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Abstract

Due to the significance of hadith in Islamic sciences such as
jurisprudence, exegesis, theology, and history, its understanding
requires the application of proper principles of hadith interpretation.
This paper aims to provide a methodical understanding of the hadith:
"It is not permissible for anyone to marry two of the children of
Fatimah (SA) simultaneously" in light of the Qur’an, with a focus on
the perspectives of Shaykh Yiisuf' Bahrani, an Akhbart scholar, and
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Wahid Behbahani, a Usu/i scholar. Research indicates that no
independent study has yet been conducted on this subject. This hadith
forms the basis of the Akhbart ruling on the prohibition of marrying
two women from the descendants of the Prophet simultaneously,
while Usalis have deemed such marriage disliked (Makriih). After
examining the chain of narration (/snad) and text (Matn) of the hadith,
and comparing it with the Qur’an using a descriptive-analytical
method, it was found that Shaykh Yiisuf' Bahrant considers the Isnad
authentic and believes that the text, based on its apparent meaning,
indicates prohibition. Consequently, marrying two women from the
descendants of the Prophet simultaneously is considered haram. On
the other hand, Wahid Behbahani maintains that such marriage is not
prohibited. By tracing the historical development of the prohibition,
beginning with Shaykh Ja far Bahranit and later Shaykh Hurr ‘Amili,
and comparing Shaykh Yisuf Bahrani’s view with that of Wahid
Behbahani, the author concludes that: "The Isnad of the hadith is
weak; considering the contextual indicators and the distinction
between hardship and harm, the Matn does not indicate prohibition."
Therefore, it can be argued that Wahid Behbahani’s perspective is
more consistent with the Qur’an and established scholarly principles.

Keywords: Qur’an, Marriage with Two Fatimah’s Descendants,

Understanding Hadith, Akhbaris, Usalis.

Statement of the Problem

After the Qur’an, hadith is the second most important source of
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knowledge for Muslims. Its position has necessitated the development
of disciplines such as Figh al-Hadith, hadith criticism, and the science
of Rijal. Accordingly, the understanding and evaluation of hadith has
always been a central concern for both Usali and Akhbart Shia
scholars.

One notable hadith that has attracted the attention of both schools
is: "It is not permissible for anyone to marry two of the descendants of
Fatimah (SA) simultaneously.”

This hadith forms the basis for rulings by Shia jurists and hadith
scholars (Behbahani, n.d.: 168; Bahrani, 1943 AD/1363 AH: 23, 109
and 547). Therefore, it is essential to examine different viewpoints on
this hadith to provide a systematic understanding if it is accepted.

Since Shaykh Yiisuf Bahrani,' as an Akhbari scholar, has offered a

1. Shaykh Yusuf Bahrani, known as Sahib al-Hada ig (1107-1186 AH), was one of
the great scholars and is regarded as a moderate Akhbari. He was well-versed in
jurisprudence and hadith. Sahib al-Hada ig was born in 1107 AH in a village in
Bahrain called Mahiiz. He learned grammar and syntax from his father. After the
Kharijites took control of Bahrain, Shaykh Yisuf Bahrani migrated with his family
to Qasif. Around the year 1169 AH, he traveled to Irag and chose Karbala as his
place of residence. In Karbala he engaged in teaching, writing, and responding to
legal questions. He passed away in 1186 AH, and his funeral prayer was led by
Wahid Behbahani. He was buried in Karbala. Several works remain from him,
some of which are as follows:

1. al-Hada ig al-Nadirah ila Ahkam al- ‘Itrah al-Tahirah;

2. al-Durrar al-Najafiyyah min al-Multaqatat al-Yasufiyyah;

3. al-Risalah al-Muhammadiyyah fi Ahkam al-Mirath al-Abadiyyah;

4. Treatise on the rituals of Hajj;

5. ‘Aqd al-Jawahir al-Naraniyyah fi Ajwibat al-Masa’il al-Bahraniyyah; -
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different understanding than Usa/r scholars, this paper first examines
his reasoning for the prohibition of marrying two women from the
Prophet’s descendants. It then presents Wahid Behbahani’s' Usiili

<6. Risalat al-La alt al-Zawahir fi Tammat ‘Aqd al-Jawahir;

7. A marginal commentary on Madarik al-Ahkam;

8. Risalah Qati ‘at al-Qawl wa-1-Qil fi Najasat al-Ma’ al-Qalil;

9. Risalat al-Kuniiz al-Mawdii ‘ah fi Itmam al-Salah fi al-Haram al-Arba ‘ah;

10. al-Risalah al-Salawatiyyah,

11. Mi ‘raj al-Nabih fi Sharh “Man La Yahduruhu al-Faqih”;

12. Lu’lu’at al-Bahrayn.

(A‘la Buzurg Tihrant, 2009 AD/1430 AH: 9, 830; Amin, 1982 AD/1403 AH: 10,
317; Subhani, 1997 AD/1418 AH: 12, 437-439)
. Muhammad Bager Behbahani, known as Wahid Behbahani (1116-1208 AH), was
born in 1116 AH in the city of Isfahan, five years after the death of ‘Allamah
Muhammad Baqir Majlist. He lived for a period in the city of Behbahan, and this
residence caused him to be known as "Behbahani." Wahid Behbahani is
remembered as the reviver of the science of Usal in the 13th century AH. After
some time, he traveled to Karbala. The seminaries of Karbala and Najaf at that
time were dominated by the Akhbaris. Wahid Behbahani, through teaching and
writing, undertook a critiqgue of the Akhbart School and revived the Usalr
tradition. He passed away in 1208 AH in Karbala and was buried there. Wahid
Behbahani left behind 45 written works, some of which are as follows:

1. al-Mafatih (in jurisprudence);

2. A marginal commentary on the Book of Purity and Prayer from Madarik al-Ahkam,

3. A commentary on Rijal by Mirza Muhammad Akhbarrt,

4. al-Fawa'’id al-Ha 'iriyyah;,

5. A treatise on the permissibility of marrying two women from among the
descendants of the Prophet (Sadat), written as a refutation of the view of Shaykh
Yasuf al-Bahrani;

6. A detailed treatise on the permissibility of marrying two women from among

—

the Sadat (also a refutation of al-Bahrani);
7. A shorter treatise on the same issue (again refuting Bahrani);
(Sadr, n.d.: 5, 227-228, 230).
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perspective, which permits such marriages. Finally, each rationale is

evaluated individually.

1. Research Background

The issue of prohibiting marriage with two women from the Prophet’s
descendants, as mentioned in some hadiths (Ibn Babawayh, 1965
AD/1385 AH: 2, 590; Tasi, 1986 AD/1407 AH: 7, 462), was not
addressed by jurists until the 11th century AH. In other words, no
jurist issued a ruling based on it. In the 11th century AH, Shaykh
Ja'far Bahrani, an Akhbart scholar, addressed this hadith and ruled
the marriage impermissible (Bahrani, 1943 AD/1363 AH: 23,
109,547; Agha Bozorg Tehrani, 1982 AD/1403 AH: 15, 93). In the
12th century AH, Allamah Muhammad Bagir Majlist regarded such
marriage as disliked (Majlisi, 1985 AD/1406 AH: 12, 462).
Subsequently, other Akhbari and some Usali scholars supported
Shaykh Ja far Bahrani’s ruling (Bahrani, 1943 AD/1363 AH: 23, 109
and 547; Agha Bozorg Tehrani, 2010 AD/1430 AH: 14, 701; idem,
1982 AD/1403 AH: 17, 99).

Later Usa/i and contemporary scholars, by declaring such
marriages unacceptable, followed Allamah Majlisi’s approach
(Tabataba’i Yazdi, 1999 AD/1420 AH: 2, 837, Mohseni, 2013
AD/1392 SH: 8, 152). On the other hand, Wahid Behbahani and many
Usalr scholars assessed the Akhbart position and ruled the marriage
permissible (Wahid Behbahani, n.d.: 168; Khansari, 1969 AD/1390
AH: 2, 95; Sadr, n.d.: 5, 456; Agha Bozorg Tehrani, 1982 AD/1403
AH: 15, 93; Najafi, 1988 AD/1367 SH: 29, 392-393; Hakim, 1983

The Journal of Hadith Studies and Researches | Vol. 3| No. 2| Sprig 2026
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AD/1404 AH: 14, 264; Khu’1, 1986 AD/1407 AH: 1, 442).

Research shows that this topic appears in later hadith collections
like "Wasa’il al-Shi’a"” and jurisprudential works; however, no book,
article, or thesis has been written on it independently. As noted, no
comparative study has yet been conducted on this issue, and this paper

addresses this gap.

2. Polygyny in Islam

According to Islamic teachings, a Muslim man may have more than
one wife, provided he observes justice. The Qur’an says:

"And if you fear that you will not deal justly with the orphans,
marry women of your choice, two, three, or four. But if you fear that
you will not be just, then [marry] only one or those your right hand
possesses. That is more suitable to prevent you from injustice.” (al-
Nisa’: 3)

On the other hand, some hadiths prohibit simultaneous marriage
with two women from the Prophet’s descendants. For instance,
Shaykh Sadiig and Shaykh Tiist report that it is not permissible for a
man to marry two women from the descendants of the Prophet
simultaneously. The two narrations are as follows:

1) Hadith from Ibn Babawayh: "Hammad reports: 1 heard Imam
Ja'far Sadiq (AS) say: "It is not permissible for anyone to marry two
women from the descendants of Fatimah (SA) simultaneously,
because she will be informed and it will cause her distress." | asked:
"Will she be informed?" He replied: "By God, she will." (lbn
Babawayh, 1965 AD/1385 AH: 2, 590)
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2) Hadith from Tiusi: "Ali bin al-Hasan reported from Sindiyy ibn
Rabt® from Muhammad ibn Abt ‘Umayr from a man of our
companions that he said: "It is not permissible for anyone to marry
two women from the descendants of Farimah (SA) simultaneously,
because she will be informed and it will distress her.” | asked: "Will
she be informed?" He said: "By God, she will." (Tts1, 1986 AD/1407
AH: 7, 462)

First, the views of Shi‘i scholars regarding the chain of transmission
will be presented, and then their views concerning the content and
meaning of the hadith will be discussed.

2.1. Evaluation of the Hadith Chain (/snad)

Shia scholars have evaluated the Isnad of this hadith according to their
respective methodologies.

2.1.1. Weakness of the Hadith Chain

Some past and contemporary scholars consider the Isnad weak. For
example, Allamah Muhammad Bagqir Majlisi notes that the hadith
reported by Shaykh Tiisi is weak due to unknown narrators. He
comments under the hadith in Tahdhib: "Unknown." (Majlisi, 1985
AD/1406 AH: 12, 462) The phrase "From a man among our
companions" indicates the narrator is unknown, and his reliability
cannot be confirmed.

Wahid Behbahani considers the chain of narration (Isnad) of the
hadith reported by Shaykh Sadiig and Shaykh Tiisi to be weak.
Regarding the hadith transmitted by Shaykh Sadiig, he used the term
"Narration not authentic.” (Wahid Behbahani, n.d.: 176) After

The Journal of Hadith Studies and Researches | Vol. 3| No. 2| Sprig 2026
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comparing the Isnad of the hadith reported by Shaykh Tiisi with that
of Shaykh Sadiig, he considered the former weaker and wrote:

"The Isnad of the hadith reported by Shaykh Tust is weaker
compared to the hadith transmitted by Shaykh Sadiig.” (ibid.)

Avyatollah Khu ', a contemporary jurist, also regarded the Isnad of
both hadiths (those transmitted by Shaykh Sadiig and Shaykh Tusi) as
weak. He explained that the hadith reported by Shaykh Sadiig is weak
due to the unknown narrator "Muhammad ibn Ali Majiliyah," and the
hadith reported by Shaykh Tiisi is weak because of the unknown
"Sindiyy ibn Rabi’."” (Khu’i, 1986 AD/1407 AH: 1, 442)

Shaykh Muhammad ‘Asif Muhsini, a student of Ayatollah Khu 7,
also considers the Isnad of Shaykh Sadiig’s hadith weak and
unreliable due to the presence of Abu Ahmad al-A4sh ‘ari in the chain,
writing that: "In the Isnad of this hadith, Abi Ahmad Ash ‘art appears,
and it is difficult to trust him." (Muhsini, 2013 AD/1392 SH: 8, 152)

2.1.2. Authenticity of the Hadith Chain

Some scholars, however, support the authenticity of the hadith. For
example, Allamah Mukammad Taqi Majlisi considers the Isnad of the
hadith reported by Shaykh Tiisi strong and classifies it as authentic
(Majlist, 1985 AD/1406 AH: 8, 128).

Shaykh Ja’far Bahrani (1014-1088 AH)' also believed that the

1. Shaykh Ja ‘far Bahrant (1014-1088 AH), the son of Kamal al-Din, was born in
1014 AH. He studied the religious sciences for a time in Shiraz and later traveled
to Hyderabad, India. He passed away in Hyderabad in 1088 AH (Shaykh Aga
Bozorg Tehrani, 2009 AD/1430 AH: 8, 110).
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hadith reported by Shaykh Sadiig is authentic and consequently serves
as a Mukhassis (specific qualifier) of the Qur’an (Agha Bozorg
Tehrani, 1982 AD/1403 AH: 15, 93; Bahrani, 1943 AD/1363 AH: 23,
109 and 547).

Shaykh Yisuf Bahrant, author of Hada’ig, similarly held that the
Isnad of Shaykh Sadiig’s hadith is authentic (Bahrani, 1943 AD/1363
AH: 23, 109 and 545).

2.1.3. Analysis of the Hadith Text

The meaning and content of these two hadiths have been subjects of
discussion from past to present. It appears that three distinct interpretations

have been proposed regarding these hadiths, outlined below.

2.1.3.1. Prohibition (Haram)

As noted earlier, some hadith scholars and jurists have interpreted the
two hadiths as indicating prohibition. They argue that "La Yahillu™ (it
IS not permissible) is a prohibitive expression, which implies a ruling
of haram (Bahrani, 1943 AD/1363 AH: 23, 547). Shaykh Yisuf
Ba/krani is also a supporter of this prohibitive interpretation (Bahrani,
1943 AD/1363 AH: 23, 109, 547). His perspective will be discussed in

detail separately.

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

2.1.3.1.1. Dating the Approach that Prohibits Marriage with Two Women from
among the Sadat

Shaykh Ja far Bahrani (1014-1088 AH) appears to be among the first

scholars to assert the prohibition of marrying two women from the

descendants of the Prophet simultaneously. He considered the hadith 11
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reported by Shaykh Sadiig authentic and consequently treated it as a
Mukhassis of the Qur’anic ruling on marriage (al-Nisa’: 3), which
generally permits marrying up to four women.

Shaykh Yisuf Bahrant (d. 1186 AH), known as Sahib al-Hada ' iq,
cited Shaykh Ja'far Bahrani in his treatise on the prohibition of
marrying two women from the descendants of the Prophet, titled "al-
Sawarim al-Qasima li Zuhiir al-Jami‘ayn Bayna Bintayn min Wuldi
Farimah." He writes that the hadith is authentic, and because there is
no contradictory evidence, it serves as a Mukhassis of the general
Qur’anic ruling, thus rend marriage to two women from the
descendants of the Prophet prohibited (Agha Bozorg Tehrani, 1982
AD/1403 AH: 15, 93).

Shaykh Yisuf Bahrant further reports that Shaykh Ja far Bahrant
considered the hadith transmitted by Shaykh Sadiig authentic and
therefore a Mukhassis of the Qur’an (Bahrani, 1943 AD/1363 AH: 23,
109, 547). Two contemporaries of Shaykh Ja far Bahrani, namely
Shaykh Nasir Jaradr Qatifi (12th century AH scholar) and Shaykh
Hurr ‘Amili (1033-1104 AH), were also supporters of the prohibitive
view (Bahrani, 1986 AD/1407 AH: 298; Agha Bozorg Tehrani, 1982
AD/1403 AH: 15, 93).

Shaykh Yisuf Bahrani, as a supporter of the prohibitive approach,
clarifies that until the time of Shaykh Hurr ‘Amili (1033-1104 AH),

who ruled the marriage impermissible; this issue had not been

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

discussed by previous jurists and hadith scholars. Agha Bozorg
Tehrani notes, quoting Shaykh Yisuf Bahrant, that no earlier or later

12 scholars expressed an opinion on this issue until Shaykh Hurr ‘Amilt
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issued his ruling (Agha Bozorg Tehrani, 1982 AD/1403 AH: 15, 93).

Shaykh Yisuf Bahrani, in his work al-Hada’ig, traces the
discussion of the prohibition of marrying two women from the
descendants of the Prophet to the 11th century AH with Shaykh Hurr
‘Amili (1033-1104 AH), author of Wasa'il al-Shi‘a, and notes that
prior scholars had not addressed the issue (Bahrani, 1943 AD/1363
AH: 23, 109 and 545). He continues that since Shaykh Hurr ‘Amil,
the topic has been discussed and has been both accepted and contested
in his era (Bahrani, 1943 AD/1363 AH: 23, 542-543 and 545).

From Shaykh Yiasuf Bahrani’s report, it is understood that many
contemporary scholars of his time supported the prohibitive approach.
It is noteworthy that Shaykh Hurr ‘Amili in Wasa'il al-Shi‘a merely
presents the chapter title "Ruling on Marrying Two of the Descendants
of Farimah™ and reports the two hadiths, without providing any
indication of prohibition in the text (Hurr ‘Amili, 1999 AD/1420 AH:
14, 387-388).

In another work, under the title "Fi Tahrim al-Jam ", Shaykh Hurr

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

‘Amili enumerates cases of prohibited marriages, one of which is
marrying two women from the descendants of the Prophet
simultaneously (Hurr ‘Amili, 1993 AD/1414 AH: 7, 188).

According to another report by the 13th-century scholar
Muhammad ibn ‘Abd ‘Ali Qatifi, the discussion of prohibiting
marriage with two women from the descendants of the Prophet
emerged after 1100 AH among scholars (Agha Bozorg Tehrani, 1982
AD/1403 AH: 20, 33; 12, 320).

Akhund Mulla Muhammad Ja’far Isfahani, known as Karbasi 13
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(alive until 1150 AH), also held that marrying and contracting
marriage with two women from the descendants of the Prophet is
haram according to the hadith transmitted by Shaykh Sadiig; since the
hadith has no contradiction, it cannot be interpreted merely as disliked
(Bahrani, 1943 AD/1363 AH: 23, 109 and 547).

Shaykh Khalaf Bakirani (1285-after 1338 AH), a student of
Akhund Khorasani, also supports the prohibitive approach. In his
treatise "Qasd al-Sabil fi Ibtal Qawl Man Yuhallil wa Yuharrim bila
Dalil," he attempts to demonstrate through rational and Shariah-based
proofs the prohibition of marrying two women from the descendants
of the Prophet (Agha Bozorg Tehrani, 2009 AD/1430 AH: 14, 701;
1982 AD/1403 AH: 17, 99).

2.1.3.2. Dislike (Makriih)

Some scholars and hadith experts have treated the prohibition of
marrying two women from the descendants of the Prophet
simultaneously with caution, interpreting it as disliked rather than
strictly haram. For example, Allamah Muhammad Baqir Majlist, after

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

considering the Isnad of the hadith reported by Shaykh Tist as weak,
wrote: "l have not seen any scholar issue a ruling of prohibition based
on this hadith. Now it seems that the prohibition in the hadith should
be interpreted as dislike." (Majlist, 1985 AD/1406 AH: 12, 462)

He also described the hadith transmitted by Shaykh Sadig as rare
and recorded it under the section "Rare Prohibitions in Marriage"
(Nawadir al-Manahr fi al-Nikah) (Majlisi, 1943 AD/1363 AH: 101,

14 27). However, other scholars have firmly considered marrying two
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women from the Sadat simultaneously as dislike. They argue that
although the phrase "La Yahillu" (it is not permissible) is a
prohibition, the continuation "lann Dhalika Yablughuha fa Yashuqqu
‘alayha” (this will reach her and cause her hardship) provides context,
showing that the prohibition in the hadith should be interpreted as
disliked.

The reasoning is that there is a distinction between Mashaqgat
(hardship) and Idha’ (harm). In religious teachings, causing harm is
forbidden, but merely causing hardship is not strictly prohibited,
although it is better to avoid it. Therefore, in these two hadiths, it is
better not to marry two women from the descendants of the Prophet.

Sayyid Muhammad Kazim Tabataba’t Yazdi, author of al- ‘Urwa
al-Wuthqa, also considers it Makrah (Tabataba’i Yazdi, 1999
AD/1420 AH: 2, 837). Shaykh Muhammad ‘Asif Muhsini, after
distinguishing between Mashaqgat and Idha’, holds the view that
causing harm to Fatimah (SA) is forbidden, but causing her hardship
is not, and therefore the hadith should be interpreted as Makriih
(Muhsini, 2013 AD/1392 SH: 8, 152).

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

2.1.3.3. Permissibility

Some jurists believe that marrying two women from the Sadat
simultaneously is permissible. Wahid Behbahani and his son, Agha
Muhammad Ali Kermanshahi (1144-1216 AH), defended this position in
a treatise titled "Risalah fi Hillivat al-Jam‘ Bayna Fatimiyatayn."
(Khansari, 1969 AD/1390 AH: 2, 95; Sadr, n.d.: 5, 456; Agha Bozorg
Tehrani, 1982 AD/1403 AH: 15, 93) In this treatise, Wahid Behbahani 15
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presented arguments supporting the authenticity and permissibility of
marrying two women from the Sadar simultaneously (Wahid
Behbahani, n.d.: 168).

Muhammad Hasan Najafi, known as Sahib al-Jawahir, notes under
the hadith reported by Shaykh Tusi that no early or later jurist has
described such a marriage as disliked, let alone forbidden. Therefore,
the general rules of the Qur’an and Sunnah indicate its permissibility,
and this hadith should be considered anomalous (Shadhdh) and thus
disregarded (Najafi, 1988 AD/1367 SH: 29, 392-393). Sayyid Mu#ksin
Hakim also supports the permissibility (Hakim, 1983 AD/1404 AH:
14, 264).

Sayyid Abul Qasim Khu't, a contemporary jurist, after considering
the Isnad of the hadiths transmitted by Shaykh Sadiig and Shaykh Tust
as weak, also supports the permissibility, stating: "These two reports
do not qualify as evidence for makruh, let alone haram." (Khu’1, 1986
AD/1407 AH: 1, 442)

2.1.4. Shaykh Yisuf Bahranrs Approach to the Hadith on
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Prohibition of Marrying Two Women from the Sadar
Shaykh Yisuf Bahrant, author of al-Hada 'ig al-Nadirah and known as
Sahib al-Hada’iqg, was an Akhbart scholar and a supporter of the
prohibition of marrying two women from the Sadat. He considers
Shaykh Hurr ‘Amili and Shaykh Ja far Bahrani as supporters of the
prohibitive view. In explaining his reasoning, he writes: "The apparent
meaning (Mutabadir) of "La Yahillu" is prohibition, therefore
16 marrying two women from the Sadar is haram." (Bahrani, 1943
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AD/1363 AH: 23, 547) In other words, he relies on the direct
implication of haram from the expression of prohibition (La Yahillu).

