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Abstract

Re-examining hadiths based on modern literary criticism theories is
one method of accessing their structural aspects in the present era.
Among these theories are those in the field of semiotics. This research
employs a descriptive-analytical method to analyze ethical narratives
concerning fairness based on Jakobson's theory. Based on Jakobson's
theory of verbal communication, this research examines the various
components of verbal communication in ethical narratives concerning
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fairness and explains their cognitive implications. The present study
aims to answer the question of ‘Which of the six types of verbal
communication functions are used in ethical narratives concerning
fairness, and what are the cognitive functions of the various roles of
verbal communication in these narratives?’ Explaining the cognitive
and conceptual implications related to fairness narratives based on this
theory of verbal communication indicates that the presence of
elements of verbal communication, including the components of
"Message,” "Sender of the message,” "Receiver of the message,"”
"Subject,” "Code," and "Contact,” plays a significant role in encouraging
audiences to adhere to instances of fairness in various areas of life.
Fairness in ethical narratives, as an important ethical principle, can
have different meanings depending on the context and audience, and
has widespread effects on individual and social levels. Fairness, as one
of the virtues of Islamic ethics, holds a special place in the three main
axes of communication with oneself, God, and others. This review
shows that in the process of producing and receiving the meaning of
fairness, extra-linguistic factors, by being placed in the structure of
empathy, reference, persuasion, and aesthetics, play an important role

in conveying a tangible meaning of fairness.

Keywords: Fairness, Semiotics in Narratives, Verbal Communication,

Jakobson's Theory.

Introduction

Humans in this material world are always seeking to transfer meaning
to each other, and the condition for this transfer of meaning is
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communication that is established with words and sentences by the
speaker, and the more effective this communication, the easier it will
be to transfer deep meanings: "Verbal communication is one of the
primary tools that humans use to influence, control, and understand
the environment.” (Miller, 1989 AD/1368 SH: 8)

The present study, based on Jakobson's theory of verbal
communication, explores the communicative elements inherent in
ethical narratives related to fairness, drawing from authoritative
Islamic sources such as Nahj al-Balaghah, Bihar al-Anwar, Kafi, and
Ghurar al-Hikam. The research seeks to answer the question: ‘Which
of the six types of verbal communication functions are employed in
the collection of ethical narratives with the theme of fairness, and
what are the cognitive functions of these types of verbal

communication functions within the same collection of narratives?’

1. Research Background

In the field of "Fairness,” numerous studies have been conducted with
legal and jurisprudential approaches. However, research on fairness in
Islamic texts is as follows:

Article "The Concept of Fairness in Islamic Ethics and its
Relationship to the Golden Rule” (Gharaei Soltanabadi and Nazari
Tavakoli, 2015 AD/1394 SH): This article comparatively examines the
concept of fairness in Islamic ethics and the Golden Rule in contemporary
ethics. While addressing ambiguities and misunderstandings in
understanding and implementing this principle, it presents a suitable

behavioral model for individual and social life based on a shared
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understanding of these two concepts.

Avrticle "Necessities of the Concept of Fairness for Rulers and
Political Agents from the Perspective of the Quran and Islamic
Narrations,” (Mirzadeh et al., 2019 AD/1398 SH) uing a descriptive-
analytical method and relying on Quranic verses and Islamic
narrations, this article examines the concept of fairness and its
indicators for rulers and political agents. It demonstrates that fairness
in Islam is not only a moral value but also a requirement for the
political, economic, and social performance of rulers.

Article "A Semiotic Look at the Word "Ayah" in the Holy Quran,"
(Najafiyan et al., 2010 AD/1387 SH) with a semiotic approach,
examines the two meanings of the word "Ayah" in the Quran from the
perspective of Habash ibn Ibrahim TiflisT: "Admonition" and "Sign."
The article shows that the Quran, in some verses, refers to God's signs
in nature and the wonders of the world to prove metaphysical realities.
Ultimately, verse 4 of Surah al-4n ‘@m interprets the word "Ayar" as
both verses of the Quran and signs of God in the universe.

Avrticle "Linguistic Functions and Message Function in the Letters
of Nahj al-Balaghah Based on Roman Jakobson's Communication
Model," (Ansari, 2021 AD/1400 SH) using Jakobson's communication
model, examines the role of language and the influence of the author's
intention and the type of audience in the letters of Nahj al-Balaghah.
The results show that determining linguistic functions reveals the
author's intention, but does not provide a complete analysis of the text.
For example, linguistic differences are observed in texts written with
the same purpose.
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Given the importance and linguistic and cognitive capacity of
ethical narratives with the theme of fairness, and considering the
background presented so far, no research has yet examined narratives

of fairness with a semiotic approach.

2. Research Method

The research method in this study is library-based and based on the
principles of note-taking, descriptive-analytical and documentary
methods, inductive method, and a linguistic approach based on
Jakobson's theory of verbal communication patterns. This theory, by
focusing on the various elements of verbal communication and how
meaning is formed through signs, provides a suitable framework for
analyzing communication phenomena. In this research, by utilizing
the principles and concepts presented in Jakobson's theory, narratives

with the theme of fairness will be examined and analyzed.

3. Conceptualization of Vocabulary

"Insaf” (fairness) is derived from the root "N S F," meaning "Half of
everything." This meaning is presented and expressed in various ways
in dictionaries. In the oldest dictionary, "al- ‘Ayn," as well as the book
"Lisan al-‘Arab," it is stated as follows: "Giving equal rights."
(Farahidi, 1789 AD/1210 AH: 132; Ibn Manzir, 1993 AD/1414 AH:
9, 330)

Turayhi, the author of the book "Majma*“ al-Bahrayn,” states it as
"Behavior with justice and equity based on equality of rights.”
(Turayhi, 1988 AD/1367 SH: 4, 322) Similarly, the author of

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025
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meaning behavior with justice and equity based on equality of rights
(Raghib Isfahani, 1983 AD/1404 AH: 495). Other meanings, such as:
giving equal rights and taking rights (Ibn Manzir, 1993 AD/1414 AH:
9, 332) have also been given for the word "Insaf."" Although these
definitions seem slightly different from each other, with a little
reflection, it becomes clear that "Insaf" means giving rights equally.
Technical definitions of "Insaf" are expressed in various forms in
narrative books. In some sources, "Insa/" means "Equality” or

"Halving." (Sarakhsi, 1985 AD/1406 AH: 16, 76)
In some others, it means "Equality and parity between oneself and

another, and not preferring oneself over another in anything."
(Mazandarani, 2000 AD/1421 AH: 8, 312) Also, fairness means
"Taking complete due rights and obtaining them through justice,”
(Mawardi, 1981: 61) and also means "That you grant others the same
right that you would like to take if you were in their place, and this
granting of right should be current in speech and behavior in
satisfaction and anger, and this virtue is for those whom we love and
also for those whom we hate.” (Ibn Hamid Salih, 1999 AD/1420 AH:
3, 577) Despite these diverse definitions, their common aspect is the
emphasis on observing justice, equality, and the rights of others in all

aspects of life.

4. Semiotics
So far, numerous definitions of semiotics have been presented, which
is considered one of the branches of linguistics. Some consider it as a

science, and some consider it as an applied method under any science.
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Semiotics is a science that has roots in human history; because since
ancient times, philosophers, logicians, and grammarians have been
engaged in research on signs, and until today we are witnessing the
continuous efforts of linguists, anthropologists, psychologists,
sociologists, and literary scholars to develop a coherent theory about
implication, communication, and cognition (Dinesen, 2001 AD/1380
SH: 11).

Semiotics is the science of studying the sign system, interpretive
processes, and research tools for understanding the hidden truth
behind signs, symbols, and indications, where the researcher, by
focusing on the function of signs, deals with the production of
meaning and how the life-world of humans becomes meaningful
through their sign system. For this reason, phenomena do not find
meaning on them, but are placed within a network of meanings that
have specific frameworks. Semiotics can help studies in various fields
by studying these frameworks. In other words, semiotics is the science
of studying sign systems such as language and codes and symbols, of
which language is a part, and semiotics is the science of studying non-

linguistic sign systems.
In semiotic systems, comprehensive levels of language are used in

interaction with other systems. For example, layered semiotics
employs texts as signs, considering the contextual and human factors
involved. It views the text as a phenomenon composed of different
layers, which are they concrete manifestations and coding systems.
Each textual layer generates expectations from the other layers (Tajik,
2010 AD/1389 SH: 10).

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025
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In semiotics, each word, in addition to its literal meanings, can
encompass implicit meanings that relate to social, cultural, and personal
associations, including emotional, ideological, and other aspects.

Therefore, it becomes clear that the goal of semiotics is to decode
the semiotic content and search for a more stable and general semantic
level within it. From another perspective, it involves examining and
understanding a system of signs without regard to its nature and
limitations. Thus, it seeks to discover social dynamics through the
analysis of codes, structural relationships, their semiotic systems, and
structures of signification (Tajik, 2010 AD/1389 SH: 12).

From the author's perspective, since Islamic religious texts serve as
the communicative language of God and the Infallible Ones with
humanity, aiming to pave the way for human guidance, growth, and
happiness, they possess the capacity to be examined and researched

based on a semiotic approach.

5. Jakobson's Theory of Verbal Communication

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

Roman Jakobson (1896-1982) was a renowned Russian linguist, critic,
and literary scholar whose views on literary criticism and linguistics
have garnered significant attention from experts. Jakobson's theory of
verbal communication, with its emphasis on the comprehensive
individual and social functions of language, asserts that language in its
communicative process possesses diverse semantic functions.
According to Jakobson's view, the sender transmits a message to
the receiver, and for this message to be effective, it must refer to a

10 context or instance so that the receiver can understand it. It also
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requires a code that is shared between the receiver and the sender, or
in other words, between the encoder and the decoder. Finally, it
necessitates the category of contact to establish a physical channel and
a psychological connection between the sender and the receiver of the
message, enabling both to establish verbal communication and
continue it. This theory highlights six constituent elements in every
linguistic event (Ahmadi, 1991 AD/1370 SH: 65).

Each of these six factors determines the functions of language
(Chandler, 2008 AD/1387 SH: 260), and we will proceed to describe

the six elements, their roles, and functions.

5-1. Speaker

The speaker or sender of the message is the first element effective in
the process of forming verbal communication and has an emotive role.
The sender of the message is a thoughtful element that can send a
meaningful and analyzable message to the receiver, and they are the
first to determine the semantic rules and the foundation of the message
(Ahmadi, 1992 AD/1371 SH: 136). If the message is oriented towards
the speaker, the emotive function of language is raised. This linguistic
function expresses the speaker's attitude and inner feelings towards the
message. From the perspective of the sender of the emotive message,
language expresses a mental state, and from the perspective of the
motivational message, it is an attempt to achieve a specific effect
(Eagleton, 2015 AD/1395 SH: 136). This linguistic function
represents the speaker's direct feeling about the subject they are

talking about, and also expresses a specific emotional feeling that can
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be real (Jakobson, 2001 AD/1380 SH: 263). Jakobson believes that the
purely emotive role of language is manifested in interjections (Safavi,
2004 AD/1383 SH: 31).

According to Jakobson's model of verbal communication, if the
message relates to the sender, it has an emotive role and relates to the
speaker's impression of the subject and situation they are talking
about. In other words, the message is oriented towards the speaker.
This function shows the existing attitude towards a subject and
specifies the relationship between the message and the sender, and
expresses the orientation and inner states of the message sender;
therefore, its function is subjective and can include implicit
connotations and different styles. In this function, the speaker or
implicit "I" speaks of their emotions and feelings (Makarik, 2005
AD/1384 SH: 30).

The Holy Prophet (PBUH) in his will to Imam Ali (AS) regarding
the position of fairness says: "O! Ali (AS), the highest deeds are three:
First, being fair to people on your own behalf; second, accompanying

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

a brother in the way of God. Third, remembering God Almighty in
every situation. Now, when a believer realizes the importance and
position of fairness and justice and makes it the motto of their moral
life, they will be given social blessings such as honor and respect.”
(Majlist, 1935 AD/1315 SH: 72, 27)

This narration from the Holy Prophet Muhammad (PBUH), using
the direct and respectful address "O! Ali" demonstrates the sincerity

12 and mutual respect between him and Imam Ali (AS). This address, in
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addition to creating a sense of closeness, ensures that Imam Ali (AS)
pays closer attention to his advice regarding fairness. He describes
fairness as one of the highest deeds.

The narration from Imam Sadiq (AS) and the Holy Prophet
Muhammad (PBUH) states: "A man came to the Messenger of God
(PBUH) and asked: "O! Messenger of God! What is knowledge?" The
Prophet replied: "Fairness.” The man asked: "Then what?" The
Prophet replied: "Listening to it." The man asked: "Then what?" The
Prophet replied: "Preserving it." The man asked: "Then what?" The
Messenger of God (PBUH) replied: "Acting upon it." The man asked:
"Then what?" The Prophet replied: "Then spreading it." This noble
narration explains the stages of acquiring knowledge and benefiting
from it in order: fairness, listening, preserving, acting, and spreading,
and emphasizes the importance of each of these stages.” (Tabrisi, n.d.:
1, 133; Kulayni, 1943 AD/1363 AH: 1, 48)

In this narration, the Holy Prophet Muhammad (PBUH), as the
speaker, expresses his view on knowledge and the stages of acquiring
it in the form of an answer to a man's question. The tone of the
narration is educational and guiding, and the Prophet (PBUH) uses
emotional words and phrases: "Although no particular emotional tone
IS apparent in the narration, one can sense a kind of compassion and
interest of the Prophet (PBUH) in guiding and developing the
audience behind these words.” First: "The use of vocative particles in

the two-way conversation: "The use of words such as "Ya Rasil

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025
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devotion to the Prophet (PBUH)." Second: "Educational and guiding
tone: "The overall tone of the narration is educational and guiding, and
the Prophet (PBUH) patiently answers the man's questions."” This tone
shows the Prophet's (PBUH) love and compassion for his Ummah
(community)."

Also, Imam Ali (AS) says in Nahj al-Balaghah: "You should be fair
to people from yourself and from your relatives and family, and from
those of your subjects to whom you are inclined, because if you do not
do this, you have committed injustice.” (Nahj al-Balaghah, Letter 53)

Alternatively, in another statement, he says: "l am astonished at
how someone who is unjust to himself can be fair to others.” (Amudi,
1987 AD/1366 SH: 325)

Imam Ali (AS) says in a narration: "Indeed, whoever is just too all
people from his own self, God will only increase him in honor."
(Kulayni, 1984 AD/1363 SH: 2, 144)

In these narrations, the use of metaphor, as a claim of the speaker,

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

has an emotional function and, therefore, possesses ambiguity and a
kind of mystification, making it one of the most effective tools for
clarification. The analogy of intellectual matters to sensory ones, with
the aim of facilitating the understanding of the audience, although
initially paradoxical and ambiguous, is resolved by the speaker
employing the analogy of justice, when practiced, leading to honor,
and its abandonment leading to injustice, thus removing its mystified
state. At the same time, considering justice as a form of bestowing
14 honor and abandoning it as a form of injustice to oneself and others
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can also be seen as having a persuasive and emotional dimension.
Thus, it can be said that narrations that introduce justice as honor and
abandoning it as injustice to oneself and others are also a kind of

expression of the speaker's state.

5-2. Audience

The audience, or receiver of the message, is an element that plays a
persuasive role in the process of verbal communication. From
Jakobson's perspective, when the message is oriented towards the
audience, the persuasive functions of language become more
prominent and pronounced. Imperative, vocative, and supplicatory
sentences, and many declarative sentences that are expressed with the
intention of persuasion, have a persuasive role (Jakobson, 1987: 25).
When the goal of speech is to attract the participation of the receiver
or to arouse them, the motivational or persuasive function of language
is realized. This function of language plays an important role in
advertising (Giroud, 2001 AD/1380 SH: 21).

Creating movement and passivity in the audience is one of the
functions of this role; therefore, the reactions that are created in the
receiver of the message are diverse and can lead the audience to
social, psychological, cultural, and political phenomena, etc. The
receiver of the message is sometimes a concept that is indeterminate
from a historical, social, psychological, and cultural point of view; but
in many cases, the receiver is a specific and known individual.

"It often happens that, based on elements that are unclear to the

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025
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received by other recipients.” (Ahmadi, 1992 AD/1371 SH: 137)

If the message's orientation is related to its recipient and leads to a
reaction in the listener, the message has a persuasive role. Therefore,
the persuasive structure is audience-centered, and in such a state, more
vocative, imperative, and supplicatory verbs, and the manner of
things... are observable. In some sources, this function is also referred
to as the persuasive-ironic function with a judgment.

Imam Sadig (AS) says in a hadith: "The foundations of transactions
are based on four aspects: dealing with God, dealing with oneself,
dealing with creation, and dealing with the world. The foundations of
dealing with creation are seven: "Forbearance, forgiveness, humility,
generosity, compassion, counsel, justice, and fairness." He says that
all worldly transactions are of four types: "First, the believer's
transaction with God; second, a person's transaction with himself;
third, a person's transaction with each other; fourth, every person's
transaction with the world." The principles of a Muslim's transaction
with his Muslim brother are seven, one of which is observing justice
and fairness. These are: "al-Hilm" (forbearance); "Wa al- ‘Afwu" (be
forgiving towards people); "Wa al-Tawdadu ™ (your relationship with
people should be humble); "Wa al-Shakha™ (be generous); "Wa al-
Shafagahh" (be kind to people); "Wa al-Nusak" (and be benevolent);
the circle of benevolence is very wide. "Wa al- ‘4dl" (observe justice
with those around you); "Wa al-Insar™ (act fairly) (Shahid Thani, 1998
AD/1377 SH: 1, 606).

In this narration, the concept of "Fairness" as a moral value is
instilled in the audience through a combination of persuasive
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strategies. This narration, using simple and fluent language and
relying on religious teachings, invites the audience to observe justice
and fairness in all aspects of life. The use of numerous examples and
the introduction of other ethical models have caused this message to
take root in the mind of the audience. Also, by emphasizing the
positive results of fairness, a strong motivation is created in the
audience to act on this advice.

"Generally, this narrative has successfully conveyed the importance
of fairness as a fundamental human value to the audience by
employing various persuasive mechanisms.” The narrative in question
utilizes several layers of persuasion, emphasizing the encouragement
of fairness:

1) Direct Persuasion (Imperative): "Fairness and justice are
explicitly and overtly emphasized. Phrases such as "Observe justice
and fairness” and "Act fairly” directly command the audience to
perform this action, which constitutes a form of persuasion.”

2) Persuasion through Example: "By mentioning examples of other
commendable qualities, such as tolerance, forgiveness, humility,
generosity, and kindness, the importance of fairness is highlighted
alongside other ethical values. This allows the audience to
comprehensively understand the significance of fairness.”

3) Persuasion through Role Models: "Referencing the Imams (AS)
as perfect role models encourages the audience to recognize the
importance of acting upon these recommendations and to strive to
emulate their example."

4) Persuasion through Stating Positive Outcomes: "By mentioning

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025
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the positive results of acting fairly (such as creating healthy social
relationships, gaining divine satisfaction, etc.), motivation is created to
act upon this advice."”

In another narration, Imam Sadig (AS) advises his companions:
"Do you not want me to tell you about the three things that are among
the most difficult obligations of God upon His creation?" | said,
"Yes." He said, "Being fair to people with regard to yourself, equality
with your brother, and remembering God everywhere." This
importance is such that fairness and justice have been mentioned as
among the realities of faith in believers." (Kulayni, 1984 AD/1363
SH: 2, 145)

In this narration, Imam Sadiq (AS) uses an imperative grammatical
structure: "The phrase "4 la Akhbirukum" (Shall I not inform you?)" is
posed as a question, but it is, in fact, a firm command. This
grammatical formula makes the audience listen carefully to the
speaker's words, which encourages the audience to act fairly. By

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

emphasizing the importance of fairness as one of the most difficult
divine obligations, Imam Sadig (AS) emphasizes the importance of
this issue and encourages the audience to pay more attention to it.

He attempts to establish an emotional connection with the audience
by using phrases like "Your brother," encouraging them to act justly.
By referring to religion and pointing out that fairness is one of God's
obligations, Imam Sadiq (AS) emphasizes the importance of this issue
from a religious perspective, thereby creating greater motivation for

18 the audience to act justly.
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Imam Sadig (AS) said: "The most difficult deeds are three things:
"Being fair to people with yourself, in such a way that you do not
approve for them anything unless you approve the same for yourself;
showing compassion and helping your brother with your wealth; and
remembering God in every situation, not just saying "Subkan Allah,"
"La llaha illa Allah," and "Allahu Akbar," but when something comes
to you that God has commanded, you do it, and when something that
God has forbidden comes to you, you avoid it." (Kulayni, 1984
AD/1363 SH: 2, 144)

The narration of Imam Sadig (AS) is stated with the aim of
encouraging the audience to perform three important actions (justice,
compassion, and remembrance of God). To achieve this goal, various
persuasive techniques have been used in the narration.

First, using persuasive words and phrases: "The narration begins
with the word "Ashaddu™ (most difficult), which attracts the
audience's attention and highlights the importance of the subject.”
Phrases such as "Hatta la Tarda laha minhum bi Shay’in illa bi
Mithlih™ (in such a way that you do not approve for them anything
unless you approve the same for yourself) and "Dhikrullahi ‘ala Kulli
Halin™ (remembrance of God in every situation) encourage the
audience to perform these actions.

Second, stating the rewards and positive effects of actions:
"Although the narration itself does not directly refer to the reward for
these actions, according to other narrations and Islamic teachings, one

can realize the worldly and otherworldly rewards of these actions. For
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example, fairness creates peace and tranquility in society, compassion
increases empathy and affection between people and remembrance of
God strengthens faith and piety."

Third, using Examples and Illustrations: "The narration implicitly
points out that the remembrance of God is not limited to saying
"Subkan Allah™ (Glory be to God), "La llaha illa Allah” (There is no
god but God), and "Allahu Akbar" (God is the Greatest), but also
includes acting upon divine commands and abstaining from His
prohibitions. This example helps the audience to better understand the
concept of remembrance of God and to put it into practice in their
lives."

Fourth, direct Address to the Audience: "The narration speaks
directly to the audience, asking them to think about their actions and
correct them. This direct address creates a sense of responsibility in
the audience and encourages them to perform these actions. The
narration of Imam Sadig (AS) effectively encourages the audience to

perform three important actions (fairness, compassion, and
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remembrance of God) by using various persuasive techniques.”

5-3. Context

Context is the background or subject matter, the third element of
verbal communication. Most verbal and linguistic messages are about
the context of the message and convey information about the specific
situation related to the context of the message. The message is initially
sent in a specific context, a context that depends on the time of

20 presentation of the message; that is, on semiotic, socio-historical,
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psychological, philosophical, ethical situations, and, in a word, on the
horizon of specific cultural connotations. For effectiveness, the
message needs a referential context (reference to another, a two-part
pattern, like a dictionary) that can be appropriated by the receiver
(Jakobson, 1960: 353). In most messages that refer to linguistic and
extra-textual context, the referential function is dominant, and in this
function, the fundamental issue is the formulation of true, objective,
observable, and verifiable information about the message's referent
(Giroud, 2001 AD/1380 SH: 20); therefore, in the referential function,
all parts of a text work together to explain and clarify the subject, in
order to refer the listener to the main subject. In this function, the
message's orientation is towards the subject of the message. Jakobson
emphasizes that the distinction between the referential and persuasive
functions of language is determined by the possibility of
distinguishing the truth or falsity of what is said, and declarative
sentences of language entirely possess the referential function (Safavi,
2010 AD/1390 SH: 36).

Imam Sadig (AS) states in a narration: "Compel yourself to show
friendship, be patient in enduring the hardships caused by people, do
not withhold your life and wealth from your friend, be hospitable and
attend gatherings with your acquaintances, do not withhold your
cheerfulness and affection from the general public, and observe justice
and fairness even towards your enemy." (Majlisi, 1894 AD/1315 AH:
71, 391) In clearer terms, sacrifice your blood and wealth for your
brother, apply justice and fairness to your enemy, and extend
cheerfulness and kindness to the general public. Greet people so that
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they may greet you in return (Majlist, 1894 AD/1315 AH: 71, 50).

According to Roman Jakobson's referential model, this can be
analyzed as follows. The referential function of this narration is
evident in three ways. Firstly, the narration specifically emphasizes
the importance of being fair to the enemy. This emphasis adds new
dimensions to the concept of fairness, meaning that fairness is not
limited to friendly and family relationships but must be observed
towards all individuals, even enemies. This reference shows that
fairness is a universal value and must be observed in all human
relationships. Secondly, the narration refers to social realities and
interpersonal relationships, presenting concepts such as friend,
acquaintance, enemy, and the general public as examples of other
references. Thirdly, the narration refers to ethical values such as
friendship, forgiveness, justice, and fairness, introducing these values
as a reference point for evaluating human behavior. A noteworthy
point in this narration is the emphasis on fairness even towards the
enemy. This demonstrates that fairness is a universal value that must
be observed in all human relationships. With this approach, the
narration not only expresses an ethical principle but also implicitly
shows the audience how this ethical principle should be implemented
in daily life. In fact, by creating a connection between ethical values
and social realities, the narration helps the audience to gain a deeper
understanding of the concept of fairness.

In another narration from Imam Ali (AS), ‘Amr ibn ‘Uthman
narrated that Amir al-Mu'minin (AS) went to his companions. They
were engaged in a conversation about chivalry. Imam Ali (AS) asked:
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"Where are you? Haven't you seen the Book of God?" The
companions asked: "O! Amir al-Mu'minin, where in the Book of
God?" He said: "In God's saying: (Indeed, Allah orders justice and
good conduct) [Quran 16:90], where justice is fairness, and good
conduct is extending a hand in generosity.” ((Nahj al-Balaghahh: No
date, 1, 509; Hurr al-‘Amili, 1991 AD/1412 AH: 16, 291-434)

In the aforementioned narration from Nahj al-Balaghahh, Imam Ali
(AS) refers to the subject of justice and good conduct by citing a verse
from the Quran. This narration provides an analysis of the referential
function of language in Roman Jakobson's communication model. By
focusing on the word "Fairness” (Insaf), one can understand the
connection between language, reality, and ethical concepts.

The references made in this narration are as follows:

1) Defining the meaning of the word "Justice” by referring it to
"Fairness” Imam Ali (AS), by placing the word "Fairness" alongside
the word "Justice,” points to the precise meaning of these two
concepts. He states that "Justice™ is the same as "Fairness,” and this
indicates that he seeks to provide a precise and comprehensive
definition of these concepts.

2) Referring to reality outside of language: "The word "Fairness"
refers to an abstract ethical concept rooted in social relations and
interactions between individuals. This concept is beyond language and
observable in social reality. Imam Ali (AS), by using this word, refers
to an important and fundamental social reality that is experienced in

every individual's daily life.”
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3) Referring to the divine text: "By citing a verse from the Quran,
Imam Ali (AS) refers to a sacred text. This act shows that the Holy
Quran is the primary and ultimate source for understanding ethical
concepts in Islam, and the word "Fairness” is also rooted in Quranic
teachings. By emphasizing the importance of justice and fairness, he
points to the important role of ethics in individual and social life.
Imam Ali (AS) shows that language is not only a tool for
communication but also a tool for promoting ethical values."

Imam Ali (AS) said: "There are three qualities by which the
affection [of others] is attracted: "Fairness in association, empathy in
hardships, and returning to a sound [and vengeful] heart." (Majlisi,
1894 AD/1315 SH: 75, 82; Irbili, 1961 AD/1381 AH: 2, 349)

The narration of Imam Ali (AS) regarding the three qualities that
attract affection is replete with references to ethical concepts and
values that hold particular importance in human society. One of these
key concepts is "Fairness,” which is alluded to in the phrase "Fairness
in association.” Fairness, as an abstract concept, means observing
justice and equality in dealing with others. This concept encompasses
various dimensions of justice, including justice in social relationships.
In this narration, fairness is specifically emphasized in the realm of
"Association." Association means interaction and communication with
others and includes social, family, friendly, and professional
relationships. Therefore, "Fairness in association” means observing
justice and equality in all these types of relationships. The reference to
the concept of fairness in this narration is direct and through the word

"Fairness.” This word directly refers to the concept of equality in
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social behaviors and association with others and invites the audience
to think about this concept and its various dimensions. This referential
function in this narration, by emphasizing the concept of fairness,
helps the audience to correctly understand the concept of fairness and
to realize the importance of fairness in social relationships. The
emphasis on "Fairness in association" shows that observing fairness in
social relationships is of particular importance and can lead to
attracting the affection of others.

5-1. Code

According to Jakobson, whenever both the speaker and the listener
feel it is necessary to ensure that they share the same code, the
message is oriented towards the code, and this is called the
metalingual function. This function is more commonly used in
descriptive cultures, and the purpose of this function is to clarify the
meaning of signs that the message receiver may not understand.

In its metalingual function, the language of the text possesses signs
that are used to convey a specific meaning to the audience. In such
situations, language is used to talk about language itself, and the
words used are explained. For example, the sentence "Uncle means
father's brother" demonstrates a metalingual application (Safavi, 2011
AD/1390 SH: 37). Metalingual functions are established
conventionally, and they can change and evolve due to various
cultural, ethical, and religious reasons. The metalingual function that

Jakobson refers to holds a special place in the field of rhetoric.
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says: "There are three realities of faith: "Spending in times of scarcity,
treating all people fairly from oneself, and imparting knowledge to
those who seek it." (Majlisi, 1935 AD/1315 SH: 2, 20) According to
Roman Jakobson's metalingual theory, in the aforementioned
narration, the word "Fairness” (Insaf) acts as a central symbol and
encompasses deep and broad concepts. This word is a symbol of faith.
In this narration, by repeating the word "Fairness" alongside other
components of faith, a unified and coherent mental image of faith is
created in the mind of the audience as a symbol of faith. Fairness, as
an action and deed, emphasizes the practical importance of faith and
shows that faith is not just a belief in the heart, but must also be
manifested in action.

Furthermore, relying on Roman Jakobson's metalingual model, the
concept of "Fairness” in another narration can be examined as a
multifaceted semantic actor. In the context of the narration, this
concept is not only a moral value but also a collection of symbols
related to power, nobility, virtue, reward, and even competence for
leadership. In other words, "Fairness” in this text acts as a conceptual
complex in which moral, social, and political symbols are intertwined.

This approach allows us to delve deeper into the hidden layers of
meaning within this concept in the text under study and identify the
connections between its various components.

These narrations, which consolidate fairness into a symbol within a
collection of individual and social actions, can be rewritten from the
words of Imam Ali (AS) using Roman Jakobson's meta-linguistic

model as follows: "Fairness is a symbol of the highest virtue" (Amidi,



Analyzing "Fairness" Narratives through Jakobson's...

1987 AD/1366 SH: 394, Hadith 9096); fairness is a symbol of the best
character (Amidi, 1987 AD/1366 SH: 394); fairness is a symbol of the
greatest reward and recompense (Amidi, 1987 AD/1366 SH: 394);
fairness is a symbol of power and ability (Amidi, 1987 AD/1366 SH:
394); fairness is a symbol of the adornment of leadership (Amidi,
1987 AD/1366 SH: 394); fairness is a symbol of the character of
honorable people (Amidi, 1987 AD/1366 SH: 394).

5-2. Contact

The element of contact plays an important role in empathy. This
empathy takes shape within a communication channel, and the
function of this role in establishing communication, its continuation or
termination, ensuring the establishment of the communication
channel, attracting the audience's attention, and ensuring that they are
still paying attention to what is being said, is expressed. Whenever the
message is oriented towards contact (the communication channel), the
empathetic function is realized. In general, the purpose of establishing
communication in this function is to establish, continue, or terminate
communication (Selden, 1993 AD/1372 SH: 8). The speaker usually
wants to find individuals and audiences who are like-minded and
empathetic through empathetic communication. The formation of
unity and empathy requires attention and focus on moral virtues and
values that provide the foundation for a humanitarian attitude among
individuals. Jakobson believes that the process of verbal
communication requires the element of contact: a physical channel

and a psychological connection between the sender and the receiver
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that enables both of them to remain in the communicative act
(Chandler, 1999 AD/1378 SH: 260).

A narration from Imam Kazim (AS) regarding empathy in the
element of contact is as follows:

A group of our companions, from Akmad ibn Mukammad ibn
Khalid, from ‘Uthman ibn ‘Isa, from Sama ‘ah, narrated that he said: |
heard from Abul Hasan (Imam Kazim (AS)) who said: "Do not
consider a great amount of good deeds to be too much, and do not
consider a small amount of sin to be too little, because a small amount
of sin accumulates and increases. Fear God in secret so that you may
have fairness towards yourselves, hasten to obey God, speak the truth,
and fulfill the trust, for this is to your benefit, and do not enter into
what is not lawful for you, for this is to your detriment.” (Kulaynf,
1984 AD/1363 SH: 2, 457)

In this narration, the speaker approaches the audience using simple

and fluent language, empathizing with them. The elements of empathy
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in the narration are: Use of the plural pronoun:

- The repeated use of plural pronouns such as "We" and "You"
indicates that the Imam (AS) does not see himself as separate from
the audience and feels empathy with them.

- Simple and fluent language: "The language of the narration is very
simple and fluent, and complex and technical terms are not used.
This makes it easy for the audience to understand the concept of the
narration."

28 - Emphasis on the importance of action and performing divine
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commands: "The Imam (AS) emphasizes the importance of acting
on religious commands and avoiding sin. This emphasis shows that
the Imam (AS) wants to invite the audience to religious teachings
in a practical way."

- Use of simile: "In this narration, sins are likened to something that
grows larger as it accumulates. This simile makes the audience
more concretely aware of the danger of sin."”

- Emphasis on "Fairness": "The word "Fairness™ has been chosen as
the main axis of the narration and repeated in several places. This
makes the audience aware of the importance of this moral

characteristic and act upon it according to divine commands."

In another narration, Imam Ali (AS) says to his son Imam Hasan
Mujtaba (AS) about justice towards creation: "O! My son, make your
conscience a measure between yourself and others. So, like for others
what you like for yourself, and dislike for them what you dislike for
yourself. Do not oppress as you love not to be oppressed. Do good as
you love to have good done to you. Consider ugly in yourself what
you consider ugly in others. Be content with the people with what you
would be content with them from yourself. Do not say what you do
not know, even if what you know is little. And do not say what you
would not like to be said to you. And know that self-admiration
hinders correctness and is the bane of reason.” (Nahj al-Balaghah:
Letter 31)
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narrative and clearly evident. Imam Ali (AS), using simple and sincere
language, speaks directly to his son and tries to lead him to a deep
understanding of moral concepts. He uses direct and affectionate
address: the phrase "Ya Bunayya™ (O! My son) demonstrates the
intimate and paternal relationship of Imam Ali (AS) with his son. This
direct address allows the message of fairness to people to penetrate
directly into the heart of the audience. Imam Ali's (AS) simple and
fluent language makes complex moral concepts easily understandable
for his son. This method allows the audience to easily connect with
the text. He uses understandable examples, such as a scale, and the
principle of wishing for others what you wish for yourself (fairness),
comparing behavior towards others with behavior towards oneself,
making this concept visually understandable for his son. He also
emphasizes the importance of empathy, reminding his son that we
must put ourselves in the place of others and want for them what we

want for ourselves. Imam Ali (AS), considering his son's feelings,
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tries to speak to him with the language of the heart and encourages

him to do good deeds and avoid bad ones.

A narration from Amir al-Mu'minin Ali (AS): "There was a butcher
who bought meat from a slave girl and treated her unjustly. The slave
girl cried and went out and complained to Ali (AS). The Imam went
with her to the butcher and invited him to be fair to the slave girl,
admonishing him and saying: "The weak should be like the strong to

30 you, so do not oppress the slave girl." The butcher, who did not
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recognize Ali (AS), raised his hand and said: "O! Man, get out!" Imam
Ali (AS) turned back and said nothing." (Majlisi, 1894 AD/1315 AH:
41, 33; Hurr al-‘Amilt, 2004 AD/1425 AH: 3, 493)

The narration of Amir al-Mu'minin (AS) regarding the story of the
butcher and the slave girl clearly demonstrates the function of empathy. In
this story, Imam Ali (AS) not only seeks to restore the slave girl's rights but
also aims to establish an empathetic connection with her and the butcher,
and to correct their behavior. Imam Ali's (AS) empathy with the slave girl
is such that he listens to her complaint patiently, pays attention to her, and
then takes action. This demonstrates his empathy with the slave girl and his
understanding of her difficult situation. Imam Ali (AS) personally goes to
the butcher's shop with the slave girl, which shows the importance of the
matter to him and his effort to solve the slave girl's problem. This
accompaniment is a form of support and encouragement for the slave girl.
He uses the word "Fairness™: "In his conversation with the butcher, Imam
Ali (AS) uses the word "Fairness" and invites him to observe justice in
dealing with the slave girl. This word has a deep meaning and signifies
observing fairness and equality in dealing with others. The use of this word
shows that Imam Ali (AS) is not only seeking to restore the slave girl's

rights but also to promote a culture of justice in society."

