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Abstract
Fadl ibn Shadhan Nishaburt (d. 260 AH/874 AD), who resided in

Neishabur and was among the companions of Imam Rida (AS), severely
criticized Dualism (Thanawiyyah), Trinitarianism (Tathltthiyyah),
Murji‘ah, Khawarij, Ahl al-Hadith, Mu'tazilah, Zaidiyyah,
Wagifiyyah, and Isma'iliyyah in his refutations. His refutations
indicate the active presence of these theological groups in Neishabur.
Therefore, the opponents and audience of Imam Rida (AS) upon his
arrival in Neishabur were four groups: Zanadiga (dualists and

Manichaeans) and Thanawtyyah (dualists); Trinitarians; groups of the
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Caliphate school; and branches of Shi'ism. Imam Rida (AS), by
reporting three Hadiths of Silsilat al-Dhahab — "Shafaqat"
(compassion), "Faith" and "Hisn" (fortress) — to thousands of
Nishabirians, identified all those beliefs and religions as misguided
and unstable. He sought to highlight the discourse of Shi'i thought.
Undoubtedly, the selection of these Hadiths at that historical juncture
arose from the exigencies of the time and habitat. In addition to
theoretical-cognitive functions, Imam Rida (AS) presented at least
four miracles and charismatic acts to establish his own legitimacy and
that of the Shi'i school: "Planting a healing almond tree; determining
the Qibla (direction of prayer) of Neishabur; causing a spring to flow;
and healing an injured person." The author of these lines, by library-
based collection of the aforementioned data and presenting it in an
analytical-descriptive manner, has endeavored to provide a
documented and insightful article.

Keywords: Imam Rida (AS); Neishabur; Hadiths of Silsilat al-
Dhahab; Shi't and non-Shi'i Sects; Miracles (Karamat).
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Introduction

Undoubtedly, a prominent aspect of Neishabur's history within the
timeline of Iran is the presence of Imam Rida (AS) in it. There are
numerous well-supported reports regarding this. Wagidi (130-207
AH/747-823 AD), who was born 18 years before Imam Rida (AS) and
died five years after him, explicitly states: "Wa lamma Kana Sanatu
Mi tayn Ba‘atha ilayhi al-Ma ' miin fa Ashkhasahii min al-Madinah ila
Khurasan 1li Yuwalltht al-‘Ahd Ba'‘dahii wa Alladht Ashkhasahii
202 Firnas al-Khadim wa Ibn Abt al-Dahhak"; meaning that Ma 'miin sent
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Firnas al-Khadim and Ibn Abt al-Dahhak to the Imam in the year 200
AH (815 AD) to bring him from Medina to Khurasan to appoint him
as his successor (Ibn Jawzi: 315).

Hakim Nishabiart (321-405 AH/933-1014 AD), a renowned
historian and Hadith scholar, clarified with the statement: "In the year
200 of the Hijra, Nishapur, by the arrival of His Holiness, became
gardens of paradise" (1375 AH/1956 AD: 208), that the city of
Neishabur was honored in the year 200 AH (815 AD) with the arrival
of Imam Rida (AS) (Ja‘fariyan: 299).

However, the preferred view of the author and some others is that
the Imam was summoned in 200 AH (815 AD) and arrived in
Neishabur a few months later, in 201 AH (816 AD) (Jafarian: 299).

It is not clear when exactly in the year Imam Rida (AS) entered
Neishabur.

Based on circumstantial evidence such as the Imam's request for
grapes out of season at Qadamgah Neishabur, and also the planting of

an almond sapling in Neishabur which must necessarily be done
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during the cold season, as well as the alignment of the Hijri Qamari
(Lunar) calendar with the Hijri Shamsi (Solar) calendar, it can be
concluded that he arrived in Neishabur in early winter 201 AH (816
AD) / 195 SH (816 AD) (Sadiq, 1404 AH/1983 AD: 2, 141;
Erfanmanesh: 134). Some have estimated the date of arrival as
Tuesday, the seventh of Jamadi al-Awwal 201 AH (November 27, 816
AD), corresponding to December 5, 816 AD (Saeidi Zadeh: 102).
Others state Shawwal 201 AH (April/May 817 AD) and add that the

journey of that revered figure from Medina to Neishabur took four 203
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months (Noei: 174). Ibn Lut ibn Yahya Khuza‘r, without considering
the circumstances, wrote that Imam Rida (AS) arrived in Neishabur on
the tenth of Tir (132); based on this, the tenth of Tir is named "Day of
Hadith Silsilat al-Dhahab" in the national calendar, and symbolic
ceremonies are held annually on that day.

Did Imam Rida (AS) stay in Neishabur after his arrival, or did he
merely pass through? Wagidi wrote: "Fa Agama bi Nisabiir Muddatan
wa al-Mamiinu bi Marw; Thumma Istad ‘ahu wa Wallahu al-‘Ahd
Ba‘da Wafatihi," (Ibn Jawzi: 315) meaning he stayed in Neishabur for
a while, and Ma’miin was in Marw, then he summoned him to accept
the successorship.

Hakim Nishabiirt refers to this statement twice: The first time he
wrote: "Amir al-Mu'minin Ali ibn Miisa ibn Ja ‘far ibn Muhammad ibn
Ali ibn al-Husayn ibn Ali ibn Abt Talib (AS) al-Rida Abii al-Hasan al-
Imam al-Shahid, entered Neishabur in the year 200 AH (815 AD) and
resided in that city for a period until Ma’mun ordered his transfer to
Marw, and then he was in Marw for a period until he was martyred in
Sanabad Tus on Friday night, 21 Ramadan 203 AH (April 17, 818
AD), at the age of 49. (Hakim Nishaburt: 91)". He wrote in another

place: "It was commonly known among the poor that he resided in
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Neishabur for four years, and "al-‘Ilmu ‘indallah" (God knows best)."
(Hakim: 208)

His latter statement implies that the Imam (AS) was in Neishabur
from 200 AH to 204 AH, which is undoubtedly incorrect, and a
maximum stay of a few months and days is closer to correctness. This

204 is because, according to the view of Kulayni and Mufid, the Imam was
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martyred in Safar 203 AH (August/September 818 AD), and
according to Shaykh Sadiig, 9 days before the end of Ramadan 203
AH (April 17, 818 AD), in Tus (Sadiq, 1404 AH/1983 AD: 2, 274;
Majlist: 49, 293). It is clear that his statement is among what he heard,
and he was hesitant about its correctness, and the phrase "al- ‘llmu
‘indallah" is a sign of this claim. Qundizi Hanafi also reported,
quoting from Neishabur history, a stay of "Some days" with the
statement: "Wa fi Tartkh Nishabir annahii Istagama biha Ayyaman,
Thumma Kharaja Yuridu Baldata Marwshahjan," after which Ma 'miin
summoned him to Marw by message (1416 AH/1995 AD: 3, 122).
‘Atarudi also explicitly stated Imam Rida (AS)'s stay in Neishabur
(1406 AH/1985 AD: 1, 59; 1397 AH/1977 AD: 88). This article
examines a part of Imam Rida (AS)'s theoretical and practical role in
Neishabur and its reasons, considering the theological context of
Neishabur.

1. Necessity and Method of Research
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Shaykh Sadiiq (d. 381 AH/991 AD) reported that when the Imam (AS)
was departing from Neishabur, he narrated the sacred Hadith of
Silsilat al-Dhahab, "La 1laha illa Allah Hisni faman Dakhala Hisnt
Amina min Adhabi - Falammda Marrat al-Rahilatu, Qala - bi
Shuriitiha wa Ana min Shuritiha" (There is no god but Allah is My
fortress, whoever enters My fortress is safe from My punishment - and
when the conveyance passed, he said - with its conditions, and I am
one of its conditions), through his pure fathers from the Prophet

(PBUH). This Hadith implies the inseparability of monotheism and 205
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Imamate. Qundiizi Hanafi, after mentioning the said Hadith, points
out that the saying of Imam Ali, may Allah honor his face, in the book
Ghurar al-Hikam: (Inna 1i "La Ilaha illa Allah" Shuriitan wa Inni wa
Dhurriyyati min Shuritiha) (Indeed, "There is no god but Allah" has
conditions, and I and my progeny are among its conditions), confirms
and testifies to the content of the Hadith of Hisn, which states that
belief in the Imam of Muslims and the Imamate of Imam Rida (AS) as
being obligatory to obey are among the conditions of monotheism
(Amidt: 1, 220; Qundiizi : 3, 123).

Hakim Nishabirt (d. 405 AH/1014 AD) wrote that the Imam,
standing on a podium and in the presence of thousands of people who
had inkpots and pens, narrated the Hadith "al-Ta ‘zimu li Amri Allah
wa al-Shafaqatu ‘ala Khalgi Allah" (Reverence for the command of
Allah and compassion for the creation of Allah) in a chain of narration
(Mu ‘an ‘an) through his esteemed fathers (AS) up to the Master of all
beings (PBUH) (212).

