of
the Imam’s knowledge, particularly concerning jurisprudential rulings.
It is not evident that this view requires a broadly opposing stance
regarding the Imam’s knowledge, particularly concerning the Imam’s
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understanding of cosmological matters or various forms of esoteric
knowledge.

Conclusion

As such, Shaykh al-Sadiq has not asserted that the Qummis and their
scholars were “shortcomers” in relation to their views on the Imams, nor
has the moderate Shi‘1 perspective, as represented by Shaykh al-Mufid,
accused the so-called ‘Scholars of Qom’ (as Kadivar refers to them) of
holding such beliefs. Shaykh al-Sadtiq does not attribute to the Qummis
an opinion consistent with the theory of the Imams being merely
‘upright scholars.’ Instead, he addresses the animosity of the extremists
(ghulat) and the Mufawwida toward the Qummis, with these groups
accusing the Qummis of ‘falling short’ in their views. He highlights this
accusation as a means of identifying those who hold extremist views
about the Imams. Similarly, Shaykh al-Mufid attributes contrary beliefs
to only a few Qummis of his time, accusing them of falling short of the
moderate perspective. How is this genuinely connected to attributing
to the ‘Scholars of Qom’ the belief that the Imams possess no more
knowledge than upright scholars? As previously mentioned, there is no
evidence to suggest that the Scholars of Qom, as a unified group, held
views on this matter that were distinct from those in Baghdad.
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The New Age of Empire: How Racism and
Colonialism Still Rule the World*

Written by Kehinde Andrews
Reviewed by Aula Hariri, Independent researcher

In The New Age of Empire, Kehinde Andrews sets out to shatter the
dominant myths underpinning the progressive narrative of the West.
Namely, that it was founded on scientific, industrial, and political
revolutions (xiii). The first half of the book sets out to historically
counter this narrative by tracing how the West was actually built on
three pillars: genocide, slavery, and colonialism, producing a global
system centred on White supremacy. The second half of the book sets
out to show how the racist legacies of these three pillars have continued
to sustain the global system that emerged after the Second World War,
albeit under a modified “new age of empire” (24).

The story of the West’s rise to global dominance begins with
Columbus’s voyage to the Americas in 1492, paving the way to the
largest genocide in history (26). Far from being contradictory to Western
values or an aberration in Western history, Andrews maintains that this
genocidal approach was a consistent pattern in Western conquests,
replicated in other settler colonies, like Australia (31, 35). Genocide was
used to eliminate the indigenous populations and thereby empty the
land to accommodate the influx of European settlers (34). With land
available to cultivate, the European demand for labour grew, setting the
stage for what Andrews argues was the second foundational period in
Western development: the transatlantic slave trade (69).

Andrews lucidly details the decisive role of the transatlantic system
in creating Europe’s wealth. He contends that the Atlantic trade—
which brutally dehumanised and enslaved millions of Africans as

commodities—was decisive in Europe’s rise to global dominance

' Allen Lane, xii+251, notes, index, ISBN: 978-0-141-99236-5
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(57)- Against the popular narrative that sees the Industrial Revolution
in Britain as the outcome of its scientific inventions, Andrews draws
out the causal connections between Atlantic slavery and industrial
development (59-62). The Atlantic system supplied key commodities
(sugar, tobacco, and cotton) that powered the Industrial Revolution,
whilst also being heavily connected to the financial sector (banking,
accounting, and insurance), which provided the necessary credit and
capital that drove industrialisation.

Contrary to the popular imagination that sees Atlantic slavery as a
relic of the past, Andrews contends that the transatlantic slave system
is not only responsible for generating the wealth that built the West,
but also for the concomitant poverty that persists to this day (57). The
Atlantic slave trade represents the core logic of Western imperialism,
namely the exploitation of non-Europeans by those of European
descent (70). For Andrews, the Atlantic system’s huge responsibility
for the creation of contemporary global inequalities demands that
reparations be paid. Although, he also notes that if the West were to
fully pay its due, the resulting financial and political repercussions
would bring about the end of Western dominance (84).