5-3. Message
When the orientation of the message is towards the message itself, the
literary role becomes prominent. Jakobson defines this function as the

relationship between the message and itself. A prominent example of
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the message is the message itself, and this message is no longer a
means of communication but its subject (Giroud, 1973: 22). This role
enhances the aesthetics of language by using phonetic patterns,
innovative figures of speech, and expression, and draws the reader's
attention to the work itself. Jakobson believes that in every situation,
one of the six factors is dominant, and this dominant factor influences
the overall character of the message. For example, the literary function
exists not only in poetry but in every creative use of language
(Chandler, 1999 AD/1378 SH: 260).

With a closer look at these narrations and the application of Roman
Jakobson's aesthetic model, one can understand the depth of their
beauty and eloguence.

In these narrations, profound and valuable concepts such as
fairness, honor, and affection are expressed in the most beautiful way
possible, using literary devices like brevity, simile, antithesis, and
repetition. For example, in the hadith "al-Insafu Shiymatul Ashraf"
(Amidi, 1987 AD/1366 SH: 1, 38) using brevity and precise word
choice, the concept of fairness is presented as the main characteristic
of honorable people. In the hadith "al-Insafu Rahatun; al-Sharru
Waqgahatun" (Amidi, 1987 AD/1366 SH: 2, 475), the difference
between these two qualities is beautifully highlighted by using the
antithesis between fairness and evil, and likening evil to
shamelessness. Also, in the hadith "al-Insafu Yastadimul Mahabbata,”
(Amidi, 1987 AD/1366 SH: 1, 36) the importance and lasting impact
of this quality on human relationships is emphasized by repeating the
word "Fairness.” Overall, by utilizing literary beauties, these
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narrations not only convey ethical concepts in an attractive and lasting
way, but also stand as examples of the most beautiful and eloguent
speech in the Arabic language.

To create more beauty and depth in these narrations, one can use
allegory. Allegory, as one of the most important literary devices, helps
us express abstract concepts in a more concrete and understandable
way. For example: Amir al-Mu'minin (AS) says: "al-‘Adlu Insafun."
(Amidi, 1987 AD/1366 SH: 1, 23) "Justice is fairness (and equality
with others).” This allegory likens justice to a scale whose two pans
must always be equal, meaning "Justice is like a scale in which
everyone's right is weighed according to their worth."

In another narration from Amir al-Mu'minin (AS): "al-Insafu
Yarfa‘ul Khilafa Wa Yajibu al-I'tilafa." Fairness eliminates discord
and brings about harmony and solidarity (Laythi Wasiti, 1997
AD/1376 SH: 1, 26). In this short narration, Imam Ali (AS) conveys
the most meaning to the audience using the fewest number of words.
One of the aesthetic elements in this narration is brevity and
conciseness. Despite its brevity, the narration of Amir al-Mu'minin
(AS) contains a deep and comprehensive meaning. This brevity and
conciseness are prominent features of the Arabic language and add to
the beauty and impact of the speech. The brevity and conciseness in
the narration play an important role in its aesthetics.

This characteristic ensures that the narrative remains easily in the
audience's mind and its message is quickly conveyed. Furthermore,
brevity and conciseness lend the discourse a wise and comprehensive

quality, enhancing its impact. The brevity and conciseness inherent in
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the Arabic language are employed in this narration in the best possible
way, contributing to the beauty and effectiveness of Imam Ali's (AS)
words. Moreover, in this narration, Imam Ali (AS), using the fewest
possible words, points to the most important and fundamental points
regarding fairness and its impact on society. The choice of the words
"Fairness,” "Discord,” "Unity,” and "Empathy" in them possesses
calligraphic and literary beauty. In addition, these words have been
carefully selected, and each carries a specific semantic load, which
ultimately contributes to the semantic richness of the narration.

6. Analysis of Narrations Based on the Theory of Verbal

Communication
In this section, we examine examples of the six elements, linguistic
roles, and their functions in narrations.

A significant portion of the ethical narrations in the field of fairness
have a reasonably acceptable correspondence with Jakobson's theory of six
functions. In some narrations, several functions are observed
simultaneously, indicating the complexity and depth of the hidden
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messages within them. The frequency of these functions in various
narrations reflects the diversity and breadth of language use in conveying
ethical concepts. In this research, language in narrations, in addition to
playing the role of conveying explicit content, also has a semiotic function.
Therefore, a deeper analysis of the hidden layers of meaning in them can
be undertaken, leading to a comprehensive understanding of the ethical
messages hidden in these ethical narrations. Fairness, as one of the virtues
of Islamic ethics, holds a special place in the three main axes of this ethic,
34 namely, relationship with oneself, God, and others. By utilizing Jakobson's



Analyzing "Fairness" Narratives through Jakobson's...

verbal model, a more precise analysis of the role and position of fairness in

narrations can be conducted, and the various dimensions of this ethical

virtue can be clarified.

Analysis of Narrations on Fairness in Jakobson's Verbal Model Based on

Islamic Ethics

Human
Connection
with Self

Emotional Function: In this narration, "O! Ali, the master of deeds are
three qualities: "That you deal justly with people from yourself, that you
comfort your brother in God, the Almighty and Glorious, and that you
remember God, Blessed and Exalted, in every situation." The use of the
address "O! Ali" indicates the intimate and respectful relationship of the
Holy Prophet (PBUH) with Ali (AS) and draws his attention to the
importance of fairness as one of the main pillars of faith. Emphasizing
fairness as "Sayyid al-4 ‘mal" (master of deeds) also greatly contributes to
promoting self-awareness and improving human relations. Also, in another
narration, "O! Messenger of God, what is knowledge?" He said,
"Fairness." In this model, the use of the vocative particle "O! Messenger of
God" indicates an intimate and respectful relationship between the Holy
Prophet (PBUH) and the audience.

Persuasive Function: In the narration, it says: "The principles of
dealing with creation are: compassion, advice, justice, and fairness."
Or in another hadith, it says: "The most difficult of deeds are three:
fairness to people.” In this model, by emphasizing the importance of
fairness in transactions and fairness as one of the most difficult deeds,
it directly encourages the audience to observe fairness. This approach
leads to the moralization of economic relations in Islamic society. In
addition to promoting individual ethics, this approach greatly
contributes to creating trust and economic security in society and
shows the importance of effective verbal communication in human
interactions with oneself.

Human
Connection
with God

Emotional Function: In this narration, it says: "O! Ali, the master of
deeds are three qualities: "That you deal justly with people from
yourself, that you comfort your brother in God, the Almighty and
Glorious, and that you remember God, Blessed and Exalted, in every
situation.” The use of the address "O! Ali" indicates the intimate and
respectful relationship of the Holy Prophet (PBUH) with Ali (AS) and
draws his attention to the importance of fairness as one of the main
pillars of faith. Emphasizing fairness as "Sayyid al-4 ‘mal" (master of
deeds) also greatly contributes to promoting self-awareness and
improving human relations. Also, in another narration, "O! Messenger
of God, what is knowledge?" He said, "Fairness.” In this model, the
use of the vocative particle, "O! Messenger of God," indicates a
cordial and respectful relationship between the Holy Prophet (PBUH)
and the audience. Fairness in these hadiths, with a persuasive
approach, also improves the relationship between man and God.
Emotional, persuasive, referential, and empathetic functions can, through their
applications, lead to a stronger connection between humans and God.

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

35



The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

36

Marzie Mohases, Ali Balvardi i

Analysis of Narrations on Fairness in Jakobson's Verbal Model Based on

Islamic Ethics

Human
Connection
with others

Persuasive Function: "It is stated in a narration: "The foundations of
dealing with people are: compassion, advice, justice, and fairness." Or,
in another hadith, it is stated: "The most difficult deeds are three:
"Fairness to people." In this model, by emphasizing the importance of
fairness in transactions and fairness as one of the most difficult deeds,
it directly persuades the audience to observe fairness. This approach
leads to the moralization of economic relations in Islamic society. In
addition to promoting individual ethics, this approach significantly
contributes to building trust and economic security in society and
demonstrates the importance of effective verbal communication in
human interactions.

Referential Function: "In a narration, it is stated: "Commit yourself to
affection, be patient with the burdens of people, give yourself and your
wealth to your friend, your support and presence to your acquaintance,
your cheerfulness and love to the public, and your justice and fairness
to your enemy." In this model, by examining the narration related to
fairness and enmity, we arrive at this important principle in Islamic
ethics: even towards enemies, one must adhere to the principle of
fairness. The reference to fairness in the context of enmity in the
referential model beautifully fits within the framework of Islamic
ethics. This reference shows that fairness knows no boundaries and
must be observed even in difficult relationships. Such an approach
greatly contributes to creating consensus and unity in Islamic society.
Empathy Function: "In this hadith from Amir al-Mu'minin: "It is
narrated that a butcher was selling meat to a slave girl of a person and
was unfair to her, so she cried and went out. She met Ali (AS) and
complained to him, so he walked with her towards him and called him
to fairness in her right." And the hadith of the conversation between
Imam Ali (AS) and his son, using gentle and delicate language, creates
an intimate and empathetic atmosphere. This type of communication
based on fairness is not only between father and son but also in all
family relationships, a valuable model for creating healthy and lasting
relationships. Also, the empathy function between the Imam and the
slave girl to solve the problems of others reminds us of a kind of
empathy.

Aesthetic Function: "In the narrative "Justice is Equity," the use of
allegory, or in the hadith "Equity is the characteristic of the noble," the
use of literary brevity in the literary aesthetic model, by utilizing
literary beauties such as contrast and simile, allegory, and brevity in
narrations about equity, a deeper understanding of this ethical value
can be created, and it can significantly contribute to the improvement
of human relationships.
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The added value of analyzing ethical narrations of fairness based
on Jakobson's semiotic model, relying on Islamic ethics, is as follows:

A) Added Value of Emotional and Persuasive Function in Human and
Divine Relationships
Narrations of fairness, emphasizing it as "Sayyid al-4‘mal," have
added value in two areas of human connection with oneself and
human connection with God, from Jakobson's perspective. In the area
of self-knowledge, these narrations, using the intimate address "Ya
Ali" and emphasizing fairness as a pillar of faith, create an emotional
function and encourage the audience to self-knowledge and
improvement of human relationships. This, by creating motivation in
the individual to observe fairness, leads to the promotion of individual
ethics and, as a result, improves his relationship with God. In the area
of connection with God, fairness as "Sayyid al-4 ‘mal," by creating an
atmosphere of justice and equality in human relationships, indirectly
helps to improve human connection with God as well; because
observing fairness in human relationships is a manifestation of divine

justice in society and can pave the way for human closeness to God.

B) Added Value of Referential, Empathic, and Aesthetic Functions in Social
Relationships

Narratives of fairness, in addition to their emotional and persuasive

functions, possess added value in the realm of human interaction,

according to Jakobson's perspective. In this area, the referential

function of narratives, by emphasizing the observance of fairness even
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society and demonstrates that fairness is a universal principle that
knows no boundaries. Furthermore, the empathic function of
narratives, through the use of gentle and delicate language in the
dialogue of Imam Ali (AS) with his son, provides a model for creating
healthy and sustainable relationships in family and society. Moreover,
the aesthetic function of narratives, by utilizing literary beauties such
as contrast and simile, aids in a deeper understanding of this ethical
value and can lead to the improvement of human relationships. In
summary, narratives of fairness, with their various functions, play a
significant role in promoting individual and social ethics and,
consequently, improving the quality of human life.

Conclusion

The present study, employing an interdisciplinary approach and a
descriptive-analytical method, has examined ethical hadiths related to
fairness, utilizing Roman Jakobson's six-function model. The results
of this research indicate that a significant portion of these hadiths can

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

be adapted to various linguistic functions in accordance with
Jakobson's theory. In some cases, even several linguistic functions can
be observed simultaneously in a single hadith. By analyzing the
relationships between signs and examining their meaning, a deeper
understanding of the hadiths of fairness and their functions can be
achieved. The narratives of fairness, from the perspective of
Jakobson's six linguistic models, demonstrate that these narratives
have a high capacity for improving human relationships. Emotional
3 8 and persuasive functions help to improve the individual's relationship
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with themselves, while referential, metalinguistic, empathic, and
aesthetic functions emphasize the improvement of interpersonal,
social, political, and economic relationships. In other words, narratives
of fairness, by utilizing these functions, offer solutions for improving
individual and social human life.
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Abstract

Nahj al-Balaghah is an exalted masterpiece in Islamic literature and
Arabic rhetoric, profoundly influenced by the revelatory teachings of
the Holy Quran. The "Gharra™ sermon within it stands as a refined
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example of the integration of linguistic elements, religious hegemony,
and Islamic-epistemological ideology, which, in discourse analysis,
manifests as a social thought and identity-building process. This study
aims to explore the discursive structures and content layers within the
sermon, adopting a descriptive-analytical approach within the
framework of Fairclough’s theory across three domains: "Description,
interpretation, and explanation."” It delves into the rhetorical-syntactic,
intertextual, situational, and dominant ideological mechanisms. The
findings, in the descriptive and interpretative levels, indicate that
Imam Ali (AS) speaks from the depth of his being, employing
rhetorical devices and robust syntactic arrangements in his sentences.
Through pure and sometimes harsh truths and admonitions about the
afterlife, he brings the listener into the hidden recesses of their soul,
such that in the context of a funeral procession, his words create a
spiritual resonance with the divine verses, making the listener not only
overwhelmed with emotions and feelings but also transcending their

rational faculties. Ultimately, this results in tears of sorrow and

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

comprehension, physically manifesting as tremors in the listener. In
the explanatory domain,with a critical outlook on human negligence
and the pursuit of carnal desires and satanic temptations, the sermon
emphasizes the necessity of reminders and warnings for the
heedless,with the dominant hegemony being based on the ideology of
warning, awakening, and the remembrance of the origin and
resurrection.

Keywords: Hadith thoughts, Imam Ali (AS), Nahj al-Balaghah,

44 Gharra’ Sermon, Critical Discourse, Norman Fairclough.
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Introduction

Discourse analysis of religious and hadith texts is a crucial endeavor
in the field of theological studies, as this methodological approach,
through the examination of semantic layers, discursive structures, and
the mechanisms of meaning production and reproduction, can
significantly contribute to uncovering intellectual systems, ideological
contexts, and the formation and transformation of meanings within
historical, social, and cultural settings. This approach, utilizing
linguistic, semiotic, and critical discourse analysis tools, provides an
opportunity to elucidate the interaction between the text and the
audience, the methods of persuasion, the processes of signification,
and the ideological impacts of sacred texts. Through such analyses, it
offers a deeper and more systematic understanding of the objectives of
Sharia, the nature of religious norms, and the role of dominant
discourses in the interpretation and exegesis of sacred scriptures. Nahj
al-Balaghah, as a valuable source and a precious droplet of religious
and metaphysical meanings and concepts, stands out due to its literary
richness, content, and coherent expressions, representing a symbol of
eloquence and rhetorical finesse that has consistently invited readers
to reflection and contemplation throughout history. Sermon 83, known
as "Gharra™ (meaning "Brilliant, Precious”) (Makarem Shirazi, 2007
AD/1386 SH: 3, 459), is one of the most remarkable sermons of this
eternal work. Its impact on the audience has been described as
follows: "This sermon has brought them to tears and caused trembling
in their bodies™ (Hosseini Khateeb, 1985 AD/1405 AH: 2, 107). The
sermon contains moral and mystical advice regarding the interaction
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with the world, humanity, and life's issues. In this sermon, Amir al-
Mu’'minin emphasizes the realities that accompany human life and
addresses topics such as worship, death, the afterlife, and the concept
of resurrection, as well as the relationship between humans, the world,
and God. This sermon is not only recognized as a historical address
but also as a valuable literary and artistic masterpiece in the history of
Avrabic literature (Allamah Jafari, 1980 AD/1399 AH: 1776-1777).
The adoption of Critical Discourse Analysis (CDA) is among the
innovative methods that have gained significant importance in the
deeper understanding of literary texts. Among these methods, Norman
Fairclough’s theory of CDA presents an analytical, text-centered
perspective based on three fundamental aspects: "Description,
interpretation, and explanation.” The description level focuses on the
superficial analysis of the literary text, examining its linguistic and
rhetorical structures, including vocabulary, syntactic arrangements,
and stylistic devices. The interpretation level looks at the context in
which the text is produced, its positioning, and its relationship with
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other texts. Meanwhile, the explanation level is centered on analyzing
why the text is shaped the way it is, the ideology behind it, and the
dominant hegemony prevailing in the target society and the text itself.
Fairclough’s CDA theory, as a methodological tool, provides the
means for a deep intellectual analysis of the Gharra’ sermon in Nahj
al-Balaghah. Examining the implicit concepts within this sermon
opens the possibility of uncovering the deepest layers of its social,
political, and philosophical messages. Through this approach, a new
46 perspective on the intellectual system of Imam Ali (AS) can be
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constructed, allowing for a more precise exploration of the
epistemological, identity-building, and ideological foundations
embedded in his discourse.

The present study aims to investigate the religious, political, social,
and cultural thoughts embedded in the Gharra’ sermon using a
descriptive-analytical approach within the framework of Norman
Fairclough's Critical Discourse Analysis. The study seeks to address
the following central question :

- How do the three levels of description, interpretation, and
explanation in Fairclough's method correspond to the ideological

concepts embedded in the Gharra’ sermon?

1. Literature Review

Given the ultimate goal of the present study, this section will focus
solely on research that has utilized Norman Fairclough’s discourse
theory in relation to the Gharra’ sermon. Mohseni et al. (2016
AD/1395 SH), in their descriptive-analytical article, examined the
depiction of the Kufans from the perspective of Critical Discourse
Analysis (CDA) in Imam Ali's sermons. This research focuses on the
linguistic interactions and psychological factors within the oppressive
political conditions of the time and analyzes how these factors
influenced the reactions of the Kufans. The findings show that Imam
Ali (AS), as a prominent cultural and political leader, significantly
impacted the behavior and attitudes of the Kufans through his
sermons. Ghahramani et al. (2019 AD/1398 SH) analyzed Imam Ali’s
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sermons during the Khawarij rebellion using Fairclough’s CDA 47
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theory. Their research revealed that Imam Ali (AS) sought to divert
public opinion from supporting the Kharijites by exposing their
ideological errors. This study also elaborates on the ideological
conflict between Imam Ali (AS) and the Kharijites and the role of his
discourse in this conflict. Khuddami Atashani (2021 AD/1400 SH)
also analyzed the Qasa’a sermon of Nahj al-Balaghah in her master’s
thesis using Fairclough’s CDA theory. The main goal of the critical
discourse analysis in this sermon was to uncover the power
relationships and the ideology of the ruling class within the structure
of the sermon. In her study, she thoroughly analyzed all aspects of the
sermon, leading to a comprehensive analysis of the text and its social
structures. Fatima Dastaranj et al. (2021 AD/1400 SH) conducted a
descriptive-analytical study, utilizing John Searle’s Speech Act
Theory, to examine the Gharra’ sermon and provide a structured
reading of it. Their findings indicate that among the five speech acts,
declarative, persuasive, and emotional acts are prominent. In the
indirect layer, the persuasive and emotional acts play a central role in
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warning against worldliness and neglecting death, while encouraging
piety and readiness for the afterlife. The effect of these speech acts, in
line with the sermon’s linguistic structure, is amplified by the use of
parallel phrases, metaphors, and descriptions. Moreover, the speech
acts are not presented linearly but are interwoven, where declarative
acts pave the way for the persuasive and emotional acts in the
climactic sections of the sermon.

Masboogh and Kahrizi (2022 AD/1401 SH) analyzed the
4 8 persuasive impact of the Gharra’ sermon through Roman Jakobson's
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communication model and Goldman’s structural critique approach.
Their findings reveal that, despite the sermon’s persuasive tone, the
frequency of explicitly persuasive sentences is low. However, the
speaker uses structural variety to imply the overall message of the
sermon, making its effect comparable to that of a thought-provoking
cinematic work. The six functions of Jakobson’s model were also
skillfully employed in support of the sermon’s persuasive goal. Seddiq
Zoodranj et al. (2022 AD/1401 SH) conducted a descriptive-analytical
study of Imam Ali’s Shigshigiyya sermon from a critical perspective.
This sermon, due to its political and historical content, analyzes the
challenges of caliphate and allegiance. The findings of their study
emphasize the importance of the Shigshigiya sermon in understanding
the history and political discourse in Islamic society and interpreting
and elucidating its deviations.

Considering the studies conducted on modern linguistic theories
applied to the sermons of Nahj al-Balaghah, particularly Fairclough’s
theory, it can be stated that while numerous articles have been written
about Imam Ali's sermons, aligning them with various linguistic
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theories, no study has independently analyzed the structure of the
Gharra’ sermon based on Norman Fairclough’s Critical Discourse
Analysis theory. Therefore, it can be concluded that the present study
IS unique in its subject matter and content, offering an unprecedented
approach in analyzing the Gharra’ sermon across all three levels of
description, interpretation, and explanation.

2. Theoretical Framework of the Study (Fairclough's Theory)

Norman Fairclough, a British linguist and scholar, is widely regarded 49
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as one of the founders of Critical Discourse Analysis (CDA). He
served as a professor at Lancaster University in England until his
retirement. Fairclough’s first book, Language and Power, published in
this field, is considered one of the pioneering works in Critical
Discourse Analysis. CDA is an analytical approach that originates
from sociology and aims to examine and analyze texts, speech, and
discourses present in society. This approach not only describes and
interprets the content of texts but also seeks to identify and critique the
power relations, hegemonies, and ideologies embedded within them
(Dabir Moghaddam, 2007 AD/ 1386 SH: 48). Moreover, Fairclough
views CDA as a social practice with profound effects on the socialization
process of individuals (Mohseni, 2012 AD/ 1391 SH: 61-62).

In Critical Discourse Analysis, Fairclough concludes that language,
as a communicative tool, not only conveys information and meanings
but also plays a crucial role in shaping individual and collective
identities, determining social relations, and influencing individuals'
knowledge systems, beliefs, and convictions. In other words, language
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and social identities interact with each other, each influencing the
other in shaping one another (Fairclough, 2000 AD/ 1379 SH: 70).
Using Fairclough’s Critical Discourse Analysis approach, the structure
of any text is analyzed in three dimensions: "Description,
interpretation, and explanation.” At the description level, attention is
given to the surface elements of the text, which includes examining its
rhetorical and syntactic structure. This level provides the preliminary
data required for further analysis and interpretation at the subsequent
50 jevels. At the interpretation level, the relationship between discursive
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processes and the situational and intertextual context of a text is
explored. Here, the elements of the text are analyzed and interpreted
as symbols representing underlying thoughts, emotions, and ideas. At
the explanation level, the relationship between discursive processes
and social contexts is examined with a focus on dominant hegemony
and ideology. The aim is to explore the connection between the
content of the text and its reactions and effects on society and social
processes (Fairclough, 2000 AD/1379 SH: 95-100).

3. Analysis of the Sermon in the Three-Dimensional Discourse

Framework of Fairclough

In this section, the effort is made to describe the lofty objectives and
underlying subtleties of the sermon by reflecting on the syntactic
structures and rhetorical devices used by Imam Ali (AS). Certainly,
this brief overview cannot encompass all the segments of the sermon;
thus, only selected key and significant excerpts are examined, which
uniquely and eloguently convey the transitory nature of the earthly
world and the necessity of focusing on the afterlife and the eternal

abode, thus transferring these ideas into the reader’s mind.

3-1. Description Level

The first stage in which the analyst examines the formal features of
the text is description, which involves the rhetorical and syntactic
examination of the words and sentences. In this level, we will analyze

these elements in accordance with Fairclough’s framework of critical
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discourse analysis, focusing on their linguistic and rhetorical function. > 1
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3-1-1. Experimental Value of Words: Consistency

The Gharra’ sermon, one of the masterpieces of Imam Ali (AS),
demonstrates the Imam's skillful use of mura’at (rhetorical balance).
Through this device, Imam Ali (AS) seeks to achieve various goals in
terms of the moral and social guidance of his audience. In the opening
passage of the sermon, the Imam praises and glorifies God with words
that demonstrate consistency and harmony "Wa Uminu bihi Awwalan
Badiyan wa Astahdihi Qariban Hadiyan, wa Asta ‘tnuhii Qahiran
Qadiran, wa Atawakkalu ‘Alayhi Kafiyan Nasiran." (Gharra’: 83) In
this phrasing, Imam Ali (AS) begins by emphasizing God's supreme
power and majesty, then calls upon divine assistance for guidance,
acknowledging human need. What is particularly noteworthy is the
juxtaposition of the words "Qariban™ and "Hadiyan™ with the verb
"Astahdihi" suggesting that divine guidance is not only accessible but
must be immediate and direct for the faithful. The closeness and
immediacy of God's guidance are presented as crucial for human
reliance and trust. This juxtaposition of concepts presents a
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harmonious linguistic arrangement that underscores the urgency and
closeness of divine intervention. The subsequent use of "Qahiran"

and "Qadiran™ reinforces the idea of God's absolute power to aid and
guide His servants, emphasizing that those who turn to God for
assistance should rest assured of His infinite capabilities. Finally, the
terms "Kafiyan™ and "Nasiran" underscore complete trust in God's
providence, indicating that reliance on God's help is adequate for

52 gsalvation and protection from the challenges of life.
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3-1-2. Metaphor and Simile

The Gharra’ sermon also features vivid metaphorical expressions,
which reflect the Imam’s rhetorical artistry. One notable metaphor is
found in the phrase "Labiisu al-Istikanati wa Dara‘u al-Istislam,"
(Gharra’: 83) where the Imam compares human submission and
humility before God to the act of donning the "Garment of humility
and submission." The metaphor conveys the idea that true humility
envelops a person completely, as if the individual is physically clothed
in humility, reinforcing the notion of total submission to the Divine
Majesty. Another rhetorical device frequently employed is metaphor,
where only one of the objects involved in a comparison is explicitly
mentioned, but the implication creates a more profound understanding
in the listener's mind. For instance, in the phrase "Wa Khulli li
Midmari al-Jivad wa Rawihi al-Irtiyad," (Gharra’: 83) (the Imam
metaphorically uses "Midmar" racetrack) to represent the arena for
spiritual competition (By adding "Jiyad" horses), he emphasizes the
noble and strenuous effort required in the race of virtue, suggesting
that the greatest race to win in this life is the competition in
righteousness and piety (al-Bahrani, 1959: 2, 523).

Similarly, Imam Ali (AS) uses another metaphor to vividly
describe the deceptive allure of the world and its ultimate treachery.
He likens it to a wild, untamed horse that seems manageable at first
but eventually leads its rider to destruction: "Idha Anisa Nafiruha wa
ltma’anna Nakiruha Qamasat bi Arjulihd wa Agsadat bi Ashumiha."

(Gharra’: 83)
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3-1-3. Contrast and Antithesis

The use of mugabala (contrast or antithesis) in the Gharra’ sermon
serves as an effective strategy to create a profound and lasting impact
on the listeners' minds, drawing their attention to the contrast between
worldly life and the afterlife. In rhetoric, mugabala involves
juxtaposing two similar or related expressions, followed by two
contrasting or opposing ones, to highlight the differences between
them (Nazimiyan et al., 2017 AD/ 1396 SH: 66). In the first half of the
sermon, Imam Ali (AS) masterfully employs this rhetorical device to
highlight the stark contrasts between the description of the world and
the afterlife, delineating the characteristics of both realms in a way
that powerfully resonates with the soul of the audience (Taftazani,
1989 AD/1388 SH: 267). For example, in the phrase "Al-hamdu
Lillahi Alladht ‘ala bi Hawlihi wa Dand Bitawlihi," (Gharra’: 83) the
contrast between the divine qualities of " ‘Ala bi Hawlihi wa Dana bi

Tawlihi" He is exalted by His power and "Dana Bitawlihi" He is near
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by His grace vividly illustrates both the transcendence and immanence
of God. The term "‘4/a" connotes the supremacy and elevation of
God's power, while "Dana" refers to His closeness and grace towards
His creation. The juxtaposition of these ideas suggests that, though
God is exalted in power and might, He remains accessible to His
creatures through His mercy and grace. The imagery evokes the idea
of the sun, which, though distant and high in the sky, still provides
light and warmth to all beings, symbolizing God's ever-present grace

54 despite His ultimate grandeur. Moreover, the terms "hawl" strength
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and "Tul" grace are placed in meaningful opposition in this phrase
"Hawl." reflects God's might and authority, a force that overwhelms
and dominates, while "Tu/" denotes divine kindness, generosity, and
mercy, which counterbalance power with benevolence. This contrast
emphasizes the paradoxical nature of God’s character: He is
simultaneously all-powerful and all-merciful, far from the realms of
vengeance or wrath (Khaghani, 1977 AD/ 1376 SH: 231-232).
Another powerful use of contrast appears in the seventh section of the
sermon, where Imam Ali (AS) rhetorically inquires about the
inevitable transformations that life brings "Fahal Yantaziru ahlu
Badadat al-Shababi illa Hawani al-Haram, wa Ahlu Ghadarat al-
Sihhati illa Nawazila al-Sagam, wa Ahlu Muddati al-Baga’i illa
Awinata al-Fana’i." (Gharra’: 83) In this passage, Imam Ali contrasts
youth with old age, health with sickness, and life with death,
effectively emphasizing the transient nature of worldly existence. The
phrases "Badadat al-Shababi™ the freshness of youth and "Hawanr al-
Haram™ the frailty of old age "Ghadarat al-Sihhati" the vigor of
health and "Nawazila al-Sagam™ the trials of sickness, and "Muddati
al-Baqga’i" the duration of life and "Awinata al-Fana i" the moment of
death are juxtaposed to highlight the inevitable transitions that every
human being faces in life. These contrasts underscore the
ephemerality of worldly joys and the certainty of life's end.

The Imam’s use of this antithetical structure is not just a linguistic
device but also a profound philosophical reflection on the futility of

clinging to the transient pleasures of life. By contrasting the vibrant
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vigor of youth with the inevitable decay of old age, and health with
sickness, Imam Ali (AS) stresses that these phases of life are not
permanent, and clinging to them is futile. The ultimate conclusion
drawn from these contrasts is that life is ephemeral, and focusing
solely on its fleeting pleasures without considering the afterlife is a
misguided approach (Raghib Isfahani, 1991 AD/ 1412 AH: 522; al-
Bahrani, 1959 AD/ 1379 AH: 538).

3-1-4. Use of Nominal and Verbal Sentences

In analyzing the structure of a sentence, the first step is to identify its
type. In the initial part of his sermon, Imam Ali (AS) begins with a
nominal sentence "Al-hamdu lillahi Alladht 'ala bi Hawlihi;
Ahmaduhu 'ald ‘Awdtifi Karamihi wa Uminu bihi Awalan wa
Asta ‘inuhit Qahiran wa Atawakkalu ‘alayhi Kafiyan wa Ashhadu anna
Muhammadan ‘Abduhii wa Rasuluh." (Gharra’: 83). The nominal
sentence "al-Hamdu lillahi" Praise is for God functions to emphasize

the permanence and universality of gratitude toward the Creator. The
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use of a nominal sentence, consisting of a subject and a predicative
expression, signifies the eternal and unchanging nature of praise and
acknowledgment of God. This implies that divine praise is not a
transient or contingent action but a permanent and constant expression
of faith, reflecting the stable and perpetual relationship between the
believer and the Creator. In contrast, as the sentence progresses with
verbs like "Ahmaduhi” | praise Himan "Uminu bihi" | believe in Him,
the structure shifts to verbal sentences that reflect actions which are

56 more contingent or transient, especially in the context of worldly
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affairs. This shift from nominal to verbal sentences symbolizes the
fleeting and impermanent nature of the world in contrast to the eternal
and unchanging divine essence. While the praise of God remains
unchanging, the acts of belief, seeking aid, and trust (verbs) are
inherently dynamic and influenced by the temporal nature of human
existence In the second part of the sermon, Imam Ali (AS) states
"Ustkum ‘Ibadallahi bitagwa Allaht Alladhi Daraba al-Amthal wa
Wagqgata lakum al-4jal wa al-Basakum al-Riyash wa Arfagh lakum
al-Ma ‘ash wa Ahara bikum al-lhsa’ wa Arsada lakum al-Jaza’,"
(Gharra’: 83) where he advises the believers to be mindful of God.
The fluctuating nature of human faith and awareness is expressed
through these verbs, which reflect actions tied to temporal
occurrences, such as God’s guidance, the setting of human destinies,
and the granting of provisions. These verbal constructions convey a
sense of movement and change, which resonates with the transient
nature of the human condition (al-Tabataba'r, 1973: 259).

3-1-5. Use of the Genitive Construction (Hzl)

Regarding the syntactic function of the hal (circumstantial modifier) in
Imam Ali’s sermon, it can be observed in the usage of certain words
that describe the state or condition of the subject or object. In Arabic
grammar, the hal typically reflects the condition of the subject or
object during the action of the verb (Ibn Aqil, 2013 AD/ 1434 AH:
568). In the phrase "iminu bihi awalan badi'an wa astahdihi qariban

hadian, wa astaTnuhu gahiran qadiran, wa atawakkalu 'alayhi kafiyan
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nasiran" (Gharra’: 83), Imam Ali (a.s.) employs the hal construction to 5 7
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further emphasize the constant and unchanging nature of God’s
attributes. The words "Awalan Badiyan" (first, manifest), "Qariban
Hadiyan" (near, quiding), "Qahiran Qadiran" (Overpowering,
capable), and "Kafiyan Nasiran" (sufficient, supportive) are all hal
constructions that describe the continuous and stable attributes of
God's power, guidance, and support. These hal expressions reflect the
steady, unwavering nature of God's intervention in the world,
contrasting with the instability and transience of the material world.
Through these artfully chosen circumstantial modifiers, Imam Ali
(AS) highlights God's perpetual and unyielding role in the lives of
believers, demonstrating His constant readiness to guide, assist, and
empower His creation. The use of hal in this context emphasizes that
God's attributes are not fleeting but are instead intrinsic and
permanent, unaffected by the impermanence of the world around
them. Furthermore, in the fourth section of the sermon, Imam Ali (AS)
mentions: "Akhrajahum min Dara’ihi al-Qubiri wa Matarihi al-
Mahalik Sird‘an ila Amrihi Muhti‘ina ila Ma‘adihi." (Gharra’: 83)
The words "Sira‘an” (quickly) and "Muhti na™ (rushing) serve as
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circumstantial modifiers, providing additional information about the
rapid movement of the dead towards God's command and the ultimate
return to Him. These modifiers illustrate the urgency and speed with
which God's will is realized, emphasizing the inevitability and
certainty of divine judgment. "Amriht" (His command) and "Ma ‘adih™
(His return) are symbols of the eternal and unalterable divine will,
showing that despite the transient nature of worldly existence, God's
58 decree is final and unchanging (Al-Bahrani, 1959: 517).
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3-1-6. Use of Active and Passive Sentences

Another notable syntactic feature in the sermon is the use of both
active and passive constructions. In the phrases "Wa ‘Ummiri Mahal
al-Musta‘tib wa Kushifat ‘anhum Sudaf al-Rayb" and "Wa ‘Ubbira
fa ‘tabara wa Hudhdhira fakadhira wa Zujira fazdajara" (Gharra’: 83)
found in the fifth and sixth sections of the sermon, Imam Ali (a.s.)
utilizes the passive voice to shift focus from the subject (the doer) to
the action or event itself.