Hafiz Isfahani (d. 430 AH/1038 AD) wrote that upon the arrival of
Imam Rida (AS), a group of Neishabur scholars clung to the bridle of
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his mount and implored him to narrate a Hadith from his father. He
then reported the Hadith "al-Imanu Ma ‘rifatun bil Qalbi wa Igrarun
bil Lisani wa ‘Amalun bil Arkani" (Faith is recognition by the heart,
affirmation by the tongue, and action by the pillars) through his pure
fathers from the Prophet (PBUH) (1934 AD: 1, 138).

On the other hand, Sadiig and Hakim Nishabiirt have reported some
of Imam Ridd (AS)'s miracles in Neishabur. The present study

206 attempts to explain the reasons for narrating the three Hadiths of
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Silsilat al-Dhahab in Neishabur and their connection with the
manifestation of at least four miracles, with an understanding of the
Imam's continuous activity in the reality of society. The author, by
library-based collection of data and presenting it in an analytical-
descriptive manner, endeavors to provide a proper and robust

explanation of Imam Ridda's (AS) audience in Neishabur.

2. Research Background

Articles have been written about the Hadiths of Hisn and Faith;
however, the topic of the compatibility of these Hadiths with the
theological context of Neishabur has been overlooked. Moreover, the
content relationship of these Hadiths with the issuance of miracles
from the Imam (AS) has not been considered in any article. Tarkhan
(1390 SH/2011 AD), in his article, explaines the relationship between
monotheism and Wilayah in the Hadith of Silsilat al-Dhahab, relying
on philosophical-mystical discussions; Valavi and Bakhtiyari (1398
SH/2019 AD) have explored the reasons for Imam Rida's (AS)
reliance on the Hadith of Silsilat al-Dhahab based on Fairclough's
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discourse analysis method; Heydari Nasab and Bayat Mokhtari (1399
SH/2020 AD) have analyzed the Hadith of Silsilat al-Dhahab of Faith
and refuted /bn Hibban; Bahrami and Hakimi (1394 SH/2015 AD)
have only discussed the Rijali and Sanadi (chain of narration) aspects
of the Hadith of Silsilat al-Dhahab. As observed, the approach of
these researches differs from the present study.

Undoubtedly, the most robust and documented way to understand

the cultural and theological conditions of Neishabur at the time of 207
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Imam Rida's (AS) arrival, which motivated his narration of the
Hadiths of Shafaqat, Hisn, and faith, and the presentation of miracles,
is to analyze the refutations of Fadl ibn Shadhan Nishabiri, who was
a contemporary and narrator of Imam Rida (AS). Therefore, the article
comprises three sections: "Fadl being a companion of Imam Rida
(AS); Imam Rida (AS) and the theological schools of Neishabur;

Imam Rida's (AS) miracles as a support for his theological school."

3. Fadlis a Companion of Imam Ridi (AS)

Sadiiq's works abundantly contain Fadl's narrations from Imam Rida
(AS). His narrations from the Imam (AS) are not limited to the two
extensive Hadiths: " llal al-Sharayi "' (Causes of Laws) and "The Imam's
Letter to Ma 'miin," each of which is a book, and without exception, all
jurisprudents throughout history have used them as a source for their
derivations (1385 AH/1965 AD: 93; 1404 AH/1983 AD: 2, 97). Fadl
also narrated many other Hadiths concerning monotheism, prophecy,

Imamate, rulings, and so on, from the Imam (AS).!

1 . Such as: "Fadl ibn Shadhan said: "I heard al-Rida (AS) say in his supplication:
"Glory be to Him who created the creation by His power, and perfected what He
created by His wisdom, and placed everything of it in its place by His knowledge.
Glory be to Him who knows the treachery of the eyes and what the hearts conceal,
and there is nothing like Him, and He is the All-Hearing, the All-Seeing."

B: "Fad

dl ibn Shadhan said: "I heard al-Rida (AS) say: "Practicing justice and
benevolence is a sign of the continuation of blessings."

C: "Fadl ibn Shadhan said: "A man from the Dualists asked Abu al-Hasan Ali ibn
Musa al-Rida (AS), and I was present, and said to him: "I say that the maker of->
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Furthermore, the vast majority, almost by consensus, of scholars of
‘Ilm al-Rijal (science of narrators) and other specialists and religious
researchers have explicitly stated that Fad/ is among the companions
of Imam Rida (AS). Allamah Hilli, Fadil Ardabili, ‘Abd al-Nabt
Jazayiri, Sayyid Ali Asghar Jabalaqi Boroujerdi, Sayyid Hasan Sadr,
Fayd Kashani, Aga Buzurg Tehrani, Nour Allah Shoushtari, ‘Abbas
Qummi, Muhammad Taqi Shoushtari, Sayyid Abul Qasim Khoei,
Musa Zanjani, Muhammad Ali Modarresi Tabrizi, Aziz Allah
‘Atarudi, Muhammad Mahdi Najaf, Ja'far Subhani, Mortaza
Motahhari, and others, who represent a drop in the ocean of this field,
have insisted on this point (Bayat Mokhtari: 1391 SH/2012 AD: 36).

4. Imam Rida (AS) and the Theological Schools of Neishabur

The theological audiences and opponents of Imam Rida (AS) in
Neishabur were four groups: "Zanadiqa and Thanawiyyah (dualists);

Trinitarians; Sects of the Caliphate school; Branches of Shi'ism."

4.1. Critique of Dualism, Manichaeism, and Christianity

The Journal of Hadith Studies and Researches | Vol. 3| No. 2| Sprig 2026

The idea of dualism, Mazdaism, and Manichaeism had a long history

< the world is two. What is the proof that He is one?" He (AS) said: "Your saying

that He is two is proof that He is one, because you did not claim the second except

after establishing the one. So the one is agreed upon, and more than one is
disputed."

D: "Fadl ibn Shadhan said: "I heard al-Rida (AS) narrate from his father, from his
forefathers, from Ali (AS): "The Messenger of God (PBUH) performed cupping
while fasting in the state of ihram."

(Sadiiq, 1883 AD/1313 AH: 4, 419; Sadiiq, 1983 AD/1404 AH: 1, 187; 2, 19, 25,

26, 106; Saduq, 1983 AD/1362 SH: 58; Sadiiq, 1978 AD/1398 AH: 137 & 269) 209
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in the land of Neishabur. Therefore, Ibn Shadhan, in his books "al-
Radd ‘ala al-Thanawiyyah" (Refutation of Dualists), "al-Nisbah bayn
al-Jabriyyah wa al-Thanawiyyah" (The Relation between Jabariyyah
and Dualists), "al-Radd ‘ala al-Damighah al-Thanawiyyah"
(Refutation of the Confounding Dualists), "al-Radd ‘ala al-
Mananiyyah" (Refutation of Manichaeans), and "al-Radd ‘ala al-
Muthallathah" (Refutation of Trinitarians) (Najashi: 306; Tast, 1417
AH/1996 AD: 198; Ibn Shahr Ashiib, 1380 AH/1960 AD: 90; Aqa
Buzurg, 1408 AH/1987 AD: 10/192, 222, and 229), criticized and
refuted dualists, Manichaeans, and Trinitarians who were active in
Neishabur.

Dualism refers to the followers of Zoroaster (660-583 BC), who
lived in Iran (Tawfiqi, 1381 SH/2002 AD: 63). If the Zoroastrian
religion considers "Ahura Mazda" as the one God and creator of
"Ahriman" and "Holy Spirit," which stand against each other, the
foundation of the monotheism of creation and lordship is shaken, and

polytheism in actions occurs; however, if it considers Ahriman to be
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eternal, ancient, and on par with Ahura Mazda, they have fallen into
the dark pit of essential polytheism (Motahari, 1350 SH/1971 AD:
285). Mani (216-274 AD) emerged between Christianity and the
advent of Islam (Tawfiqi, 1381 SH/2002 AD: 67). Manichaeism is a
mixture of Zoroastrian, Christian, Buddhist elements, and some of his
own innovations. Mani's dualism is more explicit than Zoroastrian
dualism. The Muslim military campaign in Iran was solely aimed at
breaking the military power of the Sasanian state, and there is no

210 cvidence of forced acceptance of Islam. Therefore, Muslims
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considered Zoroastrians, like Christians, to be People of the Book, and
they remained loyal to their religion by paying Jizya (poll tax).
According to travelers' reports, the great fire temple of Darab was still
lit until the fourth century AH (332 AH/943 AD) in Iran (Motahari,
1350 SH/1971 AD: 77).