2.1.5. Wahid Behbahani’s Approach to the Hadith on
Prohibition of Marrying Two Women from the Sidat

Wahid Behbahani, a contemporary of Shaykh Yisuf Bahrani and
residing with him in Karbala, rejected Shaykh Yiisuf Bahrani’s view
that marrying two women from the Sadat is forbidden. He believed
that such a marriage is permissible and valid. He offered several
reasons for his position:

A) Consensus of Jurists (Ijma )

He writes: "My brother, know that marrying two women from the
Sadat is undoubtedly valid and agreed upon by Shi’a scholars. The
evidence for permissibility is that jurists have not classified this
marriage among disliked marriages, and all Muslims throughout
history have practiced such marriages.” (Wahid Behbahani, n.d.: 168)

B) Principle of Original Innocence (Asalat al-Bard’ah)’
This principle indicates that in cases of doubtful prohibition,? if there is

1. Whenever there is doubt about the real religious duty, whether something is
prohibited (Haram) or obligatory (Wajib), the basic principle is that the legally
responsible person is judged to be free of obligation. This principle is called the
Principle of Exemption (Asl al-Bara’ah). In other words, when a person doubts
whether something is obligatory or forbidden, the rule is that no duty is binding
upon them. This rule is known as the Principle of Exemption (Muhaqqiq Damad,
1999 AD/1378 SH: 3, 67; Meshkini, 2000 AD/1379 SH: 46).

2. A prohibitive doubt is when a legally responsible person is unsure whether something is
prohibited or not, for example, when one is unsure whether smoking is forbidden,
disliked, permissible, or recommended (Subhani, 1997 AD/1376 SH: 2, 112; Muhaqqiq
Damad, 1999 AD/1378 SH: 3, 68; Meshkini, 2000 AD/1379 SH: 47).
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no proof of prohibition, the default ruling is permissibility (ibid.).
C) Principle of Continuity (Asl al-Istishab)'

This principle supports the permissibility of marrying two women
from the Sadat. Wahid Behbahani writes: "We are certain that at the
beginning of Islam, marrying two women from the Sadat was not
forbidden. Now there is doubt whether it has been prohibited or not.
The principle of continuity maintains the previous certainty and
disregards later doubts." (ibid.)

D) The General Wording of Qur’anic verses such as:

"If you fear that you will not deal justly with the orphans, then marry
those women who seem good to you, two, three, or four; but if you fear
that you will not be just, then marry only one, or those whom your right
hands possess. That is more suitable so that you do not commit
injustice,” (al-Nisa’: 3) and "Marry off the single among you and the
righteous among your male and female servants. If they are poor, God
will enrich them from His bounty; and God is All-Encompassing, All-
Knowing," (al-Nar: 32) indicate the permissibility of polygyny without
restriction, whether those women are from the descendants of the
Prophet (Sadat) or not (Wahid Behbahani, n.d.: 168).

Likewise, the verses that enumerate the categories of prohibited

1. Whenever a ruling, subject, or attribute was known with certainty in the past and
later becomes doubtful, the judgment is that it continues as before; this is called
continuity (Istishab). For example, if we are certain that person A owed a debt to
person B, and now the debtor claims to have repaid it, we do not abandon the
earlier certainty. Instead, we judge that the debt still remains (Muhaqqiq Damad,
1999 AD/1378 SH: 3, 28; Meshkini, 2000 AD/1379 SH: 33).
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marriages, such as: "Forbidden to you are your mothers, daughters,
sisters, paternal aunts, maternal aunts, daughters of your brother,
daughters of your sister, your foster mothers who nursed you, your foster
sisters, the mothers of your wives, your stepdaughters under your
guardianship from wives you have consummated marriage with... and
that you marry two sisters simultaneously, except what has already
passed; surely God is Forgiving, Merciful," (Qur’an 4:23) also imply the
permissibility of marrying two women from the Sadat. In particular, the
phrase "That you marry two sisters together" suggests that marriage to
two women from the descendants of the Prophet is allowed; for if such a
marriage were forbidden, why would the Qur’an restrict the prohibition
specifically to two sisters? (Wahid Behbahani, n.d.: 169).

E) Mutawatir (widely transmitted) hadiths also indicate the
permissibility and validity of marrying two women from the Sadat.
Wahid Behbahani writes that in the Mutawatir narrations concerning
prohibited and disliked marriages, there is no reference to the prohibition
or dislike of marrying two women from the Sadat (ibid: 169).

F) If such a marriage were forbidden, prominent Imami Shi‘a
figures, such as ‘Al ibn Ja far, the son of Imam Ja far Sadig, who
was highly esteemed, would not have engaged in it; yet it is reported
that he had two wives from the Sadat (ibid: 174).

G) Prohibition in transactions does not necessarily imply invalidity.
Wahid Behbahani argues that even if the hadith is accepted, since the
prohibition relates to a transactional matter (marriage contract), it does
not prove the invalidity of a marriage with two women from the Sadat
(ibid: 221).
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3. Evaluation of the Two Views

Before evaluating the positions of Shaykh Yiisuf' Bahrant and Wahid
Behbahani regarding the permissibility or impermissibility of
marrying two women from the Sadat, it is necessary to explain the
process of understanding hadith texts.

3.1. The Process of Textual Understanding and the Need for

Contextual Indicators

Since a speaker may not always intend the literal meaning, the textual
meaning (intended usage)' and the speaker’s real intent do not always
coincide. Therefore, when encountering a text, the audience
sometimes sees these two as aligned and sometimes not. In the latter
case, discovering the speaker’s true intent depends on contextual
indicators. In other words, what is understood from the text is not
necessarily the speaker’s final intention; uncovering that intention
requires reliance on contextual evidence (Kazimi, 1978 AD/1409 AH:
4, 716-717; ‘Iraqi, 1951 AD/1371 AH: 183-184; Khu'i, 1979
AD/1410 AH: 1, 446; Hakim, 1995 AD/1416 AH: 4, 209; Meshkini,
2000 AD/1379 SH: 30; Subhani, 2014 AD/1393 SH: 53; Jadidinejad,
2006 AD/1385 SH: 213, 230; Hasan Beigi, 2018 AD/1397 SH: 27).

3.2. Contextual Indicator

Linguistically, indicator means accompaniment or the bringing

1. Operational intent refers to the use of words to bring the meanings of those words
into the mind of the listener, whether the speaker is serious in conveying the
statement or speaking jokingly, whether speaking with equivocation or intending
to express the real meaning. In other words, operational intent is the act of
presenting a meaning in the listener’s mind through the use of words.
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together of two things (Zabidi, n.d.: 9, 308; Ibn Faris, n.d.: 852). Its
technical meaning refers to something that accompanies speech and
indicates the intended meaning of the statement (Sharif Jurjani, n.d.:
146; Ma‘laf, 1983 AD/1362 SH: 1, 625; Badi' Ya‘quab, 2000 AD/1379
SH: 522).

It should be noted that one author writes: "I did not find a technical
definition for the term contextual indicator (Babaei, 2015 AD/1394
SH: 121). However, as observed, the authors of "Mu jam al-Ta ‘rifat,
al-Munjid, and Mawsii ‘at al-Nahw wa al-Sarf" have indeed provided
technical definitions of indicator. Nevertheless, the various types of
indicator must be derived from works on literature and the principles
of jurisprudence (Hasan Beigi, 1988 AD/1367 SH: 55).

3.3. Conceptualizing Context
Context refers to the specific position of a word or sentence created by
its association with surrounding words or sentences. In other words, it

is the broader environment that surrounds speech, including preceding
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and following language as well as the situational circumstances
(Hasan Beigi, 1988 AD/1367 SH: 117-118).

4. Evaluating the Views of Shaykh Yidsuf Bahrani and Wahid
Behbahani

It was mentioned that Shaykh Yiisuf Bahrani considers the hadith
concerning marriage with two women from among the descendants of
the Prophet to indicate prohibition. He believes that, first, the chain of

transmission of the hadith on this issue is sound; second, the 21
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denotation of the hadith fully establishes the prohibition of marrying
two women from among the descendants of the Prophet. This is
because the immediate meaning understood from "La Yahillu™ in the
hadith, "It is not permissible for anyone to combine two women from
the descendants of Fatimah (SA). Indeed, such a thing reaches her and
causes her distress.” | said: "It reaches her?" He replied: "By God,
yes," (Tusi, 1986 AD/1407 AH: 7, 462) is prohibition (Bahrani, 1943
AD/1363 AH: 23, 109, 545).

The explanation is that although "La Yahillu" is formally a declarative
(informative) sentence, it functions here as a performativity expression
(that is, in the position of issuing a ruling). Scholars of Usi/ al - Figh
state that a declarative sentence used in the position of performativity
instruction (particularly prohibition) carries even stronger force
(Muzaffar, n.d.: 1, 67). Therefore, the expression "La Yahillu" is a
prohibition, and what first comes to mind from a prohibition is

forbiddingness. Scholars of Usial have explicitly said that the
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spontaneous meaning that comes to mind is a sign of literal meaning
(ibid: 24). In other words, interpreting the prohibition in "La Yahillu™
as dislikedness would be figurative, and as long as there is no
contextual indicator in the wording, the statement, drawing on the
spontaneous meaning that comes to mind, is carried according to its
literal sense.

It should be recalled that the method for discovering the speaker’s
true intent depends on contextual indicators. In other words, the only

22 tool for grasping the intended meaning of the speaker is the presence
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of an indicator, and indicator has various types. On the other hand, it
is correct that without a contextual indicator one cannot interpret a text
figuratively; however, one must pay attention that if a statement is
accompanied by a connected contextual indicator, then one must
abandon the literal meaning and, following the indicator, attempt to
uncover the speaker’s intended meaning.

It appears that in the hadith under discussion, given the contextual
indicator found in the phrasing "Indeed, such a thing reaches her and
causes her distress," (Inna Dhalika Yablughuha fa Yashugqu ‘Alayha),
and considering the difference between the concepts of distress and
harm, this hadith does not signify the prohibition of marrying two
women from among the Sadat.

Therefore, it seems that the view of those scholars who hold that
such a marriage is not forbidden is more acceptable, for the reasons
that follow.

A) The two hadiths used to support prohibition are weak; even
Majlist considered the report transmitted by Shaykh Tiisz weak.

B) The apparent meaning of these two hadiths, which seem to
indicate the prohibition of marrying two women from among the
Sadat, conflicts with the apparent meaning of the Qur’an, which
allows men, provided that justice is observed, to marry more than one
woman, whether they are from the Sadat or not. Therefore,
considering the contextual indicator and the distinction between
distress and harm, the hadith does not indicate the prohibition of

marrying two women from the Sadat.
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In other words, even assuming that the chains of transmission of these
two hadiths are valid, the contextual indicator and the distinction between
distress and harm show that "La Yahillu" is not being used in its literal
sense of issuing a prohibition, but rather in its figurative sense, indicating
dislikedness, which is the speaker’s, intended meaning.

Given these two considerations, Wahid Bihbahani’s view,
permitting marriage with two women from among the Sadat, is
defensible, since his view is consistent with Qur’anic verses, widely
transmitted hadiths, and the practical legal principles such as the

Principle of Exemption and the Principle of Continuity.

Conclusion

This study examined the hadith: "It is not permissible for anyone to
marry two women from the descendants of Farimah simultaneously."
First, the chain of transmission and then the content of the hadith were
analyzed based on scholarly views. The historical analysis shows that
the prohibitive approach gained supporters only from the eleventh and
twelfth centuries AH, following the rise of the Akhbarr School.

Three views exist regarding marrying two women from the Sadat:
Prohibition, dislike and permissibility.

Among these, the view of dislike has many supporters among Usiili
scholars, who argue that although the prohibition wording suggests
haram, contextual evidence and the distinction between harm and
hardship lead to interpreting it as dislike. Shaykh Yiisuf' Bahrant

supports prohibition, relying on the apparent meaning of "La Yahillu"
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Wahid Behbahani, Sahib al-Jawahir, Hakim, and Khu't support
permissibility due to the weakness of the hadith’s chain and the
Qur’an’s general permission for marriage.

The analysis shows that the first view suffers from the weakness of
the chain and neglect of contextual evidence and the distinction
between hardship and harm, preventing "La Yahillu" from clearly
indicating prohibition. The second view overlooks the hadith’s
weakness but rules dislike. The third view, citing both the hadith’s
weakness and its conflict with Qur’anic general principles, ultimately
concludes that marrying two women from the descendants of Fatimah

IS permissible.
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certain Qur’anic verses and narrations, God is described by the
attribute of "Face™ (Wajh), and according to some narrations, He is
also described by the attribute of "Form" (Sirah). Reliance on the
literal meanings of these two attributes gives rise to ambiguities such
as anthropomorphism (7ajsim) and assimilation (Tashbih). Therefore,
examining exegetical and hadith-commentarial theories is necessary in
order to clarify a view consistent with the principles of divine unity
(Tawhid). In this regard, hadith commentators of the two intellectual
traditions of Salafism and Imami Shi‘ism, in accordance with their
distinct doctrinal foundations, have offered explanations of these two
attributes. Clarifying and critically evaluating these views is essential
for identifying the correct position concerning the divine attributes.
For this reason, the present study examines the attributes of "Form™
and "Face" in the Qur’an and narrations, with a focus on the
perspectives of Salafi and Imami hadith commentators. Adopting a
comparative approach, it analyzes and critiques the exegetical and

hadith-commentarial views of Sunni, Salafi, and Shi‘i scholars, and

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

seeks to identify the sound interpretation of these two attributes. The
findings indicate that Salafis, by accepting the apparent meaning of
the text in the narration "God created Adam in His form™ (Khalaga
Allahu Adama ‘ala Siratih), refer the pronoun "His form" (Siratih) to
God and, based on the principle of adherence to the literal meaning,
regard the "Face of God" as visible on the Day of Resurrection. In
contrast, Imami commentators, relying on an interpretive approach,
understand "Form™ as the manifestation of divine attributes in the

30 human being, and interpret "Face" either as the luminous reality of the
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Prophet or as the divine essence without any literal, corporeal
meaning. Consequently, the perspective of Imami hadith
commentators is more consistent with Qur’anic- and Sunnah-based
principles of divine unity, whereas the literalist Salafi approach leads
to numerous rational challenges, such as anthropomorphism and
assimilation.

Keywords: Form of God, Face of God, Salafism, Imami Shi‘ism,

Hadith commentators.

Statement of the Problem
The Khabart attributes of "Form" (Surah) and "Face" (Wajh) in

Islamic religious texts, especially the Qur’an and hadith, have been
central topics in theological discourse. Due to their apparent indication
of corporeality or resemblance between God and His creatures, they
have generated extensive debates among Shi‘i and Sunni exegetical,
hadith, and theological schools, particularly Salafism. The
significance of this research lies in clarifying the theoretical
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foundations of sectarian differences, contributing to a more precise
understanding of religious texts through the examination of hadith-
commentarial theories, and strengthening comparative inter-sectarian
analysis grounded in the principles of divine unity. This study may
also help resolve sectarian misunderstandings and offer a coherent
interpretation consistent with divine transcendence.

Although numerous studies have addressed report-based attributes
such as "Form" and "Face," including:
- Ahmad Pakatchi’s article "The Hadiths on the Creation of Adam in 31
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His Form: Challenges of Understanding in the Second and Third
Hijri Centuries,” which analyzes the chains and texts of the hadith
and examines how theologians’ views influenced its transmission by
hadith scholars; however, it does not elaborate the theological and
hadith-commentarial views of both sects, especially Salafi and
Imami commentators, on the concept of "Form" in this narration.

- Mohammad Javad Rudgar’s article "The Perfect Human as the Face
of God," which examines the concept of the Perfect Human as a
manifestation of the Face of God from mystical and Qur anic
perspectives; its approach is primarily theological and does not
address hadith commentators’ interpretations of narrations involving
"Face."

- Mansour Pahlavan and Mostafa Azarkhashi’s article "An Investigation of
the Text and Chains of the Hadith "Indeed God Created Adam in His
Form," which studies Shi‘i and Sunni sources, the chains of transmission,
and Ibn ‘Arabi’s interpretation with a focus on the unity of being. While

it questions the attribution of the pronoun “his form” to God, its focus
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remains on /bn ‘Arabi, and it does not comparatively evaluate other

Salafi and Shi‘i hadith commentators.

A review of these studies shows that no research has yet
specifically compared and critiqued the views of Salafi and Imami
hadith commentators on these two attributes with the aim of
identifying the sound position. Therefore, the present study seeks,
through a comparative analysis of exegetical and hadith-commentarial
interpretations in these two schools, to answer the following
32 questions:
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1) What views do Salafi and Imami hadith commentators hold
regarding the report-based attributes of "Form™ and "Face,” and
upon which intellectual and exegetical foundations are these views
based?

2) To what extent are these views consistent with the principles of
divine unity and transcendence?

Accordingly, adopting a comparative approach, this study
evaluates, based on the apparent meanings of verses, narrations, and
rational arguments, the views of Sunni hadith commentators from the
third to the tenth centuries AH,' Salafi commentators from the eighth
to the fifteenth centuries AH,2 and prominent Imami hadith

1. The most well-known Sunni hadith commentators cited in the article, such as
‘Abdullah ibn Muslim, known as Ibn Qutaybah (d. 276 AH); Muhammad ibn
Hasan, known as Ibn Furak (d. 406 AH); Qadi ‘Iyad ibn Musa (d. 544 AH);
Mubarak ibn Muhammad, known as Ibn al-Athir (d. 606 AH); Muhammad ibn
Ahmad al-Qurtubi (d. 671 AH); Yahya ibn Sharaf al-Nawawi (d. 676 AH); ‘Abd
Allah al-Baydawi (d. 685 AH); Ahmad ibn ‘Ali al-Fayimi (d. 770 AH);
Muhammad ibn Yusuf al-Kirmani (d. 786 AH); ‘Abd al-Rahman ibn Ahmad,
known as Ibn Rajab al-Hanbali (d. 795 AH); ‘Umar ibn ‘Ali, known as Ibn al-
Mulgin (d. 804 AH); Ahmad ibn ‘Ali, known as Ibn Hajar (d. 852 AH); and ‘Abd
al-Rahman ibn Abi Bakr al-Suyiti (d. 911 AH), lived within this time span.

2. The selection of this time period for Salafism is due to the presence of the most
prominent hadith commentators of the Salafi school during this era, such as:
Ahmad ibn ‘Abd al-Halim, known as Ibn Taymiyyah (d. 728 AH); Muhammad
ibn Abi Bakr, known as Ibn al-Qayyim al-Jawziyyah (d. 751 AH); Muhammad al-
Albani (d. 1420 AH); ‘Abd al-‘Aziz ibn Baz (d. 1420 AH); Muhammad ibn
‘Uthaymin (d. 1421 AH); Abt Zayd Bakr ibn ‘Abd Allah (d. 1428 AH); ‘Abd al-
‘Aziz al-Rajihi (d. 1432 AH); and ‘Abd al-*Aziz Al al-Shaykh (d. 1447 AH).
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commentators from the eleventh to the fifteenth centuries AH,! with
the aim of purifying the concept of God from anthropomorphism and
assimilation and clarifying the true meaning of these attributes in light

of the Qur’an and Sunnah.

1. Clarification of Key Concepts

In this section, we briefly examine the lexical meanings of these two
attributes from the perspective of lexicographers, and also clarify the
important terms used in this study.

1.1. The Lexical Meaning of "Form" (Sirah)

In Arabic, Sirah denotes the shape or perceptible form of a thing.
Some lexicographers define it as "The form and constitution upon
which a thing exists,” meaning the particular quality or configuration
with which a being is created. In certain lexicons, Sirah encompasses
both sensory and non-sensory meanings, including material form as
well as inner or spiritual states. It is also derived from the root (s, w,
r), meaning manifestation or disclosure; thus, Sirah is that which
reveals the reality of a thing outwardly. Consequently, while the term
primarily signifies shape or form, its semantic scope extends beyond
physical appearance to include abstract and non-material meanings.

1. The most well-known Imami (Twelver Shi‘i) hadith commentators cited in the
article, such as Muhammad ibn Ibrahim, known as Mulla Sadra (d. 1045 AH);
Muhammad Taqt Majlist (d. 1070 AH); Mulla Salih Mazandarani (d. 1080 AH);
Mulla Khalil Qazvini (d. 1089 AH); Mulla Muhsin Fayd Kashani (d. 1090 AH);
Muhammad Baqir Majlist (d. 1110 AH); Mirza Jawad Maliki Tabrizi (d. 1343
AH); Rih Allah Khomeini (d. 1409 AH); and Hasan Hasan-Zadeh Amuli (d. 1442
AH), belong to this period.
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1.2. The Lexical Meaning of "Face" (Wajh)

The word Wajh derives from the root (w, j, h). Lexicographers note
that its primary usage refers to the human facial organ containing the
eyes, nose, and mouth, so named because of its visibility (Ibn Faris,
1983 AD/1404 AH: 6, 88). From this meaning, the sense of
"Direction" or "Orientation" developed, since a person’s turning
toward something occurs by means of the face (Farahidi, 1988
AD/1409 AH: 4, 66). Some scholars also maintain that Wajh is used
metaphorically to denote "Essence™ or "Reality," such that "The face
of a thing" signifies its core or true nature. Overall, lexicographers
agree that the fundamental meaning of the term is "Face or
orientation," and other usages, such as side, direction, cause, honor,
and essence, derive from this primary sense (Raghib Isfahani, 1995
AD/1412 AH: 855).

In general, lexicographers agree that this term has a single
fundamental meaning, namely, "Form and the direction one faces,"

and that its other usages, such as "Side,” "Direction,” "Cause,"
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"Honor," and "Essence,” all ultimately derive from this same root

meaning.

1.3. The Concept of Absolute Transcendence

Absolute transcendence in Islamic theology means that the divine
essence is completely and unconditionally free from any resemblance,
similarity, or comparison with created beings, not only from corporeal
attributes, but also from any limitation, essence, quality, direction,

time, or place. Accordingly, any description that implies limitation, 35
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composition, or similarity to contingent beings is negated of God’s
essence (Sobhani, 2008 AD/1429 AH: 2, 189). Some exegetes hold
that expressions such as "There is nothing like unto Him" (al-Shara:
11) entail a double negation of resemblance, indicating not merely the
denial of corporeal attributes, but the negation of any ontological
similarity between Creator and creation, thereby affirming God’s
absolute transcendence from all created characteristics (Tabataba’i,
2010 AD/1390 SH: 18, 195).

1.4. The Concept of Anthropomorphism and Incarnation

The concept of Tashbih (anthropomorphism) refers to the attribution
of any kind of similarity between the divine essence, attributes, or
actions and those of created beings (Qadi Hamadani, 1995 AD/1416
AH: 176). In Imami thought, the negation of anthropomorphism is
articulated as an epistemological principle that applies both to the
divine essence and to the divine attributes. Accordingly, Shi‘i

theologians, by emphasizing the negation of any resemblance between
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God and creation, reject any attribution to God of corporeal, spatial,
temporal characteristics, or psychological states that belong to created
beings (Shaykh Mufid, 1996 AD/1413 AH: 38-40; ‘Allamah Hilli,
2000 AD/1417 AH: 298-300).

Some Sunni scholars also maintain that anthropomorphism often
arises from a simplistic reception of the apparent meanings of the
texts, and that the task of the theologian is to preserve the faith of the
common people while simultaneously preventing the attribution of
36 corporeal meanings to God (Ghazali, 2001 AD/1422 AH: 54-57). On



A Critical Comparative Analysis of the Concept of God’s "Form" (Strah) and "Face"...

this basis, the theologian must avoid any form of likening God to
creation in theological discussions.