This use of the passive voice serves several rhetorical purposes. By
emphasizing the action over the actor, Imam Ali (AS) invites his
audience to reflect on the consequences of death and the afterlife
without being distracted by the identity of the one performing the
actions. The passive constructions help focus attention on the broader
spiritual implications, urging the listener to internalize the truth of the
message. The veiling of the subject implies a certain universality and
inevitability of these actions, underscoring the divine workings that

unfold regardless of human intervention or recognition. Through this
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linguistic device, the Imam intensifies the impact of the message. The
obscured agent draws the listener’s focus to the core issues at hand—
mortality, repentance, and the inevitability of divine justice rather than
to specific individuals or causes. By doing so, he encourages self-
reflection among the audience, making them more receptive to the
teachings of the afterlife and urging them to recognize the fragility of
human existence and the urgency of repentance (Makarim Shirazi,
2007 AD/ 1386 SH: 378). Moreover, the passive voice in these 59
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passages serves to magnify the significance of the actions described.
The words "kushifat" and "ubbira”, for instance, present the
uncovering of doubts and the presentation of lessons as occurrences
that are beyond human control, as if to say these are inevitable and
divinely ordained events, reinforcing the theme of predestination and
the certainty of divine justice. This linguistic strategy effectively
strengthens the message about the afterlife, reminding the audience
that the ultimate truths of existence are governed by a higher,

unchangeable power.

3-2. Interpretative Level

The interpretative level of analysis focuses on the context and
conditions under which the text is created and delivered. It aims to
understand the purpose behind the speech and the specific temporal
and spatial conditions in which it was presented. According to Fredric
Jameson, interpretations arise from a combination of what is present in
the text and what exists in the mind of the interpreter (Fairclough,
2000 AD/ 1379 SH: 100-110). This framework highlights the

interrelationship between the content of the text and the background
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knowledge of the audience or the interpreter.

3-2-1. Contextual Background or Occasion of the Sermon (Sha’n Nuziil)
The concept of contextual background or occasion of the sermon
refers to the environment and circumstances in which a particular
phrase or discourse is articulated. In linguistics and literary studies,

6 0 this is often expressed with terms such as "Context,” "Discourse
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situation,” or "Circumstantial context" (Futohi Rud Majani, 2013 AD/
1391 SH: 57). Jameson emphasizes the importance of the elements in
the situation, such as the nature of the event, the parties involved, their
relationships, and the role of language itself. In the case of this
sermon, Imam Ali (AS) addresses issues that are directly related to the
socio-political and cultural conditions of Kufa and Iraq during his
caliphate. He speaks of the existence and diverse potentials of
humans, who were living in a time influenced by various cultural,
social, and political currents.

The Imam touches on theological matters related to the origin and
destiny of humanity, and people's inclination toward God, which held
particular significance within the intellectual and religious milieu of
Kufa and Irag during that period (‘Allamah Ja‘fari, 2021 AD/ 1399
SH: 1776). Imam Ali (AS) earnestly addresses the need to prepare
hearts and awaken the people to these realities. The main content of
the sermon, given its contextual background, focuses on four primary
themes: the nature of human existence and its journey, the
condemnation of attachment to the world, advice on piety and the
characteristics of the God-fearing, and descriptions of events after
death (Amin Najee and Amini Armaki, 2024 AD/ 1402 SH: 81-82).
The context of the sermon, or its background, reveals that the speech
had such a profound impact on the listeners that it is said: "Their
bodies involuntarily trembled, tears streamed from their eyes, and all

were transformed and moved. One of the listeners named this sermon
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underlines the powerful effect of the Imam’s words in the specific
historical and cultural context of the time, where his message
resonated deeply with the spiritual and intellectual atmosphere of
Kufa. Apart from the time of delivery, which falls between 36 and 40
AH, and the location, which was in Kufa, the content and the context
of this sermon are particularly noteworthy.

This period was marked by foundational events that began with the
blessed arrival of Imam Ali in Kufa and led to a series of significant
political and military developments. The social, political, and
ideological deviations of the people led to the imposition of three
famous battles namely, the Battles of Jamal, Siffin, and Nahrawan
against the Imam. In these battles, Imam Ali rose in defense of the
truth against its adversaries, ultimately leading to his painful
martyrdom. These events left a profound and decisive impact on the
identity of Islamic history and the political movements of that era. In
this sermon, the context whether the cause of revelation, the
situational framework, or the temporal and spatial elements plays a
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crucial role. Imam Ali, in light of the historical and social
circumstances following the assassination of the third caliph,
emphasized the need to avoid corruption and strive for the realization
of justice and piety. Furthermore, the sermon illustrates Imam Ali's
influence on society and his capacity for leadership and guidance (lbn
Abi al-Hadid, 1959: 6, 278). Some scholars also believe that this
sermon, owing to its extraordinary eloquence, profound content, and
seamless expressions, is referred to as "al-Gharra™ (al-Bahrani, 1959:
62 2, 366). According to reliable narrations, the cause and context of the
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sermon are as follows: Abu Nu'aym al-Isfahani recounts a portion of a
sermon delivered by Imam Ali during the funeral of a Muslim man,
whose family had begun wailing at his burial. He states that in this
situation, Imam Ali stood up and delivered a remarkable sermon to
awaken the hearts of the attendees, addressing the fate of mankind and
his return to his ultimate destination. The text of Abu Nu'aym reads:
"Falamma Wudi ‘at fi Lahdiha ‘Ajja Ahluhd wa Bakaw, fa Qadla: ma
Tabkan? Ama wa-Allahi law ‘Ayani ma ‘ayana Mayyituhum la
Adhalathum mu ‘ayanatuhum ‘an Mayyitihim, wa inna lahu Fihim la-
‘audatan thumma ‘Audatan, hatta la Yabgr minhum Ahadun thumma
Qama fa Qala..." (Gharra’: 83) In this sermon, Imam Ali aimed to
provoke reflection and contemplation among the attendees regarding the
situation at the funeral (Aba Nu‘aym al-Isfahani, 1996 AD: 1, 77-78).

In the book "Taysir al-Matalib" Sayyid Abu Talib also mentions a
chain of narration and recounts that the Commander of the Faithful
delivered the Gharra’ sermon in the Kufa mosque. However, he
subsequently provides excerpts from Sermon 185 of Nahj al-
Balaghah. It seems that the sermon referred to by Sayyid is the same
as Sermon 185, and it is likely that the location of the speech
mentioned later is referring to this very sermon. However, in a
subsequent narration, he directly cites the Gharra’ sermon. Presenting
a new chain of narration, the end of which is "from Ja'far ibn
Muhammad, from his father, from his grandfather, peace be upon
them," which is similar to Abii Nu‘aym's narration, he reports the

Gharra’ sermon. In this narration, the cause for the delivery of the

sermon is identified as the funeral procession, and the text of the 6
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sermon provided bears a strong resemblance to Abu Nu'aym’s version
(Sayyid Abi Talib, 2002 AD/ 1422 AH: 273). Considering the above
points, Imam Ali’s sermon not only highlights the significance of
human knowledge and orientation towards God, but it also articulates
the fundamental principles and laws governing both individual and
social life, as well as the way leadership and management of life
should be approached, based on the individual’s personal and social
circumstances in such a context (‘Allamah Ja'fari, 2021 AD/ 1399 SH:
1776). The delivery of the Gharra’ sermon in such a moment, where
the hearts are softened by the funeral procession and the remembrance
of death, can be likened to rain falling on dry and thirsty soil, bringing

with it rejuvenation and clarity.

3-2-2. Intertextuality in the Sermon

In discourse analysis, the phenomenon of intertextuality is recognized
as a fundamental concept in the creation of new texts and meanings
that arise from it, drawing on their historical, cultural, and social
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contexts. Critical discourse analysis cannot reach conclusive results
without considering intertextuality and the mutual influences of texts
on one another. This is because participants in any discourse act based
on the backgrounds that link previous discourses to the current one
(Fairclough, 2000 AD/1379 SH: 220). Whether consciously or
implicitly, or even intentionally and explicitly, intertextuality utilizes
paratextual elements to create new meanings and strengthen the
arguments of the new text. In doing so, it enhances its depth,
6 4 dynamism, and complexity, especially in multifaceted contexts such
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as literary critique, narrative analysis, and cultural or epistemological
interpretation. In other words, the structure of discourse and
interdiscourse reflects aspects of social order, as the central ideology
of this sermon is an exposition of the Qur'an. The phrase "Al-Zamdu
lillahi alladht ‘ala bi Hawlihi wa Dana bi Tawlihi" Praise be to Allah,
who ascended by His power and drew near by His grace from Imam
Ali's sermon has a clear intertextual connection with the verse
"Thumma dand fa Tadalla." (Qur'an, 53:8) Similarly, in "Manihi kuli
Ghanimah wa Fadlin wa Kashifi kuli ‘Azimah wa Azlin" The
Bestower of every blessing and bounty, and the Revealer of every
great adversity and trial), there is a direct intertextual reference to the
verse "Wa in Yamsaska Allahu bi Durrin fala Kashifa lahu illa Huwa
wa in Yamsaska bi Khayrin fahuwa ‘ald Kulli Shay’in Qadir."
(al-An‘am/17) In both cases, Imam Ali's statement about blessings and
tribulations emphasizes that both are from God and serve as a test and
preparation for the Day of Judgment, a principle confirmed by the
Quran. This concept encourages individuals to reflect more on the
blessings they receive and to bear the trials they face with patience,
understanding that everything from God ultimately leads to human
growth and development. According to the interpretation of Ayatollah
Makarem Shirazi, blessings come in various forms, which may be vast
or limited, and can be personal or general in nature. In the second part
of his sermon, Imam Ali uses Qur'anic verses to explain these
dimensions more clearly.

For instance, he draws upon the verse "Allahu Yabsutu al-Rizga

liman Yasha'v wa Yaqdir" (al-Ra‘d/26) to explain that God has the 6
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power to expand or limit sustenance according to His will. In this
interpretation, Imam Ali refers to this concept in the phrase "Wa al-
Rafadi al-Rwafighi wa Andharakum bil Hujajil Bawaligh," (Gharra’,
83) stating that God provides abundant blessings to whoever He wills.
Additionally, the second section of the sermon, where Imam Ali says
"Wa Albasakum al-Riyasha wa Arfagha lakum al-Ma ‘asha™ draws an
intertextual connection with the verse "Ya bani Adam qad Anzalna
‘alaykum Libasan Yuwart Saw'atikum wa Rishan wa Libasu al-Taqwa
Dhalika Khayrun Dhalika min Ayati 11ahi la‘allahum Yadhakkartn."
(al-A‘raf/26)

Here, Imam Ali first alludes to the concept of clothing as one of the
blessings that protect humans from various external factors. Then he
raises the point that in the Qur'an, piety is also referred to as a form of
clothing, emphasizing that it is an essential element of the journey to
the Hereafter. Thus, the call to piety resonates with the concept of
clothing, revealing a clear intertextual connection. Moreover, Imam
Ali, through a deep and hidden intertextual approach, reinterprets the
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content of some Qur'anic verses. He stresses that both blessings and
tribulations stem from the will of the absolute will of God, which
aligns with the Qur'anic perspective emphasized throughout the
sermon (Ibn al-Qayyim al-Jawzi, 1989 AD/ 1410 AH: 1, 204-207). In
the phrase "Antum Mukhtabirin fiha wa Muhasabin ‘alayha,"
(Gharra’: 83) there is a clear intertextual connection with the verse
"Ahasiba al-Nasu an Yutraki an Yagili Amanna wahum la
Yuftanin."

66 (al-*Ankabiit/2) There exists a direct and profound intertextual link
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between Imam Ali's words and this Qur'anic verse. In this part of the
sermon, Imam Ali explicitly refers to the concept of testing and
accounting for human deeds, repeatedly emphasizing that people are
tested in this world and will be held accountable for their actions, first
in the grave and ultimately on the Day of Judgment. This concept is
also reiterated in the Qur'an, which states that humans are examined
based on their deeds, and their good and bad actions in this world will
serve as the basis for judgment in the Hereafter (al-AlasT al-Baghdadi,
1994 AD/ 1415 AH: 20, 133).

The phrase "Hadhdharakum ‘Aduwwan Nafadha fi al-Sudiri
Khafiyyan wa Nafatha fi al-Adhani Najiyyan Fa’adalla wa Arda wa
Wa'ada famanna wa Zayyana Sayyi’ati al-Jara’imi wa Hawwana
Mibiqati al-‘Aza'imi" (Gharra’: 83) reproduces the content of verses
related to the hidden whisperings of Satan, such as the verse "Qul
A'udhu bi Rabb1 al-Nasi min Sharri al-Waswasi al-Khannasi Alladhi
Yuwaswisu fi Sudiri al-Nasi." (al-Nas/1-4-5) This intertextuality
manifests implicitly, drawing inspiration from Qur'anic verses that
either echo the concept or align with the words themselves, both in
content and form. In the seventh part of the sermon, Imam Ali uses the
phrase "Fahal Dafa'at al-Agaribu aw Nafa'at an-Nawahibu" (Gharra’:
83) in reference to the Qur'anic verse "Lan Tanfa'ukum Arhamukum
wa 1a Awladukum Yawma al-Qiyamati Yafsilu Baynakum wallahu
bima Ta‘maliin basir." (al-Mumtahinah/3) This represents an
intertextual connection that reinforces the importance of spirituality
and divine values over material wealth and worldly ties. The Qur'an

explicitly states that on the Day of Judgment, none of the material 6

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

7



The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

68

Ehsan Naseri, Sarab Badiah, Ali Salimi, Majid Mohammadi

things such as children, relatives, or wealth can save or redeem a
person from the consequences of their actions (al-Tha‘labi, 2001 AD/
1422 AH: 9, 290). In the twelfth part of the sermon, Imam Ali, with
the phrase "Wa Qaddara lakum A‘maran Sataraha 'ankum wa challafa
lakum ‘ibran min Athari al-Madin Qablakum min Mustamti'i
Khalaqihim wa Mustafsahi Khanaqihim," (Gharra’: 83) links this to
the verse "Afalam Yasirii fil Ardi Fatakiina lahum Qulibun Ya‘qilina
biha wa Adhanun Yasma‘lina biha fa innaha 1a Ta‘ma al-Absaru
walakin Ta‘ma al-Qulibu Allati fi al-Suddr." (al-Hajj/46) In this
connection, the Qur'an describes that God has given humans eyes and
ears to see and hear, so they may understand the truth of life and its
purpose. However, the sermon conveys this concept through a
question and implicit phrasing, stating that those who deny or are
misled may have physical eyes but are blind in their hearts, unable to
perceive the truth with their physical sight. This emphasizes the
Quranic message that, despite possessing faculties like sight and
hearing, people often fail to truly understand or heed the signs of
Allah (al-Tabrisi, 1988 AD/ 1408 AH: 7, 718).

3-3. The Level of Explanation

At the level of explanation, Fairclough addresses the "Why" behind the
creation of the text, the underlying ideology, and the dominant hegemony
that shapes it. In the context of Imam Ali’s discourse, his position as part of
the broader social struggle within power relations becomes apparent.

3-3-1. Ideology

Ideology is a conceptual framework of beliefs and attitudes either
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conscious or unconscious that shapes political and social perceptions,
influencing judgments and decision-making (Michael Payne, 2015
AD/ 1394 SH: 362). When delivering the sermon al-Gharra’, Imam
Ali, as the caliph of the Muslims, occupies a unique position that
distinctly differentiates his discourse and approach to social and
ideological issues from that of others. During the tumultuous period
between 36 and 40 AH, Imam Ali recognized that competing
discourses could negatively impact the trajectory of human social and
cultural struggles, hindering the achievement of their ultimate goal.
Therefore, he emphasizes the importance of human awareness and
accountability in the face of ideological and social challenges. His
warnings against straying from religious and ethical principles reflect
his effort to prevent ideological deviations. Imam Ali, through his
discourse, aimed to guide the people of Kufa whom he encountered
during a funeral procession toward progress and moral advancement,
guarding them against ideological distractions.

The sermon al-Gharra’ is not merely a set of ethical and religious
recommendations; it also functions as a vital social discourse. Imam
Ali uses it to offer foundational Islamic and ethical principles, aiming
to establish a robust social structure. He employs his position as the
ruler of the Muslim community to invoke true faith and encourage
repentance, calling people to self-awareness and guidance. This
speech reflects Imam Ali’s concern about the fragility of people's faith
during this turbulent time, possibly fearing the loss of power within
the righteous, divine system of governance. The historical outcome

confirms this concern, as after Imam Ali’s martyrdom, people pledged
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allegiance to Muawiya, and after Imam Hasan's death, Imam Hussein
was martyred at Karbala. Imam Ali, in the phrase "‘Ibadun
Makhluqiin Iqtidaran wa Marbiibiin Iqtisaran," (Gharra’: 83) directly
asserts that humans, as creations, are brought into existence by a
higher power who has entrusted them with certain resources and
abilities. These are given for specific duties in this world, serving as
tools for the ultimate goal of achieving proximity to Allah and the
Hereafter (Itrat, Doost, et al., 2021 AD/1400 SH: 46). Moreover, the
statement "Fa anna Tu'fakina? Am Ayna Tusrafina? Am Bimadha
Taghtarriina? Wa innama Hazzu Ahadikum mina al-Ardi Dhati al-
Tawli wa al-‘Ard, Qidu Qaddihi [mun‘afiran] Muta affiran ‘ala
Khaddiht Alana, ‘Ibdada Allah, wa al-Khinaqu Muhmalun wa al-Rithu
Mursalun fi Faynati al-Irshad" (Gharra’: 83) emphasizes the ideology
of God's dominion over the earth, reminding humans that they have
forgotten this divine sovereignty. Imam Ali asserts that the world's
transitory nature and the fleeting role of human existence should not
divert attention from the ultimate purpose of life. In the phrase "Wa
Hadharakum ‘Aduwwan Nafadha fi al-Sudiivi Khafiyyan wa Nafatha
fi al-Adhani Najiyyan," (Gharra’: 83) Imam Ali warns of the insidious
whispers of Satan, the most dangerous threat to human progress. This
alludes to the subtle, deceptive forces leading individuals astray,
engaging them in futile and unproductive pursuits.

Imam Ali's emphasis on the unseen, internal struggles that thwart
spiritual development illustrates the necessity for vigilance and inner
strength in the face of external and internal dangers. The ideology

underpinning the discourse in the tenth part of the sermon, expressed
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in the phrase "Usikum bi Taqwa Allahi Alladhi A‘dhara bima
Andhara, wa lhtajja bima Nahaja, wa Hadhdharakum ‘Aduwwan
Nafadha fi al-Sudiiri Khafiyyan, wa Nafatha fi al-Adhani Najiyyan,"
(Gharra’: 83) is centered around two core principles: the dangers of
satanic temptations and the values of divine and human morality. In
the first aspect, Imam Ali aims to make individuals aware of the
divine blessings and the opportunities for spiritual growth that life
offers. On the other hand, the concept of repentance and the return to
Allah is introduced as the path toward freeing oneself from the

entanglement of Satanic whispers.

3-3-2. Hegemony

Hegemony is an approach in which the speaker, using minimal
resources namely the power of speech and writing seeks to persuade,
guide, and shape the public’s thoughts. This approach aims to
influence the beliefs and perceptions of the audience through methods
such as propaganda, speeches, or sermons, directing them toward a
desired outcome. Thus, hegemony is understood as a strategic
approach to societal influence, widely studied in communication
theories and social sciences (Shaykh al-Yast’i, 1929: 7). In the
sermon al-Gharra’, the critical approach of the sermon can be
understood as addressing the underlying reasons behind its creation, as
well as the ideology driving it. Imam Ali’s message elaborates on
human negligence toward divine commandments, their submission to

base desires, and the seductive whispers of Satan, all of which are
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Norman Fairclough’s theory of hegemony, sermon al-Gharra’ can be
seen as the practical manifestation of Imam Ali’s cultural and spiritual
dominance. Imam Ali employs two distinct steps in guiding humanity
from the material world to divine truth. The first step emphasizes self-
awareness and reliance on God, which shapes an epistemic identity.
After Imam Ali's selection as the caliph, and his arrival in Kufa, his
representatives ‘Ammar ibn Yasir and Malik al-Ashtar out conditions
for the people, marking their submission to Imam Ali’s leadership. In
the second step, Imam Ali introduces the concepts of piety, spiritual
values, and unwavering obedience to the rightful Imam of the time,
establishing a specific intellectual and cultural system aimed at

realizing an ideal society.

This system is a reflection of Imam Ali’s spiritual hegemony,
which influences both the individual and collective aspects of the
people’s lives. The sermon al-Gharra’, considered one of the most
important sermons in Nahj al-Balaghah, becomes a tool for
establishing Imam Ali's spiritual authority and cultural leadership in
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the Islamic society, particularly following the events surrounding the
uprising against the third caliph and his subsequent assassination. In
this sermon, Imam Ali does not merely address ethical and religious
matters but also seeks to introduce a cohesive intellectual system
rooted in piety and the oneness of God. His aim is to direct and
solidify the intellectual and cultural structures of the community,
countering the prevailing Arab tribalism that had seeped into religious
and worldly affairs during the caliphate of Uthman. From Fairclough’s
7 2 hegemonic perspective, the sermon al-Gharra’ can be seen as a form
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of ideological and leadership dominance, designed to cement a
superior, legitimate discourse among the public and within competing
ideological frameworks. In the opening section of the sermon, Imam
Ali praises God with lofty, divine expressions, emphasizing the
magnificence of creation and the greatness of the Creator "Al-hamdu
lillahi Alladhi ‘ala bi-hawlihi wa Dana bi Tawlihi." (Gharra’: 83) This
passage represents Imam Ali’s epistemic hegemony, aimed at
consolidating divine beliefs. By emphasizing deep concepts of Tawhid
(oneness of God) and reconstructing the theological and prophetic
foundations of thought, Imam Ali seeks to establish ubudiya
(servitude) as the dominant discourse in the community. Through this,
he asserts not just a theological and philosophical framework but a
social structure grounded in divine guidance, one that challenges the
existing systems of power and ideology. From the perspective of
hegemony, this approach represents an effort to establish a form of
intellectual and spiritual leadership that strengthens the power of
Imam Ali as a legitimate leader and cultural reference.

In the middle passages of the sermon, Imam Ali portrays the
transient nature of the world and the deceptive allure of its
appearances, urging his audience toward taqwa (piety) and self-
restraint "Ibadun Makhligina Igtidaran, wa Marbubina Iqtisaran, wa
Magbidina Ihtidaran Fattaqii  Allaha Tagqiyyata man Sami‘a
Fakhasha'a, wa Igtarafa fa‘tarafa, wa Wajila Fa'amila Fattaqii
Allaha, ‘Ibada Allah, Tagqiyyata dhi Lubbin Shaghala al-Tafakkuru
Qalbahu." (Gharra’: 83) This passage serves as an ideological
guidance, as Imam Ali, by emphasizing the necessity of preparation
for the afterlife and the cultivation of tagwa (piety), ingrains a specific
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moral and ethical system within the people. Tagwa becomes the
cornerstone of this value system, solidifying Imam Ali’s spiritual
hegemony and guiding his audience toward its acceptance and
adherence. In the final part of the sermon, Imam Ali emphasizes the
importance of drawing lessons from the past and highlights the subtle
temptations of Satan, offering practical ways to confront them through
the examples of piety and self-restraint "Ibada Allah, ayna Alladhina
‘Ummirii Fana ‘imi, wa ‘Ullimid Fafahimi, wa Unziri Falahaw?
Usikum bi Tagwa Allahi Alladhi A ‘dhara bima Andhara, wa Ihtajja
bima Nahaja, wa Hadhdharakum ‘Aduwwan Nafadha fi al-Sudiiri
Khafiyyan, wa Nafatha fi al-Adhani Najiyyan." (Gharra’: 83) In this
section, Imam Ali presents practical examples of piety, further
reinforcing his spiritual leadership. According to Fairclough’s
hegemonic analysis, this passage exemplifies cultural control, through
which Imam Ali establishes divine and Islamic values as hegemonic
criteria within society. By introducing the pious as prominent role
models, Imam Ali ensures the transmission and institutionalization of
his desired cultural and ethical values within the community. These
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models serve as the mechanism for embedding these values and
securing the moral order under Imam Ali’s leadership. Through this
process, Imam Ali not only addresses the immediate concerns of his
audience but also embeds a deeper, long-lasting spiritual and ethical
framework within the fabric of the community. Thus, the sermon, in
its totality, becomes a powerful tool of hegemonic cultural leadership,
emphasizing adherence to divine principles, reinforcing moral
responsibility, and guiding individuals and the collective toward the
74 higher goal of spiritual fulfillment.
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Conclusion

From the preceding discussion, the following conclusions can be

drawn:

- In this sermon, Imam Ali (AS) has masterfully and delicately
employed words, enriched with novel rhetorical devices and robust
syntactic rules, creating a profound interplay of meaning and
intellectual engagement. This meticulous integration of figures of
speech and grammatical rules, like the warp and weft of an artistic
tapestry, conveys deep religious, epistemological, and cultural
meanings to the audience. The strength and prominence of the
persuasive and communicative aspects of the words, achieved
through linguistic precision and remarkable attention to detail,
create an atmosphere filled with spirituality, culture, and social
persuasion, enhancing both the richness of meaning and the clarity
of the message. This process strengthens the impact of the sermon in
interpreting and explaining religious and social objectives, as well
as its rhetorical influence on the Arab society of that era, guiding the
audience toward deep reflection and a transformative spiritual,
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intellectual, and existential insight.

- From an interpretive perspective, particularly in terms of
intertextuality, the sermon relies on the divine verses as an
authentic, credible, and familiar text to its audience, creating a
cohesive structure within its own interpretive and semantic
framework. Thus, a strong and multilayered connection has been
established between the divine meanings and the Islamic culture of
the time, which was at risk of being forgotten. This bond is capable

of elevating the audience’s mind to transcendental semantic 7 >
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horizons. Contextually, the sermon, with its reference to the social
and cultural demands of the moment, was delivered in the wake of
the funeral procession in Kufa, transforming it into a multifaceted
system. This system resonates deeply with the audience’s
intellectual and spiritual framework, leaving a lasting and profound
effect on the listener, reminding them of the lessons from the past
and preparing them for death and the afterlife through the
cultivation of piety, emulation of the righteous, understanding the
nature of human creation, and resisting the temptations of Satan.

- From an ideological standpoint, this sermon is a manifestation of the
hegemony of the religious discourse, which emphasizes the redefinition
of the ontology of man within a higher, transcendental perspective. The
dominant ideology, through the imposition of spiritual hegemony,
seeks to challenge the worldly worldview and deviations that occurred
during the era of the three Rashidun caliphs, calling for submission to
the eternal truth. On the one hand, it exposes the deceptive allure of the
illusory worldly beauties and, on the other, stresses the necessity of
turning toward the origin and the afterlife, urging wakefulness and
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preparation for the journey to the hereafter. This ideological framework
steers the audience’s thoughts toward the dominant monotheistic
discourse. In this context, Imam Ali’s admonitory tone in urging
reflection on the past and avoiding the whispers of Satan serves as a
crucial tool for cementing the spiritual and moral hegemony of the
religious discourse.
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Abstract

Shaykh Sadiig is one of the great hadith scholars of the Shia
Imamiyyah in the fourth century AH, who left behind nearly three
hundred authored works, indicating his effective role in promoting the
culture of the Ahl al-Bayt (AS). One of the comprehensive approaches
in the early period was writing books with attention to solving a
problem or meeting a scientific need. Therefore, Shaykh Sadiig, with
this goal, authored the book al-Khisal, which is a comprehensive
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collection of ethical and doctrinal narrations. Although the majority of
the book consists of narrations and he did not intend to provide
explanations beneath the text of the narrations, he employed specific
methods in citing them. Extracting these methods, categorizing, and
analyzing them, which is the main issue of this research, is of great
importance for emulation in hadith compilations. This book
categorizes and organizes narrations in a novel format based on
number and numerical order. This article examines it using a
descriptive-analytical method. Therefore, while introducing the book
and its structure and categorizing narrations based on the main
narrators, the author's method in citing narrations is extracted,
considering how the author cites the narrations. After examining the
content of the book, the results show that al-Khisa/ is a relatively
topic-oriented hadith compendium, compiled in 26 chapters and 1255
hadiths, and includes a collection of doctrinal, ethical, jurisprudential,
historical, theological, and other narrations. Their commonality lies in
the number of characteristics mentioned in the narrations. The author's

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

method in citing narrations consists of: "Citing narrations with Isnad
(chain of narration), utilizing Shia and Sunni narrations in selecting
narrations, explaining narrations with the help of other narrations,
utilizing the knowledge of Takhrij in recording narrations, paying
attention to Sama’ (oral transmission) in narrating hadith, numerical
categorization of narrations, collecting narrations with diverse topics,
and an educational and instructive approach in citing narrations."
Keywords: Shaykh Sadiig, al-Khisal, Hadith, Shia, Sunni, Hadith
82 Collection, Numerical Narrations, Methodology.
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Introduction

In the history of Hadith, there are various historical periods, including
the eras of the earliest (Agdam) scholars, the early (Mutagaddim)
scholars, the later (Muta'akhkhir) scholars, and the contemporary
scholars. Among these, the period of the early Shia scholars, namely
the fourth to sixth centuries AH, witnessed the emergence of the most
important Shia compilers of comprehensive collections, the most
prominent of whom are the authors of the Four Books: "al-Kulayni,
al-Sadug, and al-Tusz. ” Although even before that, in the era of the
earliest scholars, there were books with the name "Jami™
(comprehensive collection), such as "al-Jami‘ fi al-Hadith" attributed
to Aimad ibn Muhammad ibn Abt Nasr al-Bazantt, which is also
referred to as a "Jami “." (Maarif, 2016 AD/1396 SH: 71-73)

Hadith collections, as the name suggests, are books containing
Hadiths related to various subjects (beliefs, rulings, conduct, manners,
etc.). There is no consensus among Hadith scholars regarding the
categorization of these subjects, to the extent that some even consider
Hadith books with specific subjects, such as legal rulings, etc., as
Hadith collections (Maarif, 2016 AD/1396 SH: 69). Based on the
latter definition, the scope of the title "Hadith collection” is expanded
and includes many books that authors have named "Jami ‘" However,
what was intended in compiling comprehensive collections is not
necessarily in line with other Hadith works, and some have introduced
innovations in mentioning narrations and identified new aspects of the
narrations. One of the new approaches in compiling comprehensive
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attention to solving a problem or addressing a scientific need. "al-
Khisal" by Shaykh Sadiig was authored in this regard, and the author
used specific methods in mentioning the narrations. This book
includes Hadiths on doctrinal and ethical subjects and is categorized
and organized by the author in a new format based on numbers and
numerical order, a method that had no precedent before Shaykh Sadiig,
as confirmed by his introduction to the book (Sadiq, 1942 AD/1362
AH (a): 1, 1). Considering the position of Shaykh Sadiig among Shia
Hadith scholars and the great attention paid to his works, introducing
this book can illustrate a corner of the efforts of Shia Hadith scholars
in preserving and compiling Hadith and provide an explanation of
their working methods, especially in the era of the early scholars.

In this article, by referring to the book and the content of narrations
mentioned in its various sections, and considering the introductions
written for it, we introduce this hadith work and its methodology.

1. Research Method

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

The present writing examines one of Shaykh Sadiig's important works, al-
Khisal, using a "Descriptive-Analytical” method. al-Khisal is considered a
relatively comprehensive, subject-oriented hadith collection with a
numerical approach. In this research, after a brief introduction to Shaykh
Sadig and his works in general, this valuable work is specifically
introduced. Subsequently, while listing the author's methods in mentioning
narrations, examples are presented and examined.

2. Background

84 Based on the studies conducted, no independent written work similar
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to this article was found on the subject of introducing and analyzing
the methodology of the book al-Khisal. However, there are writings
that can contribute to the advancement of this discussion. Zarsazan
(2013 AD/1392 SH) in the article "Shaykh Sadiig's Method in Kamal
al-Din wa Tamam al-Ni ‘mah,"” Bagheri Bidhendi (2002 AD/1381 SH)
in the article "Bibliography of Translations of Shaykh Sadiig's Hadith
Works into Persian,” as well as Maaref (2010 AD/1389 SH) in the
book "Mukaddith Sadig," etc., are useful in this regard. Despite the
research conducted in the field of Shaykh Sadiig's hadiths, most of the
research has focused on other books by the author, especially Man La
Yahduruhul Fagih, which is one of the Four Books of Shia Islam; and
less attention has been paid to books such as al-Khisal. This writing
specifically introduces and analyzes the methodology of this valuable
and useful book, which is based on "Numerical Narrations,” in order
to provide a clearer picture and a more accurate report of this theory.

3. The Scholarly Personality of Shaykh Sadiq

3-1. Introduction

Abii Ja ‘far Muhammad ibn Ali ibn Husayn ibn Miisa ibn Babawayh
Qummi, known as "Shaykh Sadiig" and titled "Ra’is al-Muhaddithin,"
(Bahr al-‘Ulam, 1943 AD/1363 AH: 3, 292) is one of the great jurists
and hadith scholars of Shia Imamiyyah and one of the authors of the
four hadith books of Shia Islam in the fourth century AH. There is no
precise information about the birth of Shaykh Sadiig in the books of
biographies (Maaref, 1995 AD/1374 SH: 493). Researchers generally
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al-‘Ulam, 1943 AD/1363 AH: 3, 292) and died in the year 381 AH
(Masoudi, 2018 AD/1397 SH: 263). Shaykh Sadiig has been praised
with phrases such as: "Shaykhund wa Faqithuna," (Najashi, 1945
AD/1365 AH: 389) "Kana Jalilan" (TisI, 2006 AD/1427 AH (a): 442)
and "Jalil al-Qadr Hafizah, Basir bil Figh wal-Akhbar wal Rijal."
(Tast, 2006 AD/1427 AH (b): 439)

Sadug is considered among the prolific Shi‘a scholars due to his
visits with prominent hadith masters, his acquisition of hadith from
them, and the abundance of his scholarly writings. After nearly 70
years of a blessed life, Shaykh Sadiig passed away in the city of Rayy
in the year 381 AH (Najashi, 1945 AD/1365 AH: 389).

3-2. Teachers and Students

The number of his teachers and students has been estimated to be more
than 250 (Saduqg, 1942 AD/1362 AH (b): 1, 10). However, among his
numerous teachers, four are of greater importance, namely: "His father, Ali
ibn Husayn ibn Babawayh al-Qummi, Muhammad ibn Hasan ibn Azmad
ibn al-Walid, Muhammad ibn Ali ibn Majiliyah, and Muhammad ibn
Miisa ibn Mutawakkil. " (Maarif, 1995 AD/1374 SH: 496) In his book "al-

Khisal," which is the subject of this article, he mentions his chains of
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transmission 425 times through his father, 125 times through his teacher
Ibn al-Walid, 79 times through his other teacher Mukammad ibn Ali ibn
Majiliiyah, and finally, 55 times through Muhammad ibn Misa ibn
Mutawakkil, tracing them back to the authors of books and primary
sources. Among these, lbn al-Walid was more influential in shaping

86  Sadiig's scholarly personality, especially in the fields of hadith and Rijal
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(Maarif, 2007 AD/1389 SH: 27).

After these four, the following individuals can be mentioned as the
most important teachers of Shaykh Saditiq: Ahmad ibn Muhammad ibn
Yahya al-‘Attar, Muhammad ibn Ahmad ibn Ali ibn Asad, Hamza ibn
Muhammad ibn Ahmad al-‘Alwi, Ja‘far ibn Ali ibn Hasan, Husayn
ibn Ahmad ibn Idris, and others (Maarif, 1995 AD/1374 SH: 497).

1. Diagram of prominent Shaykh Sadiq's teachers along with the number
of chains of narration mentioned from them in al-Khisal

425

450
400
350
300
250
200 125
150 79

100 55

: .o .a

Ali ibn Husayn ibn Muhammad ibn Hasan Muhammad ibn Ali ibn Muhammad ibn Miisa
Babawayh al-Qummi, ibn Ahmad ibn al-walid, Majilayah, ibn Mutawakkil

prominent Shaykh Sadiq's teachers

It is understood from his works, writings, and evidence that Sadiig
had students and narrators who transmitted from him and narrated his
traditions. Considering his frequent travels to important scientific
centers of that time, which involved narrating traditions to the scholars
of those cities, he had many students and narrators. This is supported
by what al-Najashi mentions in his Rijal: He writes that Sadiig entered
Baghdad in the year 355 AH, and in that year, the Shi'a masters began
to acquire hadith from him, even though he was young in age
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(Najashi, 1945 AD/1365 AH: 389).