The statement of Imam Rida (AS), "La Ilaha illa Allahu Hisni
faman Dakhala Hisni Amina min Adhabi," is a clear text and
encompasses all levels of monotheism. Essential monotheism means
denying any partner or equal to God, which is called the oneness of
the divine essence, contained in the verse "Wa lam Yakun lahii
Kufuwan Ahad" (And there is none comparable to Him) (Surah al-
Ikhlas: 4).

The second branch of essential monotheism is the belief in the
denial of composition in God's essence, which is referred to in the
verse "Qul Huwa Allahu Ahad" (Say, He is Allah, [who is] One)
(Surah al-Ikhlas: 1) (Subhani, 1395 SH/2016 AD: 45). The view of

dualism contradicts the oneness of the divine essence, and the view of
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trinity contradicts simplicity and the denial of composition. Both are
involved in essential polytheism. Christians who believe in the three
Hypostases, if they mean that Christ and the Holy Spirit are not
created by God but each are eternal and possess an independent
essence, this is a clear example of attributing partners and equals to
God (clear essential polytheism). If they believe in the oneness of God
and at the same time His composition from three parts, they are
involved in hidden polytheism (Tabataba’t, 1362 SH/1983 AD: 275-
279; Subhani, 1395 SH/2016 AD: 45-52). 21
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4.2. Refutation of the Sects of the Caliphate School

Since the dominant religion at the time of the conquest of Khurasan
was Sunni Islam, naturally, the people of the conquered lands first
became acquainted with and accepted Sunni Islam. Although a few
Muslims who participated in the conquests were f*Amiliar with and
sometimes believed in the school of Ahl al-Bayt (AS), due to their
minority status and the government's opposition to the spread of the
Ahl al-Bayt school, the overall cultural face of the conquered lands
was naturally Sunni culture. In this regard, Neishabur, at the time of
Imam Rida's (AS) arrival, was one of the most important centers of
Sunni learning, and a collection of the greatest Sunni jurisprudents
and Hadith scholars were active in this city. Among the Sunnis, the
Imamate refers to the outward aspect of governance, and the
appointive nature of the Imamate is denied by the Sunni community.
However, in the Shi'i school, the Imamate is one of the fundamental
beliefs and an appointive institution (Kulayni: 1, 277; Mufid, 1413
AH/1992 AD: 49; Majlist: 9, 193; Hilli, 1405 AH/1984 AD: 57-65).
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Approximately five hundred Hadiths have been narrated from Imam
Rida (AS) concerning the Imamate (‘Atarudi, 1406 AH/1985 AD: 1,
248-88).

A) Khawarij

One of the deviant movements during the time of Imam Rida (AS)

was the "Khawarij." Therefore, Fadl criticized them by writing books

such as "al-Radd ‘ala Yaman ibn Rabbab al-Khariji" or "al-Radd ‘ala
212 al-Bayan [al-Yaman] ibn Ri’ab al-Khariji" and "al-Radd ‘ala Yazid
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ibn Bazi' al-Khariji" (Tusi, 1417 AH/1996 AD: 198; Najashi: 306).
Yaman ibn Rabbab was a theologian of the third century AH and a
prominent figure among the Khawarij and his book "Ithbat Imamat
Abt Bakr" (Proof of the Imamate of Abii Bakr) exists (Ibn Nadim,
1381 SH/2002 AD: 227; Shahrastani, 1404 AH/1984 AD: 1, 148). The
Khawarij do not consider the existence of a ruler necessary, and if
needed, it is done through the free choice of Muslims; furthermore,
being from Quraysh is not a condition for the Imamate (Subhani, 1423
AH/2002 AD: 137). Imam Rida (AS)'s statement, "Bi Shuritiha wa
Ana min Shuritihd" (with its conditions, and I am one of its
conditions), also contains a critique of the Khawarij, as it conditions
the effectiveness of monotheism on the acceptance of the Imamate of
Ahl al-Bayt.

B) Murji’ah

Ibn Shadhan, by writing the book "al-Radd ‘ala al-Murji’ah," (Tusi,
1417 AH/1996 AD: 198; Najashi: 306; Ibn Shahr Ashab, 1380
AH/1960 AD: 90) considered the thought of the Murji’ah to be wrong
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and deviant. The common point of all Murji’ah sects is that actions are
outside of faith and subsequent to it. Furthermore, faith is a simple
matter and has no degrees or levels. Therefore, one who adheres to
religious obligations cannot be considered more Muslim than those
who commit major sins. Disobedience does not harm faith, and the
faith of a transgressor is equal to the faith of the Prophet of God,
prophets, saints, and the righteous (Ash‘art, 1400 AH/1980 AD: 132-
154; Subhani, 1423 AH/2002 AD: 73-77; Mashkur, 1384 SH/2005 213
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AD: 401-407; Saberi, 1395 SH/2016 AD: 1, 95-116). Imam Rida
(AS), by delivering the Hadith "al-Imanu Ma ‘rifatun bil Qalbi wa
Qawlun bil Lisani wa ‘Amalun bil Arkani" (Faith is recognition by the
heart, affirmation by the tongue, and action by the pillars), emphasized
the refutation of the Murji’ah's view and considered actions as part of
the pillars of faith and faith as being capable of increase and decrease

through actions.

C) Ahl al-Hadith

Ibn Shadhan criticized anthropomorphists (Hashawiyyah) and Ahl al-
Hadith by writing books such as "al-Radd ‘ala al-Hashawiyyah" and
"al-Radd ‘ala Muhammad ibn Karram" (Najasht: 306; Tusi, 1417
AH/1996 AD: 198). Ahmad ibn Hanbal (164-241 AH/780-855 AD),
the leader of Ahl al-Hadith, who was a contemporary of Imam Rida
(AS) and Fadl, and whose views had more influence among Sunnis
than others, emphasizes in the phrases "Nadinu bi anna al-A immat al-
Arba‘atu Khulafa'u Rashidiina Mahdiyyina Fudalal’ la Yuwazihim fi
al-Fadli Ghayruhum" (We believe that the four Imams [4bié Bakr,
‘Umar, ‘Uthman, and Ali] are rightly-guided, virtuous caliphs, none
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can match their virtue), "Wa Tadlili man Ra’a al-Khurija ‘alayhim"
(and condemning those who advocate revolt against them), "Wa
Nadinu bi Inkari al-Khurij ‘alayhim bil Sayfi" (and we believe in
denying revolt against them with the sword), and "Bi 7a‘ati al-
A’immah wa Nasthat al-Muslimin" (and in obedience to the Imams
and advising the Muslims) that the four imams after the Messenger of

214 God [4bi Bakr, ‘Umar, ‘Uthman,, and Ali] are the rightly-guided



Convergence of the Hadiths of Silsilat al-Dhahab of Imam Rida (AS) and His...

caliphs, and no one reaches their eminence. Furthermore, their
perfections are in the order of their caliphate, and revolting against
rulers, even if they are tyrannical, is not permissible, and one must
obey them (Ash‘ari, 1397 AH/1977 AD: 8-34; Subhani, 1423
AH/2002 AD: 23, 24, and 26). However, Imam Rida (AS), by stating
"Bi Shuriitiha wa Ana min Shuritiha" (with its conditions, and I am
one of its conditions), deemed the salvation-bringing nature of
monotheism in the world and the afterlife dependent on the exposition
and Imamate of the infallible Imams (AS). By reporting the Hadith
“al-Ta‘zimu li Amri Allah wa al-Shafagatu ‘ala Khalgi Allah"
(Reverence for the command of Allah and compassion for the creation
of Allah), he introduced the non-infallible caliphs, including the
Umayyads, Abbasids, etc., who were not obedient to God's command

and oppressed His servants, as incorrect.

D) Mu'tazilah

Ibn Shadhan thoroughly criticized the theological views of the
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Mu'tazilah by authoring books such as "al-Radd ‘ala al-Asamm"
(Refutation of al-Asamm), "al-Naqd ala al-Iskafi fi al-Jism" (Critique
of al- Iskafi on Corporeality), "al-Radd ‘ala Ahl al-Ta ‘t1l" (Refutation
of the Deniers of Attributes), "al-Wa ‘id" (Threat), and "al-Wa'd wa
al-Wa td" (Promise and Threat) (Tusi, 1417 AH/1996 AD: 197;
Najashi: 306; Ibn Shahr Ashiib, 1380 AH/1960 AD: 90). They believe
that the Prophet (PBUH) did not appoint anyone for the Imamate and
left the selection of the Imam to the people. Furthermore, the

Mu'tazilah do not consider impeccability, supreme knowledge, and 215
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justice as conditions for the Imam (Mufid, 1413 AH/1992 AD: 39;
Mufid, 1414 AH/1993 AD: 2, 22; Hilli, 1417 AH/1996 AD: 390;
Ma‘ruf al-Hasani, 1421 AH/2000 AD: 195). The false ideas of the
Mu'tazilah led to scholarly confrontations between the Shi'i Imams
and their true companions. The debate between Hisham ibn Hakam
and ‘Amr ibn ‘Ubayd, one of the leaders of the Mu'tazilah, and Amr's
condemnation in the matter of Imamate, is important historical
evidence for the instability of Mu'tazili views on the Imamate (Ma‘raf
al-Hasant: 197). During the time of Imam Rida (AS), they debated
various theological issues such as monotheism, God's attributes, and
Imamate. Prominent figures of this group, such as Sulayman al-
Marwazi and Yahya ibn al-Dahhak al-Samargandi, were among those
who debated with Imam Rida (AS) on theological issues. Ma 'miin
also considered himself a representative of the Mu'tazilah (Mortazavi,
1375 SH/1996 AD: 71). Imam Rida (AS), by adding the phrase "Bi
Shuritiha wa Ana min Shuritiha" (with its conditions, and I am one of

its conditions), sought to refute the Mu'tazilah's view and strengthen

The Journal of Hadith Studies and Researches | Vol. 3 | No. 2 | Spring 2026

the Shi'i perspective.