The concept of Tajsim (Incarnation) refers to the attribution of
corporeality, spatial location, directionality, or material characteristics
to the divine essence (Shaykh Mufid, 1996 AD/1413 AH: 34-35).
Accordingly, some Imami scholars hold that any form of bodily
delimitation entails contingency, and they conclude that Incarnation
negates true divinity and results in change and composition within the
divine essence (Sayyid Murtada, 1994 AD/1411 AH: 1, 289-292). A
number of Sunni theologians also explicitly state that God cannot be
encompassed within the categories of body or accident; therefore, any
anthropomorphic or corporeal conception of God must be rejected
(Ash‘ar1, 1998 AD/1415 AH: 23). Thus, it appears that, from the
perspective of Muslims, accepting Incarnation with respect to God is
incompatible with divine unity, and consequently, God must be

negated of all corporeal conceptions.
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1.5. Interpretation ( 72’°wil)
The concept of Ta 'wil is among the key notions whose interpretation
varies according to the intellectual foundations of different schools of
thought. From the Salafi perspective, Ta 'wil means diverting a word
from its apparent meaning to a non-apparent meaning based on
rational or subjective indications (Ibn Taymiyya, 2004 AD/1425 AH:
3, 35-37). In other words, they consider Ta 'wil to be a departure from
the apparent indication of the text.

From the perspective of rationalist thinkers, Ta 'wil refers to 37
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figurative meanings that conform to the intent of the Lawgiver. Within
this framework, Ta 'wil does not represent a departure from the text,
but rather a restoration of the text to a rationally intelligible meaning
(Qadi Hamadani, 1960: 7, 120).

The Ahl al-Hadith also maintain that 7a 'wil signifies a departure
from the apparent and immediately understood meaning of a word and
carrying it to another meaning within the framework of the text itself,
in a manner consistent with the apparent meanings of the scriptural
texts (Ibn Qutaybah, 2002 AD/1419 AH: 29-31; Majlisi, 1983
AD/1404 AH: 1, 24).

Mystics consider Ta 'wil to be the uncovering of the inner and
allusive layers of the text, which exist longitudinally alongside the
apparent meaning and do not conflict with it (QushayrT, 1966: 68).

Accordingly, the concept of Ta wil differs across the intellectual
contexts of rationalism, Ahl al-Hadith, and mysticism. Therefore,
Shi‘i hadith commentators, in accordance with their intellectual

commitments, adopt a distinct understanding of 7a ‘wil.
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1.6. Salafism

Salafism refers to a school that, in belief and practice, claims
adherence to the Prophet (PBUH), the Companions, the Followers
(Tabi ‘un), and the Followers of the Followers, collectively referred to
as the Salaf al-Salih (the righteous predecessors) (‘Abd Allah, 1994
AD/1415 AH: 106; Subhani, 2006 AD/1427 AH: 4, 10). Based on this
definition, adherents of the Salafi movement believe in returning, both

3g doctrinally and practically, to the period prior to the formation of the
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four Sunni legal schools, and for this reason are called Salafis.

Salafis regard themselves as continuators of the path of the
righteous predecessors and, with regard to the Khabari attributes,
emphasize the principle of affirmation without modality (lbn
Taymiyya, 2005 AD/1425 AH: 3, 391). According to this foundation,
it appears that from the Salafi perspective, every attribute mentioned
in the Qur’an or an authentic hadith must be affirmed without inquiry

into its modality or resort to interpretive reinterpretation.

1.7. Imamiyah

Imamiyah refers to the school that believes in the imamate of twelve
impeccable Imams (AS) after the Prophet of Islam (PBUH), and
regards the imamate as a divine office designated through explicit
textual appointment (Nass) (Shaykh Mufid, 1996 AD/1413 AH: 39;
Shahrastani, 1996 AD/1413 AH: 1, 146).

In Imami thought, the report-based attributes constitute one of the

most significant theological issues, as they are directly related to the
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question of divine transcendence and unity. For example, some
theologians and hadith commentators of this school have consistently
maintained that any understanding of these attributes must be
compatible with the principle of divine unity and the immateriality of
the divine essence, since God is a Necessary Being and is free from
corporeality, spatial location, and change (Shaykh Sadiuq, 1956
AD/1376 AH: 1, 68).

Based on this definition, Imami scholars have sought to resolve the
ambiguities arising from the apparent meanings of scriptural texts 39
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concerning the report-based attributes and to clarify the true intent of
these expressions in a manner befitting the divine station.

2. Critical Comparative Analysis of the Attribute of "Form"
(Sdrah) from the Perspective of Salafi and Imami Hadith
Commentators

In this section, we first briefly examine the narrations containing this

attribute in the hadith corpora of both sects, and then proceed to

analyze and critique the views of hadith commentators regarding these
narrations.

2.1 Examination of Narrations Attributing "Form" to God in the
Hadith Corpora of Both Sects

At the outset, it should be noted that a survey of Sunni and Shi‘i

hadith collections reveals that all narrations in which God is described

using the term "Form" are as follows:

- God manifested Himself to His Prophet during the Ascension
(Mi ‘raj) in the most beautiful form: "... From Ibn ‘Abbas, who said:
"The Messenger of God (PBUH) said: "My Lord came to me tonight
in the most beautiful form." (Tirmidhi, 1996 AD: 5, 282)

- According to other narrations in Sunni hadith collections, God
created Adam in His own form: "... In the hadith of lbn Hatam from
the Prophet (PBUH), he said: "When one of you fights his brother,
let him avoid the face, for God created Adam in His form." (lbn
Hajjaj, 1954 AD/1374 AH: 4, 2017)

- According to another narration, God will appear to the people of the
Hereafter in a form that they all recognize: "From Abua Hurayrah,
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who said: ... "Then God will come to them in the form that they
recognize, and He will say: "I am your Lord.” They will say: "You
are our Lord,"” and they will follow Him..." (Ibn Hanbal, 1995
AD/1416 AH: 13, 144)

- A narration similar to the above reports is also transmitted in Shi‘i
hadith collections; however, the Imam’s companion attributes it to
Sunni sources and asks the Infallible Imam about its true meaning,
whereupon the Imam explains the narration: "From Mukammad ibn
Muslim, who said: "I asked Abiz Ja far (AS) about what they
narrate, that God created Adam in His form. He said: "It is a created,
originated form, which God selected and chose above other diverse
forms, and He attributed it to Himself just as He attributed the
Ka ‘bah to Himself and the Spirit to Himself, saying: "My House"
and "I breathed into him of My Spirit." (Kulayni, 1986 AD/1407
AH: 1, 134; Shaykh Sadiiq, 1977 AD/1398 AH: 103)

2.2. Elaboration of Sunni Hadith Commentators’ Views on the
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Narrations of "God’s Form"

Some Sunni hadith commentators have interpreted these narrations
according to their apparent meaning and maintain that God possesses
a form without being likened to His creation (Ibn Qutaybah, 2002
AD/1419 AH: 317). Others have gone even further by removing the
restriction of non-likeness, asserting that one should not strike the
human face because, according to the narration, it corresponds to the
form of God (Baydawi, 2012 AD/1433 AH: 2, 488; Qurtubi, 1996
AD/1417 AH: 6, 597). These commentators interpret the hadith in a 41
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completely literal manner and consequently affirm the attribution of
form to God.

Mu ‘tazilite scholars consider such attribution to entail corporeality for
God and, while accepting the narration, interpret the attribution of form as
metaphorical or allegorical, referring to divine knowledge and power (Qadt
‘Iyad, 2000 AD/1417 AH: 2, 91). A number of Ash‘arite commentators
have similarly subjected the narration to interpretive reinterpretation (lbn
Furak, 1985: 56; Nawawi, 1972 AD/1392 AH: 16, 166).

Regarding the hadith "My Lord came to me tonight in the most
beautiful form,” some have suggested that the meaning may be that
God came to the Prophet while the Prophet himself was in his best
state and condition. Another possibility is that it means: "My Lord
came to me while | was in the most beautiful form and condition."
Thus, the word Sirah may denote either physical appearance or
spiritual state and quality. However, it has been explicitly stated that
under no circumstances can the "Outward human form™ be attributed
to the divine essence, since God is transcendent and exalted above
such descriptions (Ibn Athir, 1846 AD/1367 AH: 3, 58; Suyiiti, 2003
AD/1424 AH: 3, 243).

Some Sunni commentators, with regard to the narration “Then God
will come to them in the form that they recognize,” explicitly state that
what is meant by "Form™ in this narration is not a corporeal or created
form, but rather a sign that God creates in that specific situation to
make Himself known to the believers, such that certain knowledge is
attained (Nawawi, 1971 AD/1392 AH: 16, 3). Nevertheless, the nature
of this sign remains unspecified.
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2.3. Comparative Analysis of Salafi and Shi‘i Hadith Commentators’

Views on the Concept of "God’s Form"
According to one of the prominent Salafi commentators, the referent
of the pronoun "His Form" in the narration is the very form that God
chose for Adam and upon which He created him. He emphasizes that
this expression never implies resemblance or equivalence between
God and created beings; rather, the apparent meaning of the narration
must be accepted without questioning its modality. In his view,
interpreting the narration as referring to Adam’s own form or
returning the pronoun to someone other than God contradicts the
apparent meaning of the hadith and constitutes a form of negation of
the divine attributes (Ibn Taymiyya, 1975 AD/1406 AH: 5, 183; idem,
2004 AD/1425 AH: 6, 391).

Some followers of Ibn Taymiyya, following their teacher,
emphasize that this narration is among the most important proofs of

the perfection of Adam’s creation and his superiority over other
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beings. They believe that the pronoun in Siratih refers to God and that
the meaning is that God has a form appropriate to His essence, upon
which Adam was created (Ibn Qayyim Jawziyyah, 1995 AD/1416
AH: 3, 25). Some Salafi commentators explicitly state that this hadith,
like other texts concerning divine attributes, must be accepted
according to its apparent meaning (Abu Zayd, 1993 AD/1414 AH: 2,
115). Another commentary states that Adam’s creation upon a form

attributed to God does not entail real resemblance to created beings; 43
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rather, it merely affirms an attribute for God whose modality is
unknown (R3jih1, 2004 AD/1425 AH: 1, 241).

Regarding the narration "My Lord came to me tonight in the most
beautiful form," some Hanbali commentators consider the phrase “in
the most beautiful form” to belong to the category of report-based
attributes and reject any interpretation that entails sensory or corporeal
resemblance, while nevertheless accepting the term Sirah itself as an
attribute established by the text (Abu Ya‘la, 1980 AD/1411 AH: 1,
161-163). In the same vein, some Salafi commentators maintain that
“form” in this narration is an attribute whose true reality is unknown
to us and whose knowledge is entrusted to God, without implying
corporeal form or material composition (ibid: 5, 527).

According to further elaboration, some Salafi commentators argue
that rejecting the narration on the pretext of fearing Incarnation

constitutes a departure from the methodology of the Salaf, just as
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interpreting it into purely philosophical or metaphorical meanings is
likewise inconsistent with the method of the Companions and the
Followers (Ibn Qayyim Jawziyyah, 2010 AD/1431 AH: 94). Some
contemporary commentators also believe that God’s coming to the
Prophet (PBUH) occurred in a dream, and therefore, even in this
scenario, the modality of vision and the reality of the "Form™ remain
among the unseen matters beyond human comprehension (Albani,

44 1994 AD/1415 AH: 1, 176-178).
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A number of Salafi commentators, with regard to the narration
"Then God will come to them in the form that they recognize,” (fa
Ya'tihim Allahu fi al-Surati allati Ya ‘rifinah) maintain that the
believers’ recognition on the Day of Resurrection is a certain and
divinely granted recognition; therefore, it does not result from
perceiving a corporeal form. Accordingly, the term "Form™ refers to a
quality whose reality lies beyond the reach of human reason (lbn
Taymiyya, 2004 AD/1425 AH: 6, 394).

In the later period, a group of Salafi commentators have preserved
this same framework and emphasize that "Form" in this hadith does
not signify a physical or corporeal form, but rather an attribute
through which God manifests Himself to His servants on the Day of
Resurrection (Ibn Baz, 1996 AD/1417 AH: 3, 35-46). In any case,
according to Salafi commentators, the modality of "Form™ in these

narrations remains unknown.

In contrast, Imami hadith commentators have explained the concept
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of God’s "Form" only within the context of the hadith "God created
Adam in His form" (Khalaga Adama ‘ala siratih). Based on their
intellectual foundations, they have offered diverse interpretations of
"Form." A group of rationalist Shi‘i hadith commentators believe that
the meaning of Adam’s creation upon the divine form is the complete
manifestation of the human being through divine power and
knowledge. In other words, just as the human face is the primary

means by which a person is recognized and through which one 45
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appears and is identified, the human being is likewise a sign and locus
of manifestation of divine perfections (Mulla Sadra, 1962 AD/1383
AH: 3, 194).

However, text-oriented and traditionist Shi‘i hadith commentators
hold various views on this matter. Some of them, at the outset,
transmit the same explanation given by the Sixth Imam (AS) in the
narration reported by Shi‘i traditionists (Mulla Salih Mazandarani,
1962 AD/1382 SH: 3, 218; Majlisi, 1983 AD/1404 AH: 2, 84).
Nevertheless, Mulla Salih Mazandarani and Majlisi each present a
different interpretation of this hadith.

The former commentator refers the pronoun "His Form" to Adam
and maintains that the meaning is that God created him
instantaneously and in a complete manner, without requiring passage
through the stages of semen and clot (‘Alaga) (Mulla Salih
Mazandarani, 1962 AD/1382 AH: 11, 128), a view endorsed by some
hadith commentators with mystical inclinations (Fayd Kashani, 1985
AD/1406 AH: 1, 207).

At the same time, the latter commentator understands the hadith to
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mean creation according to divine attributes and perfections, which in

no way implies corporeality for God (Majlist, 1983 AD/1404 AH: 11,

128). In elaborating this same meaning, some other text-oriented

commentators return the pronoun to God but explain that the intent is

that Adam was made a manifestation of the divine names and

attributes, and that a ray of divine knowledge and power was entrusted
46 within his being (Qazwini, 2008 AD/1429 AH: 7, 315).
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Table 1. Comparative Analysis of Shi‘i and Salafi Commentators’ Views on the

Attribute of "Form"

Axis of Salafi Hadith Shi‘i Hadith Commentators’
Comparison Commentators’ View View

Referent of the | Refers to God Some refer it to God (as the

pronoun locus of divine attributes), others

"Suratih" to Adam (as having been created
complete)

Meaning of | A real attribute of God, | Manifestation of divine

"Form" without a known modality perfections; locus of divine
names and attributes

Method of | Acceptance of the apparent | Interpretive  explanation  as

interpretation meaning of the hadith without | manifestation of divine attributes
interpretation, with emphasis | or Adam’s complete creation,
on transcendence and | with emphasis on negating
negation of resemblance (Bila | divine corporeality

Kayf)
Doctrinal Affirmation of the attribute of | Emphasis on Adam as a
implications “form” for God and rejection | manifestation of divine attributes

of interpretive reinterpretation | (knowledge, power), negation of
corporeality, and affirmation of
human dignity as the locus of
divine perfections

2.4. Critique and Evaluation of Salafi and Shi‘i Hadith Commentators’

Views on the Attribute of "Form"
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At the outset, it should be noted that some scholars argue that this
hadith has been interpreted by /bn ‘Arabt and most Sunni hadith
commentators in a manner that refers the pronoun "Saratih” to God
and considers the human being as created upon the divine form.
However, they challenge this interpretation and argue that the pronoun
does not refer to God, and that aligning this hadith with the doctrine of
the Unity of Being (Wakdat al-Wujiid) is incompatible with the
indications of Qur’anic verses and narrations. Consequently, they

identify the best interpretation of this hadith as viewing the human 47
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form as that of a distinguished created being, and therefore do not
regard the hadith as implying anthropomorphism with respect to God
(Pahlavan and Azarkhashi, 2010 AD/1389 SH: 18-20). The view of
these authors closely resembles that of text-oriented and traditionist
Imami hadith commentators.

However, the aforementioned claim is open to critique from two
perspectives. First, it must be noted that this view is not exclusive to
Sunni scholars, as some Imami hadith commentators with mystical
inclinations also believe that this hadith signifies the creation of the
human being as the vicegerent of God (Khalifat Allah). Accordingly,
the meaning of "Form™ in this narration is not a material or corporeal
shape, but rather the manifestation of divine attributes within the
human being (Fayd Kashani, 1967 AD/1387 SH: 3, 119; Hasanzadah
Amoli, 1986 AD/1365 SH: 60). In other words, the human being, as
the manifestation of all divine attributes, such as knowledge, power,
and will, is potentially capable of actualizing these attributes.

In the same vein, some Imami hadith commentators have
understood the return of the pronoun to God as indicating the
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manifestation of divine power and knowledge in the human being. On
this basis, the human form is presented as a sign of the manifestation
of divine perfections.

Second, attributing the doctrine of ontological unity (Wakdat al-
Wujiid al- ‘Ayni) to Ibn ‘Arabi on the basis of the hadith “God created
Adam in His form” is incorrect. This interpretation, which sometimes
leads to identifying the Creator with creation, is rejected both by Ibn
‘Arabt himself and by Imami hadith commentators with mystical
48 inclinations. With a mystical reading of the hadith, Ibn ‘Arabi
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considers the referent of the pronoun "His" in "His Form" to be God,
and accordingly understands "Form" as the manifestation of God in
the human being (Ibn ‘Arabi, n.d.: 2, 459, 490). As a result, this
interpretation has no connection with identifying God with creation.

Elsewhere, he maintains that the human being is the comprehensive
reality of the entire cosmos; thus, according to the hadith "God created
Adam in His form,” the human being is considered the locus of
manifestation of divine perfections (ibid: 2, 346). Some rationalist Shi‘i
hadith commentators also emphasize that created beings are
manifestations of divine attributes and aspects, without implying
anything about the divine essence itself (Mulla Sadra, 1958 AD/1378 SH:
41), a view likewise endorsed by some hadith commentators with
mystical tendencies (Maleki Tabrizi, 2006 AD/1385 SH: 251). This
distinction prevents misunderstandings regarding the Unity of Being and
underscores the ontological distinction between Creator and creation.

The Salafi position, which affirms the attribute of "Form" for God

through adherence to the apparent meaning of the text and rejection of
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any interpretive reinterpretation, implicitly leads to divine corporeality
and limitation. Imami scholars argue that this approach, due to its
failure to clarify the nature of "Form," falls into anthropomorphism
and is incompatible with the principles of monotheism (Subhani, 2006
AD/1427 AH: 3, 153).

3. Critical Comparative Analysis of the Attribute of ""Face™ (Wajh)

from the Perspective of Salafi and Imami Hadith Commentators

At the outset of this discussion, it should be noted that "Face" (Wajh) 49
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is among the attributes attributed to God in the Qur’an and the
Sunnah, such as the verse "Wherever you turn, there is the Face of
God," (al-Bagarah: 115) and the narration indicating vision of the
Face of God:

"From Abu Bakr al-Siddig regarding the verse: "For those who do
good is the best reward and more," (Yunus: 26) he said: "The increase
is gazing upon the Face of God." (Ibn Rahawayh, 2002 AD/1423 AH:
3, 793)

Given the attribution of this attribute to God in the Noble Qur’an,
after a brief lexical examination of the term, we will first examine the
views of exegetes from both sects regarding the manner of its
attribution to God, and then proceed to a detailed discussion of hadith

commentators’ perspectives.

3.1. Elaboration of Sunni Exegetes’ Views on the Divine Face

This attribute is attributed to God in several Qur’anic passages,
including: "Wherever you turn, there is the Face of God. Indeed, God
is All-Encompassing, All-Knowing,” (al-Bagarah: 115) and
"Everything is perishing except His Face.” (al-Qasas: 88)

Some Sunni exegetes hold that "Face" in verse 88 of Siurah al-
Qasas functions as a substitute (badal) for the pronoun "He," (Tabari,
1991 AD/1412 AH: 10, 323) while the majority interpret "Face™ as
referring to the divine essence itself (Baydawi, 1997 AD/1418 AH: 4,
187; Qurtubt, 1944 AD/1364 AH: 4, 17), thereby exalting God above
any corporeal meaning.

One Ash‘arite exegete, in interpreting "The Face of God,"
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emphasizes the negation of corporeal meaning and presents several
possible interpretations: first, that it refers to the divine essence;
second, that it signifies direction and sincerity of intention in actions;
and third, that "Face" refers to the attributes of perfection and signs
through which God is known (Fakhr Razi, 1999 AD/1420 AH: 25,
20-22). Thus, Fakhr al-Razi consistently accepts the Qur’anic
expression while interpreting it in ways compatible with divine
transcendence and majesty.

Mu'tazilite exegetes likewise regard "Face" as a form of rational
metaphor indicating the permanence of the divine essence
(Zamakhshar1, 1986 AD/1407 AH: 3, 437). Others, through mystical
interpretations, understand "The Face of God" as His essence
manifested within created beings (Ibn ‘Arabi, n.d.: 3, 156). In other
words, all existing beings are "The Face of God" and manifestations

of the divine essence.

3.2. The Views of Salafi and Imami Exegetes on the '""Face" (Wajh) of God
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Salafi exegetes, in their interpretation of the verse "...Everything will
perish except His Face...," (al-Qasas: 88) maintain that all created
beings will be annihilated and only God will remain; thus, the term
Wajh (Face) here signifies divine permanence. However, they
emphasize that this expression constitutes a real name and attribute of
God and should not be interpreted metaphorically as meaning divine
pleasure or action (Ibn Taymiyya, 1985 AD/1406 AH: 3, 25).

Salafi commentators further assert that the verse "...Wherever you

turn, there is the Face of God..." (al-Bagarah: 115) indicates the all- 51
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encompassing divine presence. That is, wherever believers may be on
earth, when they face the direction determined by God, they are in fact
turning toward His Face. This, in their view, signifies the greatness
and omnipresence of the divine essence (Ibn Taymiyya, 2004
AD/1425 AH: 6, 32). At the same time, some exegetes of this school
reject interpretive readings such as identifying Wajh with the Qiblah
or divine pleasure, considering such interpretations characteristic of
theological speculation. They argue that wajh in this verse is an
attribute ascribed to God and must be affirmed according to its
apparent meaning (Ibn Qayyim Jawziyya, 2003 AD/1424 AH: 3, 143).

In Imami narrative exegeses (Tafsir Ma'thiir), reports cited under
verse 28:88 interpret the divine Face as the religion of God and the
Imams (AS) (Abt Hamza Thumali, 1999 AD/1420 AH: 259; Qummi,
1983 AD/1404 AH: 2, 147). However, other exegetes, such as Tabari,
understand Wajh as a reference to the divine essence (Huwa) (lbn
Sulayman, 2002 AD/1423 AH: 6, 90; Shaykh Tusi, n.d.: 8, 84;
Tabrist, 1952 AD/1372 SH: 7, 421).

From the perspective of some Shi‘'i commentators, the verse
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"Wherever you turn, there is the Face of God" (al-Bagarah: 115)
means that in every direction one faces, the true orientation and
ultimate destination is toward the divine essence. According to them,
Wajh here denotes the aspect through which beings are connected to
God. On this basis, every entity represents a degree of existence, and
all levels of existence ultimately culminate in Absolute Being, namely
God. Thus, whichever direction one turns toward, its inner reality and
52 truth is the divine Face (Mulla Sadra, 1941 AD/1361 AH: 1, 64-65).
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In a more precise explanation, these exegetes understand Wajh as
referring to the divine names of beauty and majesty that encompass all
beings. Accordingly, every existent is a mirror reflecting one aspect of
the divine Face, and turning toward any being is, in reality, an encounter
with the manifestation of God in that being. Hence, the verse guides its
audience away from imagining God as spatially confined and toward
recognizing His transcendence of space and His sustaining, all-
encompassing presence (ibid: 1941 AD/1361 AH: 2, 393).