We mention the names of some of those who are among the
prominent Shia scholars: Abul ‘Abbas Ahmad ibn Ali ibn Muhammad
ibn al-‘Abbas ibn Nuh, Abt ‘Abdullah Husayn ibn ‘Ubaydullah
Ghada’ir, Abt ‘Abdullah al-Husayn ibn Ali ibn al-Husayn ibn Misa
ibn Babawayh al-Qummi, brother of Sadiiq, Ali ibn Ahmad ibn al-
‘Abbas al-Najashi, father of Najashi, Sayyid al-Murtada ‘Alam al-
Huda, Abu ‘Abdullah Muhammad ibn Muhammad ibn al-Nu‘man al-
Mufid, and others (Sadiiq, 1982 AD/1403 AH: 69-72).

Sadug's high scholarly status was not only acknowledged by the
Shia, as the scope of his knowledge was not limited to the science of
Hadith and jurisprudence. Shaykh Husayn ibn ‘Abd al-Samad ‘Amilt
writes: The books "Madinat al- ‘7im" and "Man La Yahduruhul Faqih"
are two works by the esteemed Shaykh Abii Ja ‘far Muhammad ibn Ali
ibn al-Husayn Babawayh Qummi, who held a high rank and esteemed
position among both Shia and Sunni Muslims. He was a memorizer of
hadiths, insightful in jurisprudence and biographical evaluation of
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narrators (Rijal), rational and traditional sciences, and a critic of news
and narrations...

In his era, no one was seen to be like him in memorization and
abundance of knowledge (‘Amili, 1940 AD/1360 AH: 86). Shaykh
Sadug's knowledge of the science of Hadith had made him a skilled
hadith scholar and a capable expert in biographical evaluation of
narrators. Therefore, Shaykh Sadiig was considered a critic and an
authority in Hadith (A group of professors from the Faculty of Hadith
88 sciences, 2010 AD/1390 SH: 128 and 129).
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3-3. Works and Writings

Shaykh Sadiig was a unique individual among scholars in terms of the
breadth of his knowledge and the abundance of his books and
writings. Shaykh Tizsi writes in his book al-Fihrist that the number of
Sadig's books is about three hundred, and the list of his books is well-
known, but I will mention only those books that | have access to. Then
he lists forty-one books (Kitab Da'‘aim al-Islam, Kitab al-Mugni’,
Kitab al-Murshid...) (Tsi, 2006 AD/1427 AH (a): 442).

Najashi also considered him a prolific author and the author of
many books, and in his book, he mentioned about two hundred of his
books (Kitab al-Tawhid, Kitab al-Nubuwwabh...) (Najashi, 1945
AD/1365 SH: 389).

Shaykh Sadiig was an authority in all religious fields, including
exegesis, jurisprudence, theology, and Hadith. However, first and
foremost, he should be considered a hadith scholar who, with mastery
of the narrations of the Ahl al-Bayt (AS), strived to defend the truth of
the Shia faith in his era and to transmit the existing works and legacies
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of his time to the next generation in the form of valuable writings.
Another issue in Shaykh Sadiig's works is his interesting innovation
in classifying and categorizing hadiths by subject. With the exception
of a few of his books that were compiled as comprehensive written
works, such as "Man La Yahduruhul Fagih" or "Madinat al- ‘/lm" -
which unfortunately have been lost over time - the rest of his works
are usually adorned with a thematic title, indicating the hadiths that
existed in that field, such as "Ma ‘ant al-Akhbar," "‘llal al-Shard’i","
"Tawhid,” "‘Uyin Akhbar al-Rida," "Khisal," "Thawab al-A ‘mal," 89
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"Kamal al-Din," and so on. According to historical evidence, most of
Shaykh Sadiig's books were available and accessible to scholars and
scientists until the fifth and sixth centuries AH. However,
unfortunately, in our time, only a limited number of these books
remain (Maarif, 1995 AD/1374 SH: 502 and 503).

Some of Shaykh Sadiig's writings that are currently available are:

Ikmal al-Din wa Itmam al-Ni‘mah (or Kamal al-Din); al-Amali (Al-
Majalis); al-Tawhid; Thawab al-A‘mal; ‘Iqab al-A‘mal; ‘Uyiin Akhbar al-
Rida; ‘Ilal al-Shara’i‘; al-Khisal; Ma‘an al-Akhbar; Man La Yahduruhul
Faqth; and so on (Tabataba’1, 1970 A/1390 AH: 53 and 54).

3-4. Sadiiq in the View of Scholars

Scholars, jurists, and great Islamic scientists, especially experts in
biographical evaluation (Rijal), have acknowledged his lofty scientific
position with very eloguent expressions. As examples, some of them
are mentioned below:

3-4-1. Shaykh Tisz, in introducing Shaykh Sadiig, says: "He was a
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scholar of great stature and a memorizer of hadiths. He was fully
aware of the conditions of men (in the chains of narrations) and was a
highly qualified critic in the chains of hadiths. Among the notables of
Qom, he was unparalleled in terms of memorizing hadiths and the
abundance of information, and he left behind about three hundred
authored works." (Tts1, 2006 AD/1427 AH (a): 442)

3-4-2. Najashi writes: "Abi Ja far (Shaykh Sadiig), a resident of
Rayy, is a jurist and a prominent figure of the Shi‘a in Khorasan. He also

90 entered Baghdad, and despite his young age, all the great Shi'a scholars
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listened to hadiths from him." (Najashi, 1945 AD/1365 AH: 389)

3-4-3. Ibn Idris, in the book al-Sara’ir, which he authored on
jurisprudence, said about Sadiig: "He was a trustworthy and highly
esteemed figure, insightful in hadiths, and a critic of narrations. He
was knowledgeable about biographical evaluation (Rijal) and was
considered one of the memorizers. He was the teacher of our Shaykh,
Mufid Muhammad ibn Mukammad ibn al-Nu ‘man.” (Ibn Idris, 1989
AD/1410 AH: 2, 529)

3-4-4. Sayyid Ibn Tawis has described Hillt as a highly esteemed
Shaykh, stating that there is consensus on his knowledge and justice.
Whatever he narrates is acceptable and trustworthy (Ibn Tawts, 1943
AD/1363 SH: 129).

3-4-5. Allamah Majlisi says about him: "He is a pillar among the
pillars of religion.” (Sadiiq, 1942 AD/1362 (a): 7)

4. Introduction to the book a/-Khisal

This book is one of the innovative works of Shaykh Sadiig, reflecting
his genius and abundant taste in the classification and compilation of
narrations. The author has selected creedal, ethical, jurisprudential,
historical, theological, and other topics from the collection of
narrations and classified and organized them in a new format based on
numbers and numerical order (Maarif, 2010 AD/1389 SH: 157). This
book is a comprehensive collection of ethical and creedal narrations,
comprising 1255 hadiths in 26 separate chapters and two volumes,

narrated with chains of transmission. Considering the type of hadith
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comprehensive hadith collection.

In the terminology of hadith scholars, a Jami* (plural Jawami®)
refers to a book that includes all religious subjects and their chapters,
including beliefs, rulings, biographies, manners, exegesis, trials, signs
of the Hour, virtues, and so on (Maarif, 2016 AD/1396 SH: 347).
Therefore, this book, which contains ethical and creedal subjects, can

be considered a relative Jami

4-1. Title of the Book and Time of Compilation

Shaykh Sadiig named this work "al-Khisal al-Mahmiida wa al-
Madhmima" (The Praiseworthy and Blameworthy Characteristics)
(Sadaq, 1942 AD/1362 AH (a): 1, 1). "al-Khisal" has been mentioned
with the same title in primary sources as well (Najashi, 1945 AD/1365
AH: 391). It seems that the book "al-Khisal" was written during
Shaykh Sadiig's youth to middle age, because he himself, after
mentioning narrations in the books "Man La Yahduruhul Fagih"”
(Sadug, 1992 AD/1413 AH: 3, 347) and al-Tawhid (Sadiq, 1978
AD/1398 AH: 407), referred to their existence in the book "al-Khisal."

4-2. Motivation for Compilation

In the short introduction to the book al-Khisal, the author states his
motivation as follows: "I saw that my teachers and predecessors, may
God have mercy on they had written books in various branches of
knowledge, but they had neglected to write a book that included
numbers and good and bad qualities. Since such a book would be very
beneficial for seekers of knowledge and those who desire good, |
compiled this book with the intention of drawing closer to God."
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(Sadag, 1942 AD/1362 AH (a): 1, 1) Therefore, the main purpose of
writing the mentioned book was to explain good and bad qualities,
with their writing order being based on numbers.

4-3. Book Type and Structure
The book begins with a short introduction by the author, followed by

narrations arranged according to their numerical order within specific
chapters. The author's introduction concerns the subject of the book
and its organizational method. According to this introduction, Shaykh
Sadig undertook an innovative compilation with no precedent; he
gathered narrations based on "Numbers." (Ahmadi, 2010 AD/1389
SH: 221) That is, narrations containing one attribute or characteristic
are placed in a separate chapter, and narrations expressing two
characteristics or two effects of an action are placed in chapter 2, and
so on, with the author presenting a total of 20 chapters in this order.
After the number twenty, narrations with numbers between 20 and 30
are mentioned, followed by these chapters: chapter 30 and above,
chapter 40 and above, chapter 50 and more, chapter 70 and more,
chapter 80 and more. After that, a chapter is included under the title
"From One to One Hundred," and all narrations containing a number
greater than one hundred are presented in order in this chapter. Then, a
chapter about four hundred and another chapter about more than a
thousand are included, with the last narration in this chapter
containing the number one million, which is narrated from Imam

Bagir (AS) regarding the creation of one million Adams and one
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narrations in these chapters varies greatly. For example, in the chapter
on the number one, 113 hadiths are mentioned; in the chapter on the
number two, 128 hadiths; and in the chapter on the number three, 271
hadiths. The fewest narrations are in the chapter on seventeen, which
only mentions one hadith, and the most narrations are in the chapter
on three, which includes 271 hadiths. Some chapters, such as the
chapter on sixty, are not mentioned at all. According to the count of
Mr. Sayyid Ahmad Fahri in the corrected version by him, the total
number of hadiths in the book is 1254, but according to the published
list of Astan Quds Razavi, there are 1265 independent narrations and
874 implicit hadiths, totaling 2139 narrations (Madani Bajestani, 2006
AD/1385 SH: 1, 378). However, based on the version corrected by the
late Ghaffari, which is the basis for this writing, the total number of
hadiths in the book is 1255 (Sadiiq, 1942 AD/1362 AH).

2. Chapters of Abaab (sections) along with the number of narrations reported in
the book Al-Khisal

300
271

250

200

® narrations number

& & o @ &P
SSOHES

P 2
O

Sections of al-Khisal Book
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4-4. Versions of the Book

The versions of the book al-Khisal can be categorized into three

sections: manuscripts, printed editions, and selections.

4-4-1. Seven existing manuscript versions of the book are listed
below:

- Manuscript of the Library of Navvab School of Mashhad,
transcription date: 1026, No. 23/Akhbar;

- Another manuscript of the same library, collated with the version of
Mulla ‘Abdullah Tuni, No. 84/Akhbar;

- Another manuscript of the same library, 12th century AH, endowed
in 1120, No. 127/Akhbar;

- Manuscript of the Library of Astan Quds Razavi, No. 2011,
transcription date: 975;

- Manuscript of the Library of Astan Quds Razavi, No. 1676,
transcription date: 1073;

- Manuscript of the Library of Astan Quds Razavi, No. 2010,
transcription date: 1094;

- Two manuscripts of the Library of Astan Quds Razavi, Nos. 569
and 2012, undated (Madani Bajnourdi, 2006 AD/1385 SH: 1, 379).
4-4-2. The following are some of the existing printed editions of this
book:

- The edition published by Ilmiyyah Islamiyah Publications,
translated by Sayyid Ahmad Fahri Zanjani, undated,;

- The edition published by the Society of Seminary Teachers of Qom,
edited by Ali Akbar Ghaffari, published in 1362 SH;
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- The edition published by Javidan Printing and Publishing
Organization, translated by Morteza Modarres Gilani, published in
1362 SH;

- The edition published by Kothar Publications, translated by Yaqub
Jafari, published in 1382 SH;

- The edition published by Dar al-lIrfan Publications, translated by
Hossein Ansariyan, published in 1402 SH;

- The edition published by Ketabchi Publications, translated by
Mohammad Bager Kamarei, published in 1377 SH.

4-4-3. Selections and summaries have also been written on this
book: "Nukhbat al-Khisa/," whose selector is unknown (Agha
Bozorg Tehrani, 1982 AD/1403 AH: 20, 195; 24, 94) and Khulasat
al-Khisal, selected by Sayyid Mohammad Mousavi. This writing
does not aim to validate the versions related to the book al-Khisal;
however, in this research, for greater accuracy, the version that has
been corrected and meticulously researched by Ali Akbar Ghaffari
(d. 1383 SH), jurist, hadith scholar, researcher, and corrector of
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Islamic texts, has been used. He benefited from the version of
Sayyid Fazlollah Tabatabaei Yazdi, which he had collated with five
manuscripts. He also emphasizes that despite some errors, especially
in the Isnad (chains of narration), in Tabatabaei Yazdi's collated
version, his version is ultimately accurate and precise in the text of
the hadith (Sadaq, 1942 AD/1362 AH (a): 1, 11). Ghaffari, for the
correction and verification of the book, compared his version with
the manuscripts belonging to the Shah Mosque Library in Tehran
9% and the manuscript of Dr. Sayyid Mahmoud Hojjat Hamedani's
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library. Subsequently, after comparing these two versions, he
referred to the existing quotations from this book in the volumes of
Bihar al-Anwar, Wasa'’il al-Shi‘a, and other reliable sources that
were corrected by the masters, in order to select the texts that he
considered preferable in cases of discrepancy, so as to present the
text in a correct and complete form based on the sources mentioned
earlier (ibid: 12).

5. The Influence of a/-Khisal on Scholars' Works

The book "al-Khisa/" is one of the sources of Wasa’il al-Shia and
Bihar al-Anwar. Allamah Majlist, in the first volume of Bikar al-
Anwar, in the section introducing the books he used, mentioned the
name "Kitab al-Khisal" under the books of Shaykh Sadiig (Majlisi,
1982 AD/1403 AH: 1, 6). Also, in the second chapter, which is
dedicated to introducing the abbreviations of his sources, he
designated the abbreviation "L" for "al-Khisal" (ibid: 46)
Furthermore, Shaykh Hurr al-‘Amili used this book in compiling
"Wasa'’il al-Shi‘a" (al-Hadr ilH Ashraf al-Khisal) (Shaykh Hurr al-
‘Amili, 1988 AD/1409 AH: 1, 7). Allamah Kardjaki, Abil Fath
Muhammad ibn Ali ibn ‘Uthman (d. 449 AH), inspired by the
numerical style of al-Khisal, wrote the book Ma ‘dan al-Jaw’hir wa
Tanbih (Riyadat) al-Khawatir in ten chapters (Agha Bozorg Tehrani,
1982 AD/1403 AH: 21, 221). Several others also engaged in
summarizing, explaining, and translating it into Persian (ibid: 20, 195;
24, 94). Among them are: the book Nukhbat al-Khisal by an unknown
author, a copy of which, dated 1267 AH, exists in the Sepahsalar
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School Library, and Mirza Hussein Noori possessed it and mentioned
it in his list of books (ibid.). Also, an Arabic commentary named
Sharh al-Hadith al-Thant ‘Ashar min Kitab al-Khisal by Hajj Mulla
Muhammad al-Mashhadi (d. 1257 AH) (ibid: 13, 194), and a Persian
commentary, written by Shaykh Mirza Bagir Kuhkamare'i, in three
volumes (ibid: 13, 216).

6. Shaykh Sadiq's Method in Mentioning Narrations

Shaykh Sadiig used various methods in "al-Khisal," which include the

following:

6-1. Mentioning Narrations with Zsnad (Chain of Transmission)

Almost all the narrations in "al-Khisal" are presented with Isnad.
Therefore, he was keen on mentioning hadiths with Zsnad.

However, Shaykh Sadiig, in 77 instances, has attributed the chain of
narrations in the book to Raf", using phrases such as Rafa ‘ahii ila,
Yarfa ‘uhii ila, etc. This indicates a break in the chain of transmission
in those instances. The definition of a Marfii‘ hadith is: A hadith in
which one or more narrators are missing from the middle or end of the
chain, but the narrator explicitly states the Raf* (Modir Shanehchi,
2000 AD/1379 SH: 88). Some related Isnad (chains of narrations) are

listed in the table below:

Source Narration with Sanad Marfa*

Hadathana Ahmad bin lbrahim ibn al-Walid al-Sullami Qala

Saduq, 1942 AD/1362 | pp 4 hona Abul Fadl Muhammad ibn Ahmad al-Katibu al-

2;”(;]): il’_;?ul bi sitt NaysabtirT bi IsnadihT Yarfa‘uht ila Amir al-Mu'minin ‘alayhi
Khisal J al-Salam anahii Qala: Kamalu al-Rajuli bi Sitti Khisalin bi

Asgharayhi wa Akbarayhi wa Hay’atayhi...
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Source Narration with Sanad Marfa*

Hadathana Muhammad ibn Ali Majiltyh radiyallahu ‘anhu
Qala Hadathana Ali ibn Ibrahim ibn Hashim ‘an Abthi ‘an
Sadiiq, 1942 AD/1362 | Muhammad ibn Abi ‘Umayr rafa‘aht ila AbT ‘Abdillah ‘alayhi
AH (a): 2, 467 al-Salam: F1 Qawli Allah ‘Azza wa Jall inna ‘Iddata al-Shuhar
‘inda Allahi Ithna ‘Ashar Shahran fi kitab Allah Yawma
Khalaga al-Samawati wal Ard...

Hadathana Abl wa Muhammad ibn Ali Majiliyh Radiyallahu
‘anhuma Qala Hadathana Muhammad ibn Yahya al-‘Attaru
Qala Hadathana Muhammad ibn Ahmad Ibn Yahya ibn ‘Imran
al-‘Ash’ari ‘an Ba‘di Ashabina ‘an al-Hasan ibn Ali wa Abi al-
Sakhr Jami‘an Yarfa‘anihi ila Amir al-Mu'minin ‘alayhi al-
Salam annahii Qala: La Tu shaddu al-Rihalu illa ila Thalathati
Masajid al-Masjid al-Haram...

Sadiiq, 1942 AD/1362
AH (a): 1, 143

La Tashud al-Rihal illa
ila Thalathati Masajid

6-2. Utilizing Shi'a and Sunni Narrations in Selecting Narrations

In compiling the book and selecting narrations for al-Khisal, Shaykh
Sadiig used hadiths from both Shi‘a and Sunni sources. For example,
he narrated from Abi Hurayrah in 14 instances, from ‘dyisha in 4
instances, and from Ibn ‘Abbas in 27 instances. From the Shi‘a
tradition, he mostly narrated through Ali ibn Husayn ibn Babawayh
Qummi, Muhammad ibn Hasan ibn Akmad ibn al-Walid, Muhammad
ibn Ali ibn Majiliyah, and Muhammad ibn Miisa ibn Mutawakkil —
which was discussed in the section on Shaykh Sadiiq's teachers and
students — to narrate hadiths, examples of which are given below.

Narration with a Sunni Sanad:

"Akhbarani al-Khalil ibn Ahmad Qala Haddathana ibn Mani‘in
Qala Haddathana Abiu Bakr ibn Abi Shaybah Qala Haddathana Abu
Mu‘awiyah ‘an al-A‘mash ‘an Ab1 Salih ‘an Ab1 Hurayrah Qala: Qala
Rasiilullah inna min Sharri al-Nas ‘inda Allah ‘Azza wa Jalla Yawmal
Qiyamah Dhal Wajhayn." (Sadiq, 1942 AD/1362 AH (a): 1, 38)

Narration with a Shi'a chain:
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"Haddathana bi Dhalika Muhammad ibn al-Hasan ibn al-Walid
Radiyallahu ‘anhu ‘an Muhammad ibn al-Hasan al-Saffar ‘an Hartin
ibn Muslim ‘an Mas‘adah ‘an Ja‘far ibn Muhammad al-Kafir Ya’kulu
fi Sab‘ati Am*@’." (Sadiiq, 1942 AD/1362 AH (a): 2, 351)

Since all narrations in the hadith sources of both groups (regardless
of the evaluation of their chain of transmission and text) are ultimately
attributed to the Prophet (PBUH) in some way, it is obvious that there
are commonalities between the narrations in the sources of both sects.
The number of these commonalities seems considerable, and their
exhaustive investigation and enumeration could be the subject of other
independent research (Maaref and Shariati Niasar, 2018 AD/1398 SH:
379). Therefore, it is not far-fetched that some of what is mentioned in
the book al-Khisal, whether quoted from the author or from other
sources, has similarities in Sunni sources. Based on a review of the
narrations in al-Khisal, 600 narrations have significant similarities and
commonalities, some of which will be presented below. Through
investigation, it became clear that Shaykh Sadiig used hadiths from
Sunni sources but did not mention their sources. Considering that
Shaykh Sadiig did not provide any explanation for these narrations in
al-Khisa/, and also because his effort was focused on presenting
authentic narrations, it is therefore assumed that he confirms these

narrations.
al-Khisal Narration in al- Sunni Narration in Sunni . '_I'|t|e_: of

s o Similarity and

Book Khisal Sources Sources .
¢ Difference

Saduq, Haddathana abi | Bayhagqi, Abu ‘Abdillah al- | Similarity in the
1942 Radiyallahu  ‘anhu | 2000 Hafiz ana al-Hasan | text of the
AD/1362 | Qala  Haddathana | AD/1421 ibn Muhammad ibn | narration and
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al-Khisal Narration in al- sunni Narration in Sunni Sim-irllz:lr?tOfand
Book Khisal Sources Sources Di Y
ifference
AH (a): 1, | Sa‘d ibn ‘Abdullah | AH: 5, 46 Ishag Thana Abu | difference in the
2 ‘an  Ahmad ibn ‘Uthman al-Khayyat | chain of
Muhammad ibn ‘Tsa Qala: Sami‘tu | transmission.
‘an  Abihi ‘an Ahmad bin Nasr al-
‘Abdullah ibn al- Halabi  ‘an  ibn
Mughayrah ‘an Sabura Qala: Qala
Isma’1l ibn Muslim ‘Isa ibn Maryam:
al-Sakoni  ‘an  al- Tuba liman Taraka
Sadiq Ja‘far ibn Shahwatan
Muhammad ‘an Hadiratan li maw*ad &
Abihi ‘an Aba’ih lam Yarahu. >
‘an Ali ‘Alayhim al- £
Salam Qala: Qala %
Rasulullah s
Sallallahu  ‘alayhi =
wa Alih:  Taba =
liman Taraka =
Shahwatan 9
Hadiratan li S
maw ‘ad lam 3
Yarahu. <
Hadathana Hamzah Akhbarakum  Aba S
ibn Muhammad ibn “Umar ibn 8
Ahmad  al-‘Alawi Hayawayh wa Abu 2
Radiyallahu ‘anhu Bakr al-Warraq £
Qala Akhbarani Ali Qala:  Akhbarana 8
ibn  Ibrahim ibn Yahya Qala: 5
Hashim ‘an Haddathana al- Similarity in the ‘_é’
Sadiq, Muhammad ibn ‘Isa | lbn al- | Husayn Qala: text of the 3
1942 ‘an  Ziyad  ibn | Mubarak, Akhbarana ibn al- narration  and | &
AD/1362 | Marwan al-Qandiy | 2004 Mubarak Qala: difference in the =
AH (a):1, | ‘an Abi Waki‘ ‘an | AD/1425 Akhbarana Sufyan chain of
14 Ab1 Ishaq ‘an al- | AH: 141 ‘an  Yazid  ibn transmission
Harith Qala Sami‘tu Hayyan ‘an ‘Anbas '
Amir  al-Mu’minin ibn  ‘Ugbah  ‘an
‘alayhi al-Salam ‘Abdillah ibn
yaqulu: Ma min Mas‘ad Qala: Ma
Shay’in Ahaqga bi min Shay’in
Tali al-Sijni min al- Ahaqqu bi Tali al-
Lisan. Sijni min al-Lisan.
Sadiiq Haddathana Ahmad Akhbaran:?l ‘Abdul G_en_era_l )
i9 42 ? ibn Muhammad ibn | Qada’1, Rahman_lbn ‘Umar | similarity in the
AD/1362 | Yahya al-‘Attar | 2010 [a|-T1;l_]Tb1] a,l- text _of the
AR (@1, | Redbalie  canh | S e Saa fon ale | with | minot 401
3 Qala. Haddathant abi A‘rabi, Thana | differences in
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al-Khisal Narration in al- Sunni Narration in Sunni Sim-irlglr?tOfand
Book Khisal Sources Sources - Y
Difference
‘an  ‘Abdullah ibn Ahmad ibn Musa al- | some words and
Muhammad ibn Isa Sa‘diyy al- | difference in the
‘an Abihi ‘an Hammaru, Thana | chain of
‘Abdillah  ibn al- Qutbah ibn al-‘Ala’, | transmission.
Mughayrah “an Than_e'l .abT, ‘an
et - e Hisham ibn ‘Urwah,
Isma’1l ibn Abi1 Ziyad ‘an Abihi ‘an
?I-Sakﬁni ‘an Ja“far ‘Ayishah, Qalat:
ibn Muhammad ‘an Qila  Rasilullah
Abithi ‘an Aba’ih ‘an Sallallahu ~ ‘Alayhi
Ali “alayhim al-Salam wa Sallam: "Man
Qala Qala Rasiilullah Talaba Mahamida
Sallallahu ‘alayhi wa al-Nas  bi Ma'ast
Alih: Man Talab Rida Allah ‘Ada
al-Nas bi Sakhati Hamiduhu min  al-
Allah Ja‘ala Allah Nas Dhamman.
Hamidahu min al-Nas
Dhamman.
Haddathana Haddathana Yahya
Hamzah Ibn ibn Sa‘idd ‘an Abi
Muhammad ibn ‘Awanah ‘an
Ahmad al-‘Alawiyy Mughayrah_ an
Radiyallahu  ‘anhu Ibrahim - Qala: "al-
_ o Sadagah fil Hintati,
Qala Akhbarani Ali -
ib brahi ib wa al-Sha‘tr, wa al-
: [1 . ra} m- 1 n Tamr, wa al-Zabibi,
Hashim ‘an AtiThl wa al-Sulti." General
an al'l\_IaYVfalfyy similarity in the
Sad an al-Sakiinlyy .an text of the
134;% Ja*far ibn | Qasim ibn narration along
AD/1362 Muhammad ‘an | Salam, 1987 with minor
: Abihi ‘an Aba’ih | AD/1408 differences in
AH(@):1, | | . . .
329 an Ali ‘alayhim al- | AH: 568 some words and
Salam Qala: Qala difference in the
Rastilullah chain o of
Sallallahu  ‘alayhi transmission.
wa  Alih: Al-

Hukratu fi Sittati
Ashya’a fi  al-
Hintati wa al-Sha‘ir
wa al-Tamri wa al-
Zabibi wa al-Samni
wa al-Zayti.
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6-3. Explaining Narrations with the Help of Other Narrations

During the review of the narrations, the author did not intend to
provide explanations below the text of the narrations (Maaref, 2010
AD/1389 SH: 158), but he attempted to explain the narrations with the
help of other narrations. Although the author intended to present good
and bad qualities, within these hadiths, there are many hadiths related
to the jurisprudential rulings of purification, prayer, fasting, Khums,
etc., as well as many narrations about the historical events of past
prophets such as Prophet Job, or events during the time of the Holy
Prophet (PBUH) such as the Agaba incident, or the number of
children of the Messenger of God (PBUH), or events in the life of
Amir al-Mu'minin (AS) such as his appeal and oath-taking of the
companions during the formation of the caliphate council. Even within
the hadiths, narrations related to food and drink or medicine is also
mentioned (Sadiq, 1942 AD/1362 AH (a): Book Index). For example,
a hadith from Imam Sadig (AS) with the title "The Messenger of God
(PBUH) had seven children” is mentioned, which refers to the number
of children of the Prophet (PBUH):

"Haddathana abi...‘an Abi ‘Abdillah Qala: Wulida li Rasilillah
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min Khadijah al-Qasim wa al-Tahiru wa Huwa ‘Abdullah wa Ummu
Kulthimin wa Ruqayyah wa Zaynab wa Fatimah wa Tazawwaja Ali
ibn Abi Talib Fatimah." (Sadiiq, 1942 AD/1362 AH (a): 2, 404)

Or, in another hadith from Imam Sadig (AS) entitled "Ten Places
Where Prayer Should Not Be Performed,” 10 places where prayer
should not be performed are mentioned: 103
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"Haddathana Abi... ‘an Abi ‘Abdillah Qala: ‘Asharata Mawadi® la
Yusallt fihda al-Tinu wal Ma’u wa al-Hamamu wa Masannu al-Tarig
wa Qura al-Naml wa Ma‘atinu al-1bili wa Majral Ma’i wa al-
Sabakhah wa al-Thalju wa Wadr Dajnan." (ibid: 2, 434)

6-4. Utilizing the Knowledge of 7akhrijin Recording Narrations

Shaykh Sadiig has used Takhrij in the book al-Khisal. The knowledge
of Takhrij consists of rules and methods by which access to the
original text of the hadith, knowledge of the chains of narration of the
hadith, sources of the hadith, Zsnad of the hadith, and similar texts and
contents become possible (Masoudi, 2017 AD/1397 SH: 256). After
narrating a hadith in al-Khisal/, he proceeds to its Takhrij and provides
another Isnad for it, while also comparing the texts and, after quoting
a few words from the beginning of the text, refers to the uniformity of
the text by bringing the phrase "Dhakaral Haditha Mithlahi Sawa’an™
(he mentioned the hadith exactly the same) (ibid: 263), an example of

which is presented in the table below:

Source First Sanad Second Sanad

Haddathana Muhammad ibn al-Hasan | Haddathana Muhammad ibn al-Hasan
_ ibn Ahmad ibn al-Walid Radiyallahu | Radryallahu ‘anhu qala Haddathant al-
Sadiq, 1942 | anhuy Qala Haddathana Muhammad | Hasan ibn al-Husayn ibn ‘Abd al-‘Aziz
AD/1362 AH | ibpn  al-Hasan  al-Saffar  Qala | jon al-Muhtadi ‘an Sayf ibn al-
@: 2. 502 | Haddathana Ahmad ibn Muhammad | Mubarak ibn Yazid Mawla abil Hasan
and 503: ibn ‘Isa Qala Haddathana Ahmad ibn | Masa ‘alayh al-Salam ‘an Abihi al-
"Thawabu | Muhammad ibn Abi Nasr al-Bazanfi | Mubarak ‘an Abi al-Hasan ‘alayh al-
man  $Sama | an Aban ibn ‘Uthman ‘an Kathir al- | Salam Qala: Tnna Nihan Rakiba al-
Khamsata Nawwa’ ‘an Abi ‘Abdillah ‘alayh al- | Safinah Awwal Yawmin min Rajab wa

‘Ashara Salam Qala: Inna Nithan ‘alayh al- | Dhakara al-Hadith Mithluh Sawa’an.
Yawman . Salam Rakiba al-Safinah Awwala Shaykh Sa&ﬁq comment: "Wa gad
min Rajab Yawim min Rajab ... Akhrajat ma Rawaytah fI Thawabi
Sawm Rajab fi Kitab Fada’il Rajab"
Sadilq, 1942 | Haddathana Abiai ‘Ali al-Hasan ibn | Haddathana Abil Muhammad
AD/1362 ‘Ali_ibn Muhammad al-‘Attar Qala | Muhammad ibn Abi ‘Abdillah al-
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wa al-Hasan ibn Dinar ‘an Muhammad
ibn Wasi‘ ‘an ‘Abdillah ibn al-Samit
‘an Abi Dharr Rahmatullah ‘alayh
Qala: Awsani Rasulullah bi Sab‘in ...

Source First Sanad Second Sanad
AH (a): 2, | Haddathana Muhammad ibn Mahmiid | Shafi‘T bi Farghanah Qala Akhbarana
345: Qala Haddathana AbG Sulayman | Mujahid ibn A‘yun Qala Haddathana
"Awsa Muhammad ibn Mansiir al-Fagih wa | Abt Yahya ‘Abd al-Samad ibn al-Fadl
Rasiilullah Isma‘il wa al-Makki wa Hamdan Qala | al-Balkhi Qala Haddathana Makki bin
Aba Dharr | Haddathana al-Makki ibn Ibrahim | Ibrahim Qala Haddathana Hisham bin
bi Sab“" Qala Haddathana Hisham ibn Hassan | Hassan wa al-Hasan ibn Dinar ‘an

Muhammad ibn Wasi¢ ‘an ‘Abdillah
ibn al-Samit ‘an Abi Dharr Qala:
Awsaani Rasulullah Sallallahu ‘alayh
wa Alih bi Sab‘in wa Dhakara al-
Hadith Mithluh Sawa’an.

Also, Shaykh Sadiig has used the word Akhrajtu (I have extracted)
and similar expressions in 19 instances to refer the Isnad of a narration
or an explanation regarding the narration to his other books, some of

which are mentioned:
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bihima al-Nab1"

Haddathana al-Hasan ibn Zayd Qala

Source Narration Shaykh Sac_lﬁq s
Explanation

Haddathani Muhammad ibn Salim
Sadiq, 1942 | Rafa‘ahfi ila Amir al-Mu'minin ‘alayh | Wa Qad Akhrajtu ma
AD/1362 AH (a): | al-Salam Qala: Qala ‘Uthman ibn | Rawaytuh fi Hadha al-
1, 332: "Tafsir | ‘Affan ya Rasil Allah ma Tafsir Abjad | Ma‘na fi Tafsir Hurdf al-
Kalimat Hunna | ... Nasharahum ila Yawm al-Qiyamah | Mu‘jam min Kitab Ma‘ani
Asl al-Haja™ faQudiya baynahum bil Haqqgi wa Hum | al-Akhbar

1a Yuzlamin.

Haddathana Abi Radiyallahu ‘anhu

Qala Haddathana Sa‘d ibn ‘Abdillah
Sadiq, 1942 | 0 Muhammad ibn al-Husayn ibn A\, o4 Ahraty Hadha al-

al-Khattab ‘an al-Hakam ibn Miskin al- o . .
AD/1362 AH . IS . . Hadith min Turuq fi Kitab
(a): 2,476 Thaqaﬁ an Salih ibn ‘Ugbah ‘an Ja‘far al-Awalil

o ibn Muhammad ‘alayh al-Salam Qala:

Lamma Halaka Abti Bakr wa Istekhlafa

‘Umar...
Sadigq, 1942 | Haddathana Muhammad ibn al-Hasan . _
AD/1362  AH | bin Ahmad ibn al-Walid Radiyallahu | 2 Qad  Akhrajtu - ma

~ R et Rawattuh fi Hadha al-

(@): 2, 397: "Fi | ‘anhu ... Muhammad ibn ‘Ali ‘alayh al- Ma‘na fi Kitab Sifat al-
al-Shi‘a  Sab‘u | Salam Qala: Innama Kanat Shi‘atah Shi‘ah i
Khisal" ‘Alf al-Mutabadhilan fi Wilayatina ...
Saduq, 1942 Haddathana al-Hasan ibn Muhammad |/, Qad Akhrajtu  al-
AD/1362  AH | ibn Yahya al-‘Alawi Radiyallahu ‘anhu = - -

. . _ _ - _ Akhbar Allati Rawaituha fi
(@: 1, 77:| Qala Haddathanai Jaddi  Qala g, ‘o= -
" - N . - Hadha al-Ma‘na fi Kitab

Amran Sarr | Haddathana Dawtd ibn al-Qasim Qala

Fada’il Ja‘far ibn Abi Talib

105
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Shaykh Sadiq's

Source Narration -
Explanation

Sami‘tu Jama‘atan min Ahl Bayti
Yaqiltin: Inna Ja‘far ibn Abi Talib
Radiyallahu ‘anhu lamma Qadima min
Ard al-Habashah wa Kana biha
Muhajiran wa Dhalika Yawma Fath
Khaybar Qama ilayhi al-Nabi fa
Qabbala bayna ‘Aynayh Thumma Qala:
Ma Adri bi’Ayyihima Ana Asarru bi
Qudiim Ja‘far aw bi Fath Khaybar.