4.3. Branches of Shi'ism
Among the active and deviant movements during the time of Imam

Rida (AS) were the Zaidiyyah, Isma'iliyyah, and Wagqifiyyah sects.

A) Zaidiyyah
Zaidiyyah is one of the main Shi'i sects, and its emergence dates back
to the second century AH. After the martyrdom of Imam Husayn

216 (AS), some Alawids considered armed uprising as a strategy to
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confront oppressors and as a condition for the Imamate. With the
formation of this political thought during the period of Imam Sajjad
(AS), the foundation of "Zaidiyyah" was laid. The Imamate according
to Zaidiyyah does not conform to the Imami view; the term Imam in
Zaidiyyah refers to the caliph. They believe in the permissibility of the
Imamate of a less virtuous person (Mafdiil) in the presence of a more
virtuous one (Fadil), the non-necessity of the Imam's infallibility, and
the belief in the Imam's uprising and struggle. They accepted the
caliphate of the two Shaykhs (4bii Bakr and ‘Umar) and considered it
legitimate based on the interest of Islam. According to the Imami
School, the Prophet (PBUH) explicitly introduced twelve individuals
from his progeny as Imams after him; however, from the Zaidiyyah
perspective, the Messenger of God (PBUH) generally affirmed the
Imamate of his progeny, and "Progeny" refers to all the children of
Fatimah (AS), including those from Hasan and Husayn. During the
Imamate of Imam Rida (AS), they were among the important and
active Shi'i groups (Subhi, 1985 AD: 3, 48; Sultani, 1390 SH/2011
AD: 20; Mashkur, 1384 SH/2005 AD: 214; Saberi: 2, 87-90). Imam
Rida's (AS) statement, "Bi Shuriitihd wa Ana min Shuritiha" (with its
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conditions, and I am one of its conditions), is an allusion to and
includes a critique of the Zaidiyyah, who suffered a significant

deviation in the matter of the Imamate.

B) Isma'iliyyah
They believe in the Imamate of the first six Imams of the Twelver
Shi'a, but after Imam Sadig (AS), they believed in the Imamate of

Isma'il or his son Muhammad. The pure Isma'iliyyah believes that 217
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Isma'il did not die but went into occultation and will one day rule the
earth; however, the Mubarakiyyah believe in his death and the transfer
of the Imamate to Muhammad. These split into two groups: "I)
Qaramitah believe that Muhammad did not die and that he is the
seventh and last Imam who will appear one day; 2) Fatimids accepted
his death and continued the chain of Imamate in his progeny, saying
that the seventh cycle of the world began with Muhammad, and after
him, there are hidden and apparent Imams." (Shahrastani: 1, 192;
Saberi: 2, 110-189)

Among the deviant movements at the time of Imam Rida (AS) in
Neishabur was the "Isma'iliyyah" sect. Fadl refuted that theological
school by writing the book "al-Radd ‘ala al-Batiniyyah wa al-
Qaramitah." (Tus1, 1417 AH/1996 AD: 198; Najashi: 306). Imam
Rida's (AS) statement, "Bi Shuriitiha wa Ana min Shuritiha" (with its
conditions, and I am one of its conditions), implies the instability and

invalidity of the Isma'iliyyah's belief.

C) Wagqifiyyah
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One of the severe deviations at the beginning of Imam Rida (AS)'s
Imamate was the issue of denial. Some did not accept his Imamate and
claimed that his father was the promised Mahdi who had gone into
occultation. Therefore, they became known as "Waqifiyyah" or
"Wagqifah". According to narrations, worldly greed was one of the
factors behind the deviation of the Wagqifiyyah's founders. With the
guidance of Imam Rida (AS), many reverted from their belief, but

218 some continued in denial and obstinacy. The Wagqifiyyah were among
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the active groups for about a century (Kashshit: 2, 760; Shoushtari: 7,
268; Rawandi, 1409 AH/1988 AD: 2, 737).

Imam Rida (AS) first described the Waqifiyyah as bewildered,
doubtful, heretical (Zindiq), infidel (Kafir), polytheist (Mushrik), liar
(Kadhib), cursed, deserving of being killed, and not permissible to sit
with them, through phrases such as: "Ya ‘ishiina Hayart wa Yamiitina
Zanadigah" (They live in bewilderment and die as heretics),
"Ya ishiina Shukkakan wa Yamiitina Zanddigah" (They live as
doubters and die as heretics), "Mal ‘unina aynama Thuqqifi Ukhidhii
wa Quttilii Taqtilan" (Cursed wherever they are found, they shall be
seized and slain with a [terrible] slaughter), "Kadhdhabii wa Hum
Kuffarun bima Anzala Allahu ‘Azza wa Jalla ‘ala Muhammad" (They
lied, and they are disbelievers in what Allah Almighty revealed to
Muhammad), "Innahum Kuffarun Mushrikiina Zanadigah" (Indeed,
they are disbelievers, polytheists, heretics), "La Tujalisuhum" (Do not
sit with them), etc. (Kashshi: 2, 756-761). Secondly, with the

statement "Bi Shuriitihad wa Ana min Shuritiha" (with its conditions,
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and I am one of its conditions), he explained their deviation on the

matter of Imamate.

5. Miracles of Imam Rida (AS) as a Support for His

Theological and Doctrinal System

Extraordinary events have emanated from the divine saints, which are
called "Miracles" and "Charismatic acts."
Both refer to an extraordinary act whose performance is beyond the

ability of ordinary individuals and is only possible by relying on a 219
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supernatural force. Based on this, Imam Sadig (AS) said: "al-Mujizatu
‘Alamatu Allah la Yu ‘ttha illa Anbiya 'uh wa Rusulahii wa Hujajahii li
Yu'rafa biht Sidqu al-Sadiqi min Kadhibi al-kadhib" (A miracle is a
sign from Allah, which Allah does not grant except to His prophets,
messengers, and proofs, so that through it the truthfulness of the
truthful may be known from the falsehood of the liar) (Sadiq, 1385
AH/1965 AD: 1, 122; Hurr ‘Amili, 1376 SH/1997 AD: 1, 386;
Bahrani, 1413 AH/1992 AD: 1/42). In theological terminology,
extraordinary deeds performed by prophets to prove prophethood are
called "Miracles," and the same deeds, performed by non-prophets
without claiming prophethood and challenge, are called "Karamah".
The extraordinary deeds of the infallible Imams (AS), if not
accompanied by a challenge, are Karamah.

Karamah and miracle occur by divine permission from the divine
saints, and their difference lies in their naming; that is, the miracle of
non-prophets is called Karamah (Subhani, 1395 SH/2016 AD: 260). It
is narrated from Imams Bagir, Sadiq, and Kazim (AS): "The Greatest

Name has 73 letters. The Greatest Name that Asif ibn Barkhiya knew,
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by virtue of which he brought the throne of Balqgis from Yemen to
Jerusalem to Sulayman (AS) in less than the blink of an eye, was one
letter out of those 73 letters. And with us, the Imams (AS), there are
72 letters of the Greatest Name, and only one letter of it is exclusive to
the pure essence of God." (Saffar, 1362 SH/1983 AD: 228; Huwayzi:
4, 88; Bahrant, 1415 AH/1994 AD: 4, 217; Haydari, 1429 AH/2008
AD: 155) The occurrence of Karamah is possible and a sign of the

