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Introduction

In recent decades, Iranian scholars have developed sophisticated
methodological approaches to one of the most challenging problems
in Shi1 hadith studies: the reconstruction of early textual sources that,
while no longer extant in their original form, served as the foundation
for later canonical compilations. This methodological revolution,
pioneered by distinguished scholars such as Muhammad Jawad
Shubayri Zanjani, has transformed our understanding of the
transmission history of Imami traditions.

The intellectual genealogy of the Imami hadith corpus follows a
complex trajectory. Early Shi71 scholars meticulously compiled
traditions, transmitting complete collections to their students, who
either preserved these works intact or selectively incorporated
materials into new compilations. While bibliographical works
(fihrists) documented these transmission paths and source texts,
many original compilations gradually fell into disuse and eventually
disappeared. Innovative analytical frameworks developed by
contemporary Iranian scholars have made it possible to trace and
reconstruct these lost sources through careful examination of
transmission patterns, textual features, and bibliographical evidence.

This study examines the methodological principles governing
contemporary source-critical approaches to hadith in Iranian
scholarship. It categorises and analyses the diverse rules and criteria
that scholars have developed for identifying written sources,
distinguishing between oral and written transmission, and
reconstructing the complex chains of textual transmission underlying
major hadith collections. By synthesising these methodological
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discussions, which have primarily appeared in Persian-language
scholarship and remain largely untapped in Western academia, this
research illuminates the sophisticated analytical techniques that have
revitalised the study of early Shi1 textual history.
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1. Written and Oral Transmission and Their Identification

In the process of transmitting hadith from teacher to student, two
methods are typically employed: “oral” (shafaht) and “written” (katbt).
In the oral method, the student hears the hadith from the teacher
without access to the text; conversely, when the student has the text
of the book and hears the hadith from the teacher, this method is
recognised as written transmission. As Muhammad Jawad Shubayri
Zanjani has oft-noted, an author’s explicit mention of hearing a hadith
does not necessarily mean that the fadith was not transmitted from a
book." There is substantial evidence showing that most Shi1 hadiths
existed in written form from a certain point in history, and by the early
third/ninth century, few hadiths from the second/eighth century
remained that were transmitted only orally.

1.1 Methods of Distinguishing Written from Oral Transmission

One of the fundamental questions in this field is: How can one prove
the existence of written sources for a compiler without relying on
bibliographical (fihristi) reports? Shubayri considers the principle of
“taking hadith from a written source” (akhdh al-hadith min masdar
maktiib) to be proven based on specific evidence: he believes that the
repetition of several names (all together or some of them together) or
phrases like “a group of our companions” (jama‘a min ashabind) at the
beginning of an isnad that leads to one person in multiple instances is
“the best evidence” for the existence of one or more written sources for
that compiler. This is because it is unlikely that all these hadiths were
transmitted orally from the teachers. Of course, methods such as the
compiler’s explicit mention of his sources are also among important
pieces of evidence, which will be addressed later in the article.”
However, if there is no evidence for the written nature of a
compiler’s sources, should one consider the transmission of those

' Muhammad Jawad Shubayri Zanjani, “Masadir al-Mahdawiyya wa al-
Ghayba fi Kamal al-Din wa Tamam al-Ni‘ma,” Majmu‘a Magalat Mu’tamar al-
Imam al-Mahdi wa Mustaqbal al-Alam 2 (2013), 95.

*See Section 2.1.1.
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hadiths to have been oral? One could argue that given the numerous
pieces of evidence for the written transmission of hadiths among the
Shi‘ from the third/ninth century onward, even if we cannot identify
a compiler’s written source for a particular hadith, we can still consider
its transmission to have been written. This is because our current rules
for identifying written sources are limited and cannot identify all of a
compiler’s written sources. Of course, if there is independent evidence
indicating the oral transmission of a specific hadith, we can accept that
the hadith was transmitted orally. However, Shubayri suggests the
possibility of oral transmission from teacher to student in cases where
no evidence has been found to identify a written source—even
tentatively. It is unclear whether he means oral transmission without
any reliance on writing, or merely that the student did not have access
to the teacher’s written text and the teacher dictated it for the student
to write down or memorise.

1.2 Evidence for Identifying Oral Transmission

What independent evidence can be presented for the oral
transmission of a hadith? Shubayri presents evidence for identifying
the oral transmission of hadith. This evidence can be limited to seven
cases.

1.2.1 The Compiler’s Explicit Statement of Hearing with Evidence

Shubayri presents this category of evidence,® and it seems this
category should be of a nature that excludes the possibility of hearing
a book, because as we mentioned, explicitly stating that a hadith was
heard (sama‘) is broader than oral transmission and includes written
transmission as well. Additionally, Shubayri takes the expression “he
read to me” (agra’ant) at the beginning of an isnad as evidence for the
oral transmission of that text.*

3 Shubayri, “Masadir al-Mahdawiyya,” 95.
*Idem., “al-Katib al-Nu‘mant wa Kitabahu al-Ghayba,” ‘Ulum al-Hadith 2/3
(2007), 225.
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1.2.2 The Chain Including One or More Narrators Other Than the
Compiler

Sometimes the chain of transmission available contains only one
narrator who is not counted as a compiler,” and sometimes the chain
includes several narrators with this characteristic. © Naturally,
ShubayrT's reliance in determining that someone is not a compiler is
based on reports in existing bibliographical works (fiArist). In one case,
he also considers it unlikely that a person from Qom would be a
compiler but that his book would not be reflected in fihrists—
especially Qummi bibliographies such as al-Sadiiq’s bibliography,
which is the primary source for existing bibliographies.”

1.2.3 The Compiler’s Teacher Having Only One or Two Hadith and
not Being Among the Compilers

In cases where one of al-Sadiiq’s teachers has only one or two hadiths
in all of Kamal al-din and is not counted as a compiler, Shubayri
considers him to be an oral transmitter of hadith.® In his article on al-
Nu‘mani, regarding teachers from whom only one fadith appears in
al-Nu‘mant’s Kitab al-ghayba, Shubayri considers it probable that al-
Nu‘mani received (at least most of) these hadith from them orally.’

1.2.4 Different Chains After the Name of a Teacher Who is not a
Compiler

The explanation of this category of evidence is as follows: al-Sadiq’s
narration of several hadiths from one of his teachers is in such a way
that in each case, after the name of that teacher, there appears a chain
that differs from the chain that appears after his name elsewhere.
Additionally, this teacher should not be counted as a compiler.
However, in his examples, some of these teachers have occasionally

* Idem., “Masadir al-Mahdawiyya,” 96.
% Ibid., 101.

" Ibid., 97.

¥ Ibid., 97-100.

®Idem., “al-Katib al-Nu‘'mani,” 224-5.
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narrated two hadiths from one person.”
1.2.5 The Unusual Chain of a Teacher Who is not a Compiler

When a teacher who serves as al-Sadiiq’s path to some books but is not
counted as a compiler has unusual chains of transmission, Shubayri
considers it “not unlikely” that the fadith that this teacher narrated
with those chains can be considered his oral transmission to the
compiler.” For example, in a case where the author has identified al-
‘Ayyashi’s book as al-Sadiiq’s source based on evidence, even though
that hadith’s chain ends with Sulaym and the hadith exists in Sulaym’s
current book, due to the unusual nature of al-‘Ayyashi’s chain up to
Sulaym, he does not consider Sulaym’s book to be al-‘Ayyashi’s direct
source and considers this hadith to be al-‘Ayyasht’s oral transmission
from his teachers.”™ Of course, it is clear that here, his intended
meaning of oral transmission cannot be transmission without reliance
on writing or dictation, because the identical text of this report with
the existing text of Sulaym’s book indicates the presence of a written
text that was made available to al-‘Ayyashi in some way—even if
through dictation.

1.2.6 Evidence that a Teacher Who has a Book is not a Path

Sometimes one of al-Sadiiq’s teachers is counted as a compiler, but we
know through evidence that in this chain, he is not a path to the books
of previous individuals. Such evidence includes: the restriction of the
subsequent narrator to this chain or to a few chains, or that the
narrator after the teacher is not counted as a compiler. In these cases,
Shubayr1 has tentatively raised the question of whether al-Sadiq
received that hadith orally from his teacher or whether it was a
transmission from that teacher’s book.”

** Idem., “Masadir al-Mahdawiyya,” 100-1.

" Ibid., 102.

** Ibid., 105-6.

#Ibid., 11 and 119; Shubayri, “al-Katib al-Nu‘mani,” 224-5.
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1.2.7 The Absence of a Book by the Compiler-Teacher in the Subject
Matter of Those Hadiths

In the article on al-Nu‘mani, in cases where evidence indicates that a
compiler-teacher is the source—for example, when there is
discontinuity (irsal) after the compiler-teacher (see section 2.1.10)—
and he is counted as a compiler but does not have a book on the
subject matter in question, Shubayri considers that transmission to be
oral. For example, in the chain “Ahmad b. Muhammad b. Sa‘id from
some of his men...” given that between the compiler (= al-Nu‘mani)
and the discontinuity there is only one person, he must be al-
Nu‘mani’s source, but since this person does not have a book on
occultation (ghayba), this hadith is considered oral."