Nevertheless, some later Imami exegetes have considered it
insufficient to limit Wajh exclusively to the divine essence. They
argue that, based on its lexical meaning, Wajh refers to that through
which one encounters another; hence the human face is called Wajh
because people recognize one another through it. Accordingly,
whatever pertains to God and through which humans encounter and
know Him is considered the Face of God, such as the divine attributes
through which humans come to know Him (Tabataba’'i, 2010
AD/1390 SH: 7, 101-105). In other words, God encounters His

creation through these very attributes.
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3.3. The Views of Sunni Hadith Commentators on the '"Face"

Sunni hadith commentators believe, based on transmitted reports, that
believers will certainly behold the divine Face on the Day of
Resurrection (Ibn Rajab Hanbali, 2008 AD/1429 AH: 1, 28; Fayumi,
2018 AD/1439 AH: 15, 150). Others, while acknowledging the
weakness of some reports concerning the vision of the Face, argue that

numerous authoritative textual sources necessitate affirming this 53
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vision; therefore, denying it constitutes a deviation from the path of
Ahl al-Sunna (Ibn Hajar, 1959 AD/1379 AH: 8, 347).

Some Sunni commentators propose two possible interpretations of
Wajh without committing definitively to either: first, interpreting it as
the divine essence; second, understanding it in its literal sense as a
Face distinct from other faces or forms (Kirmani, 1980 AD/1401 AH:
25, 119; Ibn Mulaqgin, 2008 AD/1429 AH: 29, 621). It appears that
Sunni commentators seek to affirm the apparent meaning of the term

while explaining it in a manner that avoids anthropomorphism.

3.4. A Comparative Analysis of Salafi and Shi‘i Hadith Commentators
on the "Face of God"

Salafi hadith commentators interpret the narration "Looking at the
Face of God" (al-Nazar ila Wajh Allah) in a literalist manner,
grounded in the acceptance of textual evidence without allegorical
interpretation. They maintain that beholding the divine Face in the

Hereafter is among the greatest blessings granted to the inhabitants of
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Paradise and that this vision will be an objective and real event, based
on definitive Qur’anic and prophetic texts. In this interpretation, Wajh
is understood as God’s real Face, not as a metaphor for reward or
blessing. Believers will see God in a manner befitting His essence,
without comprehending its modality (Ibn Taymiyya, 2004 AD/1425
AH: 6, 468; Tbn Qayyim Jawziyya, 2003 AD/1424 AH: 1, 183).

These commentators insist on affirming the apparent meaning of
the hadith, even though its modality remains unknown and
54 incomparable to the vision of created beings. They stress that seeing
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the divine Face in the Hereafter is not a matter of inner unveiling or
spiritual vision but an actual seeing with the eyes, which constitutes
the highest honor bestowed upon the faithful in Paradise (lbn
‘Uthaymin, 2000 AD/1421 AH: 3, 132; Ibn Baz, 1996 AD/1417 AH:
4, 122). In this regard, they emphasize that the vision of God’s Face in
the Hereafter is established by mass-transmitted texts and represents
one of the greatest blessings of Paradise (Al Shaykh, 2005 AD/1426
AH: 654).

Text-centered Imami hadith commentators, drawing upon
narrations interpreting the meaning of the divine Face, believe that
Wajh Allah refers to the prophets and the divine proofs through whom
humans establish a relationship with God and are therefore called His
Face (Majlisi, 1985 AD/1406 AH: 3, 263; Qazwini, 2008 AD/1429
AH: 2, 400). Others, like Sunni and Imami exegetes, understand Wajh
as referring to the divine essence itself (Mulla Salih Mazandarant,
1962 AD/1382 SH: 3, 162; Majlist, 1983 AD/1404 AH: 1, 309).

According to one rationalist commentator, Wajh Allah is the
luminous reality of the Prophet Muhammad (PBUH), which
constitutes the first emanation and direct manifestation of the divine
essence. This light stands in relation to God as a face to an essence or
as a shadow to its source, akin to the sun’s illumination. Just as the
sun shines everywhere through its light, the existence of God
permeates the universe through this Muhammadan Light (Mulla
Sadra, 1941 AD/1361 SH: 2, 393). In other words, the Face of God is
the luminous reality of the Prophet of Islam, the first divine

manifestation through which all existence is connected to God.

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

55



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

56

Mohammadreza Daftari, Kavous Rouhi Barandagh, Kazem Ghazizadeh, Mina Shamkhi

Table 2.

3.5. Critical Evaluation of Salafi and Shi‘i Hadith Commentators’ Views

on the "Face of God"

Some researchers argue that Sunni scholars interpret Wajh Allah as the
absolute divine essence, viewing all beings as determinations and
manifestations of that single essence, such that multiplicity is merely
conceptual and illusory, and no real distinction exists between Creator
and creation. They maintain that the verse cited by Sunnis, "Wherever
you turn, there is the Face of God," (al-Bagarah: 115) is ambiguous
(Mutashabih) and cannot serve as a basis for asserting ontological
identity, as it conflicts with definitive verses affirming divine
transcendence and the distinction between Creator and creation, such
as "There is nothing like unto Him." (al-Shara: 11) (Jalaliyan
Sedagati, 2023 AD/1402 SH: 29-31)

However, in critiquing this claim, two points must be considered.
First, interpreting the attribute of Wajh as the divine essence is not
exclusive to Sunni thought; some Shi‘i hadith commentators with
mystical inclinations likewise hold that Wajhullah denotes the
absolute divine essence. According to this view, Wajh does not imply
a material or corporeal form but rather the divine essence or perfect
attributes that are present and attentive everywhere (Khomeini, 2004
AD/1383 SH: 66; Hasanzadeh Amoli, 1999 AD/1378 SH: 73). This
interpretation emphasizes the distinction between God and creation
and categorically rejects anthropomorphism.

Second, the concept of the unity of existence (Wakdat al-Wujid)
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has been understood in various ways. In one sense, it is taken to mean
union, whereby the existence of God and that of creatures are
imagined as two distinct realities that converge at a certain point
(Jawadi Amuli, 2018 AD/1398 SH: 2, 338-345). In another sense, it
denotes identity between God and created beings, such that the entities
of the world are considered identical with the divine essence (ibid: 3,
112-123). A third interpretation understands it as divine indwelling
within created beings (Subhani, 2006 AD/1427 AH: 5, 287-290).
According to yet another understanding, beings are manifestations and
disclosures of divine attributes (Ibn ‘Arabi, n.d.: 2, 123).

As discussed earlier, Ibn ‘Arabi and some Shi‘i hadith
commentators with rational or mystical inclinations do not uphold the
identity or union of Creator and creation. Rather, they maintain that
beings are manifestations of divine attributes, which does not entail
ontological identity or union with the divine essence. This distinction
refutes misconceptions surrounding Wakdat al- Wujid and affirms the
existential separation between Creator and creation.
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From another perspective, accepting the Salafi commentators’
view, due to their lack of explanation regarding the nature of Wajh,
implicitly leads to attributing corporeality or limitation to God. Imami
scholars argue that this position contradicts the principles of
monotheism, as the rejection of interpretation necessarily entails
accepting a form of corporeality for God (Subhani, 2006 AD/1427
AH: 2, 126).

Thus, while Salafi hadith commentators emphasize affirming the

apparent meaning and the actual vision of the divine Face in the 57
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Hereafter, Imami hadith commentators, adopting an interpretive
approach, understand Wajh either as the luminous reality of the
Prophet and the divine friends or as referring back to the divine
essence itself. Accordingly, the fundamental difference between the
two approaches lies in the Salafi adherence to the literal sense of the
texts and the Imami inclination toward interpretive readings of the
divine attributes.

Conclusion

The main findings of this study can be summarized as follows:

1) Salafi hadith commentators, relying on the principle of "Bila kayf"
(affirmation without asking how) and adhering to the apparent
meaning of the textual sources, interpret the pronoun Siratihi in the
hadith "God created Adam in His image" (khalaga Adam ‘ald
suratiht) as referring to God. They regard Wajh as a real divine
attribute whose modality is unknowable. According to this view,
Adam was created upon an image befitting the divine essence,
without resemblance to created beings. Regarding the attribute of
"Face,” Salafi scholars affirm the literal and ocular vision of the
divine Face in the Hereafter and consider it a real and concrete
blessing for the inhabitants of Paradise. The foundations of this
position are strict adherence to the apparent meaning of hadith texts
and the avoidance of allegorical interpretation. In contrast, Imami
hadith commentators, adopting an interpretive approach, understand
Surah as the manifestation of divine attributes in the human being or

as referring to the unique mode of Adam’s creation. They sometimes
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return the pronoun Siratihi to Adam (in the sense of instantaneous
and direct creation) and at other times to God (in the sense that
Adam is the locus of manifestation of divine names and attributes),
while consistently rejecting any notion of corporeality. With regard
to Wajh, Imami commentators interpret it as either the luminous
reality of the Prophet Muhammad (PBUH) or the divine essence
itself, stripped of any literal or physical meaning, and present it as
the mediating means through which creation relates to the Creator.
The epistemological basis of this approach lies in interpreting
ambiguous texts (Mutashabihat) in light of definitive Qur’anic
verses (Mukkamat) and the narrations of the Infallible Imams.

2) A comparative analysis of Shi‘i and Salafi hadith-commentary
approaches demonstrates that the Imami position grounded in
Qur’anic interpretation, the tradition of the Infallibles, and rational
principles, exhibits a deeper coherence with the doctrines of divine
monotheism and transcendence. By rejecting literalist readings and

interpreting the attribute of Sirah as the manifestation of divine
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attributes in humanity and the attribute of Wajh as the divine essence
or the divine representatives, this approach remains safeguarded
from the pitfalls of anthropomorphism and Incarnation.

Conversely, the Salafi method, while faithful to the literal wording
of hadith texts and cautious about interpretation, faces significant
challenges due to the absence of a systematic theological and rational
explanation. This lack renders it vulnerable to corporealist or limiting

interpretations that conflict with the principle of divine transcendence. 59
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Therefore, from a scholarly and theological perspective, the Imami
interpretive approach emerges as more coherent and more consistent

with both revealed texts and rational foundations.
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Abstract

The account of the martyrdom of Husayn (AS) in al-Mas ‘udi’s Murij
al-Dhahab (d. 346 AH) holds a special place among extant ‘Ashira’
sources due to both its antiquity and the author’s stature in Islamic
historiography. Part of al-Mas udi’s report reflects the concise
narrations of earlier authorities, while another part contains solitary
reports found only in his transmission. An analysis of these unique
reports, constituting the central problem of this study, shows that some
of them suffer from textual inconsistencies and conflict with
established historical and transmitted accounts. Nevertheless, these
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reports influenced later historians’ narratives. Hence, al-Mas udi’s
Magtal is at once a valuable source and a subject of caution and
scrutiny. Using a descriptive-analytical method and a critical
approach, this article seeks to clarify al-Mas udi’s method and
perspective in narrating the events of ‘Ashiara’ and, through
comparison of his unique reports with other historical and narrative
sources, to evaluate their content reliability. The findings show that
assessing al-Mas udr’s solitary narrations is only possible through
historical-narrative analysis; without such scrutiny, parts of ‘Ashiira’
literature remain confused and ambiguous. Accordingly, this study
reexamines and evaluates these unique reports.

Keywords: Magtal al-Husayn, Murij al-Dhahab, ‘Ashira’
Narrations, Solitary Reports, Text Criticism.

Introduction

The study of historical narrations among Muslims is regarded as part
of religious knowledge. The writing of Magqtal literature, especially
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the Magtal of Imam Husayn (AS), as a morally instructive view of
history spread among various Islamic sects. Among the Shi‘a,
however, it acquired particular significance as a religious duty aimed
at preserving the objectives of the Karbala event, expressing religious
sentiments, and adopting a model of resistance against oppression.
Numerous reports and many Magtal works written over time attest to
this importance. Beyond political and religious motives that distorted
the recounting of this great event, the intermingling of some Magqtal

68 Wworks with authors’ emotions or preconceptions often failed to present
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a clear, contradiction-free picture. Hence, the quest to recover the true
image of this historical episode and to analyze reported distortions has
been a concern of religious scholarship. Prominent scholars such as
Mu/addith Noori addressed this issue in works like "Lu'lu’ wa
Marjan." Among roughly forty principal Magtal works now available
(For more information cf. Rahman Setayesh and Rafat, 2009 AD/1388
SH: 81), besides primary historical sources and works of merits
literature, there are reports questionable either in transmission or in
meaning, sometimes inconsistent with Imam  Husayn’s (AS)
objectives. One well-known source is al-Mas udi’s Magtal  al-
Husayn. This article analyzes modes of engagement with the ‘Ashiira’
uprising and the channels through which distortions entered Magqtal
literature, focusing on al-Mas %idi’s narrations.
The main research questions are:
- Which narrations in this book count among the earliest ‘Ashiira’
reports, and what criteria identify them?
- What are the characteristics of al-Mas idi’s unique narrations, and
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how can their historical-narrative structure and credibility be

assessed?

The author critiques the reported events using criteria such as
hadith evidence, historical testimony, and rational considerations.
Although this study benefits from a general scholarly background, a
focused examination of al-Mas udi’s ‘Ashiira’ narrations has not
previously been the main subject of research. Existing works mostly
address his historiographical method rather than these specific reports.

Among the works that can be mentioned are "Sources of Islamic 69
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History," (Jafariyan, 1997 AD/1376 SH: 174-179) "The
Historiographical Method of al-Murij al-Dhahab and Ma ‘adin al-
Jawahir by al-Mas ‘udi," (Masoumi, 2020 AD/1399 SH) and "History
as a Process of Thought in al-Muriij al-Dhahab and al-Tanbih wa al-
Ashraf by al-Mas‘udi." (Vasei and Saeidi, 2010 AD/1389 SH) In the
existing literature, there is no book or article that directly and centrally
addresses the research questions of this study. Even regarding al-
Mas ‘udi’s historical reports, whether at a general level or specifically
in connection with the ‘ Ashiira-related narrations of Magtal al-Husayn
(AS) with the relevant characteristics, no independent research has

been conducted.

1. Mas‘ud1: Biography and Works

Abul Hasan ‘Alt ibn Husayn Mas udr was a prominent historian and
geographer whose works in Islamic history and geography are
considered key sources widely used by researchers. He was born in

Baghdad in the late 3rd century AH, though his family originally
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hailed from Kifah. He became a renowned historian and traveler of
the 4th century AH, residing first in Baghdad and later in Egypt,
where he passed away in 346 AH (Zirakli, 1980: 4, 277). His lineage
traces back to ‘Abdullah ibn Mas 7d, a companion of the Prophet
Muhammad (PBUH). Jumhiiratu Ansab al-‘Arab records his lineage as
follows:

"“All ibn Husayn ibn ‘Al1 ibn ‘Abdullah ibn Zayd ibn ‘Utbah ibn
‘Abdullah ibn ‘Abd al-Rahman ibn ‘Abdullah ibn Mas‘ad." (lbn
70 Hazm, 1982 AD/1403 AH: 197)
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The earliest biography of Mas ‘iidr can be found in al-Finhrist by Ibn
Nadim, his contemporary. Ibn Nadim Writes:

"He is from the people of the Maghreb and a descendant of ‘Abdullah ibn
Mas‘id,” (Ibn Nadim, 1996 AD/1417 AH: 188) and he lists several of
Mas ‘udr’s works, such as Murij al-Dhahab (ibid: 188). Ibn Nadim does
not mention his religious affiliation. Notably, while Ibn Nadim
describes him as a "Maghribi," Yagut in his biography, based on
Mas ‘udi’s own statement in the second volume of Muriij al-Dhahab
that he was born in Babylon, considers him a native of Baghdad who
later resided in Egypt (Hamawi, 1993 AD/1414 AH: 13, 91). It is
possible that /bn Nadim’s reference to "Maghrib" meant "Egyptian,”
which would resolve the apparent discrepancy (Jafariyan, 2007
AD/1386 SH: 1, 136; ibid., 2003 AD/1382 SH: 174).

Later scholars who wrote about him include Najashi (1945
AD/1365 AH: 254), Ibn ‘Idris Hilli (1989 AD/1410 AH: 1, 615),
Yaqut Hamawr (1993 AD/1414 AH: 13, 91), Sayyid ibn Tawis (1948
AD/1368 AH: 126), ‘Allamah Hillt (1990 AD/1411 AH: 100, no. 40;
Ibn Dawid, 1922 AD/1342 AH: 241, no. 1018), Dhahabt (1992
AD/1413 AH: 15, 569; also 1989 AD/1410 AH: 25, 341), Sibki (n.d.:

3, 456), among others. In addition, many Orientalists have written
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extensively on Mas ‘udi’s historical works and biography; these have
been listed by Fuat Sezgin (Sezgin, n.d.: 1, part 2, 178-179).

Mas ‘idr studied under great teachers such as Muhammad ibn Khalaf
ibn Hayyan, known as Waki* (Mas‘udi, n.d.: 254); Ahmad ibn Sa ‘id

al-Dimashgt, from whom he learned al-Akhbar al-Muwaffaqiyat of lbn 71
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Zubayr (ibid.: 3, 121); Muhammad ibn Jarir Tabari (ibid.: 232);! Ibn
Durayd (ibid.: 2, 215, 228); Ibn al-Anbari (ibid.: 4, 196); Suli (ibid.: 4,
189), and others.

There is considerable disagreement regarding his religious
affiliation. Some consider him among the Sunni scholars; others
regard him as a devout Twelver Shi‘ah,? some as Mu ‘tazili (Dhahabf,
1992 AD/1413 AH: 15, 569; also 1989 AD/1410 AH: 25, 341;
‘Asqalant, 1989 AD/1410 AH: 4, 225), or as Shafi‘1 (Sibki, n.d.: 3,
456). There are strong arguments against his being a Shi‘ah, for
example, in Murij al-Dhahab, he considers the idol-worshiping Azar as
Abraham’s father, similar to the Sunni view (Mastdi, 1988 AD/1409
AH: 1, 56; 2, 237). He also praises Abii Bakr (2, 298) and ‘Umar (2,
305). He does not mention the event of Ghadir in Muraj, and in al-
Tanbih wa al-Ashraf, he locates it at the end of the Hudaybiyyah peace
treaty, not as the Hujjat al-Balagh (Mas‘tdi, n.d.: 221). Mas %dr does

not consider post-Prophetic events as certain or fixed (ibid: 2, 426),
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whereas major Sunni scholars accept them.
The coincidence of two scholars named Mas udr has caused some
Sunnis and many Shi‘ah to assume that the author of Athbat al-Wasiyah

is the same as the author of Murij al-Dhahab, leading to the belief that

1. Mas ‘adr cites a report from Muhammad ibn Jarir Tabart in only one instance
using the expression "Haddathana Abi Ja ‘far ..." From this, it may be inferred
that he also studied under him, especially since he held Tabar7 in high esteem and
praised him in the introduction to his book (cf. idem, Mas ‘tdi, 1988 AD/1409 AH:
1, 23-25).

72 2. The proponents of this view will be discussed below.
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Mas ‘idi of Muraj was Shi‘ah! and that both works belonged to Abii
al-Hasan ‘Alr ibn Husayn Mas ‘udr (Najashi, 1945 AD/1365 AH: 254;
Ibn ‘Adris, 1989 AD/1410 AH: 1, 615; Ibn Tawis, 1948 AD/1368
AH: 126; ibid., 1999 AD/1420 AH: 31; Hill1, 1996 AD/1417 AH: 100,
no. 40; Ibn Dawud, n.d.: 241, no. 1018; Dhahabi, 1992 AD/1413 AH:
15, 569; ibid., 1989 AD/1410 AH: 25, 341; ‘Asqalani, 1969 AD/1390
AH: 4, 225; Nuari, 1987 AD/1408 AH: 1, 115-127; Bahrani, 1990
AD/1411 AH: 2, 448; ibid., 2006 AD/1427 AH: 16; Majlisi, 1982
AD/1403 AH:1, 18; 102, 61; Tafreshi, 1990 AD/1411 AH: 3, 252;
Qummi, 1993 AD/1414 AH: 4, 165; ibid., n.d.: 3, 185; Aqgabozorg
Tehrani, 1982 AD/1403 AH: 1, 85, 110; Hurr ‘Amili, 1965 AD/1385
AH: 2, 180). Others reject this identification with convincing reasons
(Shubayri Zanjani, 2002 AD/1381 SH: 201-228; also cf. Jafariyan,
2003 AD/1382 SH: 175-176).

A look at Murij al-Dhahab shows that his Shi‘i inclinations were
quite extensive; however, he cannot be considered a Twelver Shi‘i.

Moreover, the titles of some of the works? attributed to him indicate

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

that his Shi‘ism should be regarded as the Iraqi type (cf. Ja‘fariyan,

1. Allamah Majlist, when recounting the events of ‘Ashiira’, considers him among
the scholars of the /mami School (cf. Majlisi, 1982 AD/1403 AH: 44, 310).

2. Among the works attributed to him are: al-Istibsar fi al-Imamah wa Wasf Aqawil
al-Nas fi Dhalik min Ashab al-Nass wa al-Ikhtiyar wa Hujaj Kull Farig Minhum
(MasGdi, 1988 AD/1409 AH: 2, 277); al-Safivah fi al-Imamah (ibid.: 2, 277): al-
Intisar fi al-Imamah (ibid.: 3, 193); Hada iq al-Adhhan fi Akhbar Al Muhammad,
upon whom be blessings and peace (ibid.: 2, 54, 425; 3, 77, 343, 440; 4, 63); and
Mazahir al-Akhbar wa Zara’if al-Athar li-1-Safwah al-Niriyyah wa al-Dhurriyyah
al-Zakiyyah Abwab al-Rahmah wa Yanabi* al-Hikmah (ibid.: 2, 382, 425; 4,65). (3
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2003 AD/1382 SH: 175-176). This refers to those who considered
Imam ‘Ali (AS) superior to ‘Uthman and, despite possessing Shi‘i
tendencies, transmitting the virtues of the Ahl al-Bayt, and showing
hostility toward the Umayyads and later the Abbasids, did not fit
within any of the established Shi‘i sects, whether Zaydi, Imami, or
Isma‘ili (cf. Ja‘fariyan, 2008 AD/1387 SH: 22-24).

A number of works have been attributed to Mas ‘udi, including:
Akhbar al-Zaman min Abadat al-Hadathan min al-Umam al-Madiya
wa al-Jil al-Mamalik al-Da’ira (Mas‘adi, 1988 AD/1409 AH: 1, 17,
26, 45, 49, 50, 62, 63, 68, 71, 79, 81, 84, 87, 100, 111, 135, 143, 146,
166, 186, 192, 197, 209, etc.), al-Kitab al-Awsat (ibid.: 1), Murij al-
Dhahab wa Ma‘adin al-Jawhar fi Tuhaf al-Ashraf min al-Mulitk wa
Ahl al-Dirayat (ibid.: 1, 26), Kitab Funiin al-Ma ‘arif wa Ma Jara fi
al-Duhiir al-Sawalif, Kitab Dhakha’ir al- ‘Ulim wa Ma Kana fi Salif
al-Duhiir, Kitab Nazm al-Jawahir fi Tadbir al-Mamalik wa al- ‘Asakir,
Kitab al-Tanbith wa al-Ishraf, al-Magqalat fi Usil al-Diyanat, and
others (cf. ibid., n.d.: 1). The number of his works is such that some
sources have attributed as many as forty-eight titles to him.!