220 greatness of the divine saints before God. Tist writes: "Qissatu
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Maryama wa Ghayriha Tu‘ti Lawaza Zuhirihi ‘ala al-Salihin" (The
story of Maryam and others indicates the permissibility of its
appearance from the righteous); meaning that the story of Maryam's
(AS) table spread and others proves that the performance of Karamah
by righteous individuals is possible. Allamah Hill7, in his explanation
of the aforementioned statement, also adds the story of the transfer of
the Queen of Sheba's throne and the miracles of Amir al-Mu'minin
(AS) (1417 AH/1996 AD: 475). Tisi, in another book, mentions
Karamah with the condition that it is not accompanied by a challenge
(1416 AH/1995 AD: 89). The main factor for the status of Karamabh is
pure servitude and humility before God Almighty. The verse
"Subhana alladht Asra bi ‘Abdihi Laylan min al-Masjid al-Haram..."
(Exalted is He who took His Servant by night from al-Masjid al-
Haram...) (Surah al-Isra’: 1), which contains the Prophet (PBUH)'s
ascension (miraj) and is one of his greatest miracles, indicates the role
of the Prophet (PBUH)'s servitude in his reaching this status. Divine
proximity is achieved through servitude with knowledge to the extent
that God addressed the Prophet (PBUH): "4bdi At ‘int Hatta Ajaluka
Mithlt idha Qulta li Shay’in Kun fa Yakin" (My servant, obey Me
until I make you like Myself, when you say to a thing "Be," it is)
(Hurr ‘Amili, 1384 AH/1964 AD: 361; Ha’irT, 1385 AH/1965 AD: 1,
33; Hashimi Khu'i: 15, 361). And Imam Sadig (AS) said: "al-
‘Ubudiyyatu Jawharatun Kunhuha al-Rubuibiyyah" (Servitude is a
jewel whose essence is Lordship) (Fayd Kashani, 1378 SH/1999 AD:
2, 1121; Fayd Kashani, 1374 SH/1995 AD: 4, 365). This means that

servitude brings a person to perfection and makes him a manifestation 221
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of the attributes of glory and beauty, so that he can perform acts such
as cosmic disposal and become the possessor of Karamah. In this
regard, in addition to theoretical-cognitive functions in Neishabur,
four karamah have emanated from Imam Rida (AS). These Karamah
testify to the authenticity and legitimacy of the Shi'i school and the

explicit appointment (Mansiis) of the Imamate of its twelve Imams.

5.1. A Healing Tree
Shaykh Sadiiq, Hakim Nishabiri, and Ibn Shahr Ashiib wrote that after

the arrival of Imam Rida (AS), the officials chose a suitable place for
him. The Imam was pleased with the residence provided by the
servants. He settled in the western part of the city, in the "Ballas
Abad" alley, in the Kahlan area, which was part of the "Fuzz"
neighborhood of Neishabur. He planted an almond sapling in a corner
of that house or gave it to one of his servants to plant. That sapling
bore fruit in the first summer. People sought blessings from it. All
parts of the tree, including leaves, blossoms, bark, and fruit, were a

source of healing for the sick. A sick person would eat a kernel for

The Journal of Hadith Studies and Researches | Vol. 3 | No. 2 | Spring 2026

healing and recover their health. Someone suffering from eye pain
would place a kernel on their eye and improve. A pregnant woman
experiencing difficult labor would eat a kernel of the almond nut and
find relief. A pet animal suffering from colic would recover if a twig
from the tree's branch was rubbed on its belly.

Years later, the tyrannical ruler of Neishabur decided to build a
palace. The tree was inside his palace, and he ordered the tree to be

222 cut down. The construction of the building was not yet finished when
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that tyrannical ruler, the architect, carpenter, worker, and everyone
involved in that work, died. After some years, another tyrannical ruler
intended to rebuild the same palace. He was told of the past events,
but he did not listen. As they dug the foundation of the wall, they cut
the tree's root which was in the ground. His building was not yet
constructed when all those people perished in a short period. Shaykh
Sadiig wrote with details that Hamdan, who cut the branches of the
tree, became blind. /bn Hamdan, who cut the trunk of the tree, lost all
his wealth, which was seventy to eighty thousand dirhams. Abul
Qasim and Abii Sadiq, the sons of Ibn Hamdan, one of whom was in
charge of the properties and gardens of the ruler of Khurasan, and the
other was a clerk in the financial department of Neishabur, decided to
rebuild the house. They cut the tree's root which was in the ground and
spent twenty thousand dirhams. Both were afflicted with severe
illnesses, and their deaths occurred within less than a year (Sadiq,
1404 AH/1983 AD: 2, 141; Hakim Nishabiri: 209; Ibn Shahr Ashib,
1376 AH/1956 AD: 3, 455). Apparently, these individuals cut the tree

and its roots with the intention of disrespect; otherwise, it is unlikely
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that they would have been aftlicted with these calamities.

5.1.1. The Reality of Tabarruk (Seeking Blessings)

Shaykh Sadiig and Hakim Nishabirt explicitly stated that all parts of
the almond tree were blessed. What is Tabarruk? Tabarruk (seeking
blessings) comes from the root "Barak" meaning growth, increase,
abundance, and happiness; and 7Tabrik (blessing) is a prayer for having

them. Tabarruk means becoming blessed, acquiring blessings, seeking 223
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good fortune, and an increase in bounty (Firtiz Abadi, 1415 AH/1994
AD: 3, 293). Without a doubt, the realm of the supernatural is
different from the realm of normal daily life, but it can influence or
manifest in it. Tabarruk is in fact the influence of the sacred on non-
sacred elements and the elevation of their quality. The clear
characteristic of Tabarruk in the Quran is its attribution to God and its
perception as something from Him and by His will; Tabarruk
originates only from Him, and the intermediaries are also authorized
by Him. It is necessary for human attention to be directed first to God
and then to the intermediary. The transfer of blessings and being
blessed is based on the desire and attention of the blessed essence,
either inherently or incidentally. That is, God or someone like the
divine saints (Awliya’ Allah) who has the power to bless, consciously
blesses someone or something. This can be done by mere intention, or
by placing a hand on a person or object, or through a good prayer and
seeking blessings for someone or something. The good prayers of

saints and divine figures can be placed within this category of blessing
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transfer. What causes Tabarruk is the attention from God or a sacred
person which causes the flow of blessings (cf. Mousavi Bojnourdi,
1386 SH/2007 AD: 14, entry Tabarruk).

In Tawassul (seeking intercession) and Tabarruk, a person seeks to
receive well through another being. Therefore, these two have many
conceptual and practical similarities. Tawassul means making
religious luminaries a medium before God to achieve a desire;
Tabarruk means seeking material and spiritual good and blessings that

224 God has placed in humans or some objects. Shi'i theologians consider
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the transfer of divine mercy and blessings possible through cosmic
channels such as the souls of prophets and saints, with differences in
rank. Touching a saint or touching a blessed element can lead to being
blessed. Touching the Black Stone (Hajar al-Aswad) or touching the
shrine (Darih) of the graves of the impeccable Imams and saints,
which are blessed due to their connection with the buried sacred
personality, causes Tabarruk. Likewise, seeking blessings by touching
the Prophet (PBUH) or parts of his body such as hair and nails, and
objects like cups, garments, leftover ablution water, and remains of
food and drink that were in contact with him (Ahmadi Mianaji, 1422
AH/2001 AD: 19-26, 75-76, 128-142).

5.1.2. Tabarruk in the Quran and Sunnah

Derivatives of the root "Baraka" have appeared 30 times in the Holy
Quran. Therefore, Tabarruk primarily has a Quranic root and also has
a strong basis in narrations. The Quran reports the blessedness of
certain places. Regarding Masjid al-Haram, it states: "Inna Awwala
Baytin Wudi‘a lil Nasi lalladht bi Bakkata Mubarakan wa Hudan lil
‘Alamin" (Indeed, the first House [of worship] established for
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mankind was that at Bakkah - blessed and guidance for the worlds)
(Ali ‘Imran: 96). Regarding Masjid al-Agsa, it is stated: "al-Masjid al-
Agsa Alladhi  Barakna Hawlah" (the Farthest Mosque whose
surroundings We have blessed) (al-Isra’: 1). Some verses report the
blessedness of God's saints. Regarding Abraham (AS) and his son
Isaac (AS), it says: "Wa Barakna ‘alayhi wa ‘ald Ishdga" (and We
blessed him and Isaac) (al-Saffat: 113). From the words of Jesus (AS),
it is quoted: "Wa Ja‘alani Mubarakan aynama Kuntu" (and He has 225
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made me blessed wherever I am) (Maryam/31). Some verses report
the blessedness of objects. When Prophet Jacob (AS) became blind
from his separation from Joseph (AS), the Holy Quran explicitly
states: "Falamma an Ja'a al-Bashiru Algahu ‘ala Wajhihi fartadda
Basiran Qala alam Aqul Lakum Inni A‘lamu min Allahi ma la
Ta ‘lamun" (Then when the bearer of good tidings arrived and cast it
over his face, he returned seeing. He said, "Did I not tell you that I
know from Allah that which you do not know?") (Yusuf: 96); he
placed his son's shirt on his eyes and regained his sight. Seeking
healing through Joseph's shirt is an example of Tabarruk with objects
that are in some way related to the divine saints.