2. Rules for Determining the Presence or Absence of
Written Sources

Several rules have been presented in order to identify the written
sources of a book. The authors of the articles in question, assuming the
written transmission of fadith in Shi1 tradition, have presented some
of these rules as important evidence, while others are presented only
as supporting evidence alongside other indicators. At times, some of
this evidence sees counterevidence against the authors’ claims; hence,
some writers—such as Shubayri—have explicitly stated that such
evidence alone cannot identify a written source, or that its
identification is acceptable only when it does not conflict with other
evidence.

The rules presented in the articles under consideration are divided
into two categories: rules that identify one of the narrators in the chain
as the author of a written source, and rules that negate the possibility
of a person in the chain being the source of a book.

*“Ibid., 196. The explanation of parts of this matter will come in the sections
on “Discontinuity” (see Section 2.1.10) and “The thematic relationship of the
hadith with people’s books” (see Section 3.1).
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2.1 Rules That Determine Whether a Narrator is the Source
Owner

What follows are the rules that authors have presented for
determining the written sources of a compiler. These rules have
mainly been presented in Shubayr1’s articles, and subsequent articles
have used these rules to identify other sources. Naturally, the author
of each article may have their own variations in using a particular rule,
just as it is possible to use a rule in a different way that yields the
opposite result.

2.1.1 The Explicit Reference of a Compiler or Narrator to Their
Source

Shubayri considers the book of Sulaym b. Qays as the only source that
al-Nu‘mani explicitly references®”. Similarly, he considers al-Saduq’s
use of the phrase “I found in so-and-so’s book...” (wajadtu fi kitab fulan)
as his explicit reference to his written source. In Kamal al-din, al-Sadtuq
uses this expression once regarding Sa‘d b. ‘Abdullah’s book: “I found
it written in Sa‘d b. ‘Abdullah’s handwriting.”® The author also uses al-
Sadugq'’s explicit reference to one of his sources—al-‘Ayyashi’s book—
in al-Faqih, which can also confirm that al-‘Ayyashi’s book was a
source for Kamal al-din."”

In the article on al-Nu‘mani, the author also considers the phrase
“from his book” (min kitabihi) in some of al-Nu‘mani’s chains as an
explicit indication that al-Nu‘mani—or one of the narrators in the
chain—took from the book of the person whose name precedes this
phrase. In numerous instances in this book, Ibn ‘Uqda (al-Nu‘mani’s
teacher) explicitly states that his teacher narrated to him “from his
book.”

Muhammad Kazim Rahmati also used two main methods to
reconstruct al-Sadiiq’s sources, one of which is “al-Sadiq’s explicit

' Shubayr, “al-Katib al-Nu‘mani,” 187.

** Idem., “Masadir al-Mahdawiyya’, 15,

7 Ibid., 127. Regarding al-‘Ayyash1’s book being a source for al-Sadiiq, more
details will be presented in Section 2.1.2.2.
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reference to his source.” Rahmati believes that in Kamal al-din, when
using theological books, al-Sadiiq generally mentions the name of the
book. Al-Saduq’s theological sources in this book are as follows: several
treatises by Ibn Qiba, al-Tanbih fi [-imama written by Abu Sahl al-
Nawbakhti, al-Mab ‘ath wa-l-mubtada’ wa-l-maghazi written by Aban
b. ‘Uthman, and al-Mab ‘ath wa-l-mubtada’ wa-l-mab ‘ath wa-l-maghazt
written by Ibn Ishaq.” However, al-Sadiiq does not mention the names
of some of these books. Rahmati also considers Fadl b. Shadhan’s Tlal
al-shara’i‘ to be one of al-Saduq’s sources in ‘Uyan akhbar al-Rida,
which al-Saduq explicitly references.” Additionally, he considers his
teacher Ibn al-Walid’s book al-Jami‘as one of al-Saduq’s sources in al-
Tawhid, which al-Saduq explicitly references as a source in one
instance.”

2.1.2 The Existence of the Source in Modern Times or the Ability to
Identify Parts of It

In Shubayri's—and other writers—approach, his category of
evidence can both affirm or deny the existence of a source. This means
that if a hadith appearing in a book was found in one of the existing
sources, then that source was available to the author of that book and
was used by them. If it was not found, this means that the hadith was
not taken from this source. Additionally, has addressed the topics of
“indirect transmission” and “chain transformation among early
scholars,” and using various pieces of evidence, he has identified a
book as the source for some hadiths in one of the existing books, even
though the name of the author of that source does not appear in the
chains of those hadiths.” Therefore, we will divide the discussion of
this rule into three parts.

¥ Muhammad Kazim Rahmati, “Bazyabi-yi Mutiin-i Kuhan-i Imamiyya dar
Athar-i Shaykh Saduq,” Hadith-i Andisha 9-10 (2016), 109-10.

¥ Ibid., 109.

* Ibid., 110.

* Shubayri, “Masadir al-Mahdawiyya’.
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2.1.2.1 The Affirmative Role of this Category of Evidence

It seems that Shubayri believes that when a hadith exists in an
available source belonging to someone who appears in that hadith’s
chain of transmission, that hadith can be considered as taken from
that source. In his article on Kamal al-din, he has identified al-Kafi by
al-Kulayni and al-Imama wa-l-tabsira by al-Saduq’s father as al-
Saduq’s available sources.” He has also considered a hadith from
Sulaym to be from al-‘Ayyashi’s book due to al-‘Ayyashi’s presence in
the chain and the existence of the hadith in Shawahid al-tanzil through
al-‘Ayyashi’s route®, as it is known that al-‘Ayyashi’s exegesis was
available to the author of Shawahid al-tanzil. The author also considers
al-Kafi as the only available source for al-Nu‘mani’s book.*

Zahra Sarbaz et al have also considered that when al-Kulayni
narrates a hadith with a chain from Ibn Abi ‘Umayr, and al-TasT's
Tahdhib al-ahkam also narrates it from Ibn Abi ‘Umayr’s book, this
indicates that the author of al-Kafi also took it from Ibn Abi ‘Umayr’s
book. * Similarly, the authors have considered that when several
hadiths in Tahdhib are narrated from Husayn b. Sa‘id’s books, this
indicates that al-Kafi also took them from the same source, since
Husayn b. Sa‘id’s name appears in those chains.”® Although Ibn Abi
‘Umayr’s book and Husayn b. Sa‘id’s books have not reached us, the
authors have taken it as a premise that al-Tusl in Tahdhib took these
hadiths from these books. The authors have also erroneously claimed
that al-‘Allama al-Majlisi had access to Ibn Abi ‘Umayr’s Nawadir, and
therefore, they consider the hadiths that are directly narrated from Ibn
Ab1 ‘Umayr in Bihar al-anwar to be from his book, and consequently,
if these hadiths appear in another book with Ibn Abi ‘Umayr in their

**1bid., 103-4.

* Ibid., 105-6.

* Idem., “al-Katib al-Nu‘mani,” 188.

*5 Zahra Sarbaz, Murtada [rwani, and Suhiyla Pirazfar, “Ahadith-i Hisham b.
Salim dar Kafi-yi Kulaynt: Masadir wa Ma’akhidh,” Mutala‘at-i Tarikhi-yi
Qur’an wa Hadith 69 (2023), 53.

* Ibid.
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chain, they consider that hadith to be taken from his book.”

Hammadi and Husayn1 Shirazi have also used this category of
evidence in their article as corroboration for identifying one of al-
Kaft's written sources (namely Bas@’ir al-darajat).”®

2.1.2.2 The Role of This Category of Evidence in Denying the
Existence of a Source

In his article on Kamal al-din, Shubayr1 has taken the absence of a
hadith in an existing source—when the chain of the hadith includes
the name of that source’s author—as evidence that this chain was not
a direct path to that existing source, even if there is other evidence
suggesting that book was a source.” In an example given by the
author, a hadith in Kamal al-din has a chain that is al-Sadiiq’s most
frequent and closest chain (in his books) to Furat—which suggests
that Furat’s book should be al-Sadiiq’s source—but since this fadith
does not appear in the existing Tafsir Furat, he has not considered
Tafsir Furat to be al-Sadiq’s source.”

However, in some cases, the author has not considered an existing
source to be the direct source of the compiler (i.e. al-Sadtiq), even
when the hadith appears in that source. For example, regarding two
hadith that al-Sadiiq has narrated with two different chains from
‘Abbad b. Ya‘qub, which also appear in ‘Abbad’s As/ included in the
Usul sittat ‘ashar, he does not consider the As/ of ‘Abbad b. Ya‘qub to
be al-Sadiq’s direct source. Instead, he has identified one of the
intermediaries in the chain as al-Sadiq’s source, whose source in turn
was ‘Abbad’s Asl*

The author has also denied that Sulaym’s book was a source for al-
Sadiq and has suggested that the hadiths that contain chains that

*7 Ibid.