Andrews holds that it was the huge wealth generated from slavery
that opened the door to European colonisation of Asia and Africa,
thereby further expropriating their wealth to Europe (90). It was during
this period of colonial expansion that the Enlightenment project
developed, which, according to Andrews, was far from a historical
coincidence (2). Instead, the racism of Enlightenment thinkers was
an intellectual reflection—and justification—of the genocide, slavery,
and colonialism through which Europe was violently restructuring the
world (24). The resulting imperial destruction in the non-European
world provided Enlightenment thinkers with the “empirical evidence” to
validate their White supremacist ideas (11). For Andrews, racism cannot
be disentangled from Enlightenment ideas because, notwithstanding
their claims to universality, they are premised on the particular: that to
be a rational, thinking, human, is to be European (11, 180). This racism is
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plainly evident in the rise of racial science, pioneered by Enlightenment
thinkers (7-8). Andrews maintains that equality in society reflects the
knowledge it is rooted in, and therefore he advocates for the complete
abandonment of the Enlightenment project (2).

In the first half of the book, Andrews cogently makes the case for
the central role of genocide, transatlantic slavery, and colonialism, in
understanding Western development. However, this core argument is
linked to some secondary claims, not all of which are substantiated.
For example, in a paragraph briefly discussing the connection between
the Arab slave trade and the transatlantic trade, Andrews states that it
“was Muslim scholars who first codified anti-Black racism, something
later picked up by Europeans” (152). Andrews provides no reference
or source for this claim, nor does he cite any examples of Islamic laws
which “codified anti-Black racism.” Moreover, he provides no details
about who these “Muslim scholars” were, nor clarifies what he means
by the term. The only clues as to what Andrews is referring to are his
separate discussions of “Arab racial thinking” (79) in which he cites “the
Tunisian scholar Ibn Khaldun” (17, 18). This, however, raises questions
about Andrews’ conflation between “Arab” and “Muslim” thinking.
It also does not explain how he justifies his assertion that Europe’s
anti-Black racism has its origins— “picked up by Europeans”—in this
thinking.

The second half of the book outlines how the core racist logic of the
Enlightenment framework continues to underpin the post-war version
of Western imperialism, albeit now under the guise of benevolence,
human rights, and liberal democracy (24, 12). This new version of
empire has entailed a shift away from Western European states, towards
the United States, corporations, and global institutions (the UN, IMF,
and the World Bank) (115). However, Andrews is quick to point out that
the new age of empire did not completely do away with colonial forms
of violence, as evidenced by Western support for the violent creation
of the settler colony of Israel, and its continued support of colonial
violence against the native Palestinian population (133-135).
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The only solution to the new age of empire is a revolutionary
politics that would create an entirely new global system (206). Andrews
contends that attempts to reform the current system are akin to fixing
the unbroken. This is because the ills of the existing order—from police
brutality to global health and wealth inequalities—are all symptoms
of an inherently racist system (206). Although Andrews does not delve
into the details of what a revolutionary politics entails, he is clear that
it will arise amongst those who are oppressed by Western imperialism,
rather than those who benefit from it (206). In this regard, he is highly
critical of “the new left” that emerged in the West out of the neoliberal
onslaught of the 1980s (192). Andrews takes particular issue with the
new left’s national framing, which he claims includes only citizens in
the West, whilst excluding its victims outside (182). Andrews maintains
that these victims have equal stakes in the economic policies governing
Western citizens, since the wealth that the left seeks to nationally
redistribute is largely a by-product of the West’s racial exploitation of
these populations outside of the West (186-187).

Andrews’ argument for the continued legacies of the three pillars—
of genocide, slavery, and colonialism—is important for highlightinghow
the logic of Western imperialism continues to shape the contemporary
world. However, his discussion of the role of states in “the non-White
West” focuses only on what he describes as their “non-White collusion”
in extending the “updated version” of Western imperialism, in which he
includes China and the BRICS countries (152). There is no discussion
of how, or even acknowledgement of the possibility that, states located
outside of the West can play a role not in collusion with, but rather in
resisting, challenging, and offering an alternative to the existing global
order.

Although Andrews did not set out to write a prescriptive book about
how the new age of empire can be torn down, the reader is likely to
be left with precisely this question after reading his book. Perhaps a
starting point, for seeking an answer, lies in tearing down the underlying
foundational myths that continue to sustain Western imperialism. In this
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regard, The New Age of Empire delivers by offering a counter-narrative to
the dominant mythology surrounding the historical founding and rise
of the West.






Crises and Conversions: The Unlikely
Avenues of “Italian Shiism™!