Regarding the history of Tabarruk during the time of the Prophet of
Islam (PBUH) and the practice of Muslims, a few narrations from
Sunni sources will suffice:

1) Bukhari writes in the account of the "Treaty of Hudaybiyyah":
"Whenever the Prophet performed ablution, his companions would

rush to snatch the drops of his ablution water" (Bukhar: 4, 193);
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2) He also narrates in "Bab Khatam al-Nubuwwah" (Chapter of the Seal
of Prophethood) from Sa’ib ibn Yazid: "My aunt took me to the Prophet
(PBUH) and said, "My sister's son is ill." The Prophet performed ablution
and prayed to God for blessings for me, and when he finished ablution, I
drank from his ablution water" (Bukhart: 4, 186);

3) He also narrated in the chapter "Sifat al-Nabi" (Characteristics
of the Prophet) from 4bii Juhayfah: "People would wipe the Prophet's
hands on their faces, and I also took his hand and wiped it on my face,

226 and his hand was sweeter than musk" (BukharT: 4, 188);
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4) Historically, there is no doubt that the Prophet's companions
sought blessings and healing from his remaining relics and blessed
grave after his demise. So much so that Bukhari dedicated a section in
his Sahih to mention this topic and explicitly stated the companions'
and others' seeking of blessings from the Prophet's remaining after his
demise (Bukhart: 4, 82);

5) Ibn Hibban Busti, in his Sahih, opened a chapter titled "Dhikr
ma Yustahabbu il Mar’i al-Tabarruk bi al-Salihin wa Ashbahihim"
(Mention of what is desirable for a person to seek blessings from the
righteous and their likes) (Ibn Hibban: 2, 317) and a chapter titled
"Dhikr Ibahat al-Tabarruk bi Wudi’ al-Salihin min Ahl al-‘IIm"
(Mention of the permissibility of seeking blessings from the ablution
water of the righteous among the people of knowledge) and collected
Hadiths in this regard (Ibn Hibban: 4, 82);

6) Amir al-Mu'minin Ali (AS) says: "Three days after the Prophet's
burial, a Bedouin Arab came and threw himself on the Prophet's

grave, sprinkled the dust of his grave on his head, and began to speak
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to the Prophet, saying: "O! Prophet of God, you spoke and we
listened, you received truths from God and we received from you."
Among the things God revealed to you is this: "Wa law Annahum idh
Zalamii Anfusahum Ja'ika Fastaghfari Allaha wa Istaghfara lahum
al-Rasiilu la Wajadii Allaha Tawwaban Rahima" (And if, when they
wronged themselves, they had come to you, [O! Muhammad], and
asked forgiveness of Allah and the Messenger had asked forgiveness
for them, they would have found Allah Accepting of Repentance and
Merciful) (al-Nisa’: 64). Now I have wronged myself, so ask 227
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forgiveness for me from God!' Suddenly, a voice was heard: "Your
sins have been forgiven!" (Muttaqt al-Hindt: 2, 386; Salih1 al-Shami:
12, 381)

Prophets and Imams, because they are at the peak of knowledge and
servitude and are under the special grace of the Lord, deserve respect and
influence. Seeking blessings from them is not worshipping them. They do

not have an independent status or possession in relation to God.

5.2. Observing the Ka‘ba

Hakim Nishabiirt wrote: And among the other glories of Neishabur is
that one day, Imam Rida (AS) wanted to pray in a gathering, and the
direction of his Qibla was different from the usual Qibla in Neishabur.
A person asked him, "Is the Mihrab (prayer niche) in the correct Qibla
direction?" The Imam took his hand and pointed with his finger, and
the door of the Kaaba was seen directly in front of them. That place
remains designated until now and is located on the Qibla side of the
public road that passes in front of the ancient fortress. The intention is
that from then on, the Qibla of Neishabur was determined in the

direction of Imam Rida's (AS) gaze. (Hakim Nishaburt: 210).
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5.2.1. Pre-existence of the Infallibles and Witnesses to Deeds

Allamah Majlist, in the chapter "Ard al-A ‘mal ‘alayhim al-Salam wa
Annahum al-Shuhada’ ala al-Khalg" (Presentation of deeds to them,
peace be upon them, and that they are witnesses over creation)
(Majlist: 23, 333-354), mentioned several verses and 75 narrations
stating that the Imams (AS) are always witnesses to our deeds,

228 whether alive or dead. Furthermore, the collection of Hadiths about
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the luminous creation of Ahl al-Bayt (AS) has been interpreted as
referring to the luminous and pre-existing creation of the Prophet
(PBUH) and the impeccable Imams (AS). According to these
narrations, God created the light of Ahl al-Bayt from His own light
thousands of years before the creation of Prophet Adam (AS), the
heavens, and the earth, and placed them in His Throne to engage in
praising and glorifying God. After creating Prophet Adam (AS), God
placed the lights of Ahl al-Bayt in Adam's loins, and they were
transmitted from generation to generation through pure loins and

wombs until they were born into the world (cf. Touran).

5.3. Healing an Injured Person

Safwani narrated: "A caravan was traveling from Khurasan to
Kerman. They captured a man whom the thieves thought was wealthy
and tortured him to extract his money. They kept him in freezing
conditions for a long time and also tortured him by filling his mouth
with ice and tying it shut, severely injuring his tongue and mouth. A

woman among them took pity on him and freed him. He headed
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towards Khurasan and heard that Imam Rida (AS) was in Neishabur."
During his journey, he was told in a dream one night: "The son of the
Prophet has entered Khurasan, ask him about your illness, perhaps he
will guide you to a healing medicine". He said: "In the dream, I went
to the Imam and asked for a remedy". The Imam said: "Crush some
cumin, thyme, and salt, and put it in your mouth two or three times;
you will be cured". The man woke up and paid no attention to his

dream, and did not prepare the medicine until he reached the gates of 229
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Neishabur. He was told: "The Imam (AS) has left Neishabur and is
now at Rabat Sa‘d."

He went to the Imam at Rabat Sa‘d and said: "My tongue and
mouth are ruined, and I have a speech impediment, and I can hardly
speak. Guide me to a medicine that will remedy my condition". The
Imam said: "Alam U allimuka?! Idhhab Fasta ‘'mil ma Wasafiuhii laka
fT Manamika" (Did I not teach you?! Go and use what I described to
you in your dream). The man said: "O! Son of the Messenger of God,
if you deem it appropriate, please repeats it for me". The Imam (AS)
said: "Crush cumin, thyme, and salt, and put two or three times of it in
your mouth; you will be cured". The man said: "I used it and was
cured." (Sadiiq, 1404 AH/1983 AD: 2, 228; Ibn Shahr Ashib, 1376
AH/1956 AD: 3, 455; Bahrani, 1413 AH/1992 AD: 7, 63; ‘Atarudi,
1406 AH/1985 AD: 1, 60; Irbil1, 1405 AH/1984 AD: 3, 108)

The exact location of "Rabat Sa'd" is not clear; three possibilities

are suggested.
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A) Between seven and fourteen kilometers east of Neishabur, there
are three villages in order: "Sa‘dabad," "Sa‘di," and "Sa‘idabad,"
which are likely one of these three;

B) Mawlawi, quoting farmers of Qadamgah, stated that "Rabat Sa'd"
existed south of the current Qadamgah (1382 SH/2003 AD: 321);

C) Some believe that Rabat Sa‘d is the same as "Rabdat Sang,"
which is now located at the intersection of the Torbat Heydariyeh-
Mashhad road and the old Farfaith road (Milani, 1426 AH/2005 AD:
230 4, 253, footnote).
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5.3.1. Seeing the Prophet (PBUH) and Imams (AS) in Dreams
Imam Rida (AS) narrated from the Messenger of God (PBUH): "Man

Ra’ant  fi Manamihi faqad Ra’ani [i anna al-Shaytana la
Yatamaththalu fi Sirati wa la fi Siarati Ahadin min Awstya’t wa la fi
Surati Wahidatin min Shi‘atihim wa inna al-Ru’ya al-Sadigata Juz 'un
min Sab ‘in Juz 'an min al-Nubuwwah" (Whoever sees me in his dream
has truly seen me, for Satan does not appear in my form, nor in the
form of any of my successors, nor in the form of any of their Shi'a,
and indeed the truthful dream is one part of seventy parts of
prophethood) (Sadig, 1413 AH/1992 AD: 2, 584; Tanukhi, 1364
SH/1985 AD: 1, 179; Fayd Kashani, 1416 AH/1995 AD: 14, 1550;
Fattal Nishabairt: 1, 233; Tabrist, 1417 AH/1996 AD: 2, 71). In Sunni
sources, the Hadith: "Man Ra’ant fi Manamiht faqad Ra’ant Hagqan
fa inna al-Shaytana la Yatamaththalu b1" (Whoever sees me in his
dream has truly seen me, for Satan does not appear in my form), is
narrated from Abii Sa‘id al-Khudrt and Ibn Mas ‘iid (Tabarani, 1415
AH/1994 AD: 3, 238; Zamakhshari, 1412 AH/1991 AD: 5, 294).