** ‘Abd al-Rida Hammadi and ‘Aliridda Husayni Shirazi, “Bazshinasi-yi
Manabi‘-i Kulayni dar Tadwin-i Kafi,” Hadith Pazhithi 6/11 (2014), 196.

* Shubayri, “Masadir al-Mahdawiyya,” 107.

% 1bid., 107-8.

% Ibid., 108-9.
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include Sulaym’s name—which also appear in Sulaym’s existing
book—were taken from one of the intermediate sources. It is
noteworthy that he has not provided evidence for this claim in general
barring one case in which he has considered al-‘Ayyash1’s book—not
Sulaym’s book—to be al-Saduq’s direct source due to al-‘Ayyashi’s
presence in the chain up to Sulaym b. Qays and the evidence he has
presented for al-‘Ayyashi’s book being a source.*

Sarbaz et al have claimed that the chain “Ali b. Ibrahim from his
father from Ibn Abi ‘Umayr from Hisham b. Salim” indicates that ‘All
b. Ibrahim was al-Kulayni's teacher who granted him permission (to
narrate), and is not the author of a source that was available to him.
To deny that ‘Ali b. Ibrahim’s book was a source for al-Kulayni, the
authors have relied on evidence suggesting that Tafsir al-Qummi was
not among al-Kulayni’s sources.” However, some scholars disagree
with this claim and, based on certain pieces of evidence, consider this
book to be among al-Kulayn's sources in al-Kafi.** It should be noted
that according to various pieces of evidence, Tafsir al-Qummi does not
actually belong to ‘Ali b. Ibrahim,® but rather, he used a manuscript of
this book which may not have been reliable.

2.1.2.3 Identical Arrangement of Hadith in Two Sources; The Status
of Chain Substitution and Indirect Transmission

Shubayri, in addition to his article on Kamal al-din, has also discussed
the topics of “indirect transmission” (akhdh bi-l-tawassut) and “chain

¥ Ibid., 105-6.

% Sarbaz et al, “Ahadith-i Hisham b. Salim,” 50-1.

3 Amina Haddadi et al, “Tahlil-i Karkard-i Halga-yi Mushtarak dar Bazyabi-
yi Manabi*-i Athar-i Riwayl: Mutala‘a-yi Mawridi-yi Riwayat-i ‘Ali b. Ibrahim
dar al-Kafi,” ‘Ulum-i Qur’an wa Hadith 107 (2022), 283.

% Muhammad Kazim Rahman Sitayish and Rahullah Shahidi, “Bazyabi-yi
Manabi-i Tafsir-i Qummi,” Hadith Pazhuhi 9 (2017), 15 Shubayri,
Muhammad Jawad, “Tafsir ‘Ali b. Ibrahim,” Danishnama-yi Jahan-i Islam,
entry on “Tafsir Ma’thar” (2015), 7:701; Shubayri, “Dar Hashiya-yi da Magqala,”
Ayini-yi Pazhithish 6 (1997), 43; Ahmad Musawi Madadi, “Pazhihishi
Piramun-i Tafsir-i Qummi,” Kiyhan Andisha 32 (1990), 93.
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substitution among early scholars” (tabdil sanad) in some of his other
articles.*® According to this discussion, sometimes authors of certain
books—whether extant works or existing reports of books that have
not reached us independently—have used hadiths from another book
in their work, but the name of the original source’s author does not
appear in the chain they provide for those hadiths. To prove his view,
the author has used various pieces of evidence, perhaps the most
important of which is: the identical arrangement of hadiths in both the
claimed earlier source and the extant source.”” The author has also, in
one part of his article on Kamal al-din, taken the lack of identical
arrangement of hadiths in two books (as well as the difference in
chains) as evidence for the non-use of an extant source.*®

Qasimpiur and ‘Al Akbariyan have claimed that some of al-Kafi's
extant sources have their hadiths arranged in the same order as they
appear in al-Kafi.” Sarbaz et al have also cited this claim.*

One of the articles written with this approach is “al-Nawadir-i
Ash‘ari: Masdar-i Hadithi-yi al-Kafi-yi Kulayn1” (al-Nawadir al-Ash‘ari:
A hadith source of al-Kulayni's al-Kafi). In this article, Qasimpur and
‘Al Akbariyan, contrary to Shubayrl's view, attribute this book to
Ahmad al-Ash‘ari and dedicate a portion of the article’s conclusion to
examining this theory. However, the main focus of the article is to
prove that al-Nawadir was a source for al-Kaft, and thus the authors
have explicitly stated that whoever the author of al-Nawadir may be
does not affect their claim about it being a source for al-Kafi. The
authors have claimed in this article that out of a total of 456 hadiths in
al-Nawadir, approximately 200 hadiths are found in al-Kafi. The
criterion for identifying matches is “unity of subject matter” (ittihad

% Shubayri, “Masddir al-Shaykh al-Tast fi Kitabihi Tahdhib al-Ahkam,” ‘Ulim
al-Hadith 6 (2010), 191-223.

% Ibid.

% 1bid., 104, footnote 1.

% Muhsin Qasimptr and Mujtaba ‘Ali Akbariyan, “al-Nawadir-1 Ash‘ari
Masdar-i Haditht al-Kafi~yi Kulayni,” Mutala ‘at-i Fahm-i Hadith 7 (2020), 21.
* Sarbaz et al, “Ahadith-i Hisham b. Salim”, 52.
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mawdu), “similarity in text” (mushabahat fi [-matn), and similarity in
isnad. The authors then divide the similar fadiths into three groups
and draw conclusions for two of them:

1. Hadiths similar in both text and chain; in these cases, they
consider al-Nawadir to be al-Kulayni's source due to the
presence of al-Ash‘art’s name in the chain (although they do not
address the issue of al-Kulayni’s multiple chains up to al-
Ash‘an).

2. Hadiths similar in text and the end of the chain; in these cases,
if the hadith in al-Nawadir is incomplete (mursal) and al-
Ash‘arT’s name appears in al-Kafi’s chain, they conclude that al-
Nawadir is al-Kulayni's source and its attribution to al-Ash‘ari is
proven (although they do not provide an analysis for why this
chain is incomplete in al-Nawdadir). However, in cases where al-
Ash‘ar’’s name is not in al-Kaf's chain—whether al-Nawadir's
chain is incomplete or not—based on the principle that
Shubayr1 attributed to early scholars, regarding the substitution
of one reliable chain with another reliable chain, al-Nawadir is
still considered a possible source for al-Kafi.

3. Hadiths similar in text but different in the entire chain; the
authors do not discuss the implications of this category

The authors have presented additional evidence for al-Nawadir being
a source for al-Kaf.

1. The identical arrangement of hadiths in both books: the authors
have reported that the general arrangement of most of these
similar hadiths (approximately 200 similar hadith) is identical.
The hadiths claimed to be in identical arrangement in both
books are mostly in pairs. Interestingly, the authors do not
consider cases of similar hadiths without identical arrangement
to contradict al-Kafi’s derivation from al-Nawadir, suggesting
that this change in arrangement might have been according to
al-Kulayn1's organisation and for a specific reason.
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2. There are hadiths in al-Nawadir that are found in al-Kafi with
two chains of transmission (up to a common link), where al-
Ash‘arT’s name appears in one chain. The authors consider these
cases as evidence that al-Kulayni (probably) took from al-
Nawadir all other cases that he narrated only with that other
chain—which does not include al-Ash‘ar’’s name—and which
exist in al-Nawadir, but presented a different chain.*'

2.1.3 Sequential Hadith with a Single Chain leading to a Famous
Author

According to Shubayri, when several sequential hadiths appear in a
book with chains sharing the same initial portion up to a famous
author, this indicates that the book of the last person whose name
appears in all the chains was the author’s source.” The author also
considers the phrase “with this chain” (bi-hadha al-isnad) at the
beginning of several chains as evidence that this famous person was
the source.® Similarly, he sees no difference whether subsequent
chains are connected to the previous chain through “suspension”
(ta'lig) or “omission” (idmar), or whether the entire chain is repeated
again.” It seems that even if one hadith with a different chain appears
among these sequential chains, it does not invalidate this evidence,”
and sometimes several hadiths with different chains may appear
between these sequential chains. “ However, the author himself
sometimes describes the use of this method for source identification
as “speculative” (zanni).” Interestingly, the author has even claimed
this evidence in sequential repetitions of the name of the compiler

* Qasimpur and ‘Ali Akbariyan, “al-Nawadir”.

* Shubayri, “Masadir al-Mahdawiyya,” 123; Shubayri, “al-Katib al-Nu‘mani,
204-7.

*1dem., “Masadir al-Mahdawiyya,” 123.

*“Idem., “al-Katib al-Nu‘mani,” 189.

* Idem., “Masadir al-Mahdawiyya,” 126.

“ Ibid., 138, footnote 3.