6-5. Attention to Sa2ma‘in Transmitting Hadith

Sama‘ is one of the methods of Tahammul al-Hadith
(bearing/receiving hadith) and one of the most important. Takammul
al-Hadith refers to the transmission of a narration by a narrator from
his teacher through one of the recognized methods such as Sama,
Qira’at (reading), ljazah (permission), Munawalah (handing over)...
and accepting the responsibility of transmitting it without any addition
or omission (Mohammadi Rey Shahri, 2017 AD/1397 SH: 1, 361).
Sama ‘, which is the oldest and most common method of Tazammul
al-Hadith, consists of the student learning the hadith directly from the
teacher's own words (Mamaqani, 1990 AD/1411 AH: 3, 66; Nafisi,
2009 AD/1388 SH: 299). Most of the narrations in

al-Khisal have been transmitted through the Sama‘ method. The
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author has mentioned the narrations of the book with his connected

chain of narrators to the narrators of the hadiths, and the narrations

begin with the words "Haddathana" (he narrated to us) and

"Akhbarana" (he informed us), which indicate the Takammul al-

Hadith through the Sama * method. Examples of this can be seen in the
106 hadiths mentioned below:
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A) Haddathana Muhammad ibn al-Hasan ibn Ahmad ibn al-Walid
Radiyallahu ‘anhu Qala Haddathana Muhammad ibn al-Hasan al-
Saffar Qala Haddathani Ibrahim ibn Hashim Qala Haddathani al-
Hasan ibn Abi al-Husayn al-Farisi ‘an Sulayman ibn Ja‘far al-Ja‘fari
‘an Abithi ‘an Ja‘far ibn Muhammad ‘an Abihi ‘an Jaddihi ‘an abthi
‘an ‘All ‘alayh al-Salam Qala: Qala Rasulullah Sallallahu ‘alayh wa
Alih: Ma Jumi‘a Shay’un ila shay’in Afdal min Hilm ila ‘Ilm...
(Sadigq, 1942 AD/1362 AH (a): 1, 4).

B) Akhbarani al-Khalil ibn Ahmad al-Sijzi Qala Akhbarana Ibn
Mu‘adh Qala Haddathana al-Husayn al-Marwazi Qala Haddathana
‘Abdullah Qala Akhbarana Yahya ibn ‘Ubaydillah Qala Sami‘tu Ab1
Yaqul: Sami‘tu Aba Hurayrah Yaqul: Qala Rasulullah: Dakhala
‘Abdun al-Jannah bi Ghusnin min Shawkin Kana ‘ala Tariq al-
Muslimin faamatahu ‘anhu (ibid: 1, 32).

6-6. Numerical Categorization of Narrations

In al-Khisal, Shaykh Sadiigq has categorized the narrations based on the
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number of characteristics, attributes, or numbers mentioned in them,
and has chosen an independent title for each narration. This method of
organizing the narrations is one of his innovations. This type of
categorization of narrations facilitates access, learning, and
understanding of the narrations, and as a result, the book becomes
educational. By examining them, while identifying and better
understanding good and bad qualities, the reason for their mention by
the Lawgiver and the wisdom of their legislation become clear. Some

of these features are as follows 107
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6-6-1. Hadiths with One Characteristic: These include hadiths that
describe one attribute or characteristic, an example of which is given
below: In a hadith from the Prophet Muhammad (PBUH) in the
chapter on unique characteristics, under the title "Hadith Khaslat
Munjiyyah," one characteristic that is saving is mentioned. Allah
Almighty said: "O! Son of Adam! Obey Me in what | have
commanded you, and do not teach Me what is good for you." (Sadigq,
1942 AD/1362 AH (a): 1, 4)

6-6-2. Hadiths with Two Characteristics: Hadiths that refer to two
related attributes or concepts. An example of which is given below: In
a hadith from Imam Ali (AS) in the chapter on dual characteristics,
under the title "al- ‘7lm ‘llman," (Knowledge is of Two Kinds) two
types of knowledge are mentioned (O! 4bu al-Tufayl! Knowledge is
of two Kkinds: Knowledge that people has no choice but to
contemplate, and that is the knowledge of Islam; and knowledge that
requires no contemplation and that is the power of God) (ibid: 1, 41).

6-6-3. Hadiths with Three or More Characteristics: Hadiths in
which three or more characteristics are discussed. In a hadith from
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Imam Sadig (AS) regarding the eighty or more characteristics, entitled
the hadith "Takbirat al-Salat Khams wa Tis‘un Takbirah," (The
Takbirs of Prayer are Ninety-Five Takbirs) it states: "The Takbirs of
prayer in the daily prayers are ninety-five Takbirs, including the
Takbir of Qunit." (ibid: 2, 593)

6-7. Collection of Narrations with Diverse Topics

108 Shaykh Sadiig, in al-Khisal, has collected hadiths with diverse topics.
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These topics include ethical, theological, educational, social, and even
historical discussions. He has strived to gather and categorize hadiths
that relate to the individual and social life of humans. Some prominent
topics are listed below:

6-7-1. Moral Virtues: Truthfulness (Sadiq, 1942 AD/1362 AH (a):
1, 282), fulfilling promises (ibid: 113), commanding good and
forbidding bad (ibid: 42), etc.

6-7-2. Moral Vices: Lying (ibid: 87), oppression (ibid: 118),
backbiting (ibid: 62), etc.

6-7-3. Educational and Social Recommendations: Respect for
parents (ibid: 37), social justice (ibid: 7), etc.

6-7-4. Theological Issues: Tawhid (Oneness of God) (ibid: 33),
prophethood (ibid: 2, 41), resurrection (ibid: 1, 62), etc.

6-8. Educational and Moral Approach in Mentioning Narrations
In narrating the hadiths of al-Khisal, Shaykh Sadiig has not only
presented good and bad qualities according to numbers, but has also

paid attention to the educational and moral dimension. He has strived
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to mention hadiths that can influence the moral and social upbringing
of Muslims. An example of narrations with the aforementioned
approaches is as follows:

6-8-1. Educational Approach: "A hadith from Imam Sadig (AS)
regarding the four characteristics states that the Surahs of ‘Aza’im
(obligatory prostration) are four: "Indeed, the ‘Aza’im are four: Igra’
Bismi Rabbika Alladht Khalaq, al-Najm, Tanzil al-Sajdah and
Hammim al-Sajdah.” (Sadiq, 1942 AD/1362 AH (a): 1, 252) 109
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6-8-2. Educational Approach: "A hadith from Imam Zayn al-
‘Abidin (AS) regarding five characteristics states that the signs of a
believer are five things: "The signs of a believer are five things: "God-
fearing in solitude, giving charity in times of need, patience in

adversity, forbearance in anger, and truthfulness in fear.” (ibid: 296)

Conclusion

1) One of the important approaches to comprehensive writing in the
early period was authoring books with attention to solving a
problem or addressing a scientific need. Therefore, Shaykh Sadiig
states that his motivation for writing "al-Khisa/" was to write a book
containing numbers and good and bad qualities, beneficial for
seekers of knowledge and those desiring good and virtue, which had
been neglected. Thus, Shaykh Sadiig undertook an innovative work
that had no precedent.

The book al-Khisal is a relatively thematic comprehensive hadith

collection including a set of ethical and doctrinal narrations,
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containing 1255 hadiths in 26 chapters and two volumes, which
have been narrated with chains of transmission (Isnad). The
versions of the book can be categorized into three sections:
manuscripts, printed versions, and selections. Scholars have used al-
Khisal in their works; for example, this book is one of the sources of
the two books, Wasa il al-Shi‘a and Bihar al-Anwar.

2) Shaykh Sadiig's method in mentioning narrations in the book al-
Khisal is as follows:

110 A) Shaykh Sadiig paid attention to mentioning hadiths with chains
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of transmission (Isnad). However, in 77 cases, the chain of
narrations in the book is incomplete (Marfii ‘).

B) One of the prominent features of Shaykh Sadiig's al-Khisal is its
utilization of both Shia and Sunni hadith in the selection of
narrations, with 600 hadith in al-Khisal sharing significant
similarities and commonalities with Sunni sources.

C) Shaykh Sadiig did not aim to provide explanations within the text
of the hadith themselves, but rather sought to clarify them by
using other hadith.

D) In al-Khisal, Shaykh Sadig employed Takhrij (referencing),
using the phrase "Akhrajtu” (I have extracted) and similar
expressions in 19 instances to refer the chain of narration or an
explanation regarding a hadith to his other books.

E) The majority of the hadith in al-Khisa/ are transmitted through
the Sama* (hearing) method. The author mentions the hadith of
the book with his connected chain of narrators to the narrators of
the hadith, and the hadith begin with the words "Haddathana"
and "Akhbarana,”" which indicate the bearing of the hadith
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through the Sama * method.

F) In al-Khisal, Shaykh Sadiig categorized the hadith based on the
number of characteristics, attributes, or numbers mentioned in
them. This type of categorization facilitates access, learning, and
understanding of the hadith, consequently giving the book an
educational aspect; by examining them, one can identify and
better understand good and bad qualities, the reason for their

mention by the Lawgiver, and the wisdom behind their“‘I
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legislation.

G) The author has compiled hadith on diverse topics, including
ethical, theological, educational, social, and even historical
discussions. He has strived to collect and categorize hadith that
relate to the individual and social life of humans.

H) In transmitting the hadith of al-Khisal, Shaykh Sadiig not only
presented good and bad qualities according to numbers but also
paid attention to the educational and instructive dimension.

Sources

A Group of Professors from the Faculty of Hadith Sciences. (2011
AD/1390 SH). Introduction to Hadith. 1st Edition. Qom: Dar Al-
Hadith Scientific and Cultural Institute, Printing and Publishing
Organization.

Ahmadi, M. (2019 AD/1398 SH). History of Shi'a Hadith in the
Fourth to Seventh Centuries AH. 1st Edition. Qom: Dar Al-Hadith
Scientific and Cultural Institute, Printing and Publishing
Organization.

‘Amili, H. (1981 AD/1360 SH). Wusiil al-Akhbar ila Usiil
al-Akhbar. 1st Edition. Qom: Majma' al-Zakha'ir al-
Islamiyyah.

Aga Bozorg Tehrani, M. (1993 AD/1403 AH). al-Dhari‘ah ila Tasanif
al-Shi‘ah. Vol 20, 21, 24. Beirut: Dar al-Adwa'.

Bahr al-‘Ulam, M.M. (1984 AD/1363 SH). Rijal (Bil-Fawa’id al-
Rijaltyyah). Vol 3. 1st Edition. Tehran: Maktabat al-Sadiq (AS).

112 Bayhaqi, A. (2001 AD/1421 AH). Shu‘ab al-Iman. Vol 5. 1st Edition.

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025



Introduction and Methodology of al-Khisal by Shaykh Sadiq

Beirut: Dar al-Kutub al-'llmiyyah.

Ibn Babawayh, M. (1978 AD/1398 AH). al-Tawhid. (Hosseini, H.
Ed). 1st Edition. Qom: The Society of Seminary Teachers of Qom.
Ibn Babawayh, M. (1983 AD/1362 SH). al-Khisal .(Ghaffari, A. Ed).
Vols 1&2. 1st Edition. Qom: The Society of Seminary Teachers of

Qom.

Ibn Babawayh, M. (1983 AD/1362 SH). al-Khisal. (Modarres Gilani.
Trans). Vol. 1. 1st Edition. Tehran: Javidan Printing and Publishing
Organization.

Ibn Babawayh, M. (1983 AD/1403 AH). Ma‘ani al-Akhbar. 1st
Edition. Qom: The Society of Seminary Teachers of Qom.

Ibn Babawayh, M. (1993 AD/1413 AH). Man La Yahduruhu al-
Fagqih. (Ghaffari, A. Ed). Vol 3. 2nd Edition. Qom: The Society of
Seminary Teachers of Qom.

Ibn Idris Hilli, M. (1990 AD/1410 AH). al-Sara’ir al-Hawr li Tahrir
al-Fatawr. Vol 2. 2nd Edition. Qom: The Society of Seminary
Teachers of Qom.

Ibn Mubarak, ‘A. (2004 AD/1425 AH). al-Zuhd wa Yalihi Kitab al-
Raqa’ig. 2nd Edition. Beirut: Dar al-Kutub al-'limiyyah.

Ibn Tawis, ‘A. (1949 AD/1368 AH). Faraj al-Mahmum. 1st Edition.
Qom: Dar al-Zakha'ir.

Maaref, M ; Shari‘ati Niasar, H. (2019 AD/1398 SH). "Abu Bakr
Bayhaqi and Shu‘ab al-Iman." Bi-quarterly Scientific Journal of

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

Approximation Studies of Islamic Religions (Ray of Unity). New
Period, no. 52, pp. 5-19.

Maaref, M. (1995 AD/1374 SH). A Research on the History of Shi'a113



The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

114

Majid Maaref, Morteza Ghasemi Hamed, Mohammad Zargham

Hadith. 1st Edition. Tehran: Zarih Cultural and Art Institute.

Maaref, M. (2010 AD/1389 SH). The Truthful Muhaddith. 1st Edition.
Tehran: Hamshabhri.

Maaref, M. (2017 AD/1396 SH). Topics in the History of Hadith. 2nd
Edition. Tehran: Naba'.

Madani Bajestani, M. (2006 AD/1385 SH). Dictionary of Shi‘a Hadith
Books. Vol. 1. 1st Edition. Tehran: Amir Kabir Publishing House.
Majlisi, M.B. (1983 AD/1403 AH). Bihar al-Anwar. Vol. 1. 2nd

Edition. Beirut: Dar lhya' al-Turath al-'Arabi.

Mamagani, A. (1991 AD/1411 AH). Migbas al-Hidayah fi ‘lilm al-
Dirayah. Vol 3. 1st Edition. Qom: Mu'assasat Aal al-Bayt (AS) li
Ihya' al-Turath.

Masoudi, A. (2018 AD/1397 SH). The Role of Shi'a in Hadith
Sciences. 1st Edition. Qom: Imam Ali ibn Abi Talib (AS)
Publishing.

Modir Shanehchi, K. (2000 AD/1379 SH). Dirayat al-Hadith. 16th
Edition. Qom: Dar al-Thagalayn.

Mohammadi Reyshahri, M. (2018 AD/1397 SH). Hadith Recognition.
Vol. 1. 1st Edition. Qom: Dar Al-Hadith Scientific and Cultural
Institute, Printing and Publishing Organization.

Nafisi, S. (2009 AD/1388 SH). Dirayat al-Hadith. 2nd Edition.
Tehran: Samt Publishing.

Najashi, A. (1986 AD/1365 SH). Rijal. 1st Edition. Qom: The Society
of Seminary Teachers of Qom.

Qasim ibn Sallam, A. (1988 AD/1408 AH). al-Amwal. 1st Edition,
Beirut: Dar al-Fikr.



Introduction and Methodology of al-Khisal by Shaykh Sadiq

Quda’t, M. (2010 AD/1431 AH). Musnad al-Shihab. Vol. 1. 3rd
Edition. Damascus: Dar al-Risalah al-'Alamiyyah.

Shaykh Hurr al-‘Amili, M. (1989 AD/1409 AH). Tafsi/ Wasa'il al-
Shi‘ah ila Tahsil Masa’il al-Shari‘ah. Vol 1. 1st Edition. Qom:
Mu'assasat Aal al-Bayt (AS).

Tabataba’i, M. (2011 AD/1390 SH). History of Shi‘a Hadith (2) (The
Era of Occultation). 1st Edition. Qom: Dar Al-Hadith Scientific and
Cultural Institute, Printing and Publishing Organization.

Tasi, M. (2006 AD/1427 AH). al-Fihrist. 1st Edition, Qom: The
Society of Seminary Teachers of Qom.

Tast, M. (2006 AD/1427 AH). Rijal. 3rd Edition. Qom: The Society
of Seminary Teachers of Qom.

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

115






The Journal of

 Hadith Stuies w%m

Narrations Concerning Respiratory Hygiene and
the Prohibition of Blowing on Food under
Scrutiny

Ali Mohammadian®
Associate Professor, Department of Jurisprudence and Islamic Law,
Bozorgmehr University of Qaenat, Qaen, Iran.

(Received: January 2025, Accepted: February 2025)
DOI: 10.22034/hsr.2025.51774.1057

Abstract

In the teachings of Islamic law, maintaining hygiene and health holds
a special place. For this reason, guidelines have been included in the
system of religious knowledge in this area. Among these, some of the
recommendations in the narrations are thought-provoking and require
investigation into their religious basis. One of these issues, which the
present study focuses on, is the topic of respiratory hygiene and
blowing on food and drinks, which several narrations in the Shia
tradition have prohibited. The present study, in a descriptive-analytical
and problem-oriented approach, while identifying the categories of
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narrations related to the issue, critically examines this type of news.
The outcome of the research indicates that, in terms of documentation,
such news is not without controversy, and in terms of denotation,
there is inconsistency between their meanings. However, according to
the accepted and customary principle of "Reconciliation is preferable
to rejection whenever possible,” a certain minimum can be derived
from these narrations and used as a basis for action. The research also
addresses some of the possible forms and disputes regarding
narrations related to blowing and strive to provide appropriate answers
to them.

Keywords: Respiratory Hygiene, Blowing, Food, Drink, Narrations.

Introduction

Undoubtedly, Islamic teachings include instructions that, by acting
upon their content, can lead to worldly and otherworldly happiness. In
this regard, within the system of religious knowledge, while

explaining rulings related to self-improvement and spiritual education,
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instructions are also given in the realm of the body and material life of
human beings. It can be said that this collection of teachings serves as
a tool for achieving the material and spiritual perfection of man, since
man has both a spiritual and physical dimension that influence each
other, and the growth and development of each has a direct effect on
the other. Therefore, maintaining the health of the physical aspect is of
great importance as a valuable means for human perfection and

118 elevation.
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Meanwhile, nutrition, as one of the most important factors in
human health, both physically and mentally, has been highly regarded
in Islam, and valuable precepts and instructions have been dedicated
to this subject (cf. Kulayni, 1986 AD/1407 AH: 6, 336). For instance,
the author of al-Mizan, commenting on the verse "Then let man look
at his food" (‘Abasa/24), believes that God Almighty deems it
necessary for man to study the food he eats and through which he
ensures his survival. He commands humans to contemplate this single
blessing, so they may observe the extent of divine providence and see
how much the Almighty Lord cares about the well-being and stability
of humankind (Tabataba’i, 2010 AD/1390 SH: 20, 208).

In any case, it is clear that in Islamic teachings regarding hygiene and
nutrition, principles that ensure human health are considered and
emphasized. Among these, one of the recommendations to which
believers are called in some narrations is to observe respiratory hygiene
and avoid blowing into food. The explanation, as will be detailed in the
following sections of this article, is that in a narration mainly attributed to
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the Holy Prophet of Islam (PBUH) in hadith collections, blowing into
food and drink is generally prohibited. Accordingly, the present writing,
considering the importance of the topic, aims to evaluate and analyze the
aforementioned narration and similar narrations that have been
transmitted in the Imami tradition. It will strive to determine the
reliability of the chains of transmission and the meanings of these reports,
as well as the approach and attitude of Imami scholars towards this type
of narration, while identifying the primary sources of these reports and

providing a correct explanation and analysis of them. 119
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1. Research Background

What makes the research even more necessary is that, apparently,
according to searches in reputable scientific databases, apart from
some studies that generally discuss the importance of observing
hygiene and cleanliness in Islamic law, no independent research has
yet addressed the topic of the present study. Therefore, to the best of
its ability, the present writing is considered a novel research endeavor.

2. Research Methodology

The present study, like most studies conducted in the field of
humanities, is of a descriptive-analytical type and has been organized
by referring to library resources and narrative heritage. Also, since the
processing of collected information is considered one of the most
important and fundamental parts of research in Islamic studies, the
research at hand has strived to carefully study the sources, accurately
identify the points of discussion, and present each of the objectives of
the discussion in an organized and purposeful manner.
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3. Semantics of Blowing (/NVafkh)

The word "Blowing" in Persian is equivalent to "Nafkh" in Arabic.
Lexicographers have defined Nafkh as blowing into something (with
the mouth or something else) (Farahidi, 1989 AD/1410 AH: 4, 277,
Ibn Manzir, 1993 AD/1414 AH: 3, 62). Raghib, in Mufradat,
accepting this meaning that the word refers to blowing and exhaling
into something "Nafkhu al-Riki fi al-Shay’," cites evidence from
120 verses such as the noble verses "Yawma Yunfakhu fi al-Siar"
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(Taha/102) and "Nufikha fi al-Sur" (al-Kahf/99) to support this
meaning. Of course, lexicographers have emphasized that blowing in
cases such as the aforementioned verses is used figuratively and
actually conveys the meaning of giving life (Turayhi, 1995 AD/1416
AH: 2, 445). Ibn Athir, without explaining the linguistic meaning of
this word, narrates a tradition from the Holy Prophet (PBUH) in which
he forbade blowing into drinks. According to /bn Athir, such advice
was given because something from the person’'s mouth might come out
while blowing, and as a result, the next person who uses that drink
may be bothered and annoyed: "Innama Nahda ‘anhu min Ajli ma
Yakhafu in Yabdar min Riqati fa Yaqa® fithi fa Rubbama Shariba
Ba‘dahii Ghayrih fa Yata’adhdha bih." (Ibn Athir, 1947 AD/1367
AH: 5, 90) Some other lexicographers define Nafkh, when this action
is performed with the mouth, as expelling air from the mouth, which is
usually done in situations such as resting: "Nafakha bi Famihi
Nafkhan idha Akhraja minhu al-Riha Yakinu Dhalika fi al-
Istirahati..." (Zabidi, 1993 AD/1414 AH: 4, 320)
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4. Analysis and Evaluation of Narrations

Several narrations related to the hypothetical issue have been recorded
in the Imamiyya collections of narrations. The author, after identifying
and extracting these, will proceed to analyze them.

4-1. The Narration Known as "Prohibitions"

The most famous narration in this regard is the one known as "Hadith
al-Manahi” (Narration of Prohibitions). Within this narration, it is
conveyed from the Holy Prophet of Islam (PBUH): "...And he forbade 121



Ali Mohammadian

blowing into food or drink, or blowing on the place of prostration.”
(Sadag, 1992 AD/1413 AH: 4, 9) The Messenger of God (PBUH)
forbade blowing into food and drink, as well as blowing on the spot of
prostration.

This narration was initially recorded in "Fagqih," the prominent
work of Shaykh Sadiig, who is considered the most famous hadith
scholar and jurist of the Qom school of thought that focuses on
theology and hadith. Subsequently, it was reflected and echoed in later
centuries’ narrational works (cf. Fayd Kashani, 1985 AD/1406 AH: 5,
1071; Hurr ‘Amili, 1988 AD/1409 AH: 6, 351; Majlisi, 1989
AD/1410 AH: 63, 460).

It is noteworthy that the aforementioned narration has also been
mentioned in some earlier works pertaining to Islamic etiquette and
ethics. For instance, the late Tabrist, a renowned Imamiyya scholar of
the 6th century AH, mentioned this narration in his famous work,
"Makarim al-Akhlagq." (Tabrisi, 1991 AD/1412 AH: 427)

Regarding the meaning of the narration, some hadith scholars have
stated that the intention of the Holy Prophet of Islam (PBUH) is that if
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food or drink is hot, one should not try to cool it down by blowing on
it. Instead, one should wait for the food and drink to cool down on
own and become usable (Majlisi I, 1985 AD/1406 AH: 9, 349).

4-1-1. Critique

The chain of transmission of the aforementioned narration, as it

appears in Fagih, is as follows: "Shu ‘ayb ibn Wagid from al-Husayn
122 ibn Zayd from al-Sadiq Ja ‘far ibn Muhammad (AS) from his father
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(AS) from his forefathers (AS) from Amir al-Mu'minin..." (Sadagq,
1992 AD/1413 AH: 4, 3).

According to what is stated in Mashikha al-Faqth, in the chain of
Shaykh Sadiiq to "Shu‘ayb ibn Waqid," figures like "Hamza ibn
Muhammad ‘Alawi," "Aba ‘Abdullah ‘Abdul ‘Aziz ibn Muhammad
ibn ‘Isa Abhari," and "Abii ‘Abdullah Muhammad ibn Zakariya
Jawhar1 Ghalabi Basr1" are present.

Regarding the chain of transmission of this narration, it must be
said that, in addition to the fact that the person "Shu ‘ayb ibn Wagid" is
unknown and there is no mention of him in the biographical books:
"Indeed, Shu‘ayb ibn Wagqid is not mentioned in the books of
biographical evaluation of narrators, so he is unknown" (Khu’1, 1992
AD/1413 AH: 10, 38) Therefore, Imami scholars, in their works, have
explicitly stated his weakness (Shirazi, 1991 AD/1412 AH: 1, 63;
Shahidi, 1996 AD/1375 SH: 1, 40; Muhaqqiq Damad, 1995 AD/1416
AH: 3, 75; Qummi, 2005 AD/1426 AH: 1, 277); some others among

the narrators in the chain of transmission are also considered unknown
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and weak. For example, one of the individuals in the chain of the
aforementioned report is "Hamza ibn Mukammad ‘Alawrt,” regarding
whose trustworthiness some believe that although there is no
attestation of his reliability in biographical evaluation books, since
Sadig has mentioned him in many narrations with the phrase
"Radiyallah ‘anhu™ (Sadiq, 1992 AD/1413 AH: 4, 434), it might be
said that he intended to praise him (Muntaziri, 1988 AD/1409 AH: 5,
95). The explanation is that some Imami hadith scholars, when123
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mentioning individuals in the chain of transmission of a hadith,
sometimes use expressions such as "Rakmatullah ‘alayh" (Kulayni,
1986 AD/1407 AH: 1, 487; Tusi, 1993 AD/1414 AH: 38) and
"Radiyallah ‘anhu” (Sadiq, 1966 AD/1386 AH: 1: 44; ibid: 1982
AD/1403 AH: 53). This expression and terminology, according to
some biographical evaluators, indicates that since the great figures of
hadith show mercy and approval towards these narrators, this very fact
is an indication that these individuals held a high position and status
among prominent Imami hadith scholars (A‘raji Kazimi, 1994

AD/1415 AH: 134; Ha’irTt Mazandarani, 1995 AD/1416 AH: 1, 94).

However, it must be stated that such an approach has been
contested by some other biographical evaluators. For example,
Muhagqiq Khu't believes that the aforementioned expressions merely
indicate a request for mercy for individuals, and such a prayer is
desirable and recommended for all believers. Furthermore, some of

these expressions and requests for mercy and forgiveness by the Ahl
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al-Bayt (AS) regarding individuals known for their immorality were
also issued for specific reasons, and even some biographical
evaluators, such as Najashi, despite explicitly stating the weakness of
some narrators and not narrating from them, have requested mercy for
them (Khu’1, 1992 AD/1413 AH: 1, 78).

In any case, many Imami scholars, due to the fact that nothing
indicating the trustworthiness of the mentioned narrator has been
mentioned in biographical evaluation books, have considered him to
124 pe an unmentioned (Muhmal) individual (Ardabili, 1982 AD/1403
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AH: 2, 535; Khu’i, 1992 AD/1413 AH: 10, 38).

Another narrator is " ‘Abdul ‘Aziz ibn Muhammad," who is also not
mentioned in the books of Rijal (biographical evaluation), and for this
reason, he is considered Majhil (unknown) in jurisprudential writings
(Khu’i, 1992 AD/1413 AH: 10, 38; Sadr, 1987 AD/1408 AH: 4, 45;
Muntazirt, 1994 AD/1415 AH: 2, 569).

Considering the above, it seems that such a khabar (report) cannot
be considered in accordance with the valid criteria of Rijal, and for
this reason, many jurists have explicitly stated the weakness of the
Sanad (chain of narration) of the Khabar known as "Manahi"
(Prohibitions) (Tabataba’i, 1997 AD/1418 AH: 11, 58; Ha’iri, 1994
AD/1415 AH: 132; Rihani, 1991 AD/1412 AH: 14, 219; Shahroudi,
2002 AD/1423 AH: 2, 204).

4-2. Narration of Husayn ibn Mus‘ab

In another narration, regarding not blowing on food and drinks, it is
narrated from Husayn ibn Mus ‘ab: "Abi ‘Abdullah (AS) said: "It is
disliked to blow on Rugay (amulets), food, and the place of Sujid
(prostration).” (Sadiiq, 1942 AD/1362 AH: 1, 158)! Blowing on
amulets, food, and the place of prostration is disliked. A similar
hadith, albeit with a Mursal (interrupted) Sanad, has also been
narrated by Muhaddith Nirt in Mustadrak (Nari, 1987 AD/1408 AH:
13, 113).

1. The Sanad of narration is: "Haddathana Ahmadu ibn Muhammadi ibn al-Haytham
al- ‘Tjliyu Radiyallahu ‘anhu Qala: Haddathana Ahmadu ibn Yahya ibn Zakariya
al-Qattanu Qala: Haddathana Bakru ibn ‘Abdi 11ahi ibn Habibin ‘an Tamimi ibn
Buhliilin ‘an Abthi ‘ani al-Husayni ibn Mus‘abin Qala:...
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The aforementioned narration has been cited by some Imami jurists
in the chapter of ‘/badat (worship) (Bahrani, 1984 AD/1405 AH: 8§,
324; Kashif al-Ghita, 2001 AD/1422 AH: 3, 210; Hakim, 1995
AD/1416 AH: 6, 407).

4-2-1. Critique

Regarding the aforementioned narration, it must be said that this
khabar also seems unreliable due to some of the narrators in its chain
of narration. The explanation is that although some of the individuals
in the chain of narration, such as "AZzmad ibn Mukammad ibn
Haytham ‘Ajli," are considered trustworthy and reliable (Najashi, 1986
AD/1407 AH: 65; Ibn Dawiad, 1963 AD/1383 AH: 103; Allamah
Hilli, 1961 AD/1381 AH: 44), the reliability of some other individuals
who are in the Sanad of the hadith has been questioned by Rijal
scholars. For example, "Aimad ibn Yahya ibn Zakariya Qattan™ has
been considered weak in some books of Rijal (Mamagani, 2003
AD/1424 AH: 6, 11; Khomeini, 1994 AD/1415 AH: 2, 83). Another
example is "Tamim ibn Buhlil," who is also among the unknown and
weak narrators (Khu’1, 1997 AD/1418 AH: 15, 299; Madan1 Kashani,
1990 AD/1411 AH: 4, 8; Sayfi Mazandarani, 2007 AD/1428 AH:
122).
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4-3. Khabar Arba‘mi’ah

It is narrated from Imam Ali (AS) in a khabar known as "Arba ‘mi’ah™

(Four Hundred) that: "A man should not blow on his place of Sujiid,

nor blow on his food, nor on his drink, nor on his amulet." (Sadagq,
126 1942 AD/1362 AH: 2, 613)
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The aforementioned report includes a statement from Imam Ali
(AS) in which he articulated four hundred points concerning the needs
of the Islamic community (Shahroudi, 2005 AD/1426 AH: 3, 259).

4-3-1. Critique

The meaning of the aforementioned hadith is self-evident and requires
no further explanation. However, concerning its chain of narration,
this narration is considered among the weak reports.! For instance,
"Qasim ibn Yahya Rashidi" is among the narrators who have been
discredited by a group of experts in biographical evaluation (Ibn al-
Ghada’ir, n.d.: 86; Tafrishi, 1997 AD/1418 AH: 4, 50). His
grandfather, "Hasan ibn Rashid," although considered reliable in some
biographical works (Tasi, 2006 AD/1427 AH: 375), has been
described as "very weak" by some other biographical evaluators (lbn
Dawud, 1963 AD/1383 AH: 439). Considering these aspects, a
number of jurists have explicitly stated the weakness of the chain of
narration of this report (Khomeini, 1994 AD/1415 AH: 1, 267; Khu’1,
1997 AD/1418 AH: 3, 356; Qummi, 1996 AD/1417 AH: 262).

Of course, it might be argued that although no explicit attestation of
reliability has been received regarding "Hasan ibn Rashid," the fact
that his name appears in the chains of narration of the book Kamil al-
Ziyarat, and that /bn Qilawayh narrates from him frequently through
intermediaries, should, in principle, lead us to consider him reliable

1. al-Khisalu, ‘an Abihi ‘an Sa‘di ibn ‘Abdillahi ‘an Muhammadi ibn ‘Tsa ‘ani al-
Qasim ibn Yahya ‘an Jaddihi al-Hasan ‘an Abi Basirin wa Muhammadi ibn
Muslimin ‘an Abi ‘Abdillahi ‘an Aba'ihi Qala Qala Amirul Mu'minina. .. (MajlisT,
1989 AD/1410 AH: 63, 458).
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(ShubiyrT Zanjani, 1997 AD/1419 AH: 2, 623).

The explanation of such an inference is that one of the
characteristics of the book Kamil al-Ziyarat (by lbn Quilawayh
Qummi) is that he has attested to the reliability of all the narrators in
his work and has claimed that he has transmitted the hadiths in this
book from the most reliable sources and authentic chains of narration
(Ibn Qiilawayh, 1935 AD/1356 AH: 4). However, in response, it must
be said that, in addition to the fact that some biographical books, as
mentioned above, have explicitly stated the weakness of the
aforementioned narrator, there is no reason to assume that whoever is
considered trustworthy by the author of the aforementioned book is
also considered reliable by the rest of the jurists and biographical
evaluators. For this reason, Muhagqiq Khu't did not accept such a
claim due to the weakness and ignorance of some of the individuals
present in the aforementioned work, as well as the discontinuities and
elevated chains of narration present in some other narrations of this
book (cf. Qummi, 2005 AD/1426 AH: 10, 192).

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

4-4. Akhbar ’Ilal al-Shara’i¢
In ’llal al- Shara’i‘, Shaykh Sadiig narrates two traditions with the
same chain of transmission, the content of which contradicts the
aforementioned reports. According to his narration, Imam Sadiqg (AS)
is first asked about a person who blows into a food container. The
Imam responds that there is nothing wrong with this; it is only disliked
if another person is present and shares the food with him. He is also
128 asked about a person who blows on his food. The Imam responds:
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"Does he not intend to cool his food down by doing so?" It is said:
"Yes, that is so."” The Imam says: "In that case, there is nothing wrong
with it": "About Abr ‘Abdillah (AS) regarding a man who blows into a
cup, he said: "There is no problem with it, and it is only disliked if
someone else is with him, lest he be harmed by it; and about a man
who blows on food, he said: Is he not only wanting to cool it down?
He said: "Yes." He said: "There is nothing wrong with it." (Sadagq,
1966 AD/1386 AH: 518)

It is worth noting that Shaykh Sadiig, after narrating these traditions,
states that what he gives fatwa (religious edict) according to and relies on
is that blowing on food and drink is absolutely forbidden, whether the
person is alone or whether another person is present with him, and he has
not seen the reason mentioned in the aforementioned report anywhere
else: "The author of this book says that the fatwa | issue and rely on is
that it is not permissible to blow on food and drink, whether the man is
alone or with others, and | do not know this reason except in this report.”
(Sadiq, 1966 AD/1386 AH: 518)
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4-4-1. Critique

After quoting Sadiig's statement, Allamah Majlist argues that the
negation of harm (La ba’sa) mentioned in the tradition does not
contradict the dislike (Karahah) of the act of blowing, and he suggests

that the dislike of this action may be greater in the presence of another
person alongside the blower (not that the dislike of the action is
removed by the absence of another). He then infers from Sadiig's
statement that he considers this act to be forbidden, while it is 129
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commonly considered disliked (Makrih). However, Majlist also raises
a possibility: that the Fatwa of non-permissibility in the expressions of
the early scholars does not explicitly indicate the prohibition of the
act: "The absence of harm does not negate the dislike, and it is
possible that it is more disliked if someone else is with him, and the
well-known view is dislike in general, and the apparent meaning of
Sadiig is prohibition, even if the absence of permissibility in the
expression of the early scholars is not explicit in it." (Majlis1, 1989
AD/1410 AH: 63, 402)

In any case, the chain of narration of the mentioned report® is also
incomplete due to the presence of some unknown individuals. For
example, as some Rijal scholars have stated, the Tarig (chain) of
Sadiig 10 "Bakkar ibn Abt Bakr al-Hadrami" is unknown (Khu’1, 1992
AD/1413 AH: 4, 242). Majlist 11 has also considered the mentioned
narrator to be among the weak (Majlist, 1985 AD/1406 AH: 4, 319).