2. Features of Muridj al-Dhahab and Mas ‘adrs Historiographical
Method
A careful study of Muriij al-Dhahab shows that one of the defining

1. For the study of Mas‘0dr’s works, cf. Najashi, 1945 AD/1365 AH: 254; Zirikli,
1980: 4, 277; Qummi, n.d.: 3, 185; Hadi Husayn Hammiid; Mahdavi Damghani,
1974 AD/1353 SH; Shakouri, 1996 AD/1375 SH; Kamran Mogaddam, 1972
AD/1351 SH; Askari, 1997 AD/1376 SH; and Valavi, 1996 AD/1375 SH.
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characteristics of Mas udi’s Thistoriographical method is the
introduction of rational argument into the sphere of historical
discussion. Until his time, Muslim historians had generally written
history on the basis of transmitted reports and chains of narration, a
tendency not unrelated to the dominance of tradition-based in
jurisprudence and Hadith studies. The sources of Mas udr’s
historiography are numerous and diverse (cf. ibid: 1, 79, 94, 147, 194,
348; 2, 159, 198, 215; 3, 418, 470; 4, 292, etc.), and this multiplicity
constitutes another distinctive feature of both Mas ‘idi and his works,
namely, their comprehensiveness. In accordance with the subject
matter, he presents various viewpoints in theological and
philosophical discussions. In some passages he even addresses the
social psychology of peoples or offers analyses resembling the
psychology of the masses (ibid: 2, 34-35, 38, etc.). Moreover,
Mas ‘iidr engages with subtle scholarly discussions, including topics
such as dreams and visions (ibid: 2, 175), the psychological effects of
colors on human beings (ibid: 1, 217-218), the biology of birds (ibid:
1, 188), and music and its influence on humans (ibid: 1, 321), all of
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which are noteworthy in their own right. Thus, it may be said that
Mas ‘udi’s work is not limited to historical reports alone; rather, it
reflects numerous cultural, sectarian, theological, and literary issues,
often drawing upon sources that are no longer extant.

An important stylistic feature of Mas idi’s writing is the clarity of
his expression, the avoidance of ambiguity and unnecessary
complexity, and his reluctance to employ obscure or difficult

vocabulary except when accompanied by explanation. He appears to 79
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have favored this style consciously, as he praises authors who display
similar characteristics (ibid: 1, 24; 2, 263; 3, 43; 4, 109).

Although Murij al-Dhahab is not Mas ‘idi’s most extensive work,
it is the most substantial of his surviving writings and has been printed
repeatedly. One of its notable features is that the author does not
arrange events in strict chronological order, unlike Tabari, who died
thirty-six years before Mas ‘iidr, and who organized his history year by
year. Mas udr’s method in Muriij al-Dhahab appears to follow that of
another Shi‘i historian, al-Ya ‘'qubr (Mahdavi Damghani, 1974
AD/1353 SH: 111). Another similarity between the two lies in their
avoidance of detailed chains of transmission in reporting historical
events. For this reason, Mas udi’s method may be described as
analytical historiography. In assessing the accuracy of earlier beliefs
and reports concerning phenomena and events, he consistently applies
the criterion of reason, examining them through various methods and
thereby attempting to correct the views of his predecessors. This
approach is evident throughout his works; wherever necessary, he
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employs it fully in order to present realities as they are. Mas ‘udi
applies this method both in the study of natural and geographical
phenomena and in the examination of beliefs, ideas, historical reports,
and, more broadly, socio-cultural events. He makes considerable
efforts to uncover the roots of phenomena such as ideas, events,
peoples, and other historical developments. For instance, when
addressing popular claims about the existence of mythical beings such
as the Nasnas, he rejects them on rational grounds and regards them as
76 products of popular imagination (Mas‘Gdi, 1988 AD/1409 AH: 2,
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208). It seems that his central concern was to open a pathway to
reality amid a mass of statements and reports, a logical and rational
approach that would minimize error. Although the structure of his
work is historical rather than hadith-based, his omission of chains of
transmission has limited the possibility of Isnad-based evaluation by
later scholars. His method instead consists of composing accounts
through comparison, synthesis, and harmonization of diverse
narratives. The numerous sources he utilized should not be
overlooked; owing to his extensive travels, Mas ‘udr sought to benefit
from the information he gathered from various regions. As a result, he
encountered a vast number of reports and therefore adopted a concise
style, emphasizing brevity while carefully examining different
accounts and selecting those that were widely accepted and considered
reliable for inclusion in his work.

Mas ‘udr provides a list of the chapters of his book in the
introduction. The work begins with the story of creation and the
origins of the world, and then proceeds to the history of various
nations, lands, royal dynasties, and the historical geography of the
world. His perspective in these discussions is not purely historical;
rather, he approaches the past from multiple angles, presenting a body
of information encompassing history, geography, the history of
sciences, calendars, religions, and beliefs. After these sections, he
turns to the birth of the Prophet and enters into Islamic history,
organizing the narrative according to the caliphates, with events
discussed under the name of each caliph. The latest year mentioned in
the work is 346 AH (Jafariyan, 2003 AD/1382 SH: 177-178).

The Journal of Hadith Studies and Researches | Vol. 3| No. 2| Sprig 2026
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3. Mas‘adi and Maqtal al-Husayn (AS)

In Murij al-Dhahab, Mas udi presents a concise account of Imam
Husayn’s uprising. This report has several features. First, it is
presented without a source citation or a chain of transmission. His
report resembles those of Ya 'qibr and Dinawari (cf. Asgari and
Rafat, 2019 AD/1399 AH: 55). Mas ‘udr appears to have arranged his
account based on historical narrative works, but after removing the
Isnads, he shaped the material according to his own critical approach.
Second, his account of events in Medina and Kufa is more detailed
than his account of Karbala’ and the Day of ‘Ashiira’ (Mas adi, 1988
AD/1409 AH: 3, 54-60). A closer examination reveals similarities in
some places with the report of Abi Mikhnaf, especially regarding
events in Mecca and the advice given by Ibn ‘Abbas, Ibn Zubayr, and
Abii Bakr ibn Hisham, though differences also exist (cf. Mas‘udi,
1988 AD/1409 AH: 3, 54-56; Biladhuri, 1976 AD/1397 AH: 3, 161;
Tabari, 1967 AD/1387 AH: 5, 383). His report of the Imam’s journey
from Mecca to Karbala’ likewise resembles ‘Ammar Duhani's
account, with minor variations (cf. Mas‘tudi, 1978 AD/1409 AH: 3,
54-59; Tabari, 1967 AD/1387 AH: 5, 347, 349, 351, 389). Another

point is that Mas %dr’s perspective and stance are not clearly revealed
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through his report. Unlike /bn Sa'd in al-Tabagat al-Kubra, who
displays his doctrinal inclinations, Mas udr does not make his
intellectual or sectarian position explicit in his narrative (cf. Rafat,
2021 AD/1400 SH: 126-128; Rafat and Rahman Setayesh, 2023
78 AD/1402 SH: 290-291). Rather, like other historians, he strives to
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record events according to his historical method with great subtlety,

paying less attention to doubtful or highly questionable reports.
4. Unrealistic and Distorted Reports in Murij al-Dhahab

4.1. Muslim’s Arrival in Kiifa on 5 Shawwal

Mas ‘iidr writes that the Muslim departed Mecca in mid-Ramadan and
arrived in Kifa on the 5th of Shawwal (Mas‘ud1, 1978 AD/1409 AH:
3, 54). No earlier sources mention a specific date. According to this
timeline, his total travel time would have been about twenty days, far
shorter than the usual duration required to travel from Mecca to
Medina' and then to Kiifa. Even excluding the time needed to send a
messenger back to Mecca and receive a reply, the journey would still
be unrealistically short. Given the approximate 1,400-km distance
between Mecca and Kufa, he would have had to travel about 70 km
per day, not counting days spent in Medina, an implausible pace,
especially considering reported delays and consultations along the
way (Tabari, ibid: 5, 354). Even assuming the accuracy of the report
concerning Muslim’s ill omen-taking, his request to resign, and the
confusion he and his companions experienced midway on the journey
(cf. Rafat, 2017 AD/1397 SH: 14), after departing from Medina he
sent a messenger to Mecca in order to seek instructions from the Imam
(AS) (Dinawari, 1948 AD/1368 1368 AH: 230). If we add to this the
time required to find a messenger, dispatch him to Mecca, obtain the

1. Dinwari, 1948 AD/1368 AH: 230; Dinwari writes: "Muslim went from Medina
[towards Mecca] to visit his family."
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Imam’s reply, and for the messenger to return from Mecca, together
with the period Muslim himself remained in Medina and the time he
needed for rest, his journey would certainly have exceeded one month.
In other words, even if we exclude the time spent by Muslim’s envoy
traveling to and from Mecca, the duration of Muslim’s own journey
from Mecca to Kufa would amount to less than ten days. Covering
such a distance within that time frame would ordinarily have been

impossible.

4.2. Error Regarding the Governor of Mecca

Mas ‘iudr mentions only two figures, Ibn ‘Abbas and Abii Bakr ibn
Harith ibn Hisham, who tried to dissuade the Imam from going to Iraq
(cf. Tbn Sa‘d, 1993 AD/1414 AH: Khamisa 1, 442-450). He then states
that Abi Bakr went to Harith ibn Khalid ibn al-‘As ibn Hisham
Makhzami, calling him the governor of Mecca (Mas‘idi, 1988
AD/1409 AH: 3, 54-56). However, earlier reports identify the
governor as ‘Amr ibn Sa‘id ibn al-‘As Umayyad (cf. Biladhuri, 1976
AD/1397 AH: 5, 299; Dinawari, 1948 AD/1368 AH: 244; Tabar,
1967 AD/1387 AH: 5, 338).
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4.3. The Meeting of Hurr ibn Yazid with Imam Husayn at Qadisiyya
Mas ‘idr places the meeting between Hurr and the Imam in Qadisiyya
and reports that Hurr informed him of Muslim’s martyrdom (Mas ‘adfi,
1988 AD/1409 AH: 3, 60-61). Other sources place the encounter near
Qadisiyya, about three miles away (Tabari, 1967 AD/1387 AH: 5,
80 389), however, in another narration by Tabari, the place of the
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meeting is explicitly stated as "Qadisiyah." (ibid: 5, 401)

It should be noted that the expression "Three miles from
Qadisiyyah™ does not indicate a great geographical distance from
Qadisityyah itself; rather, it refers to a nearby area. Nevertheless, some
sources use the phrase the "Arrival of Hurr from the region of
Qadistyyah," indicating that the encounter did not take place within
Qadistyyah proper (Baladhuri, 1976 AD/1397 AH: 3, 170; Tabarf,
1967 AD/1387 AH: 5, 401; Mufid, 1992 AD/1413 AH: 2, 78;
‘Asqalant, 1994 AD/1415 AH: 2, 71), but rather in its vicinity,
namely, the area of Dhii Husam (Tabari, 1967 AD/1387 AH: 5, 400;
Abt Mikhnaf Kiafi, 1996 AD/1417 AH: 168; Ibn Athir, 1965
AD/1385 AH: 4, 46).

Apart from the above point, another issue, also reported by Tabari
with certain variations (Tabari, 1967 AD/1387 AH: 5, 389, 397),
requires examination. What Mas 7dr relates suggests that the Imam

decided to continue his journey solely out of sympathy for and
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solidarity with the brothers of Muslim. However, in critiquing this
narration, which appears to contain problematic elements, several
points deserve attention:

First, a comparison of Mas udi’s unsourced report with other
narrations that possess chains of transmission indicates that the
transmitter of this report is ‘Ammar Duhni. Due to the "Unknown™
status of certain transmitters in the chain and the weakness of others,
the Isnad is considered weak. In these reports, the narration of “Ammar

precedes that of Abii Mikhnaf. Although the chain explicitly states that 81
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‘Ammar transmitted it from Imam Bagir (AS), several issues merit
scrutiny.

"Zakariyya ibn Yahya al-Darir narrated to me; he said: Aimad ibn
Janab al-Masist, known as Abii al-Walid, narrated to us; he said:
Khalid ibn Yazid ibn Asad ibn ‘Abd Allah al-Qasrt narrated to us; he
said: ‘Ammar al-Duhnt narrated to us; he said: | said to 4bi Ja far ..."
(TabarT, 1967 AD/1387 AH: 5, 347)

Khatib Baghdadr, in Tarikh Baghdad, mentions Zakariyya ibn
Yahya ibn Ayyib Abiui ‘Ali al-Darir, but does not clarify his
biographical reliability (Khatib Baghdadi, 1996 AD/1417 AH: 8, 459).
Haythami, in Majma“ al-Zawa'id, refers to him under several
traditions and explicitly states: "I do not know him." (Haythami, 1987
AD/1408 AH: 4, 303; 5, 20, 47, 156; 10, 126, 138) Elsewhere he
writes: "The chain of transmission of Tabarani’s al-Kabir is sound
and its narrators are from the transmitters of the Sahih, except for
Zakariyya ibn Yahya ibn Ayyub al-Darir, whom Khayib mentioned; a
group narrated from him, yet no one has spoken about him [in terms
of reliability]." (ibid: 7, 274-275) Other biographical scholars likewise
make no mention of him; therefore, he is regarded as unknown.

In contrast, Ahmad ibn Janab Masist has been considered trustworthy
and reliable (Mizzi, 1985 AD/1406 AH: 1, 283; Ibn Hajar ‘Asqalani,
1983 AD/1404 AH: 1, 19; idem, 1994 NAD/1415 AH: 1, 31).

Regarding Khalid ibn Yazid al-Qasri, Ibn ‘Adr states: "Not all of
his narrations are followed, and no in chain or in text ... in my view

he is weak." (Dhahabi, 1962 AD/1382 AH: 1, 647) Others have
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likewise judged him weak (Ibn ‘Ajami, 1986 AD/1407 AH: 108).

As for ‘Ammar Duhni (d. 133 AH), he was regarded by Sunni
scholars such as Aimad ibn Hanbal, according to Najashi and
Tafreshi, as trustworthy, and he has been described as reliable
(Najashi, 1945 AD/1365 AH: 411; Tafreshi, 1997 AD/1418 AH: 3,
316; Ibn Hajar ‘Asqalani, 2000 AD/1415 AH: 1, 708; Dhahabi, 1992
AD/1413 AH: 6, 138; idem, 1962 AD/1382 AH: 3, 170). Mu ‘awiya,
the son of ‘Ammar Duhni, is counted among the eminent companions
of Imam Bagir (AS) and Imam Sadiq (AS). In Shi‘i hadith collections,
only a limited number of narrations from ‘Ammar have been preserved
(Saffar, 1983 AD/1404 AH: 1, 314; Tabari Amuli, 1994 AD/1415
AH: 172; Kulayni, 1968 AD/1388 AH: 2, 99, hadith 30; Mufid, 1992
AD/1413 AH: 73; Tasi, 1993 AD/1414 AH: 230; idem, 1990
AD/1411 AH: 462; TabarT Amuli, 1963 AD/1383 AH: 223).

Khii't has presented both textual and rational arguments for his
Shi‘i affiliation, which are noteworthy (Khtu'1, 1952 AD/1372 SH: 12,
253-254).

Considering the biographical status of the transmitters, the chain of
transmission is deemed weak, and the text of the report cannot be
relied upon unless its meaning is corroborated by other narrations of
similar content.

Moreover, in general, the narration of ‘Ammar Duhnt in historical
works is transmitted in an extremely concise form; comparison with
other reports makes its brevity and existing ambiguities even more

apparent.
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Second, it appears that the transmitters sought to portray all
individuals associated with the Imam, whether prominent figures or
even his own sons, as though they were constantly attempting to
dissuade him from his decision, while the Imam steadfastly
maintained his position in every instance.

Third, how could life be described as tolerable for the Imam after
the martyrdom of Muslim, his special envoy, yet portrayed as
unbearable after the martyrdom of Muslim’s brothers? Such a
statement seems entirely incongruous with the Imam’s stature.

Fourth, the Imam’s insistence on proceeding toward Kiifa even
after the letters of the Kiifans had effectively lost their binding force,
following the news of the killing of Muslim, Hani, and ‘Abd Allah ibn
Yaqrar, demonstrates that the principal motive for his movement
toward Iraq was not the Kiifan letters. Although it is true that he did
not wish to provide his opponents with a pretext, since returning
midway might have led to accusations of breaking his pledge, this was
only a secondary factor. His primary motive was his awareness that
refusal to pledge allegiance would lead to his martyrdom. Iraq, given
its transformative potential in the aftermath of his martyrdom and its
status as a center of Shi‘ism and opposition to Umayyad rule, was the
most suitable place for his blood to be shed.

Fifth, the Imam repeatedly declared: "If you dislike my coming, |
shall return to where | came from ..." (Baladhuri, 1976 AD/1397 AH:
3, 177; Tabari, 1967 AD/1387 AH: 5, 411)

This did not imply abandoning the uprising; rather, he meant that

he would not enter Kiifa as a captive. It signified a possible change of
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route, not a renunciation of the movement itself.

Thus, even assuming the authenticity of the aforementioned
narration (which was also recorded by figures such as Shaykh Mufid
and others), the Imam’s renewed decision was not merely out of
compassion for Muslim’s family, but rooted in higher objectives. It
may also be understood as a test of the courage and loyalty of his

companions at a critical juncture.

4.4. The Alleged Non-Presence of Syrians in the Battle Against Imam
Husayn (AS)
Mas ‘udr is the earliest historian to assert that all those who confronted
Imam Husayn (AS) at Karbala” were Kiifans and that no Syrians were
present. He writes: "All those who attended the Killing of Husayn and
fought and killed him were exclusively from the people of Kiifa; no
Syrian was among them." (Mas ‘0di, 1988 AD/1409 AH: 3, 61)
Accordingly, in this ‘Ashira’ analysis, Mas ‘iidi presents a view
different from that of other historians. A survey of earlier historical
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works reveals no trace of this report or claim. It appears that Mas udr
was the first to transmit such an account. Sibs ibn al-Jawzi, in
Tadhkirat al-Khawass, citing Mas ‘uadi, writes: "Eighty-one persons
from among them were Killed, and no one from the people of Syria
(ahl al-Sham) was present at the fighting against /Husayn; rather, all of
them were from the people of Kiifa who had written to him." (Sibt ibn
Jawzi, 1997 AD/1418 AH: 226)

In later sources such as al-Dam ‘ah al-Sakibah and Nasikh al-
Tawarikh, this claim is emphasized and even, citing Abi Mikhnaf, the 85
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non-presence of Hijazis is added: "The army reached eighty thousand
cavalry from the people of Kiifa; none among them was Syrian or
Hijazi. They marched until they encamped near the camp of Husayn
(AS)." (Behbahani, 1987 AD/1408 AH: 4, 261; Sepehr, 2006
AD/1427 AH: 2, 340) This report is drawn from the well-known but
unreliable Magqtal attributed to Abii Mikhnaf (cf. Abti Mikhnaf, ibid:
51-52). If this attributed Magtal dates to the late fourth or fifth century
AH (cf. Hosseini, 2007 AD/1386 SH: 193-194), or is considered a
work of Ibn Tawas (cf. Kohlberg, 1992 AD/1371 SH: 78-80), or even
a Safavid-era fabrication (ibid: 89), and if we accept that Mas wudr died
in 346 AH (Zirikli, 1980: 4, 277), then Mas udi’s uniqueness in
transmitting this claim becomes evident.

Although Mas udi’s report is not directly echoed in earlier
authoritative sources, evidence exists both for and against his analysis.
Two approaches, affirmative and negative, have been proposed, each
requiring careful examination. While some historical reports may

suggest the presence of individuals or even troops from Syria, none
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explicitly records the arrival of a Syrian army under a Syrian

commander.

Evidence Cited for the Presence of Syrians

Ibn Sa'd (d. 230 AH) reports that "A man from the people of Syria

called out to ‘Ali Akbar ibn al-Husayn" (Ibn Sa‘d, 1993 AD/1414 AH:

5, 1, 470). Ibn ‘Abd Rabbih (d. 328 AH) writes that a man from the

people of Syria saw ‘Abd Allah ibn al-Hasan, described as one of the
86 most handsome of people, and said, "I will kill him." (Ibn ‘Abd
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Rabbih, ibid: 5, 125) Qadi Nu ‘man (d. 363 AH), citing Imam Sajjad
(AS), relates that "A man from the people of Syria came, lifted me
onto his shoulders, and wept..." He reportedly treated the Imam
kindly, sheltered him in his tent, and initially refrained from delivering
him to ‘Ubayd Allah ibn Ziyad. However, when Ibn Ziyad offered
three hundred dirhams for anyone who would find him, the Syrian,
fearing punishment, handed him over bound, apologizing to the Imam
(Maghribi, 1988 AD/1409 AH: 3, 156).

Ibn A ‘tham Kufi (d. 314 AH), regarding ‘Ali Akbar (AS), writes
that he continued fighting and killing many until the "People of Syria
cried out because of him." He then returned to his father wounded and
said: "O father, thirst has exhausted me and the weight of the armor
has wearied me. Is there any water?" (Ibn A‘tham Kifi, 1990
AD/1411 AH: 5, 115)

Ibn Shahrashiib (d. 588 AH), in al-Mandgqib, reports concerning
Qasim ibn al-Hasan that the "People of Syria wrested him from
Husayn’s hand." (Ibn Shahrashtb, 1959 AD/1379 AH: 4, 106)
Elsewhere, he explicitly states that /bn Ziyad dispatched Shimr ibn
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Dhil Jawshan with four thousand men from the people of Syria to
Karbala’ (ibid: 4, 98).

Although most sources do not explicitly state that Shamir’s forces
were Syrians, an important issue arises: Shamir was the first
prominent commander to arrive at Karbala’ after ‘Umar ibn Sa ‘d, and
his arrival on the Day of Tasu‘a’ appears to have finalized the
decision for battle. This raises questions. If Shamir was the first 87
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commander to arrive after ‘Umar ibn Sa‘d, why did the certainty of
battle only materialize after his arrival?

Two possibilities are proposed: either Shamir had gone from
Karbala’ to report ‘Umar ibn Sa‘d’s hesitation to Ibn Ziyad and
returned with final orders; or he initially came with his Kafan tribal
contingent and later returned on Tasa ‘a’ with reinforcements from
Syria. Even if Syrians were present, it seems unlikely that they would
have arrived without a designated commander, unless Ibn Ziyad
appointed Shamir over them.

Some scholars also cite a narration from Shaykh al-Sadiig’s al-
Amalr describing Shamir and Sinan ibn Anas arriving "With a group
of Syrians" and standing over Imam Husayn (Sadiiq, 1956 AD/1376
SH: 163). Additionally, Imam Sadig (AS) uses the term "Ahl al-
Sham" in describing Tasiz ‘a’: "1t is the day on which Husayn (AS) and
his companions were besieged in Karbala’, and the cavalry of the

people of Syria gathered against him." (Kulayni, 1986 AD/1407 AH:
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4, 147) Shaykh Tust similarly cites a tradition referring to "Those from
the people of Syria who assisted in killing Husayn." (Tasi, 1993
AD/1414 AH: 667)

Reports also indicate that /bn Ziyad mobilized Kifans by
threatening them with the arrival of Syrian troops and harsh reprisals
(cf. Ibn A‘tham al-Kafi, 1990 AD/1411 AH: 5, 49-50). The very
existence of such fears suggests that reports about Syrians circulated
in historical memory and may have informed Mas %di’s analysis, even

88 if he ultimately rejected their presence.
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Evidence against the Presence of Syrians
Other scholars interpret "Ahl al-Sham™ not as literal residents of Syria,
but as forces politically aligned with the Syrian-based Umayyad
government. Thus, "Shamir with the people of Syria" may simply denote
the Umayyad army, not troops physically dispatched from Syria.

The only source explicitly stating that /bn Ziyad sent Shamir with
four thousand Syrians is Ibn Shahrashib’s al-Managqib (4, 98). Other
sources confirm Shamir’s dispatch but do not describe his forces as
Syrians. No reliable historical record identifies a Syrian commander at
Karbala’. Had an independent Syrian force arrived, its commander’s
name would likely have been preserved. Abii Mikhnaf and others, in
describing ‘Umar ibn Sa ‘d’s army on the morning of ‘Ashiira’, make
no mention of Syrians and identify Shamir merely as commander of
the left flank (Tabari, 1967 AD/1387 AH: 5, 422).

Similarly, Qadir Nu‘man’s account conflicts with more reliable
reports that Imam Sajjad (AS) remained with the captives. Ibn Ziyad’s
statement, "Did God not Kill ‘Alf ibn al-Husayn?," suggests he
believed him already dead (Maghribi, 1988 AD/1409 AH: 3, 157),
making earlier pursuit unlikely.

The term "A man from the people of Syria” in Ibn ‘Abd Rabbih’s
account may reflect political affiliation rather than geographic origin
(Tabari1967 AD/1387 AH: 5, 447), especially since the named killer
in parallel reports (‘Amr ibn Sa‘d ibn Nufayl al-Azdr) was not Syrian
(Tabari1967 AD/1387 AH: 5, 468). Given that this individual was
from the Azd tribe and not from the Syria, the expression "A man from
the Syria" in Ibn ‘Abd Rabbah's text, if not a correction or distortion,
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means a member of an army affiliated with the government of the
Levant, not a person who actually came from the Syria.

Thus, many expressions in the reports indicate that ‘Umar ibn
Sa‘d’s army was under the authority of the Syrian-based caliphate.
Since Syria was the seat of Umayyad rule under Yazid, attributing the
army to "Syria" may denote political allegiance rather than geographic
origin, just as in the Battle of Siffin the forces of Imam “Ali (AS) were
called "Iraqis,"” though not all were residents of Iraq (ibid: 4, 557).

Kufa itself had been established as a major garrison city (cf.
Dinawari, 1948 AD/1368 AH: 123-124). It appears that Mas udi’s
analysis regarding the absence of Syrians in the battle against Imam
Husayn (AS) is derived from a report concerning the number of troops
of the Commander of the Faithful, Imam ‘Ali (AS), in the Battle of
Siffin. After Imam ‘Al established Kiifa as the center of his rule and
chose it as the capital of his government, historical sources report that
the number of Kufan soldiers in the Battle of Siffin was 65,200
(Tabari, 1967 AD/1387 AH: 5, 80). However, figures such as Mas ‘udi
report the number of Imam “Ali’s forces at Siffin as 90,000 (Mas udi,
1988 AD/1409 AH: 2, 375). In other words, considering this large

number of Kiifan troops and the improbability of Yazid assembling an
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army in Syria and dispatching it to Kafa within ten days, Mas ‘udi
arrived at his conclusion.

Nevertheless, Mas %idi’s analysis regarding the absence of Syrian
troops may be considered defensible. During the time of Imam
Husayn (AS), given the demographic composition and social structure

90 of Kufa, as well as the purpose for which the city had been
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established, a significant portion of Kuifa naturally consisted of groups
descended from slaves and Mawali. According to historical sources,
they included about twenty thousand armed fighters, harsh and
mercenary individuals who functioned as the government’s security
forces and were willing to commit any crime (for example, see the
report of the martyrdom of Hujr ibn ‘Adi: Tabari, 1967 AD/1387 AH:
5, 259). They were known as al-Hamra’ (Dinawari, 1948 AD/1368
AH: 288, 293), to the extent that Kifa itself came to be known as
"Kiifat al-Hamra’." (Ali Yasin, n.d.: 72) Moreover, Ibn Ziyad’s army
did not feel the need to recruit forces from Syria. It should also be
added that the shortest route between Syria and Kiifa is approximately
923 kilometers (Muhammadi Reyshahri, ibid: 8, 227). Considering the
time required for travel, military equipment, rest periods, and related
factors, it seems unlikely that, from the second of Mujkarram, when
Imam Husayn was forced to halt in the land of Karbala’, until the
ninth of Mujarram, a large number of Syrian troops could have
traversed this distance and reached the area.
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4.5. The Number of Imam Husaym’s Companions

It is necessary to distinguish between different expressions:

1) There is a difference between the "Companions of Imam Husayn in
general” and the "Companions of Imam Husayn on the Day of
‘Ashiira’."

2) Likewise, a distinction must be made between the terms the
"Martyrs of the Husayni uprising™ and the "Martyrs of 7Taff."

The reason for this distinction is that the scope of the "Imam’s 91
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companions in general” is broader than that of "His companions on the
Day of ‘Ashiira’." Among his companions were individuals who were
martyred in Basra, Kiifa, or in the prisons of /bn Ziyad and his father.
There were also those who wished to assist him but were unable to
accompany him, such as Tirmah (Baladhuri, 1976 AD/1397 AH: 3,
172; Tabari, 1967 AD/1387 AH: 5, 406). Similarly, the term "Martyrs
of the Husayni movement™ is broader than the "Martyrs of 7aff," since
some individuals in the first category, such as Sulayman ibn Razin
(Ibn Nama’, 1985 AD/1406 AH: 27; Ibn Tawis, 1928 AD/1348 AH:
38), the Imam’s envoy to the nobles of Basra, were martyred before
Karbala’. Others, including Muslim ibn ‘Aqil, ‘Abd Allah ibn Yagtur,
Qays ibn Mushir al-Saydawi, Hant ibn ‘Urwa, and ‘Abd al-A4 ‘la ibn
Yazid al-Kalbi, were martyred in Kufa.

An important clarification is that the scope of the "Imam’s
companions on the Day of Taff" is itself broader than the "Martyrs of

Taff," since some of those who fought alongside the Imam on the Day
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of ‘Ashiira’ were not killed on that day. Among them was Hasan al-
Muthanna and others.

Historically, there is significant disagreement among sources
regarding the exact number of the Imam’s companions at the event of
Taff. This disagreement is sometimes so great that the "Number of
companions present” has been confused with the "Number of
martyrs." For example, some historians inferred the number of the
Imam’s companions from the number of severed heads brought by

go tribes to Ibn Ziyad, although this method cannot serve as an accurate
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measure of all those present (Shawi, 1966 AD/1386 AH: 4, 184-185).

The reported numbers of companions in historical sources are as
follows:

A) Sixty persons: The view of Damirt in Hayat al-Hayawan al-Kubra
(2003 AD/1424 AH: 1, 92);

B) Sixty-one persons: The view of the Shi‘i Mas udr in Ithbat al-
Wasiyya (2005 AD/1426 AH: 166);

C) Seventy persons: The opinion of Dhahabi in Duwal al-Isiam
(1999: 1, 54) and Diyar Bakrt in Tartkh al-Khamis (n.d.: 2, 227). lbn
Abbar also recorded the number as more than seventy, both infantry
and cavalry (1986 AD/1407 AH: 104);

D) Seventy-two persons: The well-known view reported by /bn Sa‘d
in al-Tabagat al-Kubré (1989 AD/1410 AH: Fifth 1, 475), Baladhurt
in Ansab al-Ashraf (1976 AD/1397 AH: 3, 187), Dinawart in al-
Akhbar al-Tiwal (1948 AD/1368 AH: 256: thirty-two cavalry and
forty infantry), Tabart (quoting Abi Mikhnaf, 1967 AD/1387 AH: 5,
422), Ibn A‘tham in al-Futah (1990 AD/1411 AH: 5, 101), al-
Khusaybri in al-Hidaya al-Kubra (1998 AD/1419 AH: 202), Shaykh
al-Mufid in al-Irshad (1992 AD/1413 AH: 178),' Tabari Amuli in
Dala’il al-Imama (1992 AD/1413 AH: 178), Ibn Fattal in Rawdat al-
Wia ‘izin (1955 AD/1375 AH: 1, 184), Tabrist in I ‘lam al-Wara and
Taj al-Mawalid (1970 AD/1390 AH: 240; 2001 AD/1422 AH: 86),

1. [Shaykh Mufid writes in another place: "When Zuhr ibn Qays came to Yazid with
the heads of the martyrs, he said: ... Husayn ibn Ali came to us with eighteen of
his family and sixty of his followers..." which according to this narration will be
seventy-eight people, cf.: Ibid: 2, 118]
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Ibn Jawzr in al-Muntazam (1991 AD/1412 AH: 5, 338), Ibn Athir in
al-Kamil (1965 AD/1385 AH: 4, 59), Nuwayri in Nihayat al-Arab
(2002 AD/1423 AH: 20, 438), Ibn Kathir in al-Bidaya wa al-Nihaya
(2001 AD/1422 AH: 8, 178), Magrizi in Imta‘ al-Asma‘ (1999
AD/1420 AH: 5, 364), Husayni Misawr in Tasliyat al-Majalis (1997
AD/1418 AH: 2, 275), and ‘Allama Majlist in Bihar al-Anwar (1982
AD/1403 AH: 45, 4).

Those who give the number as seventy-two generally count both
cavalry and infantry together. It appears from historical and hadith
sources that this number includes members of the Hashimite family,
thereby reaching seventy-two individuals. al-Khusaybi appears to be
an exception, as his ambiguous wording suggests that, in addition to
seventy-two companions, eighteen descendants of ‘Abd al-Mugralib
were also among the Imam’s supporters (Khusaybi, 1998 AD/1419
AH: 202). By contrast, Tabart Amuli counts twenty-eight individuals
from the Hashimite family and the rest from among others (Tabart

Amuli, 1992 AD/1413 AH: 178). However, considering the recorded
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names of the martyrs of Karbala’, this interpretation seems unlikely,
and the Hashimites should probably be counted in addition to the
seventy-two companions.

E) Eighty-two persons: The view of Ibn Shahrashib in Mandqib Al
Abrt Talib (1959 AD/1379 AH: 4, 98), Shablanji in Nir al-Absar (n.d.:
259), and Yafi'1in Mir'at al-Janan (n.d.: 1, 107);

F) Eighty-seven persons: The view of Ibn Bi‘ri in Tarikh Mukhtasar
al-Duwal (1992: 110, this number excludes seven sons of Imam ‘Ali

94 and three sons of Imam Husayn);
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G) One hundred persons: The view of Qarashi in Hayat al-Imam al-
Husayn ibn ‘Alt (1974 AD/1394 AH: 3, 126);

H) One hundred and forty-five persons: Reported by Tabari (quoting
‘Ammar Duhant) (1957 AD/1387 AH: 5, 389; Forty-five cavalry and a
hundred foot soldiers), Sib¢ ibn Jawzi in Tadhkirat al-Khawas (1997
AD/1418 AH: 222: Forty-five cavalry and a hundred foot soldiers.),
Ibn Nama’ in Mathir al-Ahzan (1985 AD/1406 AH: 54: Forty-five
cavalry and a hundred foot soldiers), and Sayyid ibn Tawis in al-
Luhif (1928 AD/1348 AH: 100, all describing forty-five cavalry and
one hundred infantry. Sayyid ibn Tawiis attributes this report to Imam
Bagir (AS), and since Tabari also transmits the report of ‘Ammar
Duhant from Imam Bagir (AS), these later authors appear to rely on
the same narration;

1) Six hundred persons (five hundred cavalry and one hundred infantry):
The view of Mas ‘idr in Murij al-Dhahab.

Mas ‘idr writes that Imam Husayn encountered the army of ‘Ubayd
Allah ibn Ziyad, commanded by ‘Umar ibn Sa'd, and turned toward
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Karbala’, at which time five hundred cavalry from among his family
and companions accompanied him along with one hundred infantry.
When the enemy forces grew numerous before him, he realized that
there was no escape. Mas ‘udi further states that all those killed with
Imam Husayn on the Day of ‘Ashiira’ numbered eighty-seven
individuals.

From these two reports, it appears that, according to Mas ‘udr, the
Imam’s companions numbered six hundred until the eve of ‘Ashiira’,

but more than five hundred of them either fled beforehand, departed 95
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during the night, or were captured, leaving only eighty-seven who
were ultimately killed. This interpretation is based on Mas udi’s own
statement that when the opposing army became overwhelming, the
Imam knew there was no escape. However, as noted earlier, most
historical sources neither report the names of such a large number of
those killed or captured nor mention such an account at all. Thus,
Mas ‘udr alone makes this claim and does not himself provide the
names corresponding to the number he reports. Nevertheless, based on
the earlier argument, his statement may be interpreted as meaning that
the figure of six hundred refers to the Imam’s companions present at
Taff, while the eighty-seven refers specifically to the martyrs of Taff.
Even so, unlike sources such as al-Tabagat of Ibn Sa ‘d or the History
of Tabart, he does not list all the names of the martyrs or captives.

Conclusion

1. Mas udr’s account of the martyrdom of Imam Husayn in Muriyj al-
Dhahab is among the briefest yet most valuable Magtal narratives.
Though lacking chains of transmission, his careful selection of
reports gives it weight. His narrative shows parallels with Abi
Mikhnaf (events in Mecca) and with ‘Ammar Duhni’s report (from
Mecca to martyrdom).

2. Since Mas udr lived and died in Egypt, his access to lraqi written
sources was likely limited; he probably relied on well-known oral
reports. Despite its brevity, his account contains unique ‘Ashiira’-
related points worth studying, such as:

- Dating Muslim ibn ‘Aqil’s arrival in Kiifa on 5 Shawwal,
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- An error regarding the governor of Mecca;
- Locating Hurr ibn Yazid’s meeting with the Imam at Qadisiyya;
- Reporting 600 companions, differing from other sources.
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Abstract

The occultation of Imam al-Mahdr (AS) is a key issue in Mahdavi
thought, for which various reasons have been stated in Shia narrative
sources. In an article entitled "al-Ghaybah ‘inda al-Shi‘ah al-Ithna
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‘Ashariyyah wa Asbabuha; Dirasatun Tahliliyyatun Nagdiyyah'
written by Tarig ibn Sa ‘id ibn ‘Abdullah al-Qahtani," it is claimed, by
adhering to these very narrations, that Shia narrations regarding the
reason for the occultation are unreliable, contradictory, and
irreconcilable. The present study, with the aim of responding to the
doubts raised in the aforementioned article regarding the reason for
the occultation of Imam al-Mahdr (AS) and using the descriptive-
analytical method, first, while stating the claim made, examines the
authenticity of the narrations' chains of transmission based on two
approaches: "Narrator-centric and evidence-centric authentication.” It
demonstrates that, with the exception of one narration, the rest are
capable of being considered authentic and sound. Then, by examining
their implications, it concludes that since all the reasons for the
occultation mentioned in the narrations are of the nature of incomplete
causes (causa sine qua non) and not complete causes, therefore, a
semantic reconciliation can be made between them, and there is no

need to prioritize them over each other. In this way, we can consider
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some of them as the cause of the occurrence of the occultation and
others as the cause of the continuation of the occultation, or consider
one of the causes as the principle and the rest as its branches.
Keywords: Occultation, Causes of Occultation, Imam al-Mahdr (AS),
Tariq al-Qahtant, Resolving Contradictions in Narrations.

Introduction

The occultation of Imam al-Mahdi (AS) is one of the fundamental
106 concepts in Shia thought, which has always been a subject of question
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and challenge. In narrations, numerous reasons have been given for
the occultation, including the preservation of the Imam's life, the
readiness of human society, the examination and testing of believers, a
secret among the divine secrets, and so on. Opponents of Shia Islam
claim that these reasons are in conflict with each other. Among these
opponents is Tarig al-Qahtant, a Salafi-Wahhabi writer and professor
of creed (Salafi theology) at the University of Medina, who, in an
article entitled "al-Ghaybah ‘inda al-Shi‘ah al-Ithna ‘Ashariyyah wa
Asbabuha; Dirasatun Tahliliyyatun Nagdiyyah," has made the topic of
occultation the focus of discussion and has attempted to link other
Shia beliefs such as Tagiyya (dissimulation), Bada’ (divine alteration of
decree), and Raj ‘ah (return) to it, in order to ultimately challenge the Shia
belief in Mahdaviyyat and Imamate (cf. Qahtani, 2017: 169-238).

The present study aims to examine and critique the claim of
invalidity and contradiction in the narrations concerning the cause of
the occultation (Ghaybah) of Imam Mahdr (AS), as presented in the
third section of Qaktani's article (cf. Qahtani, 2017: 199-211). In this

regard, it will focus on the following questions:
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1) Based on which narrations has the claim of contradiction in the
narrations related to the cause of the occultation of Imam Mahdi (AS)
been formed?

2) What is the solution to resolve the contradiction between these
narrations?

To this aim, we first categorize and report the narrations on which
the claim of contradiction is based. Then, by examining the chain of
transmission (Sanad) and text (Matn) of the narrations in question, 107
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considering the views of hadith commentators, and utilizing the
principles of conflict resolution (7a‘arud), it will address the
contradiction.

1. Background of the Research

The following articles can be mentioned in the background of this
article: "A Reflection on the Narrations of the Secrets of the
Occultation” (Rahimi Jafari, 2011 AD/1391 SH); "Examining the
Efficiency of the Narrations of the Flow of the Tradition of Previous
Prophets Concerning the Mahdi (AS) in the Analysis of the
Occultation” (Pour Sayyid Aghaei et al., 1983 AD/1402 SH (a)); "A
Rational Analysis of the Causes of the Occultation of Imam Zaman
(AS); From Possibility to Analysis of Occurrence” (Pour Sayyid
Aghaei et al., 1983 AD/1402 SH (b)); "Analyzing the Role of
Freedom from Allegiance to Taghuts in the Cause of the Occultation
of Imam Zaman (AS)" (Pour Sayyid Aghaei et al., 1983 AD/1402 SH
(©)); "A Critical Examination of Singling Out the Reason for the
Occultation of Imam Zaman (AS)" (Pour Sayyid Aghaei et al., 1983
AD/1402 SH (d)); "A Review and Narrative Analysis of the
Dimensions of the Occultation and the Quality of the Relationship
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between the Occurrence of the Reappearance and It." (Elahi Nejad,
2017 AD/1397 SH) Some of the aforementioned articles have only
examined the chain of transmission and text of one category of
narrations concerning the cause of the occultation of Imam Mahdr
(AS). In some others, explanations are given about the meaning of the

108 narrations concerning various causes of the occultation, without
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analysis of the chain of transmission and implication (Dalali) and
resolution of conflict between them. In another category of these
articles, the issue of the possibility of rational analysis of the causes of
the occultation has been examined. Therefore, none of the above
scientific works have addressed the examination of the chain of
transmission and implication of all narrations concerning the causes of
the occultation of Imam Mahdr (AS) and the resolution of conflict
between them with the aim of responding to the suspicions of
Wahhabism, which requires a comprehensive explanation and

response that the present research seeks to accomplish.

2. Research Method

The research method used in this article is descriptive and analytical.
This means that, first, 15 narrations referenced by Qahtani,
categorized under 11 general categories, fear of being killed, testing
and purifying the Shias, the continuation of the traditions of the
prophets, the emergence of believers from the loins of disbelievers,
the punishment of Shias, assurance of the Shias' lack of doubt,
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freedom from the yoke of allegiance to the tyrants of the time, a secret
from the divine secrets, having no friend or helper, the end of all the
rule of all nations, and the perfection and refinement of souls for the
acceptance of Imam Mahdr (AS), are categorized and reported. Then,
based on two approaches, narrator-centric and context-centric
validation, the chain of narrations are examined, and considering their
validity, ultimately, a collective understanding will resolve the conflict
between the narrations concerning the reason for the occultation of
Imam Mahdr (AS). 109



Hasan Zarnooshe Farahani, Ommolbanin Rabiee

3. Narrator-Centered and Context-Centered Validation of the

Narrations Referenced by 7ariq al-Qahtani

The author of the article "al-Ghaybah ‘inda al-Shi‘ah al-Ithna
‘Ashariyyah wa Asbabuha; Dirasatun Tahliliyyatun Nagqdiyyah,"
categorizes and reports 15 narrations indicating the reason for the
occultation of Imam Mahdr (AS) under 11 categories, and claims that
these 11 categories of narrations contradict each other (cf. Qahtani,
2017: 199-211). Subsequently, in two separate tables, we examine the
validity and ruling of these narrations based on two approaches:
"Narrator-centered and context-centered validation," to determine how
many of the reasons for the occultation based on narrations will be
considered valid or invalid according to each of these two approaches.
It should be explained that in the narrator-centric approach, the status
of the narrators determines the ruling on the narration, and the
narration is deemed invalid due to the slightest defect in any part of
the chain of narrators. However, in the context-centered approach,
only the isolated reports of a weak narrator are rejected, meaning that
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if a weak narrator's narration is supported by other evidence, it is
considered valid (for more information on the approaches to validating
hadiths, cf. Hosseini Shirazi, 2018 AD/1398 SH: 86-87).

In the following table, in four columns, the reason for the
occultation, the narrations related to that reason, the ruling on each
narration based on the narrator-centric validation approach, and the
reason for the ruling if it is weak are stated, respectively. It is worth
mentioning that only the first two columns are taken from Qaktani's
110 article, and he only reported the general titles of the reasons for the
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occultation and one or two narrations under each one, and he did not

conduct any examination of the chains or texts of the narrations.

Therefore, the third and fourth columns are the result of the

research work of the authors of the present article.