“ 1bid., 130.
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shaykh; thus, in cases where Ibn Hammam’s name (Nu‘man’s shaykh)
appears in several sequential chains and the continuation of the
chains after Ibn Hammam differs, he considers his book to be
Nu‘man(’s source.” However, for Shubayri, this evidence is not valid in
every case and has numerous counter-examples. The author also
explicitly states that using this method does not necessarily reveal the
direct source of the compiler, but in some cases, the author may have
taken these hadiths from an intermediary source between him and the
book of the last person common in the chains. Also in his view, the
person mentioned after the demonstrative pronoun in the phrase
“with this chain” (bi-hadha al-isnad) is not necessarily the author of
the hadith source; rather, sometimes it could be the narrator from him,
his shaykh, or even another person.*”

This rule is one of the rules that Jadidinizhad has also used for
source identification, though it differs somewhat from Shubayr1’s rule.
The author considers the repetition of a chain up to a particular
narrator in closely related instances as evidence that the last person
common among the chains was the source, even if these hadiths
appear in different chapters. This rule is broader in the author’s view
than it is in Shubayr1’s perspective, because while Shubayri did not
consider the intervention of one or more chains among the common
and sequential chains as detrimental to this rule, the author also does
not consider the presence of these hadiths in different but closely
related chapters as detrimental to the rule.

Sarbaz et al also place significant emphasis on this evidence,
though they extend this rule to include different sequential chains as
well. Thus, their perspective will be discussed in the next rule—the
rule of “unusual repetition of an author occurring in sequential

# Idem., “al-Katib al-Nu‘mani,” 221-2.

* Idem., “Masadir al-Mahdawiyya,” 130.

* Muhammad Rida Jadidinizhad, “Ravish-i Dastyabi bi Manabi‘-i al-Kafi,”
Ayini-yi Pazhihish 123 (2019), 18-9.

5 Sarbaz et al, “Ahadith-i Hisham b. Salim,” 51, 55, and 56.
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chains.”” However, most authors focus more on sequential chains
than closely related chains, which differs somewhat from
Jadidinizhad’s view. What they have presented regarding this rule is
also consistent with what they believe about the evidence of “chain
transformation” (tahwil).* In the frequently repeated chain “Ali from
his father from Ibn Abi ‘Umayr from Hisham b. Salim,” the authors cite
the sequential repetition of this chain up to Ibn Abi ‘Umayr in al-Kafi
as reason to deny that Hisham b. Salim was the source in this chain,
and consequently consider Ibn Abi ‘Umayr’s book as the source for al-
Kafi in these chains. ** Using this rule along with the rules of
“transformation” (tahwil) * and “unusual repetition of an author
occurring in sequential chains”* they have also commented on other
books being sources for al-Kafi. The authors have used these pieces of
evidence either together or individually—and sometimes along with
other evidence—to deny Ibrahim b. Hashim’s book as a source and to
claim that the books of Ibn Abi ‘Umayr, Ibn Mahbub, Husayn b. Sa‘d,
Ahmad al-Ash‘ari, and Ahmad al-Barqi were sources.”

The authors have claimed that in each chapter, Kulayni extracted
from one source in its entirety before moving on to another source,
and thus the traditions from each source are mentioned consecutively.
By applying this rule along with the rule mentioned in “The existence

. . 8
of the source in our time...,”°

they have claimed that one can be
certain that Kulayni took the traditions he narrated with the chain
“Ali b. Ibrahim from his father from Ibn Abi ‘Umayr” from the book of

Ibn Ab1 ‘Umayr.”

52 See Section 2.1.4.

5% See Section 2.1.8.

5 Sarbaz et al, “Ahadith-i Hisham b. Salim,” 51.
% See Section 2.1.8.

5 See Section 2.1.4.

57 Sarbaz et al, “Ahadith-i Hisham b. Salim”.

5¥ See Section 2.1.2.

5 Sarbaz et al, “Ahadith-i Hisham b. Salim”, 51-2.
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Some of Shubayri’s examples are cases where, using this category
of evidence, he has claimed the last common person in the chain as
the source, while other examples are cases where someone else in the
chain might have been al-Sadiiq’s source.”

2.1.4 Unusual Repetition of an Author in Consecutive Chains

The difference between this category of evidence and the previous one
is that in the present case, the consecutive chains that end with one
person are different chains. Accepting this category of evidence is
based on a general principle for which Shubayri has not provided
evidence in these two articles, although he has stated that evidence for
it exists. This general principle is as follows: the author (i.e. al-Sadiq)
has many chains to different authors, but for various reasons, he does
not always use a single chain. In al-Sadtiq’s books, this is often due to
peripheral reasons such as showing respect to his teachers—in the
case of his father and Ibn al-Walid—but usually the main reason is
variety, which can apparently be claimed in the case of al-Saduq’s
other teachers.” It seems that Shubayri considers the main criterion
for a chain to be the repetition of a chain up to a narrator; therefore, if
among different chains to one narrator, a chain is not repeated and
appears only once, that chain will not be considered a path.**Also, if
occasionally a chain that has no connection to the chains under
consideration appears among these chains, it will not prevent the
chains in question from being considered consecutive, and the ruling
for all cases before and after it (except for this case) is the same.

This rule is one of the principles that Jadidinizhad has used for
source identification, though he has also expanded it: the repetition of
a narrator’s name in the middle of different chains that are close to
each other in al-Kafi indicates that this narrator’s book was a source,
even if these chains appear in different chapters. However, in his work,
this rule is conditional upon not falling under his next rule (namely:

6o Shubayri, “Masadir al-Mahdawiyya,”, 123-30.
% Ibid., 131-2, and 147-8.
% Ibid., 132.
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the repetition of a segment of the chain in successive and closely
related traditions)®. He considers these two chains of Kulayni as his
path to the books of Husayn b. Said: “Muhammad b. Yahya from
Ahmad b. Muhammad from al-Husayn b. Sa‘id” and “a number of our
companions ( iddat min ashabina) from Ahmad b. Muhammad from
al-Husayn b. Sa‘id.”*

In the rule of “succession of multiple traditions with a single chain
to a well-known author,” it was seen that Sarbaz et al place significant
emphasis on this evidence in their article.” According to the authors,
this rule is based on the repetition of a narrator’s name in multiple
chains that are close to each other, whether these chains are identical
up to that narrator or are different chains.® Therefore, their rule
actually encompasses both this rule and the previous one—the rule of
“succession of multiple traditions with a single chain to a well-known
author.” It was mentioned that the authors’ emphasis is on successive
chains rather than chains that are merely close to each other, and in
this respect their view differs slightly from Jadidinizhad’s perspective.
What they have presented regarding this rule is also consistent with
what they believe about the evidence of “chain transformation”
(tahwil).” In the rule of “succession of multiple traditions with a single
chain to a well-known author, “the authors’ applications of this rule to
al-Kafi’ was discussed.” It was also mentioned that the authors
claimed that al-Kulayni would completely extract from one source in
each chapter before moving on to another source, and thus the
traditions from each source appear successively in al-Kafi.” According
to this view, while al-Kulayni was extracting from one source, he

% See Section 2.1.5.

% Jadidinizhad, “Ravish-i Dastyab1”, 18-9.

% See Section 2.1.3.

% Sarbaz et al, “Ahadith-i Hisham b. Salim”, 51, 55, and 56.

% See Section 2.1.8. This has been discussed in two places: transfer [of
narration] and chains with unusual repetition.

% See Section 2.1.3.

5 Thid,
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would cite different paths to that source as his chain up to the source’s
author.

2.1.5 Repetition of a Segment in the Middle of a Chain to a Well-
Known Author (Non-Successive)

In the previous rule, it was seen that Shubayri presupposes a general
principle in his articles: that al-Sadtuq has different paths to authors
and uses them in a varied manner.””This seems to have led him to
conclude in the present rule that it is not necessary for the entire chain
from the author’s teacher (i.e. al-Sadiiq) to an author to be repeated;
rather, it is sufficient for just a portion of the chain to be identical in
order to establish that chain as a path to a single source.” Additionally,
as mentioned in the previous rule, according to his writings, if among
different chains to one narrator, one of the chains appears only once,
that chain is not considered a path.”

2.1.6 Common Chains to an Author Even When Scattered
Throughout the Book (Non-Successive)

Shubayr1 considers the repetition of a single chain throughout a book
and the branching of chains from a specific person as evidence that
the last person common to all chains is the source of the author (i.e.
Nu‘mani). The writer considers this indication to be the most
important “general indication” for source identification.” He also
considers this indication as one of the important signs for determining
the source of a hadith,” but since various authors appear in common
chains, he finds it difficult to determine the source without adding
external information.” The writer also stipulates that in most cases—
ifnot all—this indication requires that the content of the hadiths must
be compatible with the titles of the books of the person whose book

™ See Section 2.1.4.

™ Shubayri, “Masadir al-Mahdawiyya,” 143.
™ See Section 2.1.4.

™ Shubayni, “al-Katib al-Nu‘mant,” 190.

™ Idem., “Masadir al-Mahdawiyya,” 139-47.
> Ibid., 145-7.



Al-Qalam 2/1 (2025) 171

we suspect to be the source.” Therefore, we will see that in some
examples, the writer abandons this evidence due to other indicators.
Hence, this evidence in Shubayri's view might also be considered
confirmatory evidence.”” It seems that in these cases too, the writer
accepts that an author has multiple paths to one person’s book, and
thus, according to this rule, multiple chains can be considered as an
author’s path to one book.