5. Final Conclusion of the Narrations

It seems that by observing the situation of the existing narrations and
the contradiction that exists between their implications, as well as the
weakness of the chain of these narrations, several solutions can be
proposed in this regard, which will be discussed below.

5-1. Deducing Compatibility

Regarding the conflict between two Sharia proofs, it is a well-known

1. Akhbarani ‘Aliyu ibn Hatim Qala: Haddathana Muhammadu ibn Ja‘fari ibn al-Husayni
al-Makhziimi Qala: Haddathana Muhammadu ibn ‘Tsa ibn Ziyadin ‘an al-Hasan ibn
‘Aliyyi ibn Faddalin ‘an Tha‘labata ‘an Bakari ibn Abi Bakrin al-Hadram.
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principle that "Reconciling is preferable to rejecting, whenever
possible," (Naraqr, 2001 AD/1422 AH: 2, 376; Ashtiani, 2005
AD/1426 AH: 1, 177); that is, as far as possible, one should reconcile
between two or more conflicting proofs and avoid discarding one of
the two proofs or both of them.

From this point of view, it should first be seen whether it is
possible to somehow reconcile the aforementioned narrations and
establish harmony or not. With this explanation, it seems that the
possibility of a customary reconciliation exists in the hypothetical
issue; however, not in the way that the late Majlisi reconciled the
narrations, arguing that the phrase "La Ba’sa" (no harm) in the latter
part of the narration of ‘llal al-Shara’i* has a general meaning and can
be reconciled with disapproval (Majlisi, 1989 AD/1410 AH: 63, 402),
considering the mentioned narration as referring to the absolute
disapproval of the act of blowing; because even if his reasoning is
accepted, what can be said about the first part of the narration,
according to which the Imam (AS) explicitly, after negating any harm
and considering blowing into food as unproblematic, limits the
disapproval of this matter to the assumption and situation where
another person is with the individual and, in other words, they are
sharing the meal: "It is only disliked when someone else is with
him..." (Sadaq, 1966 AD/1386 AH: 518).

Therefore, in this context, by applying absolute to qualified (Tabrizi,
2000 AD/1421 AH: 405), it can be stated that the mentioned aversion
refers to a situation where two people are sharing food or drink.

It is worth noting that a matter that can be considered as support for
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this deduction is the narrations that speak of blowing on the site of
prostration. In some of these narrations, such an action is considered
unproblematic, and the reason for this is explained as follows: the
aversion to this act is only in cases where it causes annoyance to
others: "l said to 4bi ‘Abdullah (AS): "A man prays and blows on the
place of his forehead. He said: There is nothing wrong with it. It is
only disliked if it annoys the one next to him." (Hurr ‘Amili, 1988
AD/1409 AH: 6, 351)

This narration, which is considered among the authentic hadiths by
Imami jurists (Sabzewari, 1992 AD/1413 AH: 7, 18; Rouhani, 1991
AD/1412 AH: 5, 62; Hakim, 1995 AD/1416 AH: 6, 407), has been
given precedence by some jurists over narrations that indicate an
absolute aversion to the act, and it has been concluded that the
aversion to blowing is specific to the case where there is a possibility
of annoying the person who is present next to the praying person;
therefore, in the absence of this possibility, the aversion will also be
removed (Ha’irT Yazdi, 1983 AD/1404 AH: 266).
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A similar content to the above narration has also been narrated by
Shaykh Tisi in al-Istibsar, and blowing during prayer is only
considered reprehensible if it causes harm to others (Tasi, 1970
AD/1390 AH: 1, 330).

5-2. Preferring Narrations Indicating Aversion Due to

Narrative Fame

Although in the previous section, the possibility of applying common
13 2 methods of reconciliation in the issue was strengthened; however, it may
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be said that narrations concerning aversion take precedence over other
narrations due to their narrative fame. But it seems that such a deduction
is incomplete in the case under discussion; firstly, there is disagreement
among Usuli scholars regarding the arrangement between factors of
preference and their precedence and postponement (Ansari, n.d.: 2, 801);
secondly, even if we accept the theory of arrangement between factors of
preference and giving precedence to narrative fame over other factors of
preference, since only the late Sadiig from among the three Sheikhs has
narrated the narrations related to the discussion, and there is no trace of
them in other primary and authentic narrative collections, committing to
the fact that the narrations of the first category enjoy narrative fame
seems very unlikely.

Because, according to what the jurists and hadith scholars have
mentioned in their books regarding the definition of narrative popularity,
the mentioned title does not apply to any of the contradictory reports.
This is because the Usulis (scholars of jurisprudence) define narrative
popularity as the renown of a narration among hadith scholars and its
being written in hadith books (Na’in1, 1995 AD/1416 AH: 4, 785). For
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example, Sabzevari believes that narrative popularity refers to a hadith
being well-known among hadith scholars and their attention to its
preservation and maintenance (Sabzevari, 1985 AD/1406 AH: 2, 80).
Diya’ al-Din ‘Iraqr also provides a similar definition of popularity (‘Iraq,
1993 AD/1414 AH: 3, 99).

Considering the aforementioned points, it must be said that none of

the mentioned narrations possess narrative popularity. It is evident that if13 3
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a narration is observed to be transmitted in several sources, and primarily
in later sources, it is because all the later sources have referred to an
earlier source that transmitted that narration, and therefore, they have

transmitted the narration following that initial source.

5-3. Giving Preference to Narrations Indicating Disfavor Due to

the Well-Known Practice

It may be argued that the weakness of a hadith is not a reason for its
invalidity, and according to one principle, a well-known can
compensate for the weakness of the hadith's chain of transmission
(Makarim Shirazi, 2006 AD/1427 AH: 177). It should be noted that
although such a principle has been accepted by some jurists
(Sabzevari, 2002 AD/1423 AH: 1, 611; Rouhani, 1991 AD/1412 AH:
11, 203), the theory of compensating for the weakness of the chain of
transmission based on well-known practice is a matter that is
fundamentally debated and disputed among Imami jurists (cf. Ansari,
n.d.. 1, 588). For example, Muhaqqiq Ardabili, rejecting such a
principle, deems it incorrect: "Compensation through popularity is
unacceptable." (Ardabili, 1982 AD/1403 AH: 1, 89)

Aside from this major (Kubrawi) problem, the minor (Sughrawi)
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issue in the matter is the realization of practical popularity in the
discussed scenario. This is because those who say that well-known
practice compensates for the weakness of the chain of transmission,
mean by "Well-known" the popularity among the early scholars; that
is, the early jurists whose time of living was connected or close to the
time of the presence of the impeccable Imam (AS). Therefore, if this
134 type of jurist acts according to the meaning of a narration, their action
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compensates for the weakness of the chain of transmission. However,
if, for example, the well-known practice of later scholars is based on a
narration, such popularity will lack effectiveness.

Therefore, the fame (or prevalence of opinion) being discussed here
pertains to the issue's prominence among the early scholars, similar to
what is said regarding Rijali authentication, where the authentication
by later scholars is not considered reliable, while the authentication by
early scholars is considered valid (cf. Hashemi Shahroudi, 2005
AD/1426 AH: 1, 682).

Considering the aforementioned points, it must be stated that since
no such prominence among early scholars has been established
regarding this issue, and, in principle, the opinions of many of the
early scholars are not clear in the hypothetical discussion; the claim of
practical prevalence on this matter would be unfounded. For instance,
searching the extant opinions of two famous Shi‘a jurists, Ibn Junayd
and Ibn Abi ‘Aqil, does not reveal their chosen position. Sayyid

Murtada, the renowned Shi'a jurist and theologian, has also not taken
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a position on the hypothetical issue. It is noteworthy that even a jurist
like Sadiig, who is considered among the early scholars, as mentioned
previously, holds an unusual view on the hypothetical issue, issuing a
Fatwa of absolute prohibition of blowing on food and drink. Given the
aforementioned points, it must be stated that, fundamentally, no such
prominence of opinion on the matter exists among the early scholars
that one could rely on it, choosing its side and adhering to it.
Therefore, in summary, it can be stated that, having rejected the

two latter possibilities, the only assumption that can be deemed135
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reasonable is that the certain minimum is taken in the matter and made
the basis of action; that is, we commit to the view that blowing on
food or drink in the presence of another person is considered Makriih
(disliked) and undesirable in Islamic law, and in other cases, the

principle of permissibility and allowance remains in effect.

Conclusion

There are three narrations that prohibit blowing. These are the
narration known as al-Manahi, the narration of Husayn ibn Mus ‘ab,
and the report of Arba ‘mi’ah (Four Hundred). A chain of transmission
analysis of these narrations reveals that all of these reports, due to the
presence of some unknown and weak individuals in their chain of
transmission, suffer from issues related to the chain of transmission,
albeit with varying degrees of severity, and are considered weak
according to the standards of Rijal (the science of narrators). In
contrast to these narrations, Shaykh Sadiig, in ‘llal al-Shara’i* (The
Reasons for Laws), narrates two reports with one chain of
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transmission, according to which blowing into food or drink is only
disliked in the presence of others, and in a situation where a person is
alone, such dislike is irrelevant; although the chain of transmission of
these reports is also incomplete due to the presence of some unknown
individuals. The research showed that by observing the state of the
existing narrations and the contradiction that exists between their
meanings, as well as the weakness of the chain of transmission of
these narrations, a method must be employed that can somehow
13 6 reconcile the narrations received in this matter and avoid rejecting and
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discarding them as much as possible. In this regard, according to the
findings of the research, the existing possibilities in the matter are
presented, and with the analytical proposal and rejection of two
possibilities (preferring the narrations indicating dislike due to the
fame of the narration and the narrations indicating dislike due to the
well-known practice), it seems that the best way is to believe in the
dislike of blowing when another person is present with the individual
and it causes harm or discomfort to them through blowing, and
otherwise, according to the original principle, the possibility of dislike
will be eliminated.
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political circumstances as reflected in the language of the narrations.
Accordingly, this research employs a library-based method for data
collection and an analytical-inferential approach to examine the content
of both Shi’a and Sunni narrations. A comprehensive view of these
narrations reveals that the ruling on Mut‘ah is not absolute; rather, it is
shaped by varying conditions and necessities. On an individual level,
Mut ‘ah is permitted when there is a personal need. The narrations that
restrict this practice to cases of necessity imply that the limitation is lifted
whenever a person faces a particular need, thereby granting them
permission to enter into a temporary marriage.On a social level, Mut ‘ah
may serve as a tool to safeguard society—especially in times of crisis,
such as war, scarcity of resources, or similar hardships. Thus, narrations
that strongly encourage the practice are not merely addressing individual
conduct but speak to broader societal imperatives. In these contexts,
communal needs take precedence over individual considerations. This
may even lead to a situation where social necessity creates an individual
necessity, despite the individual not inherently requiring the practice; it is
the collective circumstance that generates this need. On a political level,
Mut‘ah has also been viewed as a means to revive an Islamic tradition
and to oppose oppressive governments. In this context, the command to
engage in Mut‘ah is, in fact, an effort to promote and normalize the

practice in society in response to its prohibition by ruling authorities.

Keywords: Mut‘ah (Temporary Marriage); Typology of Narrations;

Personal Necessity; Political Necessity; Social Necessity.
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Introduction

Mut‘ah al-Nisa’ (temporary marriage) is one of the debated topics in
Islamic jurisprudence, with discussions in both Shi’a and Sunni
traditions—based on Qur’anic verses and narrations—concerning its
permissibility or prohibition. From the Shi’a perspective, the default
legal position is that Mut‘ah is lawful and permissible. However,
within Shi‘a sources, there is a range of narrations that, on the
surface, reflect differing views regarding the manner and conditions of
its permissibility. Given these apparent differences, it becomes
essential to examine the various dimensions of these narrations from
multiple angles to achieve a clearer and more accurate understanding.
A close reading of Shi‘a narrations about Mut ‘ah al-Nisa’ reveals
two distinct categories:
1) Narrations that not only affirm the permissibility of Mut ‘ah but also
regard it as a recommended and commendable practice, encouraging
its observance;

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

2) Narrations that do not deny the legitimacy of Mut ‘ah, yet condition
its permissibility upon necessity, warning against its practice outside
of situations of genuine need.

Thus, one of the key factors influencing the legal ruling on Mut ‘ah
is the notion of necessity—whether personal, social, or political. In
many cases, the legal guidance offered by the impeccable Imams (AS)
is closely tied to such necessities. Accordingly, the main objective of
the present study is to investigate how the concept of necessity
functions in narrations that restrict the practice of Mu¢‘ah al-Nisa’ to 145



The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

14

Mohammad Javad Hrati, Elham Safaei Zadeh, Pouran Mirzaei

specific, necessary circumstances.

Through a comprehensive examination of authenticated narrations
found in Shi‘a and Sunni sources up until the fifth century AH, this
study identifies twelve narrations explicitly addressing the issue of
Mut ‘ah. Analyzing the content of these narrations provides a detailed
picture of the historical and jurisprudential evolution of this ruling.
Some narrations affirm the legitimacy of Mut ‘ah during the lifetime of
the Prophet Muhammad (PBUH), portraying it as part of divine law
and a common practice among early Muslims. In contrast, other
narrations emphasize a shift in this ruling after the Prophet’s death,
attributing its prohibition to decisions made by the -caliphs.
Additionally, certain reports highlight testimonies from companions
who initially acknowledged the permissibility of Mut‘ah but later
objected to the changes imposed upon it. Some narrations explicitly
cite the prohibition of Mut‘ah by ‘Umar ibn al-Khagtab, while others,
particularly those transmitted by the Ahl al-Bayt (AS), firmly uphold
its legitimacy.

The overarching theme of this body of narrations underscores the
distinction between divine law and political decrees enacted by certain
rulers. It further stresses the need to refer to authentic religious
sources in order to grasp the true nature of Islamic legal rulings.

This study seeks to offer a clearer understanding of narrations in
the second category—those that condition the permissibility of Mut ‘ah
al-Nisa’ upon necessity—by examining the various dimensions of
necessity as reflected in these narrations. To this end, the research first
undertakes a conceptual analysis of necessity and presents the relevant
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narrations, followed by a detailed evaluation of their interconnections
and implications.

1. Research Methodology

The present study has used a library-based approach and employed
descriptive-analytical methods. In the course of this research,
approximately 2,000 narrations related to the topic of Mut ‘ah al-Nisa’
were collected and categorized from various hadith sources. During
this process, narrations focused solely on outlining legal rulings were
excluded from the scope of the study. Instead, the primary focus was
placed on narrations that contribute to the typology and conceptual
clarification of necessity. Furthermore, the concept of necessity—
across personal, social, and political dimensions—was analyzed based
on data gathered from diverse sources. Following the typological
classification of the narrations, the collected data were then examined

in relation to the concept of necessity.

2. Research Background

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

Numerous studies have been conducted on the subject of Mut‘ah al-
Nisa’ (temporary marriage), each approaching the topic from a
particular perspective. Across these works, various viewpoints have
been put forth within Islamic scholarship, which can generally be
categorized into  four positions:  "Permissibility  (/bahah),
recommendation (Istizbab), disapproval (Karahah), and prohibition
(Tahrim)." Additionally, the opinions of Quranic exegetes regarding

the verse related to Mut‘ah have been the focus of a number of147
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studies, and these interpretations typically fall into three groups:
"Permanent legitimacy of Mut‘ah, conditional legitimacy as a
temporary practice, and outright rejection of the practice, interpreting
the verse without reference to temporary marriage and attributing its
legitimacy solely to the Sunnah. "

Notable examples of such studies include:

The article titled "Content Analysis of Mut‘ah Narrations in Shi‘a
Hadith Sources" by Zahra Sadat Mousavi, Fathieh Fattahizadeh, and
Mohammad ‘Etratdousti, published in Hadith Understanding Studies
(2022 AD/1401 SH). This study primarily adopts a statistical approach
and employs content analysis methodology. It also briefly addresses
the authenticity of the narrations under review.

The article "Mut‘ah from the Perspective of the Two Islamic Sects"
by Zahra Farzam and Mohammad Reza Zamiri, published in Religious
Studies Journal (2021 AD/1400 SH), attempts to examine the subject
from interpretive and jurisprudential angles. However, it appears that
the article does not fully explore the topic and lacks a clear
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classification of viewpoints.

The article "A Comparative Study of the Verse of Istimta“ in the
View of Exegetes from Both Sects" by Maryam Qojaei Khameneh and
Sayyid Mahmoud Tayyeb Hosseini, published in The Biannual
Journal of the University of Qom (2016 AD/1437 SH), offers a well-
structured categorization of exegetical opinions from both Shi‘a and
Sunni scholars. Nevertheless, it does not address the views of hadith
commentators, focusing instead on the opinions of early exegetes, the
14 8 Companions, and the Followers.
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The article "A Critique of Temporary Marriage in Sunni
Jurisprudence" by Sayyid Hossein Hashemi (2007 AD/1428 SH) deals
exclusively with the Sunni perspective, as indicated by its title.
Nonetheless, the author provides a thorough critique of that
jurisprudential position. Despite the wealth of academic work on the
subject of Mut‘ah, none of the existing studies have specifically
examined the role of necessity in shaping the legal status of Mut‘ah.
Therefore, the present research introduces a new approach to this
discussion by focusing precisely on this overlooked aspect.t

3. The Concept of Mut‘ah

The term Mut‘ah is derived from the root letters (Mim, Ta’, ‘Ayn) and
is based on a central semantic principle that denotes benefit,
enjoyment, and duration in the context of goodness and pleasure (lbn
Faris, 2003 AD/1382 SH: 5, 293). One of the primary usages of this
term is in the sense of "Benefiting from something"” (Istamta ‘tu bil

1. Zandieh, H; and Dastvandi, A. (2022 AD/1401 SH). "Social Functions of
Temporary Marriage during the Qajar Period.” Social and Economic History
Research Journal. Vol. 2, pp. 121-142. Herati, M; Zare'ian, M. (2022 AD/1401
SH). "Temporary Marriage: A Comparative Study in the Zoroastrian Tradition of
the Late Sassanid Era and the Twelver Shia." Religious Studies. Vol. 20, pp. 35-
66. Mousavi, Zahra Sadat, Fattahi Zadeh, Fathieh, and Itrat Doost, Mohammad.
(2022 AD/1401 SH). "Content Analysis of Temporary Marriage Narrations in
Shia Hadith Sources." Hadith Interpretation Studies. Vol. 2, pp. 119-145.
Mohammadzadeh, Zeynab, and Nazari Tavakoli, Saeed. (2021 AD/1400 SH).
"The Legalization of Temporary Marriage and Its Jurisprudential Challenges."
Jurisprudence and Islamic Law Foundations. Vol. 1, pp. 167-182. Mazhar
Qaramilaki, Ali, and Ghorbani, Ismail. (2020 AD/1399 SH). "Critique of the
Narrational Evidence on the Abrogation of the Legality of Temporary Marriage."
Islamic Jurisprudence and Law Studies. Vol. 23, pp.309-332.
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Shay’) (Farahidi, 1989 AD/1368 SH: 2, 83; Ibn Faris, 2003 AD/1382
SH: 5, 293; Azhari, 2000 AD/1379 SH: 2, 173; Raghib, 1992
AD/1371 SH: 757). The expressions "Matta‘a Allah bih Fulanan
Tamti‘an™ and "Amta ‘ahu bihi Imta‘an™ imply preserving something
so that one may benefit from it in terms of pleasure and gain (lbn
Faris, 2003 AD/1382 SH: 5, 293; Jawhari, 1989 AD/1368 SH: 3, 122;
Ibn Sidah, 2000 AD/1379 SH: 2, 63; Fayyumi, 1994 AD/1373 SH: 2,
562). Another derivative of this root is the word "Mata“," which refers
to items used by human beings to meet their needs, such as household
goods and similar necessities (Farahidi, 1989 AD/1368 SH: 2, 83; Ibn
Faris, 2003 AD/1382 SH: 5, 293).

Among lexicographers, Mut ‘ah is understood to mean benefiting from
or enjoying something over an extended period of time. From their
perspective, when the term is used in the context of marriage between a
man and a woman, it specifically refers to a temporary marriage (Nikah
al-Mut ‘ah), as it implies mutual benefit within a limited timeframe
(Azhari, n.d.: 173; Ibn Faris, 2003 AD/1382 SH: 5, 293).

Given this, the lexical meaning of Mut‘ah is broad and
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encompasses any form of benefit that meets a person's needs.
Therefore, it is not restricted solely to a specific type of enjoyment,
such as sexual gratification. In Islamic jurisprudence, this very term
has been applied to a particular form of marriage (Nikah al-Mut ‘ah)
and has always drawn the attention of jurists across different schools
of thought. Their views on this subject differ based on their
interpretive principles and the religious evidence they rely upon.
Below are some of the definitions and perspectives offered by
15 0 prominent jurists:
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1) Shaykh Tiust and ‘Allamah Hilli define Mut‘ah as a contractual
marriage that is non-permanent and established for a specified
duration. This contract includes a predetermined dowry and specific
conditions; notably, the woman in a Mut‘ah marriage is not subject
to divorce, and the marriage ends automatically when the agreed-
upon period expires. In this type of marriage, the man is not
obligated to provide maintenance (Nafagah), and neither party
inherits from the other unless explicitly stipulated. Additionally, the
woman’s waiting period (‘lddah) after the marriage ends is two
menstrual cycles (Tasi, 2008 AD/1387 SH: 5, 192; Hilli, 1997
AD/1376 SH: 3, 79; Hilli, 1999 AD/1378 SH: 3, 519).

2) Raghib Isfahant defines Nikah al-Mut‘ah as a marriage in which
the man agrees to pay a specified sum to the woman, and the
marriage lasts for a set period. When that period concludes, the

marriage terminates without the need for divorce (Raghib, 1992
AD/1371 SH: 757).

3) Shaykh Mufid similarly describes Nikah al-Mut‘ah as a marriage
contracted for a specified period and with an agreed-upon
compensation (Mufid, 1993 AD/1414 AH: 19).

In another definition, it is stated: "The essence of this marriage,
according to the jurisprudence of the Ahl al-Bayt (AS), is that a
woman enters into marriage with a man, for whom marriage is legally
permissible, by agreeing on a known dowry and a fixed term, without

the presence of any legal impediments such as kinship, breastfeeding

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

151



Mohammad Javad Hrati, Elham Safaei Zadeh, Pouran Mirzaei

relations, waiting period, or marital status; in this marriage, the
woman is separated from the man automatically upon the expiry of the
term or if the remaining term is waived by the husband." (Misaw1
Ardabili, n.d.: 21)

Another definition reads: "This marriage is a specific type of
contract that establishes a marital relationship based on a specified
dowry and for a determined period. Like a permanent marriage, it
requires an offer and acceptance and must fulfill all conditions of a
permanent marriage." (Fakkikt, n.d.: 274)

Sunni scholars have also defined Nikah al-Mut ‘ah as a marriage in
which a man marries a woman for a specific amount of money and for
a predetermined duration, such that upon the expiration of that period,
the marriage ends without the need for divorce. In this type of
marriage, the man is not obligated to provide maintenance or
accommodation for the woman, and the woman's waiting period is
two complete menstrual cycles. Moreover, if either party dies before
the term expires, there is no inheritance between them (Ibn Salim,
2000 AD/1379 SH: 103).
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4. The Concept of Necessity

The term necessity is derived from the verbal noun ldtirar (meaning
compulsion or being forced). For instance, when one says: "Hamaltant al-
darira ‘ald kadha or \dturra Fulan ila Kadha," it refers to being driven or
obligated by an unavoidable situation (Farahidi, 1988 AD/1409 AH: 7, 6;
Zabidi, 1993 AD/1414 AH: 7, 124; Tbon Durayd, 1987: 1, 122). The word
15 2 necessity is also used to mean need (Zabidi, 1993 AD/1414 AH: 7, 124).
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Accordingly, the core meaning of necessity points to something
unavoidable or indispensable—anything a person is compelled to do or
cannot do without is considered a necessity.

Human beings, in both their spiritual and physical existence, have
essential needs. The needs of the soul and the heart revolve around the
recognition and witnessing of Divine Truth and the observation of
God's attributes and actions—this spiritual necessity sustains the life
and vitality of the soul. On the other hand, the body’s necessities
include eating, drinking, and other physical requirements that ensure
human survival (Homa'1, J; Kashani, 2015 AD/1394 SH, 71.).

The most precise and technical definition of necessity is a
philosophical concept, extensively discussed in philosophical
discourse. It encompasses the following categories:

1) Absolute (Eternal) Necessity: "This refers to a necessity that is
eternal and unchanging, applying to matters that are always true
under all circumstances. (Ibn Sina, 1983 AD/1404 AH: 1, 123)

2) Essential Necessity: "This type of necessity stems from the very
nature or essence of a thing; it cannot exist apart from the thing
itself". (Mulla Sadra, 1963 AD/1383 AH: 2, 456)

3) Conditional Necessity: "This applies to a necessity that arises under
specific conditions. In other words, it is contingent upon certain
circumstances—if those conditions are met, the necessity is
realized.” (Kant, 2010 AD/1389 SH: 269)

4) Contextual Necessity: "This refers to a necessity that applies within
a specific time or place.” (Aristotle, 1965 AD/1385 AH: 4, 189)

The understanding of necessity intended in this research is
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primarily based on the third and fourth categories, which align closely
with how necessity is conceptualized in Islamic jurisprudence (Figh).
In figh, necessity refers to situations in which an individual or society
faces circumstances that make adherence to primary religious rulings
extremely difficult or unbearable. Put differently, necessity is a state
in which engaging in something normally prohibited becomes
permissible in order to prevent a greater harm or hardship (Hilli, 1997
AD/1418 AH: 1, 234).

5. Typology of the Concept of '""Necessity"

In this section of the study, given the central role of the concept of
necessity, it is essential to examine this notion from various

perspectives—including individual, social, and political dimensions.

5-1. Personal Necessity
At the individual level, necessity refers to a person's fundamental
needs and the essential requirements that are vital for their survival or

the realization of their personal goals. These necessities serve as the
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primary driving force behind human behavior when it comes to
addressing physical, psychological, and social needs; as Maslow
explains in his theory of the hierarchy of needs, "Physiological needs,
safety, love, esteem, and self-actualization, in that order of priority,
drive human beings toward specific actions and reactions." (Maslow,
1943: 375)

Personal necessity is a form of necessity that arises exclusively for

15 4 the individual concerned. For example, in Islamic jurisprudence,
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particularly in discussions related to marriage, it is argued that if a
person fears falling into sin, marriage becomes a necessity for them
(mu'haq.qiq ‘hili, 1987 AD/1408 AH: 3, 456). This form of necessity
is similarly relevant to the specific subject of this study—temporary
marriage (Mut‘at al-Nisa’). In this context, the individual's personal
need alone creates the necessity to engage in such an act; the needs of
others have no bearing on this necessity.

To illustrate, consider a person who already has a spouse but, due
to particular circumstances in their marital life, finds that temporary
marriage becomes a personal necessity. In other words, it is the
individual's own condition that establishes the necessity—or even
obligation—of this act and it is their specific personal situation that
influences whether such a ruling applies (Tas1, 1967 AD/1387 AH: 4,
230; Mufid, 1992 AD/1413 AH: 3, 210).

5-2. Social Necessity

Social necessity refers to circumstances in which collective needs and

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

societal demands give rise to duties and obligations for individuals—
even when those obligations may not align with their personal needs
or preferences. In other words, social necessity arises when the
community, due to specific conditions, expects an individual to take a
particular action, even if that individual personally has no need or
inclination to do so (Mutahhari, 1978 AD/1357 SH: 2, 145).

A review of Islamic legal rulings shows that certain obligations, while
not required of an individual under normal circumstances, can become
necessary due to broader social conditions. For instance, in the case of 155
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temporary marriage (Mut ‘ah al-Nisa’), an individual who already has a
spouse may have no personal need to engage in such a union. However,
unique social circumstances—such as limited resources, demographic
imbalances, or collective needs—may render this practice a social
necessity (Tabataba'1, 1974 AD/1353 SH: 4, 234).

This discussion becomes clearer when examined alongside the
concept of political obligation in this context, as well as the narrations

and sources that have addressed this issue.

5-3. Political Necessity

In the political realm, necessity refers to circumstances and decisions
made to maintain power, political stability, secure national interests,
and prevent crises. This concept becomes particularly relevant during
emergencies or political and economic crises. In such situations,
politicians may make decisions that would typically be deemed
unacceptable under normal conditions. For instance, in many

countries, emergency laws or special powers are considered essential
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tools for managing crises. Some argue that "Necessity in politics often
justifies extraordinary measures that, without it, the stability of the
political community would not be possible." (Zibakalam, 1999
AD/1378 SH: 72)

Political obligation, as a specific form of social necessity, refers to
situations where an action is required of an individual for the sake of public
interests and the needs of society. This concept is also emphasized in
Islamic narrations. For example, in a narration from Imam Ali (AS), it is

15 6 stated: "Indeed, God loves from His servants that they uphold the laws
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which benefit the general public." Kulayni, 1984 AD/1363 SH: 7, 321) This
narration demonstrates that the implementation of laws and regulations,
even if not personally necessary for an individual, becomes obligatory due
to public interests and social necessity.

Public necessity refers to conditions that the entire society faces.
For instance, during times of war or famine, the Islamic government
might be forced to make decisions that would otherwise be
impermissible. Imam Khomeini, in his book Tahrir al-Wasilah, writes:
"In times of general necessity, the Islamic ruler may take whatever
measures are necessary to prevent harm to society.” (Khomeini, 2001
AD/1422 AH: 2, 456)

6. Classification of Narrations on Temporary Marriage

The collection of narrations regarding the issue of temporary marriage
can be categorized into five types:
1) Narrations affirming the permissibility of temporary marriage;

2) Narrations highlighting the virtue and recommended nature of
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temporary marriage;
3) Narrations commanding temporary marriage;
4) Narrations prohibiting temporary marriage;
5) Narrations ruling the abrogation of temporary marriage.

6-1. Narrations Emphasizing the Permissibility of Temporary

Marriage

Some narrations regarding temporary marriage emphasize its‘ls7
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permissibility, presenting it as an Islamic tradition. 4bi Maryam
reports from Imam Sadiq (AS) that he said: "Temporary marriage was
revealed in the Qur'an, and the Prophet's (PBUH) practice also
affirmed it." (Tasi, 1967 AD/1387 AH: 3, 141) A similar response
from Imam Sadiq (AS) is given to a man who asked whether
temporary marriage is permissible today. The Imam replied: "Yes,
temporary marriage is lawful for you, because Allah has made it
lawful in the Quran." (Saduq, 1993 AD/1414 AH: 3, 464) Zurarah
also reports that ‘Abdullah ibn ‘Umayr Laythi came to Abiu Ja ‘far
(AS) and asked: "What is your opinion on temporary marriage?" The
Imam replied: "Allah has made it lawful in His book and the Prophet
(PBUH) also spoke of it; thus, it remains lawful until the Day of
Judgment ‘Abdullah said: "O! Abi Ja far, you say this, even though
‘Umar made it forbidden and prohibited it?" The Imam responded:
"Even if he did so!" ‘Abdullah replied:" I seek refuge with Allah that
you would make lawful what ‘Umar has forbidden." Abi Ja ‘far (AS)
said: "You stick to your words, and | will stick to the words of the
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Messenger of Allah (PBUH). Let us engage in a mutual cursing
(Mubahala), for the words of the Messenger of Allah are true, and
your words are false.” ‘Abdullah ibn ‘Umayr then asked: "Would you
be happy if your women, daughters, sisters, and your cousins’
daughters did the same?" Upon hearing this, Abt Ja‘'far (AS) turned
away from him (Kulayni, 1984 AD/1363 SH: 5, 449). This
permissibility was also present during the time of the Prophet
(PBUH). Imam Bagqir (AS) said: "Jabir ibn ‘Abdullah narrated to me
158 from the Messenger of Allah (PBUH) that they participated in a battle
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with him, and the Prophet made temporary marriage lawful for them,
and did not forbid it." (Ash‘ari, 1987 AD/1408 AH: 81) Most Sunni
narrations also support the permissibility of temporary marriage
during the time of the Prophet (PBUH), but they mix this
permissibility with the ruling of abrogation, which will be discussed
under the category of narrations indicating the abrogation of
temporary marriage.

The ruling on the permissibility of temporary marriage is not
limited to free women; it also includes concubines. Muhammad ibn
Muslim reports: "I asked Imam al-Baqir (AS): "Can a man marry a
concubine temporarily?" The Imam replied: "Yes, unless the
concubine is a young girl who can be deceived.” | said: "May Allah
reforms you, what is the age at which a girl can no longer be
deceived?" The Imam (AS) replied: "Ten years old." (Tasi, 1988
AD/1409 AH: 3, 141)

This ruling makes no distinction whether the woman is Jewish or
Christian; even if someone has a free (Muslim) wife, they can marry a
concubine temporarily (Tasi, 1988 AD/1409 AH: 3, 141).

Some narrations, in addition to confirming the permissibility of
temporary marriage, also point to its philosophy and the reasoning
behind it. Imam Bagqir (AS), quoting Amir al-Mu’minin (AS), said: "If
‘Umar ibn al-Khattab had not prohibited it before me, no one would
have committed fornication except the most wretched of people.”
(Ash‘ari, 1987 AD/1408 AH: 81)

‘Abdullah ibn Sinan attributes the reason for the permissibility of

temporary marriage, as narrated by Imam Sadiq (AS), to its
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replacement of other prohibitions: "Allah, the Almighty, has forbidden
every intoxicating drink for our Shi‘ah, and in its place, He has
granted them temporary marriage.” (Mufid, 1992 AD/1413 AH: 42)

Fath ibn Yazid asked Imam Kazim (AS) about temporary marriage.
The Imam replied: "It is lawful, permissible, and absolute for anyone
whom Allah has not made self-sufficient through marriage. So, let
them maintain chastity through temporary marriage. But if they are
self-sufficient through permanent marriage, it is permissible for them
when they are distant from their spouse.” (Kulayni, 1984 AD/1363
SH: 5, 452)

‘Al ibn Yaqtin reported: "I asked Imam Kazim (AS) about
temporary marriage.” He replied: "What do you have to do with this?
Allah has made you self-sufficient from it." | said: "l only want to
know the ruling on it." The Imam said: "The ruling on it is in the book
of ‘Al1 (AS)." | asked: "Can its duration be extended, and can the
dowry be increased?" He replied: "What else would make it more
pleasing?” (Kulayni, 1984 AD/1363 SH: 5, 452) Some narrations
condition the permissibility of temporary marriage on specific
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circumstances. ‘Alf ibn Ja far asked Imam Kazim (AS): "Is temporary
marriage legally permissible?" The Imam replied: "Yes, but the rights
of both parties must be respected, and after the marriage, they must be
completely separated." (Kulayni, 1984 AD/1363 SH: 6, 445)
Narrations like these, contrary to some general views, point to the
specific conditions and legal restrictions on temporary marriage. In
this narration, Imam Kazim (AS) confirms the legitimacy of

160 temporary marriage but emphasizes the importance of respecting the
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rights of both parties, specifically stressing the necessity of complete
separation after the marriage. These conditions show that within the
legal framework, temporary marriage is conducted with respect for the
rights and freedom of both parties and should not result in a
permanent relationship or unnecessary commitments. This perspective
specifically emphasizes balance and mutual respect in such a marriage
and underscores the need for ethical and legal principles to be
followed. It ensures that temporary marriage is used as a temporary
solution under special, limited conditions. These narrations clearly
indicate that the emphasis on the permissibility of temporary marriage
from the Imams (AS) is not absolute, but is conditioned by individual
necessities, which will be further discussed in its proper context.
Together, these narrations clearly emphasize the permissibility of
temporary marriage, presenting it as a fixed and lawful ruling that is
not only affirmed in the Qur'an and the Sunnah of the Prophet
(PBUH), but also explicitly confirmed by the Imams (AS) to remain

lawful until the Day of Judgment. The opposition that emerged after
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the Prophet's (PBUH) time stems from governmental ijtihads, and
from the perspective of authentic narrations, it does not affect the
fundamental permissibility of temporary marriage. Therefore, these
narrations reaffirm the legitimacy and continuity of the permissibility
of temporary marriage in Islamic jurisprudence and consider any

opposition to it as lacking a valid religious basis.