Written by Minoo Mirshahvalad
Reviewed by Mahboobeh Hami, University of Tiibingen,
Germany

Minoo Mirshahvalad is an Iranian scholar who completed her PhD
in Italy and is currently (2024) a postdoctoral fellow at Copenhagen
University. Her dissertation examined the Twelver Shi1 identity in a
secularist context, specifically referencing Italy. She is fluent in Italian
and has spent time in Italy, having the opportunity to be in contact with
Shi1 communities. Crises and Conversions investigates conversion to
Shi‘a Islam in Italy. She is the first scholar to have explored this issue
with a socio-historical methodology using experiences from very recent
history. The target audience is both Muslims—in the Diaspora or born
in Europe—and Europeans who have religious concerns.

Attending a conference held by Italian-converted Shi7s sparked
the author’s curiosity and led her to write this recently published
book. Her incentive to take part in the conference stemmed from the
question: Why do these Italians convert to Shi‘ism which is a minority
in a minority (Islam) in Italy as part of Europe? While Mirshahvalad
expected to meet those Shi‘T converts who were similar to Shil-borns,
she also encountered those who were different either in appearance or
thought, the latter being followers of Julius Evola, who introduced the
French philosopher René Guénon to Italy.

In her writing, the author examines the pivotal factors that
influenced Shi1 conversion and the relationship between converts and
the Italian context. She investigates how conviction about the crisis
of modernity contributes to conversions to the minor branch of Islam
in Italy. According to her, the idea of crisis is the common element

'Palgrave Macmillan, xiv+171, index, ISBN: 978-3-031-55876-4
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between Guénonian Traditionalists and European convert Muslims.
Crisis and traditionalism are the main keywords explored throughout
all the chapters of this book.

The author attempts to explain the rise of Traditionalism in Italy
through René Guénon who had sought the superiority of Tradition in
the East. Propagators in Italy included Reghini, Giorgio, and Evola who
developed their Traditionalist views, however, it was Evola who was the
main gateway to Guénon’s popularity in Italy. All of these propagators
were inclined to fascism but since “Evola discarded the possibility of
reconciliation between Romanity and Christianity” Mirshahvalad
explains, their approaches were not welcomed by Mussolini (28). For
Evola, the value of religion was in its being at the service of Tradition;
in this regard, he praised Muslims. Evola reviewed Guénon’s arguments
about the East-West dichotomy and his view only diverged when
he stressed the necessity of a Roman revolution of fascism. Unlike
Guénon’s Sufi-oriented approach, Evola provoked violence and revolt
against the crisis in the modern world which contains nihilism, Semitic
poison, and democratic evil.

Given Evola’s thoughts about Islam, he was interested in the ancient
world and its warrior nature. The old religions such as Mithraism,
Zoroastrianism, Mazdaism, and Persian Gnosticism in Ancient Persia
are praised by Evola because of their spirituality, which was at the
service of political activities and war. Unlike Guénon, Evola believed in
the Persian roots of Islam which is connected with primordial Tradition,
holy war (Jihad), and the potential of esotericism. In this chapter,
Mirshahvalad clearly describes how Evola’s thoughts attracted converts,
regardless of whether his understanding of ancient Persia and Islam was
inconsistent with the historical reality or there was a misunderstanding
in his deductions.

In the fourth chapter, Mirshahvalad expands on Evola’s militant
professors and brings the focus to their main concern regarding “Aryan
Islam” and the East-West dichotomy. The author notes that “a method
of building ties between Shi‘ism and Italy has been to explicitly or
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implicitly appeal to the nineteenth-century orientalist conviction
about Shi‘ism as an Iranian or Aryan Islam” (55). In Italy, the interest in
Persia is mainly entertained by French intellectuals. Take Henry Corbin
as an example, for him the East was just Iran. “Both Evola and Corbin
contributed to the utopianisation of Iran and the esoteric ecumenism”
Mirshahvalad explains (57). They highlight the roots of jihad and Shi1
messianism in the Aryan culture.