Hammadi and Husayni Shirazi, also use the frequency of hadiths
from one student from one teacher or several teachers—with or
without intermediaries—as one of the rules for identifying the written
sources of al-Kafi. According to this rule, the book of the last common
teacher in the chains is the source of al-Kafi, especially if this
frequency constitutes most or all of that student’s hadith.” Similarly,
one of the indicators that Mufid Bujnurdi used to identify the sources
of al-Kafi is the frequent repetition of Kulayni’s chain to one narrator.
The writer also considers the dispersion of a narrator’s teachers with
the same ratio as evidence that that narrator’s book is the source.
Based on these indicators, he considers the books of Hariz and ‘Umar
b. Udhayna to be Kulayni's sources; unlike the books of Abu Ayyub al-
Khazzaz and ‘Ala’ b. Razin, whose status as sources cannot be proven
by this rule. It appears that Jadidinizhad, inspired by this rule, has
presented a rule with new terminology for source identification that is
broader than ShubayrT’s rule: the frequent repetition of one or more
chains that all lead to one of the companions of the Imams—but
where the narrator before him is also common in these chains—is
evidence that this chain is a path to that narrator’s book. As examples,
he mentions KulaynT’s various chains up to “Uthman b. ‘Isa from
Sama‘a” as well as the single chain “Attar Ahmad Ash‘arl Qasim b.

7 Ibid., 147.

" In some of the examples that will follow, sometimes other individuals are
mentioned instead of or alongside the first person in the chain, the
explanation for which will come when discussing the fifth category of
evidence. See Section 3.

® Hammadi and Shirazi, “Bazshinasi-yi Manabi‘-i Kulayni.”
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Yahya Hasan b. Rashid.””

Sarbaz et al have used this rule to reject sources. They consider the
infrequent repetition of a specific chain to Mansur b. Hazim in al-Kafi
as evidence that Mansiir's book was not a source for Kulayni. *
Similarly, regarding the chains of two other traditions, after noting
their infrequent repetition in al-Kafi, they have claimed that these
traditions are not from Hisham’s book but are from Hisham’s oral
traditions.” They have also taken Ibn Tawiis’s limited reference to the
“Asl of Hisham b. Salim” being a source as evidence that this as/ was
not Ibn Tawus’s source, or that his copy of Hisham’s as/ was
incomplete. The authors, apparently relying on this same rule, *
believe that the frequently repeated chain “Ali from his father from
Ibn Abi ‘Umayr from Hisham b. Salim” must be from a single source;™
Subsequently, however, due to this chain’s succession in several
instances up to Ibn Ab1 ‘Umayr’s name, they consider his book to be
Kulayn’s source.™

2.1.7 Chain Suspension or Pronoun Reference and Beginning the
Chain with a Famous Author

Chain suspension (taiq) refers to the occurrence whereby after
mentioning a chain and its text, the chain of the next tradition begins
with one of the individuals from the previous chain (other than the
first person in the chain); this person’s name might be mentioned in
the second chain, or it might suffice to use a pronoun referring to
them. considers the book of the first person mentioned in the
suspended chain to be Nu‘mani’s source.*” However, in his article on
Kamal al-din—although he presents this rule as independent

™ Jadidinizhad, “Ravish-i Dastyabi,” 18-20.

% Sarbaz et al, “Ahadith-i Hisham b. Salim,” 57.

* Ibid.

% Although they have not specified any evidence.
% Ibid., 50.

8 1bid., 51-3.

8 Shubayri, “al-Katib al-Nu‘mant,” 198.
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evidence—he explicitly states that the “mere” beginning of a
suspended chain with a person’s name is not sufficient evidence that
their book was a source for al-Sadiiq.*® He then cites al-Sadiiq’s chain
to Ibn Ab1 al-Dunya as a counter-example to this rule. In this case, after
mentioning one chain up to Ibn Abi al-Dunya, al-Sadiq begins
subsequent narrations from him with his name, even though we know
he was not an author, and his narrations were collected later.” The
author in this article first provides an example supporting this rule and
then presents another example that contradicts it. However, in that
example, he ultimately considers this rule as evidence for that person’s
book being a source, though he does not consider this rule sufficient
to prove that book was a direct source for al-Sadiiq.* Therefore,
perhaps this evidence in his view is among the corroborating evidence
that will be discussed later.*

Hammadi and Husayni Shirazi also used chain suspension (ta%q)
in the chain of transmission as one of their methods for identifying the
written sources of al-Kafi. The authors consider chain suspension as
evidence that the book of Ishaq b. Muhammad was a source for
Kulayni, since his name appears at the beginning of the suspended
chains.  Mufid Bujnurdi also used chain transfer (tafwil) and
suspension (taliq) as evidence for identifying the sources of al-Kaffi,
but only when such transfer or suspension is “frequent” and
“consecutive.” The author does not accept transfer and suspension as
evidence in other cases.”

2.1.8 Chain Transfer (Tahwil) in the Chain

Chain transfer (tafwil) or interruption (haylila) in the chain means
that in the middle of a chain, a conjunction occurs where a chain

% Ibid., 199-200. In fact, it is not even evidence that the person was an author.
¥ Shubayri, “Masadir al-Mahdawiyya,” 150.

% bid., 149.

% See Section 3.

% Hammadi1 and Shirazi, “Bazshinasi-yi Manabi‘-i Kulayni,” 186.

9 Mufid Bujnardi, “Chigiinigi-yi Irtibat-i Kulayni.”
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containing two or more narrators is joined to previously mentioned
individuals. In this conjunction, more than one chain may be joined to
the previous individuals. However, in this occurrence, a single person
should not be joined to another single person, as this would not qualify
as an instance of transfer.

Shubayri considers the occurrence of chain transfer (tahwil) in the
chain of transmission, when it takes a specific form, as an indication
that the source owner is a student whose name appears at the
beginning of both chains. By “specific form,” he means that in the
middle of a chain, a parallel chain is presented and joined to a portion
of the first chain. In some cases, this may be accompanied by the
repetition of the phrase “and he said” at the beginning of the second
chain, or by repeating the name of the student who is the first person
in the second chain—who is the source owner. * The author
apparently means that the second chain should not be among those
cases where the compiler has presented the second chain from the
beginning with a new teacher. The author also stipulates (after several
pages and during the discussion) that there must be evidence proving
that the chain containing the transfer is not the compiler’s path to the
book of one of the individuals in the rest of the chain, since transfer in
paths is also very common. He then considers one piece of evidence
for this to be the lack of repeated transfers in Nu‘mani’s book, because
a path—whether containing transfer or not—should naturally be
repeated in several places in the book.”

In his article on Kamal al-din, the author does not provide much
explanation on this topic, as he has not presented this rule
independently but has only occasionally used it as supporting
evidence. However, it appears that in this article, he believes that in
chain transfer (tahwil), the person who is al-Sadiq’s source—and who
appears before the chain to which the second chain is joined—has
used two sources in his book; two sources that belong to two
individuals who appear in the continuation of the two chains after

9% Shubayri, “al-Katib al-Nu‘mani,” 198-201.
% Ibid., 202-3.
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him. Furthermore, this itself indicates that he is a source (and not
merely a transmitter) for the compiler or one of the individuals
between the compiler and himself.”*

Of course, this evidence is not always conclusive in the article on
Nu‘mani either; because in cases where considering the narrator
before the two chains as a source conflicts with other evidence—such
as a subsequent statement from one of the individuals in the chain®—
the author has claimed that in the second chain, the name of the
book’s narrator is repeated along with the name of the book’s
compiler.”

In some articles, another form of chain transfer (tafwil) has been
used. In this form, the second chain is joined to the entire first chain,
and in fact, the compiler presents two independent chains from two
teachers to a common narrator. One of the rules that Jadidinizhad has
used for source identification of al-Kafi is chain transfer in this form.
According to his view, this rule indicates that Kulayni’s source is the
first common person after the two transferred chains. However, an
important point he has noted is that this evidence shows that in
(most) cases where only one of these two chains appears, the same
person (or someone in the level before him) is the source of al-Kafi,
even though there is no chain transfer in the chain.” Of course, the
assumption that the first two people in the chain are transmitters is a
foundation that the author has taken for granted for his evidence.”®

Sarbaz et al also heavily rely on this rule with the explanation that
Jadidinizhad has provided. Additionally, what they have stated about
different consecutive chains up to one narrator® is consistent with
what they believe here in the discussion of the implications of chain

9 Shubayri, “Masadir al-Mahdawiyya,” 125 and 150.

% For example, Muhammad b. Hassan from Muhammad b. ‘Al1. See Section
3.4.

o6 Shubayri, “al-Katib al-Nu‘mant,” 200.

97 Jadidinizhad, “Ravish-i Dastyabi,” 17.

% Ibid.