Based on these Hadiths, Satan does not have the power to appear in

The Journal of Hadith Studies and Researches | Vol. 3 | No. 2 | Sprig 2026

the form of the Prophet and the Imams. Therefore, the individual who
saw Imam Rida (AS) in a dream and was prescribed herbal medicine
by him was indeed the actual and real Imam Rida. Hence, inspirations
received in dreams, if they command the performance of obligations
and avoidance of prohibitions, or if they recommend a desirable or
permissible act, can be considered by the Imam depending on the
individuals' circumstances, and thus the dream is considered valid.

Given that an infallible Imam would never guide someone, even in a 231
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dream, to commit a sin or a forbidden act, or to abandon an obligation,
this point can serve as a good indicator for distinguishing cases where
an individual doubts whether the person they saw in a dream was a

divine being or Satan.

5.4. Flowing of a Spring in Deh Sorkh

Sadiig and others have narrated: "When Imam Rida (AS) left
Neishabur and reached "Deh Sorkh," they said: "O! Son of the
Messenger of God, it is noon, will you not pray?" The Imam
dismounted from his conveyance and said: "Bring water," but they
replied: "We have no water." Then he dug the ground with his hand
and pushed away the soil, and a spring gushed forth. Everyone
performed ablution, and that spring still remains." (Sadiq, 1404
AH/1983 AD: 2, 147; Qummi, 1423 AH/2002 AD: 31) This spring,
located between Neishabur and Mashhad, is known as "Chashmeh
Rida" or "Chashmeh Imam." Ibn Shahr Ashiib and Bahrani have listed
this event among the miracles and Karamah of Imam Rida (AS) (Ibn
Shahr Ashiib, 1376 AH/1956 AD: 3, 455; Bahrani, 1313 AH/1895
AD: 7,132).
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Conclusion

A) Many of Fadl's 180 works, who was among the companions of
Imam Rida (AS), were written to confront deviant sects such as
dualists, Trinitarians, anthropomorphists, Murji'ah, Ahl al-Hadith,
Mu'tazilah, Isma'iliyyah, Mu'attilah (deniers of divine attributes),
232 Wagqifiyyah, and Ghulat (extremists). These refutations indicate that
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these groups were active during the period of the Imam's entry into
Neishabur. Therefore, the Imam, by reporting the three Hadiths of
Silsilat al-Dhahab — Shafaqat, Faith, and Hisn — proved and
established the deviation and instability of all of them.

B) The three Hadiths, whose chain of narration includes the Ahl al-
Bayt and links back to the Prophet (PBUH), demonstrate the
legitimacy of the Imams (AS). Furthermore, by highlighting the
signifiers and the inseparability of monotheism and Imamate in the
Hadith of Hisn, other discourses were rejected.

C) At least four charismatic acts (Karamah) emanated from Imam
Rida (AS) in Neishabur, which attest to the originality and legitimacy
of the Shi'i school and the explicit appointment (Mansiis) of the

Imamate of its twelve Imams.

References

Al-Quran Al-Karim.

Aga Buzurg Tehrani, M. (1408 AH/1987 AD). al-Dhari‘ah. Tehran:
Islamiyyah Library.

Amidi, A. (1366 SH/1987 AD). Ghurar al-Hikam wa Durar al-Kalim.
Qom: Maktab al-I'lam al-Islami.

Ibn al-Jawzi, Y. (1376 AH/1956 AD). Tadhkirat al-Khawas. Qom:
Al-Sharif al-Razi.

Ibn Hibban, M. (1414 AH/1993 AD). Sahih Ibn Hibban bi Tartib Ibn
Balban. Beirut: Mu'assasat al-Risalah.

Ibn Shahr Ashab, M. (1380 AH/1960 AD). Ma‘aim al-‘Ulama’.
Najaf: Al-Matbaah al-Haydariyyah. 233

The Journal of Hadith Studies and Researches | Vol. 3 | No. 2 | Sprig 2026



Mahdi Bayat Mokhtari

Ibn Shahr Ashib, M. (1376 AH/1956 AD). Managib Al Abt Talib.
Najaf al-Ashraf: Matba'at al-Haydariyyah.

Ibn Lut ibn Yahya Khuza't. (n.d.). Bahr al-Ansab. Library of the
Islamic Consultative Assembly. Manuscript. (Naskh script).
Registration No. 90728. Shelf No. 15204.

Ibn Nadim Baghdadi, M. (1381 SH/2002 AD). al-Fihrist. (Tajaddud,
R. Ed). Tehran: Asatir.

Ahmadi Mianaji, A. (1422 AH/2001 AD). al-Tabarruk. Tehran:
Mash'ar.

Al-Irbil1, A. (1405 AH/1984 AD). Kashf al-Ghummah. Beirut: Dar al-
Adwa'.

Ashari, A. (1397 AH/1977 AD). al-Ibanah ‘an Usil al-Diyanah.
Cairo: Dar al-Ansar.

Ash‘ari, A. (1400 AH/1980 AD). Magqalat al-Islamiyyin. Germany:
Franz Steiner.

Bahrant, H. (1415 AH/1994 AD). al-Burhan fi Tafstr al-Quran. Qom:
Mu'assasat al-Bi‘thah.

Bahrani, H. (1413 AH/1992 AD). Madinat al-Ma ‘Gjiz. Qom:
Mu'assasat al-Maarif al-Islamiyyah.

Bukhari, M. (1422 AH/2001 AD). al-Jami‘ al-Musnad al-Sahth.
Beirut: Dar Tawq al-Najah.

Bahrami, M; Hakimi, L. (1394 SH/2015 AD). "A Study of the Chain
of Narration of Hadith Silsilat al-Dhahab." Research Paper of
Comparative Hadith Sciences. Vol. 2, no. 2, pp. 125-146.

Bayat Mokhtari, M. (1391 SH/2012 AD). Fadl ibn Shdadhan's Meeting

234  with Imam Rida (AS) "Criticism on the Knowledge of Hadith."

The Journal of Hadith Studies and Researches | Vol. 3 | No. 2 | Spring 2026



Convergence of the Hadiths of Silsilat al-Dhahab of Imam Rida (AS) and His...

Mashhad: Astan Quds Razavi Research Foundation.

Tarkhan, G. (1390 SH/2011 AD). "The Relationship between
Monotheism and Wilayah." Qabasat. Vol. 16, no. 62, pp. 120-140.
Tantkhi, M. (1364 SH/1985 AD). al-Faraj ba‘d al-Shiddah. Qom:

Manshurat al-Sharif al-Razi.

Touran, A. (1398 SH/2019 AD). The Creation of Light of the Prophet
(PBUH) and the Ahl al-Bayt (AS) in Early Imamiyya Thought. Qom:
Dar al-Hadith.

Tawtfiqi, H. (1381 SH/2002 AD). Introduction to Major Religions.
Tehran: Samt.

Ja'farian, R. (1379 SH/2000 AD). History of Islamic Iran. Tehran:
Mu'assaseh Farhangi Danesh va Andisheh Mo'aser.

Al-Ha’irT, M. (1385 AH/1965 AD). Shajarat Tuba. Najaf: Manshurat
al-Maktabat al-Haydariyyah.

Hafiz Isfahani, A. (1934 AD). Dhikr Akhaar Isbahan. Leiden
Protected Press: Brill.

Hurr ‘Amili, M. (1384 AH/1964 AD). al-Jawahir al-Saniyyah.
Baghdad: Al-Maktabat al-"Ilmiyyah.

Hurr ‘Amilt, M. (1376 SH/1997 AD). al-Fusiil al-Muhimmah. Qom:
Mu'assasat Ma'arif Islami Imam Rida (AS).

Hilli, H. (1405 AH/1984 AD). al-Alfin. Kuwait: Maktabat al-Alfin.

Hilli, H. (1417 AH/1996 AD). Kashf al-Murad. Qom: Mu'assasat al-
Nashr al-Islami.

Huwayzi, A. (1370 SH/1991 AD). Tafsir Nir al-Thagalayn. Qom:
Mu'assasat Isma'iliyan.

Haydari, K. (1429 AH/2008 AD). “lim al-Imam: Taqrir al-Shaykh Ali 235

The Journal of Hadith Studies and Researches | Vol. 3 | No. 2 | Sprig 2026



Mahdi Bayat Mokhtari

Hammiid al- ‘Ibadi. Qom: Dar Faraqid.

Haydari Nasab, A; Bayat Mokhtari, M. (1399 SH/2020 AD). "A
Textual-Documentary Study of the Narration of Al-Imanu Ma ‘rifatu
bil Qalb... and the Instability of Ibn Hibban's Approach." Farhang
Razavi. Vol. 8, no. 30, pp. 9-23.