6-2. Narrations on the Virtue and Recommendation of Mut‘ah

Another category of Mut ah narrations addresses its reward and virtue, 161
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presenting it as an act with divine recompense and as recommended
(Mustakabb). A narrator asked Imam Bagqir (AS): "Is there a reward
for Mut‘ah?" The Imam responded: "If his intention is to seek the
pleasure of Allah, the Almighty, and to oppose those who deny it, then
Allah will not write down any word he speaks except for a good deed
(Hasanah), and every time he extends his hand to her, Allah will
record a good deed for him. When he comes closer to her, Allah will
forgive his sins, and when he performs the ritual bath (Ghusl), Allah
will forgive his sins according to the amount of water that flows from
his hair." | asked: "Is it according to the number of hairs?" He replied:
"Yes, according to the number of hairs.” (Sadiiq, 1992 AD/1413 AH)
In another narration, Hisham reports from Imam Sadiq (AS), saying:
"I wish that a man would not depart this world without having
performed Mut‘ah at least once and also without having prayed the
Friday prayer in congregation.” (Tts1, 1990 AD/1411 AH) Aimad ibn
Mukammad also narrates from Imam Bagqir (AS) that the Messenger
of Allah (PBUH): "When | was taken to the heavens (during the
Ascension), Jibril (AS) joined me and said: "O! Muhammad (PBUH),
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Allah, the Almighty, says: "l have forgiven those who benefit from
women (perform Mut ‘ah)." (Mufid, 1992 AD/1413 AH) These
narrations not only present Mut‘ah as a legal ruling but also highlight
it as an act accompanied by divine rewards. This perspective reflects
the recommendation (Istizbab) of Mut ‘ah in some religious sources,
emphasizing the importance of a correct intention in performing it and

16 2 its positive spiritual effects on an individual’s life.
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6-3. Narrations on the Obligation to Perform Mut‘ah

Another group of Mut‘ah narrations points to the obligation of
performing it. Mukammad ibn Muslim narrates from Imam Sadiq
(AS), who asked him: "Have you performed Mut‘ah?" | replied: "No."
The Imam said: "Do not leave this world until you have revived this
tradition.” (Mufid, 1992 AD/1413 AH: 41) Abi Basir also reports: "I
went to Imam Sadiq (AS), who asked: "O! Abi Muhammad, since you
have been away from your home and family, have you performed
Mut‘ah?" | replied: "No." He asked: "Why?" | said: "Because of the
lack of funds." The Imam gave me a dinar and said: "l swear to God,
do not return home unless you have done it." And I did.” (Mufid, 1992
AD/1413 AH: 42) Beyond the encouragement to perform Mut ‘ah, in
some reports, even neglecting it is considered an act of rebellion and
disobedience to Allah. Jamil ibn Salih says: "Some of our companions
said to Imam Sadiq (AS): "I feel uncomfortable with Mutah and have
sworn never to perform it." The Imam replied: "If you do not obey the
command of Allah, you are in disobedience.” (Sadtq, 1992 AD/1413
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AH: 3, 462) Other narrations also report that the Imams, including
Imam Sadiq (AS), considered Mut‘ah to be obligatory. Imam Sadiq
(AS) said: "The Mut ‘ah of women is a duty, and there is no time limit
for it, just as Allah, the Almighty, has said: "For the wealthy,
according to their ability, and for the poor, according to what they can
afford." (Ibn Hayyiin, 1963 AD/1383 AH: 2, 293) Imam Bagqir (AS)
also said: "The Mut‘ah of women is obligatory, whether or not
intercourse has occurred.” (Ibn Hayytn, 1963 AD/1383 AH: 2, 293)
However, in some narrations, this obligation is specifically mentioned 163



Mohammad Javad Hrati, Elham Safaei Zadeh, Pouran Mirzaei

for divorced women. Imam Bagqir (AS) narrates from Amir al-Mu minin
(AS) that he considered Mut ‘ah obligatory for divorced women, saying:
"This ruling has been stated in the Book of Allah: "For the wealthy,
according to their ability, and for the poor, according to what they can
afford.” (Ibn Hayytin, 1963 AD/1383 AH: 2, 293)

6-4. Hadiths Prohibiting Temporary Marriage

Some hadiths regarding temporary marriage (Mut 'ah) indicate its
prohibition under specific circumstances. Musammad ibn Hasan ibn
Sham ‘un, in his account of the prohibition of insisting on temporary
marriage, reports that Imam Had1 (AS) wrote to some of his followers,
saying: "Do not insist on temporary marriage. It is only upon you to
uphold the tradition. Do not engage in temporary marriage with your
wives and concubines, for they will become disbelievers, seek to
distance themselves from you, and curse and condemn those who give
such orders. They will curse and condemn us as well." (Kulayni, 1984
AD/1363 SH: 5, 452)

Another narration cites the reason for prohibiting temporary
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marriage as a lack of trust in some women, as well as the cultural and
emotional differences of women in the time of Imam Baqir (AS)
compared to the past. Abii Maryam narrated that he asked Imam Bagqir
(AS) about temporary marriage. The Imam responded: "Temporary
marriage today is not like it used to be. In the past, women were
trustworthy, but today they are not. So, you should inquire about
them.” Sometimes, the prohibition of temporary marriage was directed

164 5t specific groups of women, such as prohibiting temporary marriage
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with immoral women. For example, when Imam Rida (AS) was asked
about temporary marriage with an immoral, beautiful woman, he
replied: "If she is known for committing adultery, do not engage in
temporary marriage or marriage with her.” (Kulayni, 1984 AD/1364
SH: 5, 452)

These narrations clearly indicate that some of the emphases from
the impeccable Imams (AS) on the permissibility of temporary
marriage are not absolute but are contingent on social necessities,
which will be discussed in detail in their respective sections.

The prohibition of temporary marriage in Sunni narrations is
sometimes reported in an absolute manner, attributed to the Prophet
Muhammad (PBUH). ‘Abdullah ibn Muhammad reports that the
Prophet (PBUH) prohibited temporary marriage (Tahawi, 1993
AD/1414 AH: 3, 26; Abii ‘Awanah, 2008 AD/1429 AH: 3, 25; Nisa'1,
1992 AD/1413 AH: 327; Tabarani, n.d.: 7, 111; Ibn AbT ‘Asim, 1990
AD/1411 AH: 5, 29; Ibn Shahin, 1991 AD/1412 AH: 220). However,
this prohibition is sometimes included in narrations common to both
Shi‘T and Sunni sources: "The Prophet (PBUH) prohibited the meat of
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domesticated donkeys and temporary marriage.” (Tasi, 1986 AD/1365
SH: 3, 142; Nisa'1, n.d.: 355; Ibn Hibban, 1993 AD/1414 AH: 9, 453;
Ibn Jarid, 2014 AD/1435 AH: 317; Malik ibn Anas, 1993 AD/1414
AH: 183; Bayhaqi, 1991 AD/1412 AH: 10, 174; Nisa'1, n.d.: 355)

6-5. Hadiths Regarding the Abrogation of Temporary Marriage

Some Sunni narrations concerning temporary marriage (Mut ah)

suggest that this religious ruling was practiced at the beginning of165
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Islam but gradually faded away over time. These narrations are widely
found in Sunni sources. For example, it is reported from Jabir ibn
‘Abdullah that during the time of the Prophet (PBUH), the era of Abi
Bakr, and part of the era of ‘Umar, temporary marriage was practiced
with women. However, after that, Umar said: "We used to practice
temporary marriage and fulfill our obligations, but you engage in it and
do not fulfill your commitments. So, marry and do not practice temporary
marriage." (Ya'qubi, n.d.: 2, 717; Bayhaqi, 1992 AD/1413 AH: 7, 388;
Bayhaqt, 1992 AD/1413 AH: 10, 216; Muslim ibn Hajjaj, 2001 AD/1380
SH: 4, 68; Muslim ibn Hajjaj, 2001 AD/1380 SH: 4, 131)

Another narration in Sunni reports points to the change in the
ruling of temporary marriage after the conquest of Mecca. Rabi' ibn
Sabr reports from his father that the Prophet (PBUH) prohibited
temporary marriage in the year of the conquest of Mecca (Bayhaqs,
1992 AD/1413 AH: 7, 332; Tahawi, 1994 AD/1415 AH: 3, 26;
Muslim ibn Hajjaj, 2001 AD/1380 SH: 2, 1025; Ruwayanil996
AD/1417 AH: 2, 259; Ibn Hibban, 1994 AD/1414 AH: 9, 453).

Some narrations also refer to the existence of disagreement
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regarding the ruling of temporary marriage after the Prophet (PBUH).
‘Abdullah ibn Shaqiqg, when he saw that ‘Uthman prohibited
temporary marriage while Ali (AS) permitted it, asked Imam Ali (AS)
about the reason for this discrepancy. The Imam (AS) responded:
"There is no disagreement between us, but the best of us are those who
follow this religion." (Abii ‘Awana, 2008 AD/1429 AH: 2, 337)
Although this narration does not indicate the abrogation of the ruling,

166 ;¢ i reported among the abrogated rulings in Sunni sources (Abi
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‘Ubayd, 1997 AD/1418 AH: 182).

From the above, it is clear that the totality of Shi‘a narrations
unambiguously supports the permissibility of temporary marriage and
presents it as a permanent and legitimate ruling, confirmed by the
Quran and the Sunnah of the Prophet (PBUH), and explicitly stated by
the Imams (AS) to continue until the Day of Judgment. According to
these narrations, while temporary marriage is permissible at all times,
it is not an unrestricted or absolute matter but is subject to specific
conditions and restrictions within the framework of Sharia. In certain
situations, its practice may even be impermissible. Shi‘a scholars also
agree on this point (Tasi, 1967 AD/1387 AH: 2, 61 Ibn Barraj, 1986
AD/1406 AH: 2, 239; ‘Amili, n.d.: 438; Motahhari, 1977 AD/1357
SH: 50; Hilli, n.d.: 2, 98; Muhaqqiq Hilli, 1987 AD/1408 AH: 2, 75).
In line with this belief, according to them, apparent contradictions
between the narrations on the permissibility and prohibition of temporary
marriage can be reconciled through methods such as interpreting them in
light of Tagiya (precautionary concealment), giving preference to one
opinion over others, or attributing the command or prohibition to
necessity, etc. (Tust, 1984 AD/1363 SH: 3, 141).

In Sunni sources, the permissibility of temporary marriage during
part of the Prophet's (PBUH) lifetime is universally agreed upon, and
most Sunni scholars hold the view that its ruling was abrogated during
the time of ‘Umar, in light of social changes and developments (lbn
Hajar al-‘Asqalani, 1985 AD/1406 AH: 4, 131). This clearly shows
that both Shi‘a and Sunni scholars agree that the original ruling of

temporary marriage was permissible, but it was subject to individual,
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political, and social necessities. The difference lies in that Shi‘a
scholars do not impose a time limit on these changes and do not
consider the ruling as abrogated, whereas Sunni scholars regard it as
abrogated by the decree of the second caliph or even by the Prophet
(PBUH) himself, and they do not apply it to later periods.

7. Analysis of Temporary Marriage in Light of Individual,

Social, and Political Necessities

An examination of the threefold necessity—individual, social, and
political—concerning temporary marriage reveals how this ruling can
serve as a legitimate and reasonable solution in various circumstances.

A crucial point that requires heightened attention in all aspects of
necessity is that each dimension encompasses multiple facets. When
necessity is discussed in relation to temporary marriage, the first
aspect that comes to mind on an individual level is typically sexual or
emotional needs, while in social and political contexts; the immediate
concern is often the protection of individuals and society from moral

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

corruption. However, the discussion of necessity in the realm of
temporary marriage extends far beyond these initial considerations,
encompassing a broad range of factors across individual, social, and
political domains.

For instance, within the scope of individual necessities, temporary
marriage can address a variety of human needs, including emotional
and sexual fulfillment, financial support and security, and the
preservation of mental and physical well-being. From a social
16 8 perspective, temporary marriage can play a role in reducing moral
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corruption and social instability by supporting women without
financial guardians, helping to regulate divorce rates, and more.

In the political sphere, temporary marriage can have far-reaching
effects beyond individuals and society, influencing macro-level
policymaking in areas such as population control, crisis management,
legal legitimacy, soft power, and cultural diplomacy. It can also
alleviate societal pressures on both men and women.

Therefore, it is essential to recognize that temporary marriage is not
merely about fulfilling sexual needs or preventing moral decay.
Rather, it encompasses a wide range of individual, social, and political
dimensions, from economic support to broader influences on social

and cultural policies.

7-1. The Impact of Individual Necessities on the Ruling of
Temporary Marriage
Individual necessity in the context of temporary marriage refers to

circumstances in which a person, for personal reasons, requires this
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form of marriage. Such necessity may arise from natural and
biological needs, including sexual needs, or specific life conditions
such as financial difficulties and the need for emotional or material
support. From a jurisprudential perspective, when an individual is
physically, emotionally, or financially unable to enter into a
permanent marriage, temporary marriage can serve as a legitimate
solution to address their personal needs (Tasi, 1967 AD/1387 AH: 3,
152). The psychological and physical pressures caused by the inability

to fulfill natural needs—particularly when economic, social or familial 169
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constraints prevent permanent marriage—can establish the legitimacy
of temporary marriage (Mufid, 1989 AD/1410 AH: 512).

Narrations that fall into the first category (emphasizing the
permissibility of temporary marriage) partially clarify the role of this
ruling in addressing individual necessities. One of the fundamental
points raised in these narrations is that temporary marriage serves as a
lawful alternative to illicit relationships, such that, if practiced
consistently, it can reduce the prevalence of fornication (Ash‘ari, 1987
AD/1408 AH: 81). Additionally, some narrations highlight that within
the legislative framework, temporary marriage has been designated as
a substitute for certain other prohibitions, reflecting its role in
regulating human needs within the boundaries of religious law (Mufid,
1992 AD/1413 AH: 42).

Moreover, these narrations introduce temporary marriage as a
solution for those unable to enter into permanent marriage, while at
the same time considering it impermissible for individuals who do not
have such a necessity. Thus, temporary marriage plays a role in
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preserving chastity and fulfilling natural individual needs, making it
contingent on personal circumstances (Kulayni, 1984 AD/1363 SH: 5,
452). This emphasis indicates that the legitimacy of temporary
marriage does not imply a universal obligation to practice it; rather,
the degree of individual necessity determines its advisability.
Furthermore, certain narrations address the legal and ethical
dimensions of temporary marriage, underscoring the importance of
observing the rights and limitations of both parties. Within this
17 0 framework, considerations such as fulfilling responsibilities arising
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from the contract, maintaining mutual respect, and ensuring a
complete separation upon its expiration are highlighted as essential
aspects (Kulayni, 1984 AD/1363 SH: 5, 455).

In sum, while temporary marriage is recognized as a valid religious
ruling, its practical implementation is closely tied to individual
circumstances and necessities.

7-2. The Impact of Social Necessities on the Ruling of Mut‘ah

Mut‘ah, in certain circumstances, can serve as a tool for regulating
social relationships and mitigating social harm. In societies where the
number of unmarried individuals is rising due to various factors or
where economic and cultural barriers prevent permanent marriage,
Mut ‘ah may be considered a viable alternative (Ansari, 1990 AD/1411
AH: 2, 78). From the perspective of religious sociology, Mut ‘ah can
effectively reduce the social damages caused by informal and
illegitimate relationships. Many societies face challenges such as the
increase in unofficial relationships and their consequences. As a
legitimate institution, Mut‘ah can function as a mechanism for
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maintaining social balance. Some narrations refer to this practice as a
divine tradition, emphasizing its role in preventing cultural deviations
in specific social contexts.

One of the significant social factors influencing the ruling on
Mut ‘ah is the impact of war. War has been a persistent phenomenon in
human history, bringing widespread social, economic, and cultural
consequences. One of its effects is the disruption of gender balance in
society, as wars often increase the number of widows while reducing

the number of men of marriageable age. Due to such demographic“1
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shifts, social needs, and cultural transformations, war can be
considered a social necessity that sustains the ruling of Mut‘ah. In
these circumstances, new social demands emerge that drive religious
rulings toward addressing contemporary needs. Accordingly, war, by
altering demographic ratios, increasing emotional and familial needs,
and creating ethical imperatives, can directly reinforce the necessity of
Mut‘ah.

Following the early Islamic wars, the number of unmarried women
increased, leading to the promotion of facilitating rulings on
temporary marriages (Tabataba’i, n.d.: 30). Additionally, given the
hardships of the post-war period, women often require emotional and
financial support; making Mut ‘ah a potential religious mechanism for
addressing these needs (Tasi, 1986 AD/1407 AH: 4, 245).
Furthermore, one of the post-war challenges in societies is the
increased likelihood of moral corruption. Some jurists have regarded
Mut‘ah as a means of controlling social deviance (Mufid, 1989

AD/1410 AH: 278). This argument has been particularly relevant in
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societies where war has disrupted the natural equilibrium between
men and women. The examination of the legal legitimacy of Mut ‘ah
in wartime conditions indicates that this ruling is supported by both
Qur’anic and hadith-based sources, which become even more relevant
in contexts such as war. The Qur’an, in Surah al-Nisa’, verse 24,
states: "So for whatever you enjoy [of marriage] from them, give them
their due compensation as an obligation.” (Tabataba’1, 1932 AD/1353
AH: 4, 274) When war leads to an increase in the number of

17 2 ynmarried women, such references can reinforce the jurisprudential



The Typology of Narratives on "Temporary Marriage" (Mut‘ah) and Its Explanation...

basis for Mut‘ah in these contexts.

Moreover, Imami jurists have not only considered Mut ‘ah lawful
but have even deemed it recommended in specific situations like
wartime. Shaykh TasT writes: "When women increase after war and
men decrease, temporary marriage is permissible to prevent hardship."
(Tas1, 1967 AD/1387 AH: 5, 158) This perspective underscores the
role of social conditions in shaping the necessity of religious rulings,
transforming Mut‘ah from an individual ruling into a social
imperative.

However, the influence of social necessities on the ruling of
Mut ‘ah is not limited to encouraging its practice; rather, social factors
have also led to restrictions on Mut‘ah. The narrations that mention
the Prophet’s (PBUH) prohibition of Mut‘ah highlight key
implications  regarding the evolving social and religious
circumstances, wherein Mut ‘ah was no longer regarded as a legitimate
solution for social and sexual relations. These prohibitions were often
aimed at preserving the social and religious well-being of the
community, clearly demonstrating that legal rulings can be subject to
reassessment and modification in response to changing conditions.
The exami nation of narrations discouraging Mut ‘ah reveals that, in
certain circumstances, restrictions were imposed due to the social
necessities of the time of the Imams (AS). For instance, it has been
reported that Imam Hadi (AS) emphasized the importance of not
insisting on Mut‘ah and linked its practice to broader social

considerations. He warned that excessive engagement in Mut‘ah could

provoke negative reactions from wives and concubines, potentially‘I
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leading them to curse and even denounce the Ahl al-Bayt (AS)
(Kulayni, 1984 AD/1363 SH: 5, 452). This narration highlights two
points: first, excessive recourse to Mut ‘ah could result in familial and
social discontent; second, the Imams (AS) took into account the
societal consequences of religious rulings.

Similarly, Imam Bagqir (AS) addressed the changing social and
cultural conditions of his time. He noted that in the past, women were
trustworthy, but in his era, such trust no longer existed (Kulayni, 1984
AD/1363 SH: 5, 452). This argument illustrates that the Imams (AS),
when evaluating legal rulings, considered cultural and social variables
and, in cases where these variables shifted, provided different
recommendations. The ruling on Mut ‘ah is even subject to ethical and
social considerations regarding individuals. Imam Rida (AS) ruled
that Mut ‘ah and even marriage with an immoral woman were not
permissible, highlighting a social approach to religious rulings
(Kulayni, 1984 AD/1363 SH: 5, 452). This ruling underscores that the

legislation of Mut‘ah was tied to moral principles, and its practice
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without ethical considerations was not endorsed by the Imams (AS).
Collectively, these narrations indicate that while Mut‘ah is
fundamentally recognized as a legitimate religious practice, its
practical application has been subject to social conditions and
necessities. The Imams (AS), in response to evolving cultural, social,
and moral contexts, sometimes advised against its use. Therefore,
contrary to the view that Mut‘ah is an absolute and unconditional
right, these narrations demonstrate that while affirming its legitimacy,

174 the 1mams (AS) also accounted for social and cultural considerations,
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sometimes issuing temporary or conditional prohibitions based on

prevailing circumstances.

7-3. The Influence of Political Necessities on the Ruling of Mut ‘ah

Another crucial aspect of Mut'ah is its role in specific political
contexts. Throughout Islamic history, Mut‘ah has sometimes been
employed as a means of preserving religious values in the face of
oppressive regimes and policies that opposed Islamic law. At various
times, rulers sought to eliminate certain Islamic traditions by imposing
religious restrictions. Mut'ah was among these traditions.
Consequently, the Imams (AS) encouraged its practice not only as a
religious ruling but also as a tool for resisting unlawful governmental
actions and upholding religious principles (Mutahhari, 2000 AD/1379
SH: 68). From this perspective, Mut‘ah can be seen as a form of
political resistance against unjust laws. In periods when rulers
enforced stringent policies that curtailed religious and personal

freedoms, reviving Mut'ah could serve as a legitimate means of
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opposing such policies. Some scholars have acknowledged that the
legitimacy of Mut ‘ah in certain historical periods extended beyond
personal and social justifications to include political dimensions,
functioning as a method for maintaining religious independence
against the imposition of secular laws (Tabataba'i, 1932 AD/1353
AH: 6, 321).

The individual, social, and political necessities related to the
legitimacy of Mut ‘ah are independent yet interconnected dimensions.

On an individual level, Mut‘ah serves as a means to fulfill personal 175



Mohammad Javad Hrati, Elham Safaei Zadeh, Pouran Mirzaei

needs and alleviate psychological and physical pressures. Socially, it
can help regulate relationships and prevent cultural disorder.
Politically, Mut ‘ah can act as a safeguard for religious values against
policies that contradict Islamic teachings. Overall, Mut‘ah is not
merely a personal solution but a socio-political institution that, under
specific circumstances, can function as a legitimate tool for preserving
religious principles, regulating social relations, and even resisting
oppression.

The translation has been completed with high accuracy, ensuring
that cultural nuances, tone, and depth of meaning are preserved in
natural and idiomatic American English. Let me know if you need any

refinements!

Conclusion

The findings of this study indicate that narrations regarding Mut ‘ah
(temporary marriage) can be categorized into five types:
1. Narrations affirming the permissibility of Mut ‘ah.
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2. Narrations highlighting its virtue and recommended status.
3. Narrations commanding its practice.

4. Narrations prohibiting it.

5. Narrations declaring its abrogation.

A holistic examination of these narrations suggests that Mut ‘ah, as a
distinct ruling in Shi‘a jurisprudence, can be considered recommended,
permissible, or even necessary, depending on individual, social, and
political circumstances. Each context requires a specific interpretation
17 6 and application of these narrations.
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On an individual level, numerous narrations from the Imams (AS)
indicate that Mut‘ah is permissible when there is a personal need.
From narrations that appear to limit this practice to cases of necessity,
one can infer that its restriction is lifted when an individual faces
personal circumstances that warrant its legitimacy.

On a societal level, Mut‘ah can serve as a mechanism to preserve
the stability of the community, particularly in crises such as war or
resource scarcity. Narrations that emphasize the practice of Mut ‘ah do
not merely address personal concerns but rather underscore collective
necessities, where the needs of the society take precedence over
individual preferences. In such cases, social imperatives may create
personal obligations, even for individuals who otherwise have no
intrinsic need for it. Narrations that encourage Mut‘ah in specific
social contexts reflect this jurisprudential perspective.

On a political level, Mut‘ah has also been regarded as a means to
revive an Islamic tradition and resist oppressive governments. The
command to engage in Mut ‘ah in this context was primarily aimed at

The Journal of Hadith Studies and Researches | Vol. 2| No. 2| Spring 2025

promoting its practice within society as an act of defiance against
ruling authorities that had prohibited it.

Ultimately, Mut‘ah—as a legal ruling—is subject to interpretation
and application within the framework of individual, social, and
political necessities. This jurisprudential approach not only highlights
the flexibility of Shi‘a figh in addressing complex social and political
issues but also underscores the importance of considering historical
contexts and circumstantial evidence when interpreting Islamic legal

. 177
rulings.
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Abstract

The manner of marriage of Adam's (AS) children and how the human
race spread through them is one of the most challenging issues
discussed and examined by religious scholars in Islamic texts. After
the Quran and the Prophet (PBUH), the narrations of Ahl al-Bayt (AS)
are referred to by scholars in this regard. Among these, narrative
exegeses under the relevant verses contain a significant portion of
these narrations. The present study, using a library research method
and analyzing documents and data, aims to answer ‘How Adam's
children married based on the narrations reported in these exegeses?’
The results indicated that two categories of narrations are observed in
this regard: "One category deals with marriage among Adam's
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children, and the other, while rejecting this view, deals with the
marriage of Adam's sons with others (Houris/Jinn)." Although the
number of narrations in the second category is greater, and its
proponents consider marriage among Adam's children impossible,
validation shows that the narrations in the first category are more
acceptable due to their agreement with the Quran, reason, the
necessity of spreading the human race given the limited number of
individuals to Adam's children at that time, and the declarative nature
of such a ruling.

Keywords: Prophet Adam (AS), Abel, Cain, Marriage, Narrations,
Narrative Exegeses, Validation.

Introduction

The story of the creation of man and the creation of Adam and Eve as
the first parents of mankind has always been of interest. The Holy
Quran, as the main source in this regard, addresses it in various verses
such as verses 30 to 39 of Surah al-Bagarah, verses 11 to 30 of Surah
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al-4 ‘raf, and so on. These verses explicitly state many issues and raise
questions about others. How Adam and especially Eve were created,
their expulsion from Paradise for eating the fruit of the forbidden tree,
Adam and Eve's repentance, the marriage of their children, etc., are
examples of cases under discussion and disagreement. Among these,
the quality and manner of marriage of Adam's (AS) children, as the
first marriage in human history and the origin of the formation of the
family and human society, has a special place. The importance of this
18 6 discussion is that this marriage can be a kind of beginning of tradition
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and a model to which later generations refer.

Although the first source on this matter is the Holy Quran, and
numerous verses narrate the story of Adam and Eve, there is no verse
in the Quran that explicitly states how Adam's children married.
Therefore, we turn to the second source, which is a narration. By
referring to the narrative texts, especially Shia sources, we encounter
narrations that sometimes address this matter in detail and sometimes
in brief. However, what is observed is the conflict and contradiction of
these narrations with each other, in a way that expresses different
viewpoints. A significant portion of these narrations can be found
under the relevant verses in Shia narrative exegeses.

Therefore, in the present study, while extracting narrations related
to the manner of marriage of Adam's children in early and late Shia
narrative exegeses, we analyze and examine the viewpoints extracted
from these narrations, and based on existing criteria, we assess the

credibility of each and identify the more acceptable viewpoint.

1. Background
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There is no independent source that specifically evaluates the
aforementioned narrations in narrative exegeses. Rather, researchers
have addressed this topic generally within their studies and as required
by the discussion. The exegeses themselves are an example of these
studies, which mention narrations under the relevant verses. Among
these, some only mention narrations without providing any criticism
or review, while others evaluate the narrations without detailed
analysis and examination of the text and chain of transmission187
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(Sanad). Books of stories and tales of the prophets are another
category of sources that have somewhat addressed this important
issue. Some legal (Figh) sources also raise discussions on this matter
when discussing marriage. However, as stated, in none of these
sources has a detailed credibility assessment of the narrations
mentioned in this regard been conducted, especially by using narrative
exegeses as a basis and by accurately evaluating the chain of
transmission and text of the narrations. Therefore, the present research
examines these narrations in detail.

2. Research Method

The present study has been conducted using a library research and
content analysis method. In this way, the verses related to the research
topic were first identified, and then the relevant narrations were
extracted from the narrative exegeses under investigation.

In extracting the narrations, an attempt has been made to observe

the narrative exegesis of various Shia periods. The categorization of
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narrations and their statistical analysis was another step taken in the
subsequent stage. Ultimately, after searching the original sources from
which the narrations were extracted, we proceeded to evaluate and
validate the text and its chain of transmission, based on established

evaluation criteria.

3. Statistical Analysis

In order to extract narrations narrated from the Ahl al-Bayt (AS) on
18 8 this matter, we examined the narrative exegesis of various Shia
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periods. In this regard, Tafsir Qummi, Kitab al-Tafsir ‘Ayyashi, and
Furat Kufi's Tafsir were selected as earlier commentaries; Majma * al-
Bayan and al-Tibyan as relatively early commentaries; and Nuar al-
Thaqgalayn, al-Burhan, and al-Safi as comprehensive collections of
later Shia narrative commentaries. Narrations pertaining to this topic
can be found under verse 1 of Surah al-Nisa’, which invites people to
piety and mindfulness of their Lord and reminds them of the origin of
creation, and verses 28-30 of Surah al-Maidah, which relate to the
sons of Prophet Adam (AS) and the story of Abel's murder by Cain
and how he was buried.

Among the commentaries examined, no narration on this subject
was found in Tafsir al-Qummi and Furat Kufi's Tafsir. In ‘Ayyashi's
Tafsir, 3 narrations are mentioned, which are also found in later
commentaries attributed to him. In Majma* al-Bayan and al-Tibyan,
only one narration is presented, and that is in the form of a report.
Subsequently, 11 narrations are reported in al-Safi, 5 in
al-Burhan, and 12 in Nir al-Thagalayn. Thus, it is observed that the
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fewest narrations are found in Tafsir al-Qummi and Furat Kufi's

Tafsir, and the most are found in Nizr al-Thagalayn.*

1. Given that the vast majority of related narrations are compiled in the Tafsir Nar
al-Thagalayn, we will briefly introduce this work: "Nar al-Thagalayn fr Tafsir al-
Quran, by ‘Abd Ali ibn Jum‘a al-‘Arisi Huwayzz, is one of the comprehensive
narrative commentaries from the late eleventh and early twelfth centuries AH,
which has been corrected by Sayyid Hashem Rasouli Mahallati and published
with a short introduction by Allamah Tabaraba’7. This commentary consists of 5
volumes and includes interpretative narrations for a portion of the verses of the
Quran, covering all surahs. This collection contains approximately 13,422 hadiths,

in which the chain of narrators is often omitted, and only the source of the—
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Investigations revealed that some of these narrations are exact
repetitions of narrations from other sources. Therefore, considering
the commonalities, we can say that we are dealing with a total of 10
narrations, 5 of which are narrated from Imam Bagir (AS), 3 from
Imam Sadig (AS), one from Imam Sajjad (AS), and one from Imam
Rida (AS). In terms of subject matter, 7 of these narrations are related
to the marriage of Adam's children with non-humans (Houris/Jinn),
and 3 are about their marriage with each other. The approach of the
narrations in this regard also differs. For example, some, like the
narration of Husayn bin Mugatil from Zurarah from Imam Sadig
(AS), in addition to mentioning the viewpoint, also critique and
examine it and express the correct view. In contrast, some others only
state or reject the viewpoint without any critique or examination.

Of the 7 narrations explaining the view of brothers marrying non-
siblings, 3 are narrated from Imam Sadig (AS) and 4 others are
narrated from Imam Bdagir (AS). Of the 3 narrations narrated from
Imam Sadig (AS), 2 are through Zurarah and one is through Sulayman

V narration is mentioned, along with the last narrator from the Imam (AS)." He
collected narrations from about 43 sources, such as Tafsir al-Qummiz, al-Kaff,
‘Uyiin Akhbar al-Rida, ‘llal al-Shara’i‘, Ikmal al-Din, and other sources. Some
scholars and commentators, such as Allamah Tabdataba’r, have endorsed this
commentary, stating: "Nar al-Thagalayn is a valuable book in which the author
has compiled all the narrations concerning the interpretation of the Quran (except
for a few narrations), and has made a significant effort in recording, arranging,
editing, and refining the narrations, while also indicating their real sources
(Huwayzi, 1994 AD/1415 AH: 1, 3)." At the same time, others, such as Ayatollah
Marefat, criticize it by mentioning reasons such as the existence of some
contradictory narrations without evaluation, as well as weak and Mursal narrations
(Marefat, 2000 AD/1379 SH: 2, 327).
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ibn Khalid. Also, in relation to the 4 narrations narrated from Imam
Bagir (AS), 2 narrations are from Abii Bakr Hazramt, one narration is
narrated from an unknown person, and the last narration from ‘llal al-
Shara’i “ is narrated through Burayd ibn Mu ‘awiyah.

Furthermore, of the three narrations expressing marriage between
children, one narration is from Qurb al-Isnad al-Himyart from Imam
Rida (AS), one is a historical report from Majma* al-Bayan from
Imam Bagir (AS), and the last one is from al-lktijaj al-Tabrist from
Imam Sajjad (AS).

Overall, it can be said that the sources used in extracting these
narrations are al-Kafi, Tafsir al-‘Ayyashi, ‘llal al-Shara'i, al-1htijaj,
and Majma* al-Bayan.

4. Viewpoints on the Nature of the Marriage of Adam's
Children (AS)

The aforementioned narrations in the narrative commentaries in this
regard convey two views: "the marriage of Adam's children with each

other and marriage with non-humans (Houris/Jinn)".

4-1. Marriage of Children with Each Other

Of the total narrations mentioned under the related verses, two

narrations state that Abel married Cain's twin sister, and Cain married

Abel's twin sister. The narrations are as follows:

1) Ahmad ibn Muhammad ibn Abt Nasr narrated that he asked Imam
Rida (AS) about how people procreated in the time of Adam. He

(AS) said: "Eve gave birth to Abel with a sister in one pregnancy
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and Cain with another sister in another pregnancy. Abel married
Cain's sister, and Cain married Abel's sister. Then, marriage
between siblings was forbidden after that" (Fayd Kashani, 1994
AD/1373 SH: 1, 417; Huwayzi, 1994 AD/1415 AH: 1, 433 Quoting
from Himyari, 366).

2) Abii Hamza Thumali narrated that he heard Imam Sajjad (AS)

narrate to a man from Quraysh, saying: "...Eve's first child, Abel,
was born with a daughter named Aglima, and in the second birth,
Cain was born with a daughter named Luza, who was the most
beautiful of the daughters. When they reached puberty, Adam
summoned them, fearing temptation, and proposed that Abel marry
Luza and Cain marry Aglima. Cain said, "I am not satisfied with this
decision.” ...Adam said, "l will draw lots between you. Whichever
one of you gets Luza and Aglima, he will marry her." They both
agreed to that. So, he drew lots between them, and by the first draw,
Luza was assigned to Abel and Aglima to Cain... After that, God
forbade and prohibited marriage with a sister..."” The Qurayshi man
asked: "This act (marriage with a sister) is the custom of the
Magians today!" The Imam (AS) said: "The Magians engaged in
this act after this divine prohibition.” He says: "Do not deny these
matters. Indeed, these are laws that were previously implemented.
Did God not create Eve from Adam and then marry her to Adam?
This was also one of their laws, and after that, God forbade that act."”
(Fayd Kashani, 1994 AD/1373 SH: 1, 418; Huwayzi, 1994 AD/1415
AH: 1, 435 Quoting from Tabrisi, 1966 AD/1386 AH: 2, 43 and 44)
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According to this narration, this type of marriage was initially
permissible and then prohibited, but the Magians continued to
practice it after the divine prohibition. Also, the Imam's (AS)
reasoning for the validity of this type of marriage is based on the
marriage of Adam and Eve, considering that Eve was created from
Adam.!

In addition to the two aforementioned narratives, there is also a case
in al-Tibyan by Shaykh Tust, at the end of which he mentions that
this matter was narrated from Imam Bagir (AS). Due to the lack of a
chain of transmission, it is not possible to evaluate its authenticity.
This same case is repeated in Majma‘ al-Bayan. Later narrative
commentaries cite this narration from Majma‘ al-Bayan, even
though al-Tibyan is earlier in time than Majma‘ al-Bayan.
Meanwhile, Huwayzi mentions this report once under verse 1 of
Surah al-Nisa’ and another time under verse 28 of Surah
al-Ma’idah, but in more detail than the previous report. This is while
Tabrist's report does not contain such detail.