Table 1: Causes of the Imam Mahdi's (AS) occultation in Shia narrations and the ruling

on each narration based on the narrator-centric validation approach

Cause of

Occultation

Narration Supporting Cause of

Occultation

Ruling on
Narration Based
on Narrator-
Centered
Validation
Approach

Reason for

Commandment

1. Fear of being
killed

1.1. Shaykh Saduq narrates from Imam
Kazim (AS) with a Sanad:"Haddathana
Ahmad

ibn Ziyad ibn Ja‘'farin al-

Hamadaniyyu Radiyallahu ‘anhu Qala
Haddathana ‘Aliy ibn Ibrahima ibn Hashim
‘an Abihi ‘an Salih ibn al-Sindiyy ‘an
Yiinus ibn ‘Abd al-Rahman Qala: Dakhaltu
‘ala Misa ibn Jafarin fa Qultu lahti ya ibn
Rasillillahi Anta al-Qa'imu bil Haqqi fa
Qala Ana al-Qa'imu bil Haqqi walakinna al-
Qa'ima Alladhi Yutahhiru al-Arda min
A‘da'illahi ‘Azza wa Jall wa Yamla'uha
‘Adlan kama Mul'i'at Jawra wa Zulman
huwa al-Khamisu Wuldt
Ghaybatun Yatilu Amaduha Khawfan ‘ala
Nafsihi fiha
Yathbatu fiha Akhariin." (Ibn Babawayh,
1975 AD/1395 AH: 2,361) (Yunus ibn
‘Abd al-Rahman said: "I went to Miisa ibn

Jafar (AS) and said, "O! Son of the

min lahu

Yartadda Agqwamun wa

Correct
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Cause of

Occultation

Narration Supporting Cause of

Occultation

Ruling on
Narration Based
on Narrator-
Centered
Validation
Approach

Reason for

Commandment

Messenger of God, are you the one who is
upholding the truth?* He said, "I am
upholding the truth, but the Qa’im who will
cleanse the earth from the enemies of God
and fill it with justice and equity as it is
filled with injustice and oppression is the
fifth of my descendants. He will have a
prolonged occultation because he fears for
himself, and during that occultation, some
people will apostatize, and others will
remain steadfast. Then he said, "Blessed are
the states of our Shias who, during the
occultation of our Qa’im, hold fast to our
rope and are steadfast in their love for us
and their disavowal of our enemies. They
are from us, and we are from them. They
have accepted us as Imams, and we have
accepted them as Shias. So blessed are their
states, and blessed are their states! By God,
they will be of the same rank as us on the
Day of Resurrection.") (Ibn Babawayh,
1960 AD/1380 SH: 2, 43)

1.2. Shaykh Sadiq narrates from Imam
Baqir (AS) with a Sanad: "Haddathani
‘Abdu I-Wahidi ibn Muhammadi ibn
‘Abdisin al-‘Attar Radiyallahu ‘anhu Qala
Haddathana ‘Ally ibn Muhammadi ibn

Qutaybata ‘an Hamdana ibn Sulaymana ‘an
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Cause of

Occultation

Narration Supporting Cause of

Occultation

Ruling on
Narration Based
on Narrator-
Centered
Validation
Approach

Reason for

Commandment

Muhammad ibn al-Husayn ‘an ibn
Mahbibin ‘an ‘Aliy ibn Ri’abin ‘an Zurara
Qala Sami'tu Aba Ja'fara Yaqilu: Inna lil
Qa'imi Ghaybatan Qabla Zuhiirihi Qultu wa
lima Qala Yakhafu wa Awma'a bi Yadihi
ila Batnihi Qala Zurara Ya‘'ni al-Qatl..."
(Ibn Babawayh, 1975 AD/1395 AH: 2,
481) (Zurarah said: "I heard Imam Baqir
(AS) say: "For the Qa’im, before his
advent, there will be an occultation." | said,
"Why?" He said, "He fears" - and he
pointed to his stomach with his hand.
Zurarah said: "He meant being killed.") (Ibn

Babawayh, 1960 AD/1380 AH: 2, 234)

2. Testing and

purifying  the

Shias

Nu’mani narrates from Imam Rida (AS)
with a Sanad: "Wa Akhbarna ‘Aliyu ibn
Ahmada Qala Haddathana ‘Ubaydallahi
ibn Miisa Qala Haddathana Muhammadu
ibn al-Husayni ‘an Safwana ibn Yahya
Qala: "Qala Abu

Wallahi 1a Yaktinu ma Tamuddiina ilayhi

|I-Hasana al-Rida:

A‘yunikum Hatta Tamahhast wa
Tamayyazii wa Hatta 1a Yabqa minkum
fal (Ton  Abt

Zaynab, 1977 AD/1377 AH: 208) (That

illa al-Andar, Andar."
which you turn your eyes to (that which
you await and look forward to) will not

happen until you are purified and

Weak

Ibn al-Ghada'irt
describes Ali ibn Ahmad
ibn

with  the

"Weak,

Nasr
expressions
not to be
(Ibn

inconsistent,
regarded,” al-
Ghada™irT, 1985
AD/1364 SH: 82) and
Hillt describes him with

the expression "Abu al-

Hasan, weak,
inconsistent, not to be
regarded.” (Hilli, 1990

AD/1411 AH: 235)
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Cause of Narration Supporting Cause of Ruling on Reason for
Occultation Occultation Narration Based Commandment
on Narrator-
Centered
Validation
Approach
separated, and until there remains of you Also, there is no
but the fewest) (Ibn Abi Zaynab, 1976 information about
AD/1376 AH: 298). ‘Ubaydallah ibn Miisa in
biographical evaluation
books (Rijal), which is
technically called a
neglected (Muhmal)
person and narration
(Mamagani, 1992
AD/1413 AH: 1, 397).
3. The 3.1. Shaykh Sadiiq narrates from Imam |Weak Shaykh Sadiiq mentioned
continuation of | Sadiq (AS): "Fagad Ruwiya ‘an al-Sadiq the narration without
the traditions of |Ja‘fari ibn Muhammadin annaha Qala: mentioning its chain of
the prophets "Fi al-Qa'im Sunnatun min Misa wa narrators.
Sunnatun min Yasufa wa Sunnatun min | Muwaththag The Wagifite leanings of

‘Isa wa Sunnatun min Muhammad fa

ama Sunnatu Misa fa Kha'ifun
Yatarakhabu wa ama Sunnatu Yisufa fa
inna Ikhwatahu Kan@ YubayitGnah wa
Yukhatibinah wa 1a Ya'rifinah wa ama
Sunnatu ‘Tsa fa al-Siyahatu wa ama
Sunnatu Muhammadin fal Sayfu." (Ibn
Babawayh, 1975 AD/1375 AH: 1, 28) In
Imam Qa'im (AS), there are traditions
and

from Moses, Joseph,

Muhammad (PBUH). His tradition from

Jesus,

Moses is that he is fearful and awaiting

[revelation/orders]. His tradition from

Hassan ibn Muhammad
al-Sirafi and Hanan ibn

Sudayr.
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Cause of

Occultation

Narration Supporting Cause of

Occultation

Ruling on
Narration Based
on Narrator-
Centered
Validation
Approach

Reason for

Commandment

Joseph is that his brothers bargained with
him and spoke to him, yet they did not
recognize him. His tradition from Jesus
is traveling [wandering]. And his
tradition from Muhammad (PBUH) is
the sword (Ibn Babawayh, 1980
AD/1380 AH: 1, 56).

3.2. Shaykh Sadtiq narrates from Imam
Sadiq (AS) with a Sanad: "Haddathana
al-Muzaffaru ibn Ja‘fari ibn al-Muzaffari
al-Alawlyy Radiyallahu ‘anhu Qala
Haddathana Ja‘faru ibn Mas‘ad wa
Haydar ibn Muhammadi al-Samarqandt
Jami‘an Qala Haddathana Muhammadu
ibn Mas‘dd Qala Haddathana Jabra'ilu
ibn Ahmada ‘an Miusa ibn Ja‘farin al-
Baghdadi Qala Haddathant al-Hasan ibn
Muhammadi al-Sayrafi ‘an Hanani ibn
Sadir ‘an Abthi ‘an AbT ‘Abdillahi Qala:
"Qala inna lil Qa'imi minna Ghaybatan
Yatilu Amaduha faQultu lahu wa lima
Dhaka Ya ibna Rasalillah gala innallaha
‘Azza wa Jall Abi illa an Yujri fihi
Sunnana al-Anbiya fi Ghaybatihim wa
annahu la budda lahu ya Sadiru min
Istifa'i Madadi Ghaybatihim Qalallahu
Ta'ala la Tarkabunna Tabagan ‘an

Tabaqin ay Sunnana man Kana
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Cause of

Occultation

Narration Supporting Cause of

Occultation

Ruling on
Narration Based
on Narrator-
Centered
Validation
Approach

Reason for

Commandment

Qablakum.."  (Ibn 1995

AD/1395 AH: 2, 480)

Babawayh,

(Hanan ibn Sudayr narrates from his
father, who narrates from Imam Sadiq
(AS) that he said: "For our Qa'im, there
is a period of occultation that will last a
long time." | said, "O! Son of the
Messenger of God! Why is that?" He
said, "Because God Almighty wants to
enact in him the traditions of the
prophets (AS) during their periods of
occultation. And O! Sudayr! There is no
escape from the end of their periods of
occultation.” God Almighty said: "You
shall surely travel from stage to stage
(Quran 84:19)," meaning: the traditions
of those who came before are enacted in
you) (Ibn Babawayh, 1980 AD/1380

AH: 2, 233).

4. The
emergence  of
believers  from

the loins of

disbelievers

Shaykh Sadiiq narrates from Imam Sadiq
(AS) with a Sanad: "Haddathana Ja'faru
ibn Muhammadi ibn Masrar Radiyallahu
‘anhu Qala Haddathana al-Husayn ibn
Muhammad ibn ‘Amirin ‘an ‘Ammihi
‘Abdillahi ibn ‘Amirin ‘an Muhammadi
ibn Abl ‘Umayrin ‘amman Dhakarahu
‘an Ab1 ‘Abdillahi Qala: "Qultu lahu ma

balu Amiri al-Mu'minina lam Yuqatil

Sahthun ‘ala al-
Tahqiq and
Mursal like a

Musnad

Due to the presence of
the phrase "From those
who mentioned him," the
chain of narration of the
hadith is interrupted.

However, because the

transmitter of this

interrupted narration is

Muhammad ibn  Abi
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Cause of

Occultation

Narration Supporting Cause of

Occultation

Ruling on
Narration Based
on Narrator-
Centered
Validation
Approach

Reason for

Commandment

Mukhalifthi fil Awwal Qala li-ayatin fI
Kitabillahi Ta‘ala law Tazayyalt
la‘adhabna Alladhina Kafart minhum
‘Adhaban Aliman Qala Qultu wa ma
Ya'ni bi-tazayulihim Qala wa-da'i'u
Mu'miniin T Aslabi Qawmin Kafirin wa
Kadhalika al-Qaimu lam Yazhar Abadan
hatta Takhruja wada’i‘ullahi ‘Azza wa
Jall faidha Kharajatf zahara ‘ala man
zahara min A‘da'illahi ‘Azza wa Jall
fagatalahum." (Ibn Babawayh, 1995
AD/1395 AH: 2, 641)

(The narrator says: "l said to Imam al-
Sadiq (AS): "Why did Amir al-Mu'minin
(AS) not fight his opponents in the
beginning?" He said, "Because of a verse
in the Holy Quran: "If they had been
separated, We would have punished
those who disbelieved among them with
a painful punishment." (Quran 48:25) He
says: "l said, "What is meant by their
separation?" He said, "The separation of
the deposits of believers that exist in the
loins of the disbelieving people. Such is
the case with Qa'im (AS); he will not
appear until the deposits of God
Almighty are brought forth. And when

they are brought forth, he will overcome

‘Umayr, this interrupted
narration is considered as

connected.
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Cause of Narration Supporting Cause of Ruling on Reason for
Occultation Occultation Narration Based Commandment
on Narrator-
Centered
Validation
Approach
the manifest enemies of God Almighty
and destroy them.") (Ibn Babawayh,
1980 AD/1380 AH: 2, 541)
5. The Nu’mani narrates from Imam Sadiq (AS) | Weak The hadith is interrupted
punishment  of [with a Sanad: "Akhbarana Muhammadu due to the presence of the
the Shias ibn Hammamin wa Muhammadu ibn al- phrase "From some of his

Hasan ibn Muhammad ibn Jumhirin
Jami‘an ‘an al-Hasan ibn Muhammadi
ibn Jumhiirin Qala Haddathana Abi ‘an
Ba'di rijalihi ‘an al-Mufaddal ibn ‘Umar
Qala Abt ‘Abdillahi: "Khabarun Tadrihi
Khayrun min ‘Ashrin Tarwihi inna
likulli Haqgin Haqiqatan wa likulli
inna

Sawabin Niran thumma Qala

wallahi la Na'uddu al-Rajula min
Shi‘atina Faqgihan hatta Yulhani lahu fa
Ya‘rifa al-Lahna inna Amira |-
Mu'minina Qala ‘ala Minbar al-Kifati
inna min Wara'ikum Fitanan Muzlimata
‘amya'a Munkasifatan 12 Yanji min'ha
illa al-Nawmatu Qila ya Amira I-
Mu'minina wa ma al-Nawmatu Qala

Alladhi  Ya'rifu

al-Nasa wa la
ya'rifinahu wa i‘lamt annal Arda 1a
Takhld min Hujatin lillahi ‘Azza wa Jall
wa Lakinnallaha Sayu'mi Khalagahu
‘anha bi Zulmihim wa Jawrihim wa

Israfihim ‘ala Anfusihim wa law Khalat

men" in its chain of

narration.
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Cause of

Occultation

Narration Supporting Cause of

Occultation

Ruling on
Narration Based
on Narrator-
Centered
Validation
Approach

Reason for

Commandment

al-Ardu Sa‘atan Wahidatan min Hujatin
lillahi la Sakhat bi-Ahliha wa Lakinna
Hujjata  Ya'rifu al-Nasa wa 1a
Ya'rifinahu kama Kana Yasufu Ya'rifu
al-Nasa wa Hum lah@t Munkiriin thumma
Tala ya Hasratan ‘ala al-‘Ibadi ma
Ya'tthim min Rastlin illa Kan@ bihi
Yastahzi'in." (Ibn Abi Zaynab, 1977
AD/1377 AH: 141)

Mufaddal ibn ‘Umar says: "Imam Sadiq
(AS) said: "One piece of news that you
understand is better than ten pieces of
news that you merely narrate. Indeed,
every right has a reality, and every
correct action has a light." Then he said:
"By God, we do not consider anyone
from our Shia to be a jurist until he is
told a coded speech and he understands
that code. Indeed, Amir al-Mu'minin
(AS) said on the pulpit of Kufa: "Verily,
behind you are dark and turbid and
obscure trials, from which no one will be
saved except the Numah (someone who
has no status among the people and
whose worth is completely unknown and
unrecognized).” It was said to him, "O!
Amir al-Mu'minin, what is the Numah?"

He said: "He is the one who knows the
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Cause of Narration Supporting Cause of Ruling on Reason for
Occultation Occultation Narration Based Commandment
on Narrator-

Centered

Validation

Approach

people, but the people do not know him.
And know that the earth will not be
empty of the Proof of God, the Mighty
and Majestic, but God, the Almighty,
will soon blind the eyes of His creation
to him because of their oppression and
injustice, and their excessiveness
towards themselves. And if the earth
remains empty of the Proof of God for
even an hour, it will swallow its
inhabitants. But that Proof knows the
people, and they do not know him, just
as Joseph knew the people (his brothers),
and they did not know him." Then the
Imam recited this verse: "Oh, woe to the
servants! No messenger ever came to
them but they used to ridicule him." (Ibn
Abi Zaynab, 1956 AD/1376 AH: 198)
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6. Assurance of | KulaynT narrates from Imam Sadiq (AS) | Weak The hadith is interrupted
the Shia's |with a Sanad: "*Ali ibn Ibrahima ‘an due to the presence of the
unwavering Abthi ‘an Muhammadi ibn Khalid phrase "From some of his
faith ‘amman Haddathahu ‘an al-Mufaddal ibn companions” in its chain
‘Umar wa Muhammadu ibn Yahya ‘an of narration.

‘Abdillah ibn Muhammadi ibn Tsa ‘an
Abihi ‘an ba‘di Ashabihi ‘an al-
Mufaddali ibn ‘Umar ‘an Abi ‘Abdillahi
Qala: "Aqrabu ma Yakinul ‘Ibad min
Allahi Jalla Dhikruh wa Arda ma
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Cause of

Occultation

Narration Supporting Cause of

Occultation

Ruling on
Narration Based
on Narrator-
Centered
Validation
Approach

Reason for

Commandment

Yakiinu ‘anhum  idha  Iftaqadd
Hujjatallahi jalla wa ‘Azza wa lam
Yazhar lahum wa lam Ya'lama
Makanahu wa hum fi Dhalika
Ya‘lamina  annahu lam  Tabtul
Hujjatullahi Jalla Dhikruhu wa la
Mithaquhu fa-‘indaha fa Tawwaqq‘l
Faraja Tabahan wa Masa'an fa inna
Ashadda ma Yakinu Ghadabullahi ‘ala
A‘da'ihi idha Iftaqadt Hujjatahu wa lam
Yazhar lahum wa qad ‘Alima anna
Awliya'ahu 1a Yartabiina wa law ‘Alima
annahum  Yartabin ma Ghayyaba
Hujjatuhu ‘anhum Tarfata ‘Aynin wa 1a
Yakiinu Dhalika illa ‘ala Ra'si Shirari al-
Nas." (Kulayni, 1986 AD/1407 AH: 1,
333)

(The time when the servants are closest
to God — may His mention be glorified —
and He is most pleased with them, is the
time when they do not find the Proof of
God — may He be glorified and exalted —
among themselves, and his [existence] is
not apparent to them, and they do not
know his place [of residence], but at the
same time they are certain that neither
the Proof of God — may His mention be

glorified — has disappeared, nor has His
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Cause of

Occultation

Narration Supporting Cause of

Occultation

Ruling on
Narration Based
on Narrator-
Centered
Validation
Approach

Reason for

Commandment

covenant [with the people] been
nullified. You [our Shia] should await
relief every morning and evening when
such a situation arises; for the most
severe times of God's wrath upon His
enemies are when they have lost [and
forgotten] His Proof and he is not
apparent to them. And [God] knows that
His friends do not doubt, and if it was
clear to Him that they would doubt, He
would not hide His Proof from them for
the blink of an eye, and the appearance
of the Proof is only [like a fiery lightning
bolt] upon the worst of people) (Kulayni,

1977 AD/1397 AH: 2, 317).

7. Freedom

from the yoke of
allegiance to the
tyrants of the

time

Shaykh Sadiiq narrates from Imam Rida
(AS) with a Sanad: "Haddathana
Muhammadu ibn Ibrahima ibn Ishaga
Radiyallahu ‘anhu Qala Haddathana
Muhammad ibn Ahmad al-Hamadaniyu
Qala Haddathana ‘Aliy ibn al-Hasani ibn
‘Alf ibn Faddalin ‘an Abihi ‘an Abi al-
Hasani ‘Ally ibn Misa ai-Rida annahu
Qala:
Faqgdihim

bil Shi‘ati ‘inda

Wuldi

"Ka’annl
al-Thalitha min
Yatlubtina al-Mar‘a wa 1a Yajidiinahu
Qultu lahu wa lima Dhalika yabna
Qala li

Rasdlillahi anna Imamahum

Muwaththaq

The Fathite leanings of
Muhammad ibn Ahmad

al-Hamdani and Ali ibn

al-Hasan ibn Ali

Faddal.

ibn
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Occultation

Narration Supporting Cause of

Occultation

Ruling on
Narration Based
on Narrator-
Centered
Validation
Approach

Reason for

Commandment

Yaghibu ‘anhum Qultu wa lima Qala
lialla Yaktna fi ‘Unugqihi
Bay‘atun idha Qama bil Sayfi."(lbn
Babawayh, 1958 AD/1378 AH: 1, 273):
"Ali ibn Faddal narrated from Imam Ali

ibn Musa al-Rida (AS) that he said: "I

liahadin

see the Shia that when one-third of my
descendants is lost and disappears from
among them, they will wander in every
inhabited place seeking him, but they
will not find him." | asked, "Why, O!
Son of the Messenger of Allah?" He said,
"Because their Imam, who is meant to be
Hazrat Qa'im (AS), will be hidden from
their sight." | asked, "Why will he be
hidden?" He said, "Because when he
takes up the sword, no one will have a
pledge of allegiance on his neck." [The
translator says:] Apparently, the meaning
is that if he takes up the sword, no one
will break his allegiance. And Hazrat
Rida (AS) has designated the third of his
descendants as Hazrat Sahib al-Amr,
rather, in many hadiths, he refers to him
as "The third of my children." (lbn
Babawayh, n.d.: 1, 208)

8. A secret

among the

Shaykh Sadiiq narrates from Prophet

with a Sanad: "Haddathana Muhammadu

Weak

There is no information

about Ali ibn ‘Uthman
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Ruling on
Narration Based
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Centered
Validation
Approach

Reason for

Commandment

secrets of God | ibn Misa ibn al-Mutawakkili Radiyllahu
‘anhu Qala Haddathana Muhammadu ibn
Abi ‘Abdillahi al-Kifi Qala Haddathana
Muhammadu ibn Isma‘ila al-Barmaqiyu
‘an ‘Aliyi ibn ‘Uthman ‘an Muhammadi
ibn al-Furati ‘an Thabiti ibn Dinarin ‘an
Sa‘idi bni Jubayrin ‘an ibn ‘Abbasin
Qala Qala Rastlullahi: "Inna ‘All ibn
Abi Talibin Imamu Ummati wa Khalifati
‘alayha min ba‘'di wa min Wuldih1 al-
Qaimu al-Muntazaru Alladht
Yamla’ullahu bihi al-Arda ‘adlan wa
Qistaan kama Mul’i'at Jawran wa zulman
wa Alladhi ba‘athani bil Haqqi Bashiran
inna al-Thabitina ‘alal Qawli bihi fi
Zamani Ghaybatihi la A‘azzu min al-
Kibrit al-Ahmar fa Qama ilahi Jabiruibni
‘Abdillahi al-AnsarT Qala ya Rastlullahi
wa lil Qaimi min Wuldika Ghaybatu
Qala T wa Rabbi wa li Yumahhisallahu
Alladhina amanti wa Yamhaga al-
Kafirina ya Jabiru inna Hadha al-Amra
Amrun min Amrillahi wa Sirrun min
Sirrillahi Matwiyyun ‘an ‘Ibadillahi fa
Iyyaka wa al-Shakka fihi fa inna al-
Shakka fi Amrillahi ‘Azza wa Jall
Kufrun" (Ibn Babawayh, 1975 AD/1375
AH: 1, 288): "Ali ibn Abi Talib after me

and Muhammad ibn al-
Furat in biographical

evaluation books (rijal).
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will be the Imam of the Ummah and my
successor over them and the awaited
Qa'im who will fill the earth with justice
and equity as it has been filled with
injustice and oppression is from his
descendants. And | swear by God who
sent me as a bearer of good news and a
warner, those who remain steadfast in
their belief in him during his occultation
are rarer than red sulfur. Then Jabir ibn
Abdullah Ansari stood up and came
forward and said: "Does the Qa'im who
is from your descendants have an
occultation? He said: "By God, it is so,
so that in that occultation the believers
are distinguished and the disbelievers are
destroyed. O! Jabir! This matter is from
the matters of God and a secret from the
secrets of the Lord and hidden from the
servants of God, beware of doubting in
it, for doubt in the matter of God
Almighty is disbelief." (Ibn Babawayh,
1960 AD/1380 AH: 1, 537)

9. Lack of
helpers and

supporters

9.1. Shaykh Sadiiq narrates from Imam
Husayn (AS) with a Sanad: "Haddathana
Abii al-Hasani Ahmadu ibn Thabitin al-
bimidinat

Dawalib1 al-Salam  Qala

Haddathana Muhammadu ibn al-Fadli al-

Weak

Biographical information

about the narrators who

are

narration of the hadith is

not available, and they

in the

chain of
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Cause of

Occultation

Narration Supporting Cause of

Occultation

Ruling on
Narration Based

on Narrator-

Reason for

Commandment

Centered

Validation

Approach
Nahwi Qala Haddathana Muhammadu are among the unknown
ibn ‘Al ibn ‘Abdissamad al-Kufi Qala and neglected narrators.
Haddathana ‘Ally ibn ‘Asimin ‘an|Weak Ibn al-Ghadha'iri
Muhammadi ibn ‘Alf ibn Miisa ‘an Abihi introduces Muhammad

‘Allyi ibn Musa ibn Ja‘fari ‘an Abihi
Ja‘fari ibn Muhammadin ‘an Abihi
ibn  ‘Aliyyin"  (lbn

Babawayh, 1975 AD/1395 AH: 1, 537):

Muhammadi

"God Almighty gathers for him three
hundred and thirteen men from the
farthest points of the countries, the
number of the companions of Badr, and
with him is a sealed scroll in which the
number of his companions is recorded by
name, lineage, place of residence,
occupation, language, and epithet, they
are attacking in battles and striving in
following him.)" (Ibn Babawayh, 1960
AD/1380 AH: 1, 504)

9.2. Shaykh TasT narrates with a Sanad:
"al-fadlu ‘an Muhammadi ibn ‘Alfyin ‘an
Ja'fari ibn Bashirin ‘an Khalid ibn Abi
‘Umarati ‘an al-Mufaddali ibn ‘Umar
Qal: "Dhakarna al-Qa'ima wa man Mata
min Ashabina Yantaziruhu faQala lana
Abl  ‘Abdillahi: "Ida Qama Utiyal
Mu'minu fi Qabrihi fa Yugqalu lahu ya

Hadha innahu Qad zahara Sahibuka fain

ibn Ali Abu Sumayna as
a liar and exaggerator
(Ibn al-Ghada'iri, 2001
AD/1380 AH: 94), and
Najashi and Hillt mention
him as a weak narrator
(Najashi, 1986 AD/1365
SH: 332; Hilli, 1990
AD/1411 AH: 254). Also,

there is no information in

biographical evaluation
books  (Rijal)  about
Khalid ibn Abi
‘Ammarah.
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Cause of

Occultation

Narration Supporting Cause of

Occultation

Ruling on
Narration Based

on Narrator-

Reason for

Commandment

Tasha an Talhaga bihi falhag wa in
Tasha’ an Tuqima fi Karamati Rabbika
fa Agim." (Tasi, 1990 AD/1411 AH:
459): "Mufaddal ibn Umar says: "We
were talking about the Qa'im (AS) and
that some of our companions have
passed away while waiting for the
Imam." Imam Sadiq (AS) said to us:
"When the Qa'im (AS) rises, he comes to
the grave of the believer and says to him:
"O! Believer! Your friend and master has
appeared, if you want to be in his
service, join him, and if you want to
remain in the honor of your Lord, stay.