9 See Section 2.1.3.



176 Contemporary Hadith Studies in Iranian Scholarship

transfer (tahwil) in chains. They have used these two pieces of
evidence together, or just one of them—and sometimes along with
other evidence—to prove or disprove certain books as sources of al-
Kafi.” The authors have relied on three pieces of evidence regarding
the chain: “Ali b. Ibrahim from his father from Ibn Ab1 ‘Umayr from
Hisham b. Salim” to prove that Ibrahim b. Hashim’s book was not a
source for al-Kafi. One of these pieces of evidence is as follows: chain
transfer appears in many of Kulayni’s chains and indicates that two or
more chains are paths to the book of the common person after both
chains, and many of these transferred chains include the chain “Ali b.
Ibrahim from his father,” therefore this chain is actually Kulayn1’s path
to the books of previous individuals.”

In the rule of “suspended chain” (taliq sanad) it was also
mentioned that one of the pieces of evidence that Mufid Bujnurdi used
to identify the sources of al-Kafi is chain transfer and suspension in the
chain; however, only when this transfer or suspension is “frequent”
and “consecutive.”” The author does not accept chain transfer and
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suspension as evidence in cases other than these two.
2.1.9 Chain Ending with a Well-Known Author

Shubayri has not presented this rule as a method for identifying al-
Sadiq’s sources, but he has stated that when we identify one of al-
Saduq’s sources, this evidence becomes clearly apparent.””* It seems
this evidence serves as corroboration, and perhaps the author’s
intention is that through investigation, this rule has been seen to be
consistent with other evidence, and therefore it can be relied upon
even without other supporting evidence. For example, using the rule

'*° Sarbaz et al, “Ahadith-i Hisham b. Salim.” Also see Section 2.1.3. It has been
mentioned in two places: transfer [of narration] and successive chains.

! Thid., 51.

% See Section 2.1.7.

' Mufid Bujnardi, “Chiganigl-yi Irtibat-i Kulayni.”

** Shubayr, “Masadir al-Mahdawiyya,” 150.
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of “shared chains to one author...”,”” the author believes that al-
Saduq’s source in the chain “al-Qattan — al-Sukkari - al-Ghalabi -
Ja‘far b. Muhammad b. ‘Umara - his father” is al-Ghalab1’s book,
because Ja‘far b. Muhammad and his father are not counted among
the authors. The author considers one of the supporting types of
evidence for this conclusion to be that this chain in some cases ends
with the name of al-Ghalabi—who is a well-known author.® In this
rule as well, the author presents the same example without referring
back to that section."”

2.1.10 Ambiguous or Indirect Transmission Phrases

Shubayr1 discusses this category of evidence by describing that if a
chain contains an ambiguous phrase or one indicating indirect
transmission (irsal) (such as “he raised it” (rafa‘ahu) or “he raises it”
(yarfa‘uhu)), the person mentioned after the ambiguous or indirect
transmission cannot be the source of the existing book (or a path to
another source). Rather, the source must be one of the individuals
between the author and the person before the indirect transmission.
Therefore, when the indirect transmission appears immediately after
the name of a Shaykh who authored a book, that Shaykh’s book is the
source. The author also points to the absence of ambiguity and
indirect transmission in the paths of bibliographical works to negate
that individuals appearing after such phrases in these chains could be
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paths.”” Jadidinizhad also considers cases where indirect transmission

appears after the first person or first two people as evidence that one
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of these two individuals is the source in these instances,'” as well as
indirect transmission appearing after the third person,” although the

status of the first two people in the chain as paths is a foundation he

%> See Section 2.1.6.

°6 Shubayri, “Masadir al-Mahdawiyya,” 143-4.

7 Ibid., 150.

% Ibid., 112-3; Shubayri, “al-Katib al-Nu‘mant”, 189 and 195-6.

' Jadidinizhad, “Ravish-i Dastyabi,” 17, footnote 4, and 18, footnote 5.
" Ibid., 19, footnote 18.
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assumes for his other evidence.” This rule will also be discussed in the

“Negating Rules” section.™
2.2 Rules for Negating a Narrator’s Status as Source Owner

In source identification, an important part of the work relies on rules
that negate a person’s book being the source, as this reduces the
number of candidates who could be source owners in a chain.
Shubayri divides the rules in this section into two categories:

1- Rules that negate both a narrator’s book being the source and
their status as a path.
2- Rules that only negate a narrator’s book being the source, while

13

still allowing the possibility of that narrator being a path.

2.2.1 Rules Negating Both Source Ownership and Path Status of a
Narrator

The rules previously discussed for oral transmission can all be used to
negate both source ownership and path status of certain individuals.
Some of the applicable rules in this regard were covered in the first
section.”* Additionally, rules that identify one or more narrators in a
chain as source owners can also negate source ownership for
individuals before and after them, as well as path status for those after
them. For example, the “ambiguous or indirect transmission phrase”

rule™

can be considered a rule establishing that individuals appearing
after indirect transmission cannot be source owners for the existing
book or paths to another source.

However, apart from the previous rules, five new rules have been

presented for this discussion.

" Ibid., 17.

" See Section 2.2.1.

"8 Shubayni, “Masadir al-Mahdawiyya.”
" See Section 1.2.

"5 See: 2.1.10
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2.2.11 An Unknown Narrator Who Appears in Only One or Few
Chains

Shubayri considers the presence of an unknown narrator in a chain—
who appears only in this chain or a few limited chains—as evidence
that al-Nu‘mani’s source must be one of the individuals between him
and this unknown person, not the unknown person himself or those
after him."® However, while the author also presents this evidence in
multiple works, he does not consider it sufficient on its own to
determine between two possibilities (namely: “source ownership by
one of the middle narrators in the chain” or “oral transmission of the
hadith”)."” The author also does not consider merely being a “narrator
of few traditions” (galil al-riwaya) sufficient to negate someone’s
status as a “path”,"® although it apparently does negate their “source
ownership.”

2.2.1.2 Multiple Intermediaries Between an Author and a Well-
Known Person

Shubayri considers al-Saduq’s narration from Sa‘d b. ‘Abdulldh
through five intermediaries as evidence that Sa‘d’s book was not the
source, since al-Sadiiq usually narrates from Sa‘d through only one
intermediary.”™ Naturally, in this chain, Sa‘d b. ‘Abdullah is not a path
either.

2.2.1.3 Unusual Chain to a Famous Narrator

Shubayr1 provides two examples of chains to Sa‘d b. ‘Abdullah for this
rule: one chain with a single intermediary and one with two
intermediaries. Each of these chains appears only once in Kamal al-
din.*

" Shubayri, “al-Katib al-Nu‘mani,” 189 and 197.
" Idem., “Masadir al-Mahdawiyya,” 111.

" Tbid., 119.

" Tbid., n3-14.

*° Ibid., 4.
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2.2.1.4 The Phrase “I Found in So-And-So’s Books” (Wajadtu fi Kutub
Fulan)

According to Shubayri, the presence of this phrase in a chain—
provided itis not in the author’'s own words—indicates that the source
is not the author’s direct source, although it shows it is his indirect
source.” This rule serves as negating evidence in that it shows that
source is not the author’s (i.e. al-Saduq’s) direct source. Additionally,
when it becomes clear that the person in whose book the hadith was
found is the source, it becomes evident that the person or persons after
him are not paths either.

2.2.1.5 The phrase “I Heard from So-and-So” (Sami‘tu min Fulan) in
al-Sadugq’s Chain

Shubayr1 believes this phrase indicates that the person from whom the
hearing took place is neither the author’s (i.e. al-Sadiiq’s) source nor a
path to another source.”

2.2.2 Evidence Negating a Narrator’s Status as Source

In these cases, although the narrator in question is not the source
owner, they may still be a path. These pieces of evidence are as follows.

2.2.2.1 Shared Title in the Chain Without Specification

Shubayri appears to believe that if someone who has a title shared with
another person or multiple people is the author’s source, the author
must specify who that person is when presenting their chain. ™
Therefore, if this is not done, this person is naturally a path to others’
books, even if, through contextual evidence, it can be determined
which of these several people is meant by this shared title. Regarding
al-Sadiq’s multiple chains to Ahmad al-Ash‘ari, the author first
considers it undeniable that Ahmad could be a path to the books of
those before him, and then states in a footnote that in some of these

* Ibid., 14-5.
2 Ibid., 115-6.
3 Ibid., 116-7.
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chains, even the narrator after Ahmad is the author’s path to the book
of the previous person or persons, because the name of the next
person is shared and the author has not specified who they are.”**

2.2.2.2 Unusual Reference to a Well-Known Narrator

Well-known narrators are usually referred to by commonly used titles.
In cases where Ibn Abi ‘Umayr, a famous Imami narrator, is referred to
as “Muhammad b. Ziyad,” Shubayri considers it unlikely that this
unusual reference came from al-Sadiq. Similarly, this applies to
referring to “Muhammad b. al-Husayn b. Abi I-Khattab” as
“Mubhammad b. al-Husayn b. Zayd al-Zayyat,” or referring to “’Ali b. Abi
Hamza” as “Ali b. Salim.”" Regarding “Muhammad b. Ahmad b.
Yahya,” he also considers the reference “Muhammad b. Ahmad” in al-
Saduq’s chains as unusual and evidence that al-Sadiq did not take
directly from his book.”*

2.2.2.3 Not Being Listed Among Authors

Shubayri considers it unlikely that a well-known narrator would be the
author of a book but not be independently listed in the bibliographical
indexes. Similarly, he considers it unlikely that an obscure person
would be a source for Kamal al-din without being listed as an author
in the indexes. However, he does not consider this evidence as proof
that such a person could not be a path to others’ works, as they might
still serve as an intermediary."’