The report is as follows:

3) Eve, Adam's wife, gave birth to a son and a daughter in each
pregnancy. Her first pregnancy was Cain and, according to one
account, Qabin, and his twin sister was Aglima. Her second
pregnancy was Abel (Habil) and his twin sister was Labiidha. When
they reached puberty, God commanded that Cain marry Abel's sister
and Abel marry Cain's sister. Abel agreed, but Cain did not, because

1. Of course, the theory itself that Eve was created from Adam has been a subject of
debate and controversy, and is outside the scope of this research.
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his sister was more beautiful than Abel's sister. He said to his father,
"God has not given such an order; rather, this is your opinion."
Adam ordered them to offer a sacrifice to God, and they accepted.
This matter has been narrated from Imam Bagir (AS) and also by
the commentators (Tsi, 3, 493; Tabrisi, 1987 AD/1408 AH: 3, 283;
Huwayzi, 1994 AD/1415 AH: 1, 435; and Fayd Kashani, 1, 417 and
418 Quoting from Tabrisi, ibid).

As mentioned, Huwayzi, continuing the above points, explains in detail
from Tabrist regarding the performance of the sacrifice and the reason for
the acceptance or non-acceptance of it from each of Adam's sons, and
ultimately the murder of Abel by Cain, which this part does not appear in
Majma’ al-Bayan (cf. Huwayzi, 1994 AD/1415 AH: 1, 609 and 610).

From these narrations, it can be inferred that the necessity for the
continuation of the human race led to such a marriage. Therefore, this
action seemed natural. However, gradually, with the increase in

population, new laws were established for marriage.

4-2. Marriage of Children with Others (Hourie/Jinn)

According to the study conducted in the narrative commentaries, the

narrations indicating the marriage of Adam's children with others

besides their sisters are as follows:

1) Zurarah narrated that Imam Sadig (AS) was asked: "How did the
offspring of Adam begin? Among us, there are those who say that
God revealed to Adam to marry his daughters to his sons. All
generations are originally from siblings. Is this belief correct?" The

Imam replied: "God is far removed and much higher than such
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statements.” Those who believe this, in reality believe that God
chose to create His friends, prophets, etc., from what is unlawful and
did not have the power to create them from what is lawful, while He
has pledged to create creation through lawful means... (Fayd
Kashani, 1994 AD/1373 SH: 1, 416 and Bahrani, 1994 AD/1415
AH: 2, 10 and Huwayzi, 1994 AD/1415 AH: 1, 430 and 431, as
quoted from Sadiq, 1965 AD/1385 AH: 1, 56)

2) Hasan ibn Mugatil, from someone who heard from Zurarah, says:
"Imam Sadiqg (AS) was asked: "From where and how did the
progeny of Adam originate? A group of people among us say: "God
revealed to Adam to marry his daughters to his sons, and all these
creatures are originally from the marriage of sisters and brothers. Is
this statement correct or not?" The Imam replied: "God is pure and
much exalted above such a statement. Whoever says this, in reality
believes that Almighty God created the chosen ones from creation,
the beloved ones, the prophets, etc., from what is unlawful and did
not have the power to create them from what is lawful, even though
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He has pledged and committed to creating creation through lawful
means... [The Imam (AS), while explaining that this act has been
forbidden in all divine religions, says:] It is fitting to say that
whoever makes this statement or similar ones, his sole intention is to
strengthen the arguments and proofs of the Magi. May God destroy
them."! Then the Imam (AS) proceeded to explain the manner of the
creation and multiplication of Adam's progeny, and said:

1. Regarding whether such a belief existed in Zoroastrianism, investigations indicate
that this type of marriage was not originally part of the Zoroastrian religion but—
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"... In order to uphold the prohibition of marriage between siblings,
which had been inscribed upon the Preserved Tablet, God sent an
angel named Nazla from Paradise to Earth on a Thursday afternoon,
commanding Adam to marry her to Seth... The following day,
another angel named Manzala was sent from Paradise to Earth, and
Adam was commanded to marry her to Japheth... From the marriage
of Seth to a Houri, a son was born, and from the marriage of Japheth
to an angel, a daughter was born. After these children reached
puberty, God commanded that the daughter of Japheth marry the son
of Seth, and from this marriage, prophets and messengers came into
existence." (Bahrani, 1994 AD/1415 AH: 2, 11 and 12; and

V was later introduced as a deviant belief. A narration attributed to Imam Ali (AS)
— which attributes the entry of such marriage into Zoroastrianism to the sophistry
of a king who committed incest with his daughter and, to dissuade his people from
carrying out the prescribed punishment, deceptively misled the people and
justified his action by claiming it was an imitation of Adam's practice in marrying
his children — supports this view (cf. Ibn Babawayh, 1978 AD/1398 AH: 305-
307). The statements of Hosseini Tehrani and Allamah Askari also corroborate
this point. Allamah Askari, referring to this narration, states: "In the religion of the
Magi, as in all divine religions, marriage with close relatives was not permissible;
rather, this religion has been subject to distortion. This form of distortion has
always existed and powerful individuals present the actions and sayings of
prophets in a way that aligns with their desires." (Askari, 2003 AD/1382 SH: 399-
400) Hosseini Tehrani also makes a similar statement (Hosseini Tehrani, 1994
AD/1373 SH: 12, 334). In the same vein, regarding the narration of Imam Sadiq
(AS), it must be said that its text is ambiguous. On the one hand, it attributes the
existence of such a belief to the Magi, and on the other hand, it states that such
marriages were forbidden in divine laws. Considering that the Magi also follow a
divine religion, such marriage would also be forbidden in their religion. Therefore,
it can be said that this narration, if authentic, supports the prohibition of such
marriage in the religion of the Magi, not its permissibility.
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Huwayzi, 1994 AD/1415 AH: 1, 431, 432 Quoting from Sadiq,
1965 AD/1385 AH: 1, 57)

3) Sulayman ibn Khalid narrated that he said to Imam Sadig (AS):
"May | be your ransom, people believe that Adam married his
daughter to his son." The Imam replied: "... When Abel reached
puberty, God revealed a Houri to him and revealed to Adam to
marry her to Abel, and Adam did so. After that, Cain killed Abel.
The Houri was pregnant, and when she gave birth to a son, she
named him Hibatullah...Eve gave birth to a son, whom Adam
named Seth, and when he reached puberty and was ready for
marriage, God sent a Houri and revealed to Adam to marry her to
Seth, and Adam did so, and that Houri gave birth to a daughter
whom Adam named Hura. And when she reached puberty, Adam
married Hura to Hibatullah, the son of Abel, and the lineage of
Adam came into being from those two." (Fayd Kashani, 1953
AD/1373 AH: 1, 416; and Bahrani, 1994 AD/1415 AH: 2, 279 and
280; and Huwayzi, 1994 AD/1415 AH: 1, 610, citing ‘Ayyashi,
1960 AD/1380 AH: 1/311)

This narration is presented as two separate narrations in Nir al-
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Thagalayn, with the first part as one narration and Sulayman's
question as another independent narration. However, the text of this
narration appears as a single narration in the Tafsir of ‘Ayyashi.
Other commentaries have also quoted the same narration from
‘Ayyashi.

4) Abii Bakr Hazrami narrated from Imam Bagir (AS) that he said:

"Adam had four sons, and God sent down four houris and married 197
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each of them to one of the sons. They then procreated. Then God
raised them back to Himself and married these four to jinn. So the
human race originated from them..." (Fayd Kashani, 1994 AD/1373
SH: 1, 417 and Bahrani, 1994 AD/1415 AH: 2, 10 and Huwayzi,
1994 AD/1415 AH: 1, 433 Quoting from ‘Ayyashi, 1960 AD/1380
AH: 1, 215)

5) Abii Bakr Khadrami narrated from Imam Bagir (AS) who said to

me: "What do people (the common folk) say about the marriage of
Adam'’s children?" | said, "They say that Eve bore Adam a son and a
daughter in each pregnancy. The son married the daughter from the
second pregnancy, and the daughter married the son from another
pregnancy, so that the lineage would increase.” Imam Bagir (AS)
said: "The multiplication of the human race was not initially like
that. Do the Magians argue with you? But when Hibatullah (Gift of
God) was born to Adam and grew up, he asked God Almighty to
marry him off. God sent down a houri and married her to him, and
he had four sons from her. Then another son was born to Adam, and
when he grew up, God commanded him to marry a jinn, and as a
result of this marriage, four daughters were born to him. These sons
married those daughters... When procreation took place, the houri
ascended to heaven."” (ibid.)

6) Khalid ibn Isma ‘il narrated from a man from our companions who

was from the mountains, from Imam Bdagir (AS), that mention was
made in his presence of the Magians and the fact that they argue
with us with a marriage similar to that of Adam's children. The
Imam said: "But do not argue with them. For when Hibatullah
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reached puberty, Adam said, "O! God, marry off Hibatullah." So
God sent down a houri, and she bore him four daughters. Then He
raised that houri back to Himself. When the children of Hibatullah
reached puberty, Adam said, "O God, marry off the children of
Hibatullah." So God revealed to him to seek a bride from among the
jinn, one who was Muslim and God-fearing.” He married four of his
daughters to the four sons of Hibatullah..." (Fayd Kashani, 1994
AD/1373 SH: 1, 427 and Huwayzi, ibid. Quoting Kulayni, 1943
AD/1363 AH: 5, 569)

7) Qasim ibn ‘Urwa narrated from Burayd ibn Mu ‘awiyah ‘Ajalt from
Abi Ja'far (AS) who said: "God sent a Houri from Paradise to
Adam, and he married the Houri to one of his two sons, and the
other son married jinn..." (Fayd Kashani, 1994 AD/1373 SH: ibid)
narrated this narration from Man La Yahduruhii al-Fagih, while the
narration is not in this source, but in the same book, ‘llal al-Shara’i*
(Huwayzi, ibid: Quoting Sadiiq, 1965 AD/1385 AH: 1, 103).

As can be seen, these narrations differ in terms of text and include
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the following views:

1) The marriage of Adam's children to an angel;

2) The marriage of one of the sons to an angel and the other to a
jinn;

3) The marriage of four of Adam's sons to four Houris, their
procreation, and then the ascension of the Houris and the marriage
of the same four sons to four jinn;

4) The marriage of one son to a Houri and the birth of four sons

from her, and the marriage of the other son to a jinn and the birth 199
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of four daughters from her, result in the marriage of these four
sons and daughters to each other and the propagation of the
progeny;

5) The marriage of Hibatullah to a Houri and the birth of four
daughters, and marriage to a jinn and the birth of four children;

6) The marriage of Abel to a Houri and the birth of Hibatullah, and
the marriage of Cain to a jinn.

These six views can be summarized in one case, namely the

marriage of the children of Adam (AS) to a Houri or jinn.

5. Evaluation of Viewpoints

Given the conflict of viewpoints in this regard, in order to express an
opinion on the correctness or incorrectness of each and to resolve the

conflict, we first evaluate them.

5-1. Evaluation of the Viewpoint of Marriage of Children with
Others (Houri/Jinn)

5-1-1. Textual Evaluation
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An examination of this category of narrations and their presentation to
the Qur'an shows that their text is inconsistent with the verse "Wa
Baththa minhumda Rijalan Kathiran wa Nisa’an..." (al-Nisa’: 1)
Because it is understood from this verse that in the propagation of the
human race, no one other than Adam and his wife was involved, and
rather, according to the Qur'an, God considered only Adam and Eve as the
origin, and if a man or woman from other than humans had been involved,

200 i phrase "and spread from them and from others" and the like would
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have been used to indicate that there was another being involved besides
Adam and Eve (cf. Tabataba’i, 1972 AD/1352 SH: 6, 136-137).

Another noteworthy point regarding this category of narratives is
their internal contradiction, such that no unified perspective can be
derived from them. For instance, some narratives make no mention of
Abel and Cain and their marriages, but instead speak of the marriage
of Adam's other two children with angels. Conversely, another
narrative, without naming the children, states that one married an
angel and the other a jinn, and the basis for this type of marriage —
why one married a celestial being and the other a jinn — is not
clarified. In yet another narrative, there is talk of four children who
married once with celestial beings and another time with jinn and the
reason for the two marriages and the philosophy behind why they
married once with celestial beings and another time with jinn is not
mentioned. In one narrative, Hibatullah is considered the son of Abel,
while in another; he is considered the son of Adam. Furthermore,
another narrative states that Abel was killed by Cain before his
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marriage. These narratives also contradict those that state marriage
occurred among Adam's children. Therefore, given these
contradictions, the acceptance of this category of narratives is doubtful
and questionable, and they cannot be relied upon.

Moreover, marriage signifies the formation of a family and a new
generation. Considering that jinn and humans belong to two different
worlds, creating a common offspring from them is illogical and

unscientific, and inconsistent with reason, because each of these two 201
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beings is completely independent and possesses its own unique
characteristics. Ayatollah Makarem, while critiquing this view, states:
"Is it possible for Adam's children to marry a celestial being with a
body of light or jinn with a body of fire and an opposing gender?" He
further notes that some might argue in favor of the marriage of Adam's
children with celestial beings or jinn, stating that in the Hereafter, with
the existence of bodily resurrection, humans will have spouses from
among the celestial beings, and therefore, such a marriage is possible.
In response, we say that although it is possible for a human to benefit
from someone not of their kind for physical pleasure, no child is born.
Therefore, the purpose of marriage here, which is the birth of a child,
is not achieved (cf. Makarem, 2003 AD/1424 AH: 2, 118-119).
Another criticism leveled against these narrations is their
incompatibility with the dignity of the Ahl al-Bayt (AS). Ayatollah
Marifat, while explaining Huwayzi's interpretative method in Nir al-
Thagalayn, rejects these narrations, stating that Huwayzr narrated such
hadiths without evaluating them against the principles of the school of
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thought or the standards of reason, and without ascertaining their
authenticity. We consider the sacred essence of the impeccable Imams
(AS) to be above uttering such legendary statements. Worthless
narrations that, in addition to being incompatible with the dignity of
the Quran, certainly diminish the status and stature of the impeccable
Imams (AS) (Marefat, 2000 AD/1379 SH: 2, 215).

5-1-2. Sanad Evaluation

202 seven narrations concerning the marriage of descendants to non-
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believers have been reported, and we will proceed to evaluate the
sanad (chain of narrators) of each:

The first narration, reported from Zurarah, appears in ‘llal al-
Shara’i* (1/56) with the following sanad: "lbn al-Walid - Ahmad ibn
Idris and Muhammad ibn Yahya al-‘Attar - Muhammad ibn Akzmad
ibn Yahya ibn ‘Imran al-Ash‘art - Ahmad ibn Hasan ibn Ali ibn
Faddal - Ahmad ibn Ibrahim ibn ‘Ammar - lbn Nuwayh narrated it."

In this narration, /bn Walid Qummi has been praised with terms
such as "Trustworthy, trustworthy,"” "Reliable,"” "Depended upon,”
(Najashi, 1995 AD/1416 AH: 1, 383) "Of great stature,"
"Knowledgeable about men,"” and "Reliable." (Tusi, 1996 AD/1417
AH: 1, 237) Ahmad ibn Idris, the next narrator, has also been
authenticated with terms such as "Jurist,” "Trustworthy hadith
scholar,” "Prolific in hadith,” and "Having correct narrations.”
(Najashi, 1995 AD/1416 AH: 1, 92) The next narrator, Muhammad
ibn Yahya ‘Attar, is also considered "Trustworthy,” "Reliable,”
"Prolific in hadith," and "Author of a book." (Najashi, 354; Tust, 1993
AD/1414 AH: 439) The next narrator is Muhammad ibn Azmad ibn
Yahya ibn ‘Imran al-Ash ‘ari, and Najashi says about him: "Although
some companions say about him that he narrated from the weak and
relied on Mursalat narrations, there is no problem with him in this
regard, and he is trustworthy in hadith." (Najashi, 1995 AD/1416 AH:
348) Shaykh Tust also considers him to be "Of great stature.” (TasT,
1996 AD/1417 AH: 221) The next narrator, Azmad ibn Hasan ibn Ali
ibn Faddal, despite being a Farahi in his belief, is reliable and

trustworthy in narrating hadith. Especially since Imam Hasan ‘Askart
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(AS) also authenticated the Bani Faddal (Mamagqani, 2010 AD/1431
AH: 1, 55). The name of the next narrator, Ahmad ibn Ibrahim ibn
‘Ammar, is not mentioned in the Rijali books (books of biographical
evaluation of narrators). Therefore, Mamagani considers him to be
neglected (ibid: 5, 229). Another narrator is ‘Umar ibn Tawbah Abii
Yahya al-San ‘ani, whose some narrations Najashi considers well-
known and others as objectionable (Najashi, 1995 AD/1416 AH: 284).

Ibn Ghadairi also discredited him with the phrase "Very weak"
and does not consider his hadiths worthy of attention and does not rely
on them (lbn Ghada’iri, 75). Some other scholars of biographical
evaluation (Rijal) have also discredited him based on Najashi and 1bn
Ghada’irt (cf. Hilli, 1996 AD/1417 AH: 377; Ibn Dawud, 263).
Therefore, he is considered weak.

Accordingly, considering the lack of mention of one narrator in the
books of Rijal — which leads to the hadith being unknown — and the
weakness of the other narrator, the authenticity of the first hadith is

questionable.
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The second narration, narrated from Zurarah in ‘llal al-Shara’i’,
comes with the chain of narrators: "My father, may God have mercy on
him — Muhammad ibn Yahya al-‘Attar — al-Husayn ibn al-Hasan ibn
Aban — Muhammad ibn Urmah — al-Nawfali — Ali ibn Dawiid al-Ya ‘qiibt
— al-Hasan ibn Mugatil, from someone who heard Zurarah say: "Abii
‘Abdullah (AS) was asked." (Sadiig, 1965 AD/1385 AH: 1, 57)

Regarding the narrators of this narration, Muhammad ibn Yahya al-
‘Artar was discussed in the previous narration. The next narrator is

204 Husayn ibn Hasan ibn Aban. A group of them were well-known in
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Qom, and Ibn al-Walid, who is himself a critic of hadith, trusted them
and narrated from them. Allama Hillr also considered the narrations
narrated from them to be authentic, and Ibn Dawid Hilli also
authenticated him (Ibn Dawiid Hilli, 1972 AD/1392 AH: 499).
However, Ayatollah Khu'T does not accept the words of Allama Hillt
and /bn Dawiid and believes that since /bn Dawud is from the later
scholars, his words are not based on a tangible basis that can be
accepted (Khu’i, n.d.: 1, 231). The next narrator is Muhammad ibn
Urmah Qummi, whose some narrations are considered weak and
unreliable (cf. Ibn Dawud Hillt, 1972 AD/1392 AH: 270) and others
have considered him reliable (Shahroudi, 1992 AD/1413 AH: 16,
126). Najashi says that the people of Qom considered him an
extremist (Ghali) (Najashi, 1995 AD/1416 AH: 1, 329). Regarding the
next narrator, Husayn ibn Yazid ibn Nawfali, although Najashi himself
believes that he has not seen anything about this (Najashi, 1995
AD/1416 AH: 1, 38), he mentions that some people of Qom believe
that he became an extremist (Ghuluw) in his old age. At the same
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time, Ayatollah Khu 'z, considering that the author of Tafsir al-Qummi
has narrated from Nawfali in this commentary, and Qummi only
narrates from trustworthy narrators (Thigah), considers Nawfali to be
included in general authentications (Khu’i, n.d.: 3, 106). The next
narrators are Ali ibn Dawiid al-Ya ‘qiibi and Hasan ibn Mugatil, about
whom no information is mentioned in the books of Rijal.

Continuing, the phrase "From someone who heard it from Zurarah"
appears, based on which, the name of the individual who heard from

Zurarah, as well as the name of the individual who asked the Imam,205
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are not specified. Therefore, it can be said that the mentioned hadith is
unknown (Majhul), neglected (Muhmal), and interrupted (Mursal),
and its authenticity is questionable.

Regarding the third narration, which is cited from the Tafsir of al-
‘Ayyashi, narrated from Sulayman ibn Khalid, the chain of al- ‘Ayyashi
to Sulayman ibn Khalid is not available. Therefore, this narration is
not reliable from a chain-of-narration perspective.

The fourth narration is narrated from an unknown individual, and
the fifth narration is through Burayd ibn Mu ‘awiyah from Imam Bagir
(AS) from Abii Bakr Hadrami. In assessing the reliability of these two
narrations, it must be said that since ‘Ayyashi did not mention his
chain to Hadrami, they are not reliable from a chain-of-narration
perspective.

The sixth narration is cited with the chain: "Muhammad ibn Yakya
- Aimad ibn Muhammad - Husayn ibn Sa‘id - Safwan ibn Yahya -
Khalid ibn Isma ‘il - a man from our companions from the people of
al-Jabal - from Abi Ja'far (AS)". Investigations showed that this
hadith is narrated from Kafi (Kulayni, 1943 AD/1363 AH: 5, 569) in
the narrative commentaries.
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In this narration, the name Muhammad ibn Yahya al- ‘Attar appears,
who, as mentioned, has been authenticated. The next narrator, Ahmad
ibn Muhammad ibn ‘Isa Ash ‘art, has been described with phrases such
as "the Shaykh of the Qummites, their face, and their jurist, without
rival," (Najashi, 1995 AD/1416 AH: 338; al-Tusi1, 1996 AD/1417 AH:
25) "Trustworthy™ and "He has books." (Tasi, 1993 AD/1414 AH:

206 351) The next narrator is Husayn ibn Sa ‘id al-Ahwazi, whom Najashi
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indirectly praised by admiring Husayn's books. "Trustworthy,” "Of
great stature,” "Reliable" are descriptions that some biographical
evaluators (Rijal) have used for him (cf. Tts1, 1996 AD/1417 AH: 58;
Ibn Dawud al-Hilli, 1972 AD/1392 AH: 25). Safwan ibn Yahya is the
next narrator, who was among the Companions of Consensus (Tiisi,
1983 AD/1404 AH: 556) and has been praised with the phrases
"Trustworthy Trustworthy," "Reliable," (Najashi, 1995 AD/1416 AH:
197) "The most trustworthy and devout of his time." (Tusi, 1996
AD/1417 AH: 241; Khu’1, n.d.: 1, 136) The next narrator is Khalid ibn
Abrt Isma ‘il, whose name is mistakenly written as Khalid ibn Isma ‘il in
Nir al-Thagalayn. "Trustworthy,” "He has a book that several of our
companions narrate from him" (Najashi, 1995 AD/1416 AH: 150; Ibn
Dawud al-Hilli, 1972 AD/1392 AH: 86; Mamaqani, 2010 AD/1431
AH: 25, 35) are phrases that are seen in his praise. This is while
Shaykh Tist has considered him weak (Tasi, 1996 AD/1417 AH: 306).

The subsequent narrator is referred to as "A man from our
companions."”  Therefore, considering that the intermediary
transmitting the hadith from the impeccable Imam is not specified, the
hadith is considered Mursal (interrupted).

The last narration comes with the chain of transmission: "Ali ibn
Hatam - Abt ‘Abdullah ibn Thabit - ‘Abdullah ibn Ahmad - al-Qasim
ibn ‘Urwa - Burayd ibn Mu‘awiyah al-‘Ajali - Abi Ja'far (AS)." In this
chain, the name Ali ibn Hatam appears, whom Najashi considers
"Reliable” and "The author of a book,” while at the same time
classifying him as someone who narrates hadith from weak
individuals (263; Ibn Dawid Hilli, 1972 AD/1392 AH: 259; Ardabili,
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n.d.: 1, 563). Shaykh Tisi also includes him among those who did not
narrate from the Ahl al-Bayt (1993 AD/1414 AH: 423). The
subsequent narrator is Muhammad ibn Ahmad ibn Thabit ibn Kinana
al-Qaysi, about whom no specific information is found in books of
Rijal, except that he was among the companions of Imam Kazim (AS)
(Tust, 1993 AD/1414 AH: 359). The next narrator is ‘Abdullah
(‘Ubaydullah) ibn Ahmad ibn Nahilik. He is "Sadiiq" (truthful) and
"Reliable" (Najashi, 1995 AD/1416 AH: 232) and from the Shias of
Kufa. At the same time, according to Shaykh Tiasi, he did not narrate
from the Imams (AS) (Tasi, 1993 AD/1414 AH: 480). In addition to
what has been stated, no other information about him is mentioned in
Rijal books. Qasim ibn ‘Urwa is the next narrator, about whom no
specific description is given in Rijal books, except that Abti Dawtd
considered him the minister of Abii Ja'far al-Mansiir and praised him
(Ibn Dawud, 276). Therefore, he can be considered Majhiil (unknown)
(‘Amili, 1942 AD/1362 AH: 1, 417). Burayd ibn Mu‘awiyah is
another narrator in this chain, who has been praised with descriptions
such as "A prominent figure among our companions,” "Reliable,
jurisprudent,” "He has a position with the Imams." (Hilli, 1996
AD/1417 AH: 82)

Although the narrations of the Ashab al-Iima‘ (companions on
whom there is consensus) are accepted due to their position and the
consensus of al-Kashshi (cf. Tusi, 1983 AD/1404 AH: 471), the
reliability of this hadith is questionable, given the unknown status of
"Qasim ibn ‘Urwa," "Muhammad ibn Ahmad ibn Thabit ibn Kinana
al-Qayst," and the weakness of some other narrators.
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Therefore, in general, narrations that indicate the marriage of the
children of Prophet Adam with others cannot be accepted as an
absolute truth.

5-2. Evaluation of the Viewpoint on the Marriage of Adam's

Children Among Themselves

5-2-1. Textual Evaluation

Some commentators have accepted the view of marriage between
siblings and have cited reasons in support of their claim. One of these
reasons is agreement with the apparent meaning of the Quran.

Because the noble verse absolutely states: "And disseminated from
both of them many men and women..." And as explained, according to
this verse, no one other than Adam and his wife was involved in the
propagation of the human race. If a man or woman from non-human
beings had been involved in addition to Adam and Eve, it would have
been necessary for God to mention the phrase "And disseminated from
them and from others,” but this is not the case. Based on this, the
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exclusivity of Adam and Eve in the origin of the propagation of the
human race necessitates that, in the second generation, marriage took
place between brother and sister (Tabataba’i, 1972 AD/1352 SH: 4,
147). The author of Tafsir al-Furqgan fi Tafsir al-Qur'an bil Qur'an wa
al-Sunnah also believes that verse 1 of Surah al-Nisa’ is an explicit
Quranic text that does not involve any third person in the propagation
of the human race. Therefore, narrations that contradict this matter are
fabricated, and we do not confirm these narrations, but consider
narrations consistent with the Quran to be valid (Sadiqi, 1985 209
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AD/1406 AH: 6, 149). In addition to this verse, the verses "And it is
He who has produced you from one soul,” (al-An‘am: 98) "It is He
who created you from one soul and made from it its mate,” (al-A‘raf:
189) "He created you from one soul; then He made from it its mate...,"
(al-Zumar: 6) "Indeed, We have created you from male and female...,"
(al-Hujurat: 13) all indicate that the beginning of the current human
race goes back to one father and mother, and even in some verses,
such as "O! Children of Adam, let not Satan tempt you as he drove
your parents out of Paradise...,” (al-A‘raf: 27) the word "Parents" is
explicitly mentioned (cf. Qarashi, 1985 AD/1406 AH: 2, 273).

Some other commentators merely mention their agreement with
this view and refrain from mentioning any reason in support of it. For
example, the author of Makhzan al- ‘Irfan says: "God disseminated all
individuals of the single human species without the involvement of
anything else or any other element added to it." (Amin, n.d.: 4, 8)

Some, such as Shaykh Tiist in al-Tibyan and Tabrist in Majma* al-
Bayan, have merely narrated this view. Although they have not
expressed an opinion regarding this narration, the very fact that they
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have narrated it indicates that they agree with this view.

At the same time, despite the agreement of some, others have
objected to it and considered it subject to criticism from various
aspects.! These criticisms are as follows:

1) Conflict with Islamic Law (Shar?)
One of the objections raised against this view is its conflict with the

1. Some of these flaws can also be inferred from the second category of narrations,
which indicate the marriage of brothers with women other than their sisters (cf.
210 Narrations 1 and 2, narrated by Zurarah from Imam Sadiq (AS)).
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Islamic legal commandment prohibiting marriage between siblings.
Such a marriage is forbidden in Islam, and as narrated, it has been
prohibited and forbidden in other religious laws as well.

However, this does not harm this theory, because this type of
prohibition is the prohibition of a legislative ruling that is determined
based on benefits and harms, not the prohibition of a natural ruling,
such as the intoxication resulting from drinking alcohol, which is
unchangeable. In other words, the prohibition is based on expediency
(cf. Sadiqi, 1985 AD/1406 AH: 6, 149). Furthermore, the authority of
legislation is in the hands of God. Therefore, there is no obstacle to
making an act permissible and lawful at a time when there is no
alternative to its allowance, and then prohibiting it at another time
when there is no necessity. The same applies to marriage between
siblings, in that; it is permitted when it does not lead to the spread of
immorality and offend public decency, and it is prohibited at a time
when it does pose such a threat (Tabataba’i, 1972 AD/1352 SH: 4,
145). If this marriage remained permissible throughout the history of
legislation, it would lead to permanent chaos in families. In such
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circumstances, brothers would constantly compete to marry their
sisters and vice versa — while living under the same roof. This would
turn into an unprecedented crisis in the history of human family
problems (Sadiqi, ibid.). Therefore, this prohibition has been
established to preserve human dignity and prevent promiscuity in
family relationships (Ibn ‘Ashar, 1999 AD/1420 AH: 4, 9).

Therefore, it can be said that the prohibition of certain marriages is
a contractual matter, the timing of which is determined according to

divine decree. 211
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2) Conflict with Innate Nature (Fitrah)

Another objection raised against this theory is its conflict with human
innate nature. According to the verse: "So direct your face toward the
religion, inclining to truth, [Adhere to] the Fisrah of Allah upon which
He has created [all] people. No change should there be in the creation
of Allah. That is the correct religion..." (al-Rtm: 30), all divine laws
are in accordance with innate nature, and according to innate nature,
such a marriage is not correct.

However, this argument is not acceptable. Nature does not reject
such a marriage merely because it is a marriage between a brother and
sister, but rather if it rejects it; it is because it leads to the spread of
immorality and evil. Furthermore, the spread of immorality through
marriage between a brother and sister occurs when a large number of
people exist. But when there are only a few boys and a few girls, all
from the same parents, on the entire earth, and when it is God's will to
increase these few and branch out many individuals from them, then
the title of immorality does not apply to such a marriage (Tabataba’i,
1972 AD/1352 SH: ibid).
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3) Conflict with Natural Laws

Another objection raised against this theory is its conflict with natural
laws. This is because the intimacy that exists between members of a
family nullifies the instinct of lust, love, and instinctive desire
between brothers and sisters. In other words, sibling affection is
different from the sexual attraction between a man and a woman.

212 However, this argument is not correct. In addition to what has been
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mentioned, even if we accept that it is limited to ordinary cases and
not in situations where necessity dictates it, meaning that positive
natural laws cannot secure the well-being of society, and then there is
no choice but to implement non-natural laws. And if, in general,
nothing other than natural laws is to be accepted, then most common
laws and principles in today's life should also be discarded
(Tabataba’1, 1972 AD/1352 SH: ibid).

4) Agreement with the Ahl al-Sunnah

Another reason for rejecting this view is its agreement with the ahl al-
Sunnah (cf. Fayd Kashani, 1953 AD/1373 AH: 1, 418). However, this
statement is not acceptable; because from the Shia perspective, one of
the criteria for evaluating narrations is agreement with the views of the
common people, but not as the only criterion. Therefore, mere
agreement with the common people cannot be a factor in rejecting a
narration. Because it is possible for a narration to have the criterion of

opposing the common people, while at the same time being
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incompatible with the Quran. Therefore, the rule of interpreting
narrations based on the Quran will be applied. This is also the case
here, and the narrations indicating the marriage of Adam's children to
each other, despite disagreeing with the common people, are more in
agreement with the Quran.

In conclusion, considering what has been mentioned, based on
agreement with the Quran, the necessity of reason, logic, and the
existing exigency at that time, the text of these narrations is generally

more acceptable. 213
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5-2-2. Evaluation of the Documents

In evaluating the narrations concerning the marriage of Adam'’s children,
it is observed that the first narration is transmitted in Himyart's book
through Ahmad ibn Muhammad ibn Abt Nasr from Imam Rida (AS). An
examination of the narrators of this tradition reveals that ‘Abdullah ibn
Ja ‘far al-Himyart himself was a scholar and hadith researchers of the
Shi‘a in the third and fourth centuries AH, and one of the elders and
notables of Qom (Najashi, 1995 AD/1416 AH: 219). According to
Shaykh Tisz, he had 17 books, but only his work, "Qurb al-Isnad," has
reached us (Tasi, 1996 AD/1417 AH: 168). The next narrator, Azmad ibn
Muhammad ibn Abt Nasr al-Bazang, is a hadith researchert from Kufa
and one of the "Ashab al-ima™ (Companions of Consensus).
Biographical scholars have praised him with terms such as
"Trustworthy," Of great stature” (Tasi, 1993 AD/1414 AH: 332), and "Of
high status with Imam Rida (AS)" (Tasi, 1996 AD/1417 AH: 19). 1t is
said that after the martyrdom of Imam Kazim (AS), he joined the
Wagifiyya (those who stopped at Imam Maiisa al-Kazim), but after Imam
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Rida (AS) corresponded with him, he became a believer in his Imamate
(Sadiig, 1983 AD/1404 AH: 52).

The second narration is from the book "al-lhtijaj." Despite its
Mursal narrations, this book is endorsed by Shi'a scholars such as
Shaykh Hurr ‘Amilt (n.d.: 2, 17), Khansari (1970 AD/1390 AH: 1, 65),
Ayatollah Khu’1 (n.d.: 2, 165), and others. The reason for relying on
this book is that the author himself states in the introduction that he
does not mention the chain of narration for the narrations, and the
214 reason for this is either the consensus on such narrations, their
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agreement with reason, or their widespread popularity (Tabrisi, 1966
AD/1386 AH: 1, 4). The next narrator is Thabit ibn Dinar, Known as
Abi Hamza al-Thumali, concerning whose status Kashshi and Najashi
have narrated reports in their books (cf. Tasi, 1983 AD/1404 AH: 210;
Najashi, 1995 AD/1416 AH: 115). Najashi also considers him the
author of works such as "Tafsir al-Qur'an" (Najashi, 1995 AD/1416
AH: 115). However, Kashshi has mentioned two reports criticizing
him, which Ayatollah Khu'7 has questioned in terms of their chain of
narration (cf. Khu't, n.d.: 3, 389).

Given what has been stated, considering the position and credibility
of the two books "Qurb al-Isnad" and "al-lAtijaj," their narrations can
generally be given attention.

Conclusion

Examining the narrations reported in Nar al-Thagalayn
regarding the manner of marriage of the children of Adam
led to the following results:

1) The narrations indicating the manner of marriage of
Adam's children in Shi'a narrative exegeses present two
viewpoints: marriage of Adam's children amongst
themselves and marriage of the children with others
(houri/jinn);

2) Among the reviewed narrative exegeses, only Fayd
Kashant in his Tafsir al-Safi, after narrating conflicting
narrations, has expressed an opinion regarding it, while
other exegeses have merely transmitted the narrations;
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3) Narrations indicating the marriage of Adam's children

with others are unacceptable due to textual weaknesses
such as contradiction with the Quran, reason, and logic,
internal contradictions, etc., as well as weaknesses in their
chain of transmission, such as the unreliability of some
narrators, ambiguity, obscurity, and the Mursal nature of
some narrations;

4) Narrations indicating marriage between Adam's children,

despite agreeing with the Sunni view, are preferable due to
their consistency and agreement with the Quran. This is
because, between disagreeing with the common view and
agreeing with the Quran, agreement with the Quran is
preferable;

5) Furthermore, these narrations, despite conflicting with

modern laws, are more consistent with the Quran. In fact,
between conflict with modern laws and agreement with
the Quran, what is preferred is consistency with the Quran.
Accordingly, although this type of marriage, in today's
world and considering current social laws, seems
improbable and impossible, it appears more logical, and
even necessary, considering the historical and specific
circumstances of the beginning of creation, where the
number of humans was very limited and exclusive to
Adam's children, in order to continue and spread the
human race. Moreover, this ruling was from the
perspective of legislation, not creation. Therefore, it was
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permissible at one time according to the interests and
forbidden at another time according to the corruptions.
Hence, the narrations of the second group are preferred
and more acceptable.
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