"(TasT, 2007 AD/1386 SH: 771)

10. The end of
the rule of all

nations

10.1. Shaykh Tusi narrates from Imam
Bagqir (AS) with a Sanad: "al-Fadlu bnu
Shadhana ‘an ‘Aliyi ibn al-Hakami ‘an
Sufyan al-JarrT ‘an Abi Sadiqin ‘an Abi
Ja‘farin Qala: Dawlatuna Akhiru al-
Duwal wa lan Yabqa ahlu baytin lahum
illa Qablana

idha

Mulikd lialla

idha

Dawlatu
Yaqult Ra'aw  Siratana
Mulikna Sirmd@ mithla Siratiha'ula' wa
Huwa Qawlullahi ‘Azza wa Jall wal
‘Aqibatu 1990

AD/1411 AH: 472): "Our reign is the last

lii  Muttaqi." (Tasi,

reign, and all the dynasties destined to

Centered
Validation
Approach
Weak There is no information
about Sufyan al-JarirT in
biographical evaluation
books (rijal).
Weak The chain of narration is

suspended and  not

connected to an

impeccable (AS).
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Cause of

Occultation

Narration Supporting Cause of

Occultation

Ruling on
Narration Based
on Narrator-
Centered
Validation
Approach

Reason for

Commandment

rule the world have attained the throne
before us, so that in our time, no one will
say, "If we had also established a
kingdom, we would have ruled like this
group. What superiority do they have
over us?" God says: "And the (best) end
is for the righteous."

10.2. Shaykh Mufid narrates: "Wa Rawa
‘Aliyu ibn ‘Ugbata ‘an Abihi Qala: Ida
Qama al-Qaimu hakama bil ‘Adli wa
Irtifa‘a fi Ayyamihi al-Jawru wa amanat
bihi al-Subulu wa Akhrajati al-Ardu
Barakatiha wa Rudda Kullu Haqqin ila
Ahlthi wa lam Yabqa ahlu din hatta
Yuzhiri al-Islama wa Ya‘tirifi bil Iman
ama Sami ‘ta llaha ta‘ala Yaqilu wa lahu
Aslam man fi al-Samawati wal Ard
Taw‘an wa Karhan wa ilayhi Yurja‘in
wa hakama bayna al-Nasi bi hukmi
Dawida wa Hukmi Muhammadin fa
hina idhin Tuzhiru al-Ardu Kuniiziha wa
Tubdi Barakatiha fala Yajidu al-Rajulu
minkum Yawma idhin Mawdi‘an li
Sadaqatihi wa 1a li birrihi Shumul al-
Ghina Jami® al-Mu'minin thumma Qala
inna Dawlatana akhiru al-Duwal wa lam
Yabga Ahlu Baytin lahum Dawlatu illa
Malakii Qablana lialla Yaqili idha
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Cause of

Occultation

Narration Supporting Cause of

Occultation

Ruling on
Narration Based
on Narrator-
Centered
Validation
Approach

Reason for

Commandment

Ra'aw Siratana idha Malikna Sirna bi-
Mithli Siratiha'ula' wa Huwa Qawlullahi
Ta‘ala wa al-‘Agibatu lil Muttaqin."
(Mufid, 1992 AD/1413 AH: 2, 384):
"When the Qa’im (AS) rises, he will
command justice, and in his time, the
foundation of tyranny will be completely
destroyed, the roads will be safe, and the
earth will manifest its blessings, and
every right will be returned to its owner,
and all the religious people of the world
will convert to the religion of Islam and
confess their faith in God, as the
Almighty has said: "And to Him has
surrendered whoever is in the heavens
and the earth, willingly or unwillingly,
and to Him they will be returned." (The
Holy Quran, 3:83) All beings in the
heavens and the earth become Muslim
willingly or unwillingly, and you will
also return to Him, and he will spread the
rule of David and Muhammad among the
people, and he will rule in appearance
and in essence." (Mufid, 2001 AD/1380
SH: 2, 705)

11. The perfection
and refinement of

souls for the

KulaynT narrates from Imam Bagqir (AS):
"al-Husdynu ibn Muhammadin ‘an

Mualla ibn Muhammadin ‘an al-Washa’

Weak

about

There is no information

Labni

Mawla

Shayban in biographical
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Cause of Narration Supporting Cause of Ruling on Reason for
Occultation Occultation Narration Based Commandment
on Narrator-
Centered
Validation
Approach
acceptance of|‘an  al-Muthanna  al-Hannati  ‘an evaluation books (Rijal).

Imam Mahdi (AS) | Qutaybata al-A‘sha ‘an ibn AbT Ya'fiirin

‘an mawla 1li bani Shayban ‘an Abi

Ja‘farin Qala: Ida Qama Qa'imuna
Wada‘a llahu Yadahu ‘ala Ru'Gsi al-
‘Ibadi fa Jama‘a biha ‘Uqalahum wa
Kamalat bihi Ahlamu'hum." (Kulayni,
1986 AD/1407 AH: 1, 25): "Imam Bagqir
(AS) said: "When our Qa’im rises [to
reform the affairs of all the people of the
world], God will place His [mercy] hand
on the heads of the servants; in this case,
He will gather their [scattered] minds [in
a positive and useful point] and through

it, their intellects will be perfected."

(Kulayni, 2017 AD/1397 SH: 1, 96)
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3.1. Narrator-Centric Validation Summary

Based on the narrator-centric validation approach, which is visible in
Table 1, out of the 15 narrations examined, 10 narrations are weak,
two narrations are reliable (Muwaththaq), one narration is Mursal in
the ruling of Mushad, and two narrations are Sahih. Therefore,
through narrator-centric validation, only four causes — fear of being
killed, the continuation of the traditions of the prophets, the

130 emergence of believers from the loins of disbelievers, and freedom
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from the yoke of allegiance to the tyrants of the time — are considered
valid, and other causes will not be considered valid. Therefore, if we
want to resolve the conflict among the causes of occultation, we only
need to resolve the conflict among the four causes: fear of being
killed, the continuation of the traditions of the prophets, the
emergence of believers from the loins of disbelievers, and freedom
from the yoke of allegiance to the tyrants of the time.

However, in order to create another opportunity to validate the
remaining 10 weak narrations and two reliable narrations (these two
narrations were also considered valid according to the narrator-centric
validation approach), we decided to examine them once again, this
time based on the evidence-based validation approach.

The following table presents a report of this validation method.
Due to space limitations, only one supporting narration is mentioned
under each narration, and other supporting narrations are referenced.

Table 2: Judgment of Narrations Based on the Evidence-Based Validation

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

Approach
Narration Reason for Narration Supporting Narrations
Number Occultation Commandment
2 Testing and | Correct In the book al-Ghaybah of Nu'mani, in the
Purifying the Shia chapter "What afflicts the Shia of

examination, division, and dispersion during
the occultation, until only the very few who
were described by the Imams (AS) remain,"
19 other narrations with the same content as

this narration are found (Ibn Abi Zaynab,

131
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Narration

Number

Reason for

Occultation

Narration

Commandment

Supporting Narrations

1977 AD/1397 AH: 201).

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

3.1.

The Enactment of
the Prophets’

Traditions

Correct

1. Haddathana Abi wa Muhammadu ibn al-

Hasanin  Radiyallahu  ‘anhuma  Qala

Haddathana ‘Abdullahi ibn Ja‘farin al-
Himyariyyu ‘an Muhammadi ibn ‘Tsa ‘an
Sulaymani ibn Dawuda ‘an Abi Basirin Qal:
"Sami‘tu Aba Ja'faran Yaqulu fi Sahibi
hadha al-amri arba‘u Sunan min Arba‘ati
Anbiya'i Sunnatun min Misa wa Sunnatun
min ‘Tsa wa sunnatun min Yisufa wa
Sunnatun min Muhammadin fa amma min
Misa fa Kha'ifun Yatarqabu wa amma min
Yiasufu fal habsu wa amma min ‘Tsa fa
Yuqalu innahu mata wa lam Yamut wa amma
min  Muhammadin fa al-Sayfu." (lbn
Babawayh, 1975 AD/1395 AH: 1, 326)

(For studying other supporting narrations, cf.
Ibn AbT Zaynab, 1977 AD/1397 AH: 164; Ibn
Babawayh, 1975 AD/1395 AH: 2, 350; TusT,
1990 AD/1411 AH: 424; Tabari Amili, 1992

AD/1413 AH: 532).

3.2

The Enactment of
the Prophets’

Traditions

Correct

Haddathana al-Muzaffaru ibn Ja‘fari bni al-
Muzaffari al-‘Alawiyyin Radiyallahu ‘anhu
Qal:
Haydaru

"Haddathana Ja‘faru ibn Mas'id wa

ibn Muhammadin as-
Samarqandiyyu jami‘an Qala: "Haddathana
Muhammadu ibn Mas‘id Qal: "Haddathana

Jibra'Tlu ibn Ahmada ‘an Misa ibn Ja‘fari al-

<
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Narration

Number

Reason for

Occultation

Narration

Commandment

Supporting Narrations

Baghdadiyyin Qal: "Haddathani al-Hasan ibn
Muhammadi al-Sayrafiyyin ‘an Hanan ibn
Sadirin ‘an Abihi ‘an Abi ‘Abdillahi Qal:
"Qala inn lil Qa'imi minna Ghaybatan Yattlu
Amaduha fa Qultu lahu wa lima Dhalika
yabna Rasalillahi Qal: "Inn Allaha ‘Azza wa
Jall aba illa an Yujii fihi Sunnan al-Anbiya'i
fi Ghaybatihim wa annahu la budda lahu ya
Sadiru min istifa'i mada Ghaybatihim Qal:
"Allahu ‘Azza wa Jall Latarkabunna Tabaqan
‘an tabaqin ay Sunanan ‘ala Sunani man
Kana Qablakum." (Ibn Babawayh, 2006
AD/1385 SH: 1, 245).

(For studying other supporting narrations, cf.
Rawandi, 1988 AD/1409 AH: 955; Fayd
Kashani, 1985 AD/1406 AH: 2, 424; Hurr
‘Amili, 2004 AD/1425 AH: 5, 103; Majlisf,

1982 AD/1403 AH: 51, 142).

The emergence of
believers from the

loins of disbelievers

Correct

1. Haddathana Ja'faru ibn
Muhammad ibn Masriirin Rahimahullahu
Qal: "Haddathana al-Husaynu ibn
Muhammadi ibn ‘Amirin ‘an ‘Ammihi
‘Abdillahi ibn ‘Amirin ‘an Muhammadi ibn
AbT ‘Umayrin ‘amman Dhakarahu ‘an Ab1
‘Abdi 11ahi Qal: "Qultu lahu ma balu Amiri 1-
Mu'minina lam Yugatil Fulanan wa Fulanan
wa Fulanan Qal: "Li-ayatin fi Kitabillahi

‘Azza wa Jall law Tazayyalu la‘adhabna
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Narration

Number

Reason for

Occultation

Narration

Commandment

Supporting Narrations

allaDhina kaFari minhum ‘adhaban Aliman
Qal: "Qultu wa ma Ya'nl bi Tazayulihim
Qal: Wada'i'u Mu'minina fi Aslabi gawmin
Kafirina wa kadhalika al-Qaimu lan Yazhara
abadan hatta Takhruja Wada'i ‘ullahi Ta‘ala fa
idha Kharajatt Zahara ‘ala man zahara min."
(Ibn Babawayh, 2006 AD/1385 SH: 1, 147).

(For further supporting narrations, cf.
Qummi, 1983 AD/1404 AH: 2, 316; Fayd
Kashani, 1985 AD/1406 AH: 2, 425; Hurr
‘Amili, 2004 AD/1425 AH: 5, 106; Majlist,

1982 AD/1403 AH: 52, 97).

Punishment of the

Shia

Correct

1. Muhammadu ibn Yahya ‘an Ja‘fari ibn
Muhammdin ‘an Ahmad ibn al-Husayn ‘an
Muhammad ibn ‘Abdillahi ‘an Muhammadi
ibn al-Faraji Qala: "Kataba ilayya Abi
Ja‘farin idha Ghadiballahu Tabaraka wa
Ta‘ala ‘ala Khalqihi Nahhana ‘an Jiwarihim."

(Kulayni, 1986 AD/1407 AH: 1, 343)

Assurance of the

Shia's lack of doubt

Correct

1. Akhbarana ~ Muhammad  ibn
Hammamin ‘an ba‘di Rijalihi ‘an Ahmada
ibn Muhammadi ibn Khalidi ‘an Abihi ‘an
Rajulin ‘an al-Mufaddali ibn ‘Umar ‘an Abi
‘Abdi llahi annahu Qala: "Aqrabu ma
Yakiinu Hadhihil- Tsabatu min Allahi wa
Arda ma Yakinu ‘anhum idha Iftaqadd
hujjatallahi fa hujiba ‘anhum wa lam Yazhar

lahum wa lam Ya‘lamii bimakanihi wa hum
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Narration

Number

Reason for

Occultation

Narration

Commandment

Supporting Narrations

fi Dhalika Ya‘lamiina wa YdqinGin annahu
lam Tabtul Hujjatullahi wa la Mithaquht
fa‘Indaha Tawakka'n al-Faraja sabahan wa
Masa'an fa inna Ashadda ma Yakinu
Ghadabu llahi ‘ala A‘'daihi idha Iftaqada
hujjatuhu  fa-lam Yazhar lahum wa gad
‘alima llahu ‘azza wa jall anna awliya’ahu la
Yartabtna wa law ‘alima annahum
Yartabtina ma Ghayyaba hujjatuhu tarfata
‘Aynin ‘anhum wa 1a Yakinu Dhalika illa
‘ala ra'si Shirar al-Nas (Ibn Abi Zaynab, 1977
AD/1397 AH: 161).

(For further supporting narrations, cf. lbn
Babawayh, 1975 AD/1395 AH: 2, 337 and
339; Tasi, 1990 AD/1411 AH: 457; Tabrsi,

1970 AD/1390 AH: 430).

Freedom from the
yoke of allegiance to
the tyrants of the

time

Correct

1. Haddathana Muhammadu ibn
Ibrahima ibn Ishaga Radiyallahu ‘anhu Qala:
"Haddathana Ahmadu ibn Muhammadin al-
Hamdani Qala: "Haddathana ‘Aliyu ibn al-
Hasan ibn ‘Ali bni Faddalin ‘an Abihi ‘an
ADbI al-Hasan ‘Alf bni Musa ar-Rida annahu
Qala: "Ka anni bil Shi‘ati ‘inda faqdhihim al-
Thalith min Wuldi kal Ni‘ami Yatlubu al-
Mar‘a fala Yajidtinahu Qultu lahu wa lima
Dhalika yabna Rastlillahi Qala li ann
Imamahiim Yagibu ‘anhum fa Qultu wa lima

Qala 1i alla Yakiina li ahadin fi ‘ungihi
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Narration Reason for Narration Supporting Narrations

Number Occultation Commandment
bay‘atun idha Qama bil Sayfi." (Ibn
Babawayh, 1975 AD/1395 AH: 2, 480).
(For further supporting narrations, cf. Hurr
‘Amili, 2004 AD/1425 AH: 5, 69; Majlisi,
1982 AD/1403 AH: 51, 152).

8 A secret from the | Correct Haddathana Muhammadu ibn Musa ibn al-

divine secrets

Mutawakkili ‘an Muhammadi ibn Abi
‘Abdillahi al-Kifiyyi, ‘an Muhammadi ibn
Isma‘ila al-Bar maki, ‘an ‘Aliyyi bni an-
Nu‘mani, ‘an Muhammadi ibn al-Furati, ‘an
Tabit ibn Dinar, ‘an Sa‘idi ibn Jubayrin, ‘an
Ibn ‘Abbasin, Qala: "Qala Rastlullahi: "Inna
‘Aliyyi ibn Ab1 Talibin Imamu ummatt wa
KhalifatT ‘alayhim ba‘d1, wa-min waladihT al-
Qa'imu al-Muntazaru al-Mahdiyyu alladhi
Yamla'ullahu ‘Azza wa Jall bihi al-Arda
‘adlan wa Qistan kama muli'at Jawran wa
Zulman." Wa Alladhi Ba‘athani bil Haqq
Nabiyya, inna al-Thabitayna ‘ala al-Qawli
bihT fT Zamani Ghaybatiht la A‘azzu mina al-
Kibrit al-Ahmar. Faqama ilayhi Jabiru ibn
‘Abdillahi al-Ansari, faQala: "Ya
Rasalullahi, wa lil Qa'imi min Waladika
Ghaybah?" Faqala: "Ay wa Rabbi, la
Yumahhisannallahu alladhina amant wa
Yamhaga al-Kafirin. Ya Jabir, inna Hadha al-
Amra min Amrillahi, wa Sirrun min sirrillahi

Matwiyyun ‘an ‘Ibadihi, fa Iyyaka wa al-
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Narration

Number

Reason for

Occultation

Narration

Commandment

Supporting Narrations

Shakka fi Amrillahi, fa-innahu Kufr." (Hurr
‘Amili, 2004 AD/1425 AH: 5, 76).

(For further supporting narrations, cf. Tabrisi,
1970 AD/1390 AH: 424; Ibn Tawis, 1992
AD/1413 AH: 494; Arbili, 2002 AD/1381
SH: 2, 521; Hurr ‘Amili, 2004 AD/1425 AH:

5,272; MajlisT, 1982 AD/1403 AH: 38, 126).

9.1.

Having no friend or

helper

Correct

Haddathana Abi al-Hasan ‘Aliyyu bni Thabit
al-Dawalini Radiyallahu ‘anhu bi Madinat al-
Salam Sanata Ithnatayn wa Khamsina wa
Thalathimi’ati Qala Haddathana
Muhammadu ibn ‘Altyyi ibn ‘Abdi al-
Samadi al-Kafi Qala Haddathana ‘Aliyyu ibn
‘Asimin ‘an Muhammadi ibn ‘Alf bni Misa
‘an Abthi ‘All ibn Misa ‘an Abthi Misa ibn
Ja'farin ‘an Abihi Ja‘fari ibn Muhammadin
‘an Abthi Muhammadi ibn ‘Aliyyin ‘an Abihi
‘Aliyyu ibn al-Husayn ‘an Abihi al-Husayn
ibn ‘Alf bni Abt Talibin Qala: "... Rijalun
Musawwamatun Yajma‘ullahu Ta‘ala lahu
min Aqasi al-Biladi ‘ala ‘Iddati ahli Badrin
Thalathimi’atin wa Thalathata ‘Asharana
Rajulan ma‘ahu Sahifahun Makhttimah ftha
‘Adad Ushabihi bi Asmaihim wa Ansabihim
wa Kunahum kadadin Mujdiddin fi
Ta‘atihi." (Ibn Babawayh, 1958 AD/1378

AH: 1, 59).
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Narration

Number

Reason for

Occultation

Narration

Commandment

Supporting Narrations

(For further supporting narrations, cf. Tabrisi,
1970 AD/1390 AH: 400; Rawandi, 1988
AD/1409 AH (b): 361; Hurr ‘Amili, 2004
AD/1425 AH: 2, 327; Majlist, 1982 AD/1403

AH: 36, 204; 52, 309).

9.2.

Having no friend or

helper

Wa Qala Musa ibn Ja‘far: "Idha Qama al-
Qa'imu Utlya al-Mu'minu fi Qabrihi fa
Yugqalu lahu ya Hadha innahu Qad Zahara
Sahibu ka fain Tasha an Talhaga bihi Falhaq
wain Tasha an Tuqim fi Karamati Rabbika
fqum." (Rawandi, 1988 AD/1409 AH (a): 3,
1166).

(For further supporting narrations, cf. Tabar
Amuli, 1992 AD/1413 AH: 479; Nili Najafi,
1981 AD/1360 SH: 36; Hurr ‘Amili, 2004
AD/1425 AH: 5, 202; Majlisi, 1982 AD/1403

AH: 53, 91).

10.1. and
10.2.

The end of the rule

of all nations

Correct

Wa Rawa ‘Aliyu ibn ‘Ugbata ‘an Abihi Qala:
"Idha Qama al-Qa'imu hakama bil ‘Adli wa
Irtafa‘a fi Ayyamihi al-Jawru wa amanat bihi
al-Subulu wa Akhrajati al-Ardu Barakatiha
wa Rudda kullu Haqqin ila AhlihT wa lam
Yabqa ahlu Dinin hatta Yuzhira al-Islama wa
Ya'tarifu bil Imani. Ama Samitallaha Ta‘ala
Yaqilu wa lahu Aslama man f1 al-Samawati
wa al-Ardi taw‘an wa Karha wa Ilahi

Yurja'in. Wa hakama bayna al-Nasi bi-




A Critique of Tariq al-Qahtant's Claim Regarding the Conflict in Shi‘a Narrations...

Narration

Number

Reason for

Occultation

Narration

Commandment

Supporting Narrations

hukmi Dawtada wa hukmi Muhammadin
fahin'aidhin Tuzhiru al-Ardu Kuntiziha wa
Tubdi Barakatiha fala Yajidu al-Rajulu
minkum Yawma'idhin Mawdi ‘an lisadaqatihi
wa la libirrihi Shumili al-Ghina Jami'a al-
Mu'minin. Thumma Qala: "Inna Dawlatana
akhiru al-Duwali wa lam Yabga Ahlu Baytin
lahum Dawlatu illa Malakti Qablana lialla
Yaqult idha ra'aw Saratana idha Malakna
sirna bimithli Siratiha Ula'ika wa Huwa
Qawlullahi Ta‘