3. Corroborating Evidence in Source Identification

Shubayri has mentioned various pieces of evidence as corroboration

within the rules he established for determining or rejecting whether a
8 . . .

person’s book was a source.” These pieces of evidence sometimes

4 1bid., 145.

*5 Tbid., 117-8.

6 Tbid., 109, footnote.
127

Ibid., n9-21.
*® These pieces of evidence do not form an independent section of the
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confirm the identification of a source’s author and sometimes help
determine which book among several books by a narrator is the
source. Additionally, some of the previously determining evidence has
been presented as corroborating evidence in some articles; for
example, the evidence of “the existence of the source in our time” in
Hammadi and Husayni Shirazi's work™, the evidence of “explicit
declaration by the author or one of the chain’s narrators about their

» 130

source”,”” and the evidence of “the chain ending with a well-known

author” in the same article™

have been presented as corroborating
evidence. Furthermore, one might say that Shubayri—unlike others—
considers the evidence of “suspended chain or its implicitness and the
chain beginning with a well-known author” as corroborating evidence,
as he considers the determining nature of this evidence questionable
due to counter-examples.” As previously mentioned, one might say
that the evidence of “shared chains to one author...” is considered
corroborating evidence by Shubayri, as it requires the addition of

other evidence.”
3.1 Thematic Connection Between Hadith and Authors’ Books

The bibliographical works (fihrists), in addition to naming individuals
and mentioning the chain of transmission to their books, have also
undertaken to list the titles of many books. Of course, many books did
not have titles, especially in cases where the person belonged to the
second/eighth century and had only one book. Some book titles were
also “non-thematic’—such as al-Nawadir (“rarities”), al-Jami

articles being discussed in this work. Therefore, in this section of the article,
these pieces of evidence have been collected from his articles, as well as the

)«

works of others. Some of these pieces of evidence were used in ShubayrT's “al-
Katib al-Nu‘mani” to determine al-Nu‘mant’s source.
9 See Section 2.1.2.1.

% See Section 2.1.1.
¥ See Section 2.1.9.
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See Section 2.1.7.
' See Section 2.1.6.
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(“comprehensive collection”)—which generally either had no specific
subject matter or had a general subject. Additionally, some books were
untitled and later became known by their author’s name, such as Kitab
al-Halabi.

After identifying the source author from whom the compiler (i.e.
al-Sadiq) drew, Shubayr1 has determined which book among that
person’s works was their source. The author states that upon finding
the source’s author, one must consult the bibliographical works for the
source’s name; if that person had only one book, that would be the
source in question, but if they had multiple books, the hadith’s content
must be compared with the titles of their books to possibly identify the
source name.”*

But how is this evidence used as corroboration—not proof—in
source identification? When other evidence identifies the source
author in a chain of transmission, the fact that this person is attributed
a book whose title relates to the subject matter of the hadith in
question can corroborate that identifying this person’s book as the
source was correct, and generally that the method used to identify the
source author is one that leads to results.

However, Shubayri has explicitly stated in some cases that he has
not identified the exact source. For example, where he identifies
Muhammad b. Zakariyya al-Ghalab1's book as the source, he explicitly
states that he has not determined which of his books was al-Saduq’s
source.” Similarly, regarding Ibn ‘Uqda’s book as a source, he states
that while the hadiths relate to the twelve Imams and it is likely that
they were taken from one of his books, many of his book titles
correspond to the subject matter of these hadiths; therefore, he has not
identified the specific source book.”* Additionally, sometimes the
author has identified the source’s author but found no book among
their works with a title related to the subject matter of those hadiths,
leading him to attribute a book with that specific subject to them, even

% Shubayri, “al-Katib al-Nu‘mant,” 191-5.
135

Idem., “Masadir al-Mahdawiyya,” 144.
3 Tbid., 146, footnote 2.
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though that book title is not mentioned in the bibliographical works.
For example, in one part of the Kamal al-din article, after identifying
Muhammad Ibn Awrama’s book as the source, although no book
about prophetic stories and history is listed for him, he suggests that
he might have had a book on this subject, since these particular
hadiths from Ibn Awrama deal with that specific topic and his being
the source has been established through evidence; therefore, he
suspects (agunnu) that he had a book in this field (History of the
Prophets) that was not mentioned in the bibliographical works.™
Perhaps the difference between this case and the al-Nu‘mani article
case is that here there is more than one hadiths, and also since Ibn
Awrama is not the compiler’s (i.e. al-Saduq’s) direct teacher, the
possibility of oral transmission is ruled out.

However, just as this evidence cannot independently prove that a
narrator did not have a book on a specific subject, it seems it can also
be used in a negative sense. For example, Shubayr1 considers the
absence of a book titled Ghayba (or related to this topic) for one of the
narrators—like Ibn ‘Uqda—as evidence that his book was not a source
for al-Nu‘mani—at least in some chains of transmission.”" In the same
article, even in cases where there is evidence proving that the
compiler’s teacher (i.e. al-Nu‘mani) was the source, if that person did
not have a book on this subject (or was not known to have authored
books), he considers the transmission to be oral. For example, in the
chain “Ahmad b. Muhammad b. Sa‘id from some of his men...” since
there is only one person between the compiler (i.e. al-Nu‘mani) and
the point where the chain becomes incomplete (irsal), that person
must be al-Nu‘man1’s source. However, since this person did not have
a book about occultation (ghayba), the author considers this hadith to
be transmitted orally.” This case was discussed in the section on
indicators for identifying oral transmission (See Section 1).

%7 Ibid., 148.
38 Jdem., “al-Katib al-Nu‘mani,” 188-9.
' Tbid., 196 and 200.
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Hammadi and Husayni Shirazi also use the correspondence
between the subject matter of a narrator’s hadith and the title of a book
attributed to him in bibliographical works as one of their methods for
identifying the written sources of al-Kafi.*

In his article “Bazyabi-yi Mutan-i Kuhan-i Imamiyya dar Athar-i
Shaykh Sadiiq” (Recovering Ancient Imami Texts in Shaykh al-Saduq’s
Works), Rahmati has employed two main methods for reconstructing
al-Sadiq’s sources, one of which is “the thematic connection between
hadith or al-Saduq’s book with the book of one of the individuals
mentioned in the chain of transmission.”* Furthermore, elsewhere in
the article, to recover lost sources in al-Saduq’s works, he suggests
that—for example—we should identify authors of exegetical (tafsir)
books in al-Najashi’s and al-Ttist’s bibliographical works, and then find
these individuals’ names in al-Sadtq’s chains of transmission (which
contain exegetical hadiths) to identify al-Sadiq’s exegetical sources.'
The author also discusses the sources of one of al-Sadtq’s lost books
titled al-Tafsir. Given that al-Sadiiq narrates from the exegesis
attributed to Imam Hasan al-‘Askari in various books and sometimes
refers the continuation of hadith to his own book of exegesis, by
comparing these cases with the exegesis attributed to Imam al-‘Askari
and finding the continuation of the hadith in it, he concludes that this
book is the same as al-Saduq’s exegesis.*

Rahmati identifies some of al-Saduq’s sources in ‘Uyin akhbar al-
Rida by examining the thematic connection between hadiths and
source titles in bibliographical works. These include: Sahifat al-Rida by
‘Abdullah b. Ahmad b. ‘Amir, al-Awraq fi akhbar al ‘Abbas wa
ash‘arihim by Muhammad b. Yahya al-Sawli, al-Masa’il by Muhammad
b. Sinan, and 7lal al-shar@’i* by Fadl b. Shadhan. Al-Sadiiq explicitly
mentions the last source.’* The author also examines al-Sadiq’s

*** Hammadi and Shirazi, “Bazshinasi-yi Manabi‘-i Kulayn1.”
** Rahmati, “Bazyabi-yi Mutn-i Kuhan-i Imamiyya.”

“2 Ibid., 1m1.

“ Ibid., 112.

' Ibid., 108-9.
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sources in al-Tawhid and identifies some of them through thematic
connections: Kitab al-Jabrwa-l-istita‘a by Muhammad b. Ja‘far al-Asadi
(from which al-Sadiiq extracted approximately 100 hadiths through
his teachers, and which the author considers the most important
source for this book), al-Tafsir by Abu l-Jarud, and al-Tanzil min al-
Qur’an wa-l-tahrif by ‘Ali b. al-Hasan b. Faddal. The book al-Jami‘ by
his teacher Ibn al-Walid was also one of al-Sadiq’s sources in this
book, which al-Sadaq explicitly mentions."* In this article, Rahmati
suggests using bibliographical works to identify authors,“® apparently
referring to examining the thematic connection between a person’s
hadith in al-Sadiq’s books and the titles of books attributed to that
person.