Rawandi, Q. (1409 AH/1988 AD). al-Khara'ij wa al-Jard’ih. Qom:
Mu'assasat al-Imam al-Mahdi (AS).

Zamakhshart, J. (1412 AH/1991 AD). Rabi‘ al-Abrar. Beirut:
Mu'assasat al-Alami.

Subhani, J. (1395 SH/2016 AD). Muhdadirat fi al-Ilahiyyat. (Rabbani
Gulpaygani, A. Sum). Qom: Al-Imam al-Sadiq (AS).

Subhani, J. (1423 AH/2002 AD). al-Madhahib al-Islamiyyah. Qom:
Mu'assasat al-Imam al-Sadiq (AS).

Sa‘idizadeh, R. (1386 SH/2007 AD). "Chronology of the Migration of
His Holiness Thamin al-Hujaj." Collection of Papers of the Second
and Third Scientific Conference on Road Development in Velayat.
Mashhad: Khorasan Razavi Cultural Heritage Organization.

Sultani, M. (1390 SH/2011 AD). Zaydi History and Beliefs. Qom:
Entesharat Adiyan.

Shoushtari, M. (1417 AH/1996 AD). Qamiis al-Rijal. Qom:
Mu'assasat al-Nashr al-Islami.

Shahrestani, M. (1404 AH/1984 AD). al-Milal wa al-Nihal. (Sayyid
Kaylani, M. Ed). Beirut: Dar al-Ma'rifah.

Saberi, H. (1395 SH/2016 AD). History of Islamic Sect. Tehran: Samt.

Subhi, A. (1985 AD). Dirasah Falsafiyyah li Ara’ al-Firaq al-

236  Islamiyyah fi Usil al-Din. Beirut: Dar al-Nahdah al-Arabiyyah.

The Journal of Hadith Studies and Researches | Vol. 3 | No. 2 | Spring 2026



Convergence of the Hadiths of Silsilat al-Dhahab of Imam Rida (AS) and His...

Salihi al-Shami, M. (1414 AH/1993 AD). Subul al-Huda wa al-
Rashad. Beirut: Dar al-Kutub al-"Tlmiyyah.

Sadiig, M. (1398 AH/1978 AD). al-Tawhid. Qom: Mu'assasat al-
Nashr al-Islami.

Sadiig, M. (1362 SH/1983 AD). al-Khisal. Qom: Mu'assasat al-Nashr
al-Islami.

Sadiq, M. (1385 AH/1965 AD). ‘llal al-Sharayi‘. Najaf al-Ashraf:
Manshurat al-Matbaah al-Haydariyyah.

Sadiq, M. (1404 AH/1983 AD). ‘Uyiin Akhbar al-Rida (AS). Beirut:
Mu'assasat al-Alami lil-Matbuat.

Sadiig, M. (1313 AH/1895 AD). Man La Yahduruhii al-Fagih. Qom:
Mu'assasat al-Nashr al-Islami.

Saffar, M. (1362 SH/1983 AD). Basa'ir al-Darajat. Tehran:
Manshurat al-Alami.

Tabataba’t, M. (1362 SH/1983 AD). Nihayat al-Hikmah. Qom:
Mu'assasat al-Nashr al-Islami.

Tabrist, F. (1417 AH/1996 AD). I'lam al-Wara bi A‘lam al-Huda.
Qom: Mu'assasat Al al-Bayt (AS) li Thya' al-Turath.

Tabarani, S. (1415 AH/1994 AD). al-Mu jam al-Awsat. Cairo: Dar al-
Haramayn lil-Tibaah wa al-Nashr.

Tast, M. (1417 AH/1996 AD). Fihrist Kutub al-Shi‘ah wa Usilihim.
Qom: Mu'assasat Nashr al-Faqahah.

Irfanmanesh, J. (1376 SH/1997 AD). Historical Geography of Imam
Rida's (AS) Migration from Medina to Marw. Mashhad al-
Mugaddasah: Bonyad Pazhouheshhaye Islami.

‘Atarudi, A. (1397 AH/1977 AD). News and works of Imam Rida
(AS). Tehran: Library of Sadr.

The Journal of Hadith Studies and Researches | Vol. 3 | No. 2 | Sprig 2026

237



Mahdi Bayat Mokhtari

‘Atarudi, A. (1406 AH/1985 AD). Musnad al-Imam al-Rida (AS).
Mashhad: Al-Mu'tamar al-"Alami al-Imam al-Rida (AS).

Fattal Nishaburi, M. (1375 SH/1996 AD). Rawdat al-Wia ‘izin. Qom:
Entesharat Razi.

Al-Fayd al-Kashani, M. (1378 SH/1999 AD). al-Tafsir al-Asfa. Qom:
Markaz al-Nashr al-Tabili Maktab al-Ilam al-Islami.

Al-Fayd al-Kashani, M. (1374 SH/1995 AD). al-Tafsir al-Safi. Qom:
Mu'assasat al-Hadi.

Al-Fayd al-Kashani, M. (1416 AH/1995 AD). al-Wafi. Isfahan:
Maktabat al-Imam Amir al-Mu'minin Ali (AS).

Firtzabadi, M. (1415 AH/1994 AD). al-Qamiis al-Muhit. Beirut: Dar
al-Kutub al-"Ilmiyyah.

Qummi, M. (1381 SH/2002 AD). al-‘lqd al-Nadid wa al-Durr al-
Farid. Qom: Dar al-Hadith.

Qundiizi , S. (1416 AH/1995 AD). Yanabt® al-Mawaddah. Tehran:
Dar al-Uswah.

Kashshi, M. (1404 AH/1983 AD). lkhtivar Ma ‘rifat al-Rijal al-Ma ‘rif
bi Rijal al-Kashshi. Qom: Mu'assasat Al al-Bayt.

Kulayni, M. (1363 SH/1984 AD). al-Kafi. Tehran: Dar al-Kutub al-
Islamiyyah.

Al-Muttaqt al-Hind1, A. (1409 AH/1988 AD). Kanz al-'‘Ummadl.
Beirut: Mu'assasat al-Risalah.

Majlisi, M. (1403 AH/1983 AD). Bihar al-Anwar. Beirut: Dar Thya'
al-Turath al-Arabi.

Mortazavi, M. (1375 SH/1996 AD). Theological Movement in the Era

238 of Imam Rida (AS). Mashhad: Astan Quds Razavi.

The Journal of Hadith Studies and Researches | Vol. 3 | No. 2 | Spring 2026



Convergence of the Hadiths of Silsilat al-Dhahab of Imam Rida (AS) and His...

Mashkur, M. (1384 SH/2005 AD). Islamic Sect Culture. Mashhad:
Islamic Research Foundation.

Motahhari, M. (1350 SH/1971 AD). Mutual services between Islam
and Iran. Tehran: Publishing Joint Stock Company.

Ma‘riif al-Hasani, H. (1421 AH/2000 AD). al-Shi‘ah bayna al-
Ashda ‘irah wa al-Mu ‘tazilah. Beirut: Dar al-Malak.

Mufid, M. (1414 AH/1993 AD). al-Irshad. Beirut: Dar al-Mufid.

Mufid, M. (1413 AH/1992 AD). Awa’il al-Magalat. Qom:
Publications of Sheikh Mufid World Congress.

Mousavi Bojnourdi, M. (1386 SH/2007 AD). The Great Islamic
Encyclopedia. (Vol. 14). Tehran: The Center of the Great Islamic
Encyclopedia.

Mawlawi, A. (1382 SH/2003 AD). Ancient Monuments of Khorasan.
Tehran: Cultural Heritage and Honors Association.

Al-Milant, M. (1426 AH/2005 AD). Qadatuna Kayfa Na ‘rifuhum?
Mashhad: Nur al-Kitab.

Najashi, A. (1427 AH/2006 AD). Rijal al-Najashi. Qom: Mu'assasat
al-Nashr al-Islami.

Naw‘i, Gh. (1386 SH/2007 AD). "A Study of the Situation of
Neishabur during the Presence of Imam Rida (AS)." Collection of

The Journal of Hadith Studies and Researches | Vol. 3 | No. 2 | Sprig 2026

Papers of the Second and Third Scientific Conference on Velayat
Road. Mashhad: Khorasan Razavi Cultural Heritage Organization.
Valavi, A; Bakhtiyari, Z. (1398 SH/2019 AD). "An Analysis of the
Reasons for Ali ibn Musa al-Rida's (AS) Reliance on the Hadith
Silsilat al-Dhahab." Farhang Razavi. Vol. 7, no. 27, pp. 201-230.
Hashemi Khu'i, H. (1360 SH/1981 AD). Minhaj al-Bara‘ah. Tehran:
Culture Foundation of Imam Mahdi (AJ). 239