The next imperative figure considered by the author is Pio Filippani-
Ronconi, the Italian Orientalist who contributed to Iran’s romantic
image and admired the warrior nature. He claims that Shi‘ism adopted
several tropes from Zoroastrianism and Christianity such as the element
of king-priest that emerged in Shi‘ism as Imams, the sacred bloodline
created via the marriage of Husayn b. ‘Al to Sassanid Shahrbanu, the
unification of Christianity and Shi‘ism through Narjis, the Christian
mother of the hidden Imam and the idea of the hidden Imam as an
avatar of Mithra, the Iranian Apollo. All these Iranian elements are
expanded by the author in this chapter. Mirshahvalad then represents
Roncini’'sand Evola’s beliefs about the impact of Persia on the Hellenistic,
European-medieval, and Islamic civilisations.

Adriano Romauldi is the third figure who challenges the geographic
East-West divide and expands the Persian and Indian civilisations on
European Tradition, whilst neo-fascist Claudio Mutti seeks to establish
connections between Islam and ancient Rome with Islam announcing
the unity of politics and religion through which ancient Rome and
its pre-modern greatness would be saved and rebuilt. According to
the author, the core of Mutti’s belief is the theory of Eurasia, i.e., that
Europe is part of the East and should be de-westernised so that it is
not associated with the West in the same way as the United States of
America.

The common central belief of all these figures is their adherence to
Islam which is considered as the only remedy for the modern world
and its spiritual crisis. The question that Mirshahvalad examines in
the following chapter is: Why is Twelver Shiism perceived as the best
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religion and spirituality for Traditionalists in Italy? According to her,
the importance of Evola’s ideology of fascism and his promotion of
terrorism for Italian Traditionalists affected his followers’ political and
religious orientation. That is why “they supported pro-Iran Islamic
movements in Lebanon, Syria, Yemen, Iraq, Hezbollah, and Palestinian
exponents” (83). She draws on the Iranian revolution in 1979 to explain
the Italian approach to it. In this case, she examines the Italian
magazines published during the revolution in Iran. These publications
introduced Sunnism as a religion of conformism while calling the leader
of the revolution “Imam” and presenting Iran as a paradise of human
rights. Mirshahvalad then documents the spiritual aspects of Shi‘ism in
this chapter showcasing ‘Ali b. Abi Talib as the symbol of warrior, priest,
and king. One of the pivotal beliefs she addresses is that of the Mahdj,
the hidden Imam whose Christian mother and messianic resurgence
besides Jesus illuminate the unity of Christianity and Islam. The process
of the utopianisation of Shi1ideology is expanded in great detail.

The sixth chapter is a sociological analysis of converts’ public
approaches. The most important characteristic of Traditionalists is
that they reduce differences between religions to their “external forms.”
Mirshahvalad explores the self-concept of the converts which is different
from ShiT borns. Highlighting similarities between religious forms is a
solution for Traditionalists to show the oneness of their origin. In other
words, although the self is a modern Western case, Italian ShiTs tend
to find their Western way to Islam and in the process introduce new
cultural elements to the religious tradition whilst eliminating harmful
ones, Mirshahvalad says (104).

The next chapter is dedicated to esotericism. The esoteric Shi‘ism
is refabricated to correspond to an antithesis of the evils—secularism
and rationalisation—of the modern world. Imams are the elite of
the natural hierarchies and have the right to access the hidden truth.
Besides, “Iran’s revolution in 1979 has been portrayed as a utopia, a place
where the platonic-Evolian ideals have become flesh” (140). Attacking
the reformists of Iran and calling them American puppets, depicting
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Ahmadinejad as an honest hero, and referring to Mir-Hossein Mousavi,
leader of the Green Path movement as an American agent all suggest
that converts seek the ancient wisdom in the ideals of the Islamic
Republic of Iran and its resistance against the hegemony of the United
States of America and globalisation.

The author’s conclusion is summed up in the book’s last chapter.
“Thanks to the division between religion and -culture, Italian
Traditionalists can benefit from a religious upgrade but can protect
themselves from a cultural downgrade’(158). She concludes that
Traditionalists in Italy have different voices ranging from fascist-
oriented Traditionalism to anti-church and militant approaches, and
that Shi‘ism in Italy has led to a Traditionalised secularism.

Mirshavalad’s work is important because she traces the chain of
Traditionalists and explores their consideration of Persia and Islam. This
book is a descriptive analysis that leaves many questions unanswered,
serving as an introduction to this subject that raises relevant questions
through its investigation of the matter. In this regard, this is a valuable
text that opens a window for scholars interested in such issues to further
study and explore the issues raised.