3.2 Transformation/Interruption in Isnad

This evidence was used by Shubayri in his article on al-Nu‘mani as one
of the indicators for identifying sources, but in the article on Kamal al-
din, it was used more as supporting evidence. We have also included
this evidence in the Section 2.1.8 on determining indicators and repeat
it here.

3.3 Restriction of Isnad to One Person in a Book

It appears that Shubayri used this evidence as supporting proof in his
article on al-Nu‘mani. The evidence is as follows: If a narrator appears
in only one chain of transmission in a book, and that chain appears
two or more times in that book, then that person’s book is the source
for the author (i.e. al-Nu‘mani). Additionally, if this person appears in
other chains but with a different title than the one used in the chains
under discussion, this evidence is still applicable. However, in the
example under consideration, he used two other supporting proofs: 1)
The transmitter of this person’s book in bibliographical works is the
same transmitter from him in this chain, 2) The transmitter from him
in this chain appears in several other places in the book, but only in

“ Ibid., 110-1.
46 Ibid., 111.
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these chains under discussion is he referred to by a specific title (= Abtu

Ja‘far al-Hamdani)."”

3.4 The Appearance of Content After a Hadith Quoted from
One of the Chain’s Narrators

Shubayri considers this category of evidence as supporting proof in an
example where content from al-Himyari (one of the narrators present
in the chain) appears after the hadith, indicating that the hadith was
taken from al-Himyar1's book and this chain is the author’s (i.e. al-
Nu‘man(’s) chain to his book."**

3.5 Bibliographical Data

In Section 1, it was discussed that Shubayri sometimes uses the fact
that a narrator in the chain is not known as an author as one of several
pieces of evidence for the oral nature of a transmission. We mentioned
that he apparently means that this person is not known as an author
according to bibliographical data. In one case, he even considers it
unlikely that a person from Qom would be an author without their
book being mentioned in bibliographical works—especially Qummi
bibliographies like al-Saduq’s bibliography, which is the source for
existing bibliographies."*

However, the author has also used bibliographical data as
supporting evidence to identify written sources. Shubayr1 considered
the chain “al-Taligani - Ibn ‘Uqda - Ibn Faddal - his father” to be the

150

path to the same manuscript that al-Najashi reported, *° and
apparently took al-Najashi’s statement as supporting evidence.
Additionally, he sometimes considers the fact that a person’s book
transmitter in bibliographical works is the same person who narrates
from that author in a chain as confirmation that the author is the

source. For example, Haydar b. Muhammad al-Samarqandi appears in

¥ Shubayri, “al-Katib al-Nu‘mani,” 124.
“8 1bid., 223.

' Idem., “Masadir al-Mahdawiyya,” 97.
% Ibid., 141-2.
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al-Najashi’s path to al-‘Ayyashi’s books as the transmitter of al-
‘Ayyash1’s books. Similarly, al-Shaykh al-Tasi explicitly stated in his
bibliography that he (al-Samarqandi) transmitted all of al-‘Ayyashi’s
books. The author considers these reports as “supporting evidence”
that he was the path to al-‘Ayyashi’s books in the chain of Kamal al-
din.* He also states that he hopes to succeed in comparing the chains
of Kamal al-din with al-Saduq’s paths to the companions’ books
(which appear in two bibliographies).”*

Hammadi and Husayni Shirazi attempt to identify some of
Kulayni’s sources by comparing the information from two
bibliographies of al-Najashi and al-Tas1 with the chains of al-Kafi. One
of the methods the authors use to identify the written sources of al-
Kafi was determining whether a narrator was listed as a transmitter of
his teacher’s books in the bibliographies, especially in cases where
Kulayni appears in the bibliographical transmission chains.
Additionally, they sometimes conclude that a narrator was the
transmitter for the book of one of his predecessors based on the fact
that the narrator was not independently mentioned in the
bibliographies (along with some other evidence).”*

Sarbaz et al. also deny that Hisham’s book was a source for Mansur
regarding the traditions of Hisham that were narrated by Mansur b.
Hazim, because Mansiur was not listed among the transmitters of
Hisham'’s books." The authors also cite three pieces of evidence to
show that Ibrahim b. Hashim’s book was not the source in the chain:
“Al1 from his father from Ibn Abi ‘Umayr from Hisham b. Salim.” Two
of these pieces of evidence were related to bibliographical data: 1)
Ibrahim b. Hashim was not a prolific author, 2) It was claimed that

% Ibid., 128.

%* Ibid., 150-1.

'8 Hammadi and Shirazi, “Bazshinasi-yi Manabi*-i Kulayni”.
%4 Ibid., 186.

%5 Sarbaz et al, “Ahadith-i Hisham b. Salim,” 57.
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Ibrahim b. Hashim transmitted “all books and traditions” from some
of his prominent teachers.'™

Mufid Bujnirdi also uses the correspondence between Kulayni’s
chain and the bibliographical transmission paths to a book to confirm
or strengthen the case that a book mentioned in the bibliography was
indeed Kulayn's source.”’

Farzandwahy and Ya‘qabi emphasise that according to
bibliographical data, many individuals whose books served as direct
or indirect sources for Kulayni were either trustworthy (thiga) and of
high status, or despite being considered weak, their books were
reliable. They claim that Kulayni's al-Kafi “possesses high scholarly

value and credibility due to its use of authentic and original sources.”*

3.6 Using al-Faqih and the Paths of Mashyakha

It appears that Shubayri considers that if a tradition in Kitab man la
yahduruhu al-fagih begins with the name of a narrator, and al-Saduq’s
path to that person in the Mashyakha of that book corresponds with
his chain in Kamal al-din to that same person, this data serves as
“confirmation” that that person’s book was a source for al-Sadiq in
Kamal al-din. For example, al-Sadiiq explicitly states in one place in al-
Fagih that al-‘Ayyash1’s book was a source, and in another place begins
with his name. His path to al-‘Ayyashi in the Mashyakha of al-Faqih
corresponds with one of his frequently repeated chains to al-‘Ayyashi
in Kamal al-din. The author appears to consider this as confirmation
that al-‘Ayyash1’s book was a source for al-Sadiq in this chain of Kamal
al-din.””®

Rahmati, in examining al-Saduq’s sources in the book al-Tawhid,
proposes a method for identifying al-Sadiq’s sources as follows:
comparing al-Saduq’s paths to individuals in the Mashyakha of al-

5 Tbid., 51.

57 Mufid Bujnardi, “Chiganigl-yi Irtibat-i Kulayni,” 79.
'** Jamal Farzandwahy and Mina Ya‘qiibi, “I'tibarsanji-yi Manabi‘i Kitab-i al-
Kafi,” Siraj Munir 8 (2021), 133.

%9 Shubayri, “Masadir al-Mahdawiyya,” 127-8.
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Fagqih with al-Najashi’s and al-Tast’s paths to the same individuals in
their bibliographical works."® He appears to believe that if al-Sadiiq’s
path in the Mashyakha to a person matches the path in one of the two
bibliographies to that person’s book, then that path represents al-
Saduq’s path to that person’s book. Additionally, in the middle of the
discussion and in the section on the sources of al-Tawhid, he states
that the only source that al-Sadiiq explicitly mentions in the
Mashyakha is Kulayni’s al-Kafi."

Mufid Bujnurdi also uses al-Saduq’s path in the Mashyakha to
confirm that Ibn Abi ‘Umayr was the transmitter of ‘Umar b.
Udhayna’s book."*”

3.7 Unusual Frequency of Two People Appearing Together in Isnads

Shubayr1 considers the “unusual frequency” of “Sa‘d b. ‘Abdullah” and
“Abdullah b. Ja‘far al-Himyarl” appearing together in the chains of
Kamal al-din as evidence that these two individuals’ books were
sources. However, because in some cases it is possible that these two
individuals were paths to others’ books, he does not consider this
independent evidence that their books were sources in these chains,
though he does consider it “general evidence” for source
identification.'®

Conclusion

The rules that have been presented by Persian-speaking researchers in
the field of Shi1 fadith for identifying lost written sources can be
divided into two categories: 1) Rules that are claimed to have a
determining role, 2) Rules that have a confirmatory role. The rules
presented in the second category are not such that it has been claimed
that by applying them, one can identify the lost source. Therefore,

' Rahmati, “Bazyabi-yi Mutiin-i Kuhan-i Imamiyya,” 110.
" Ibid.

> Mufid Bujniirdi, “Chigiinigi-yi Irtibat-i Kulayni,” 88.

% Shubayri, “Masadir al-Mahdawiyya,” 138-9.
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these rules are falsifiable. However, regarding the rules of the first
category, it has been claimed that they will always or usually apply to
and account for the intended instances. The rules of this category can
be divided into two groups: 1) Rules that have a negative aspect and
negate the status of being a path or source owner for one or more
narrators in the chain. 2) Rules that have a positive aspect and identify
one (or more) of the narrators in the chain as the source owner. Some
of these rules have been used by different authors in a minimal or
maximal way, or with specific conditions. Additionally, some authors
have considered some of these rules as belonging to one of the two
categories while others have considered that rule as belonging to the
other category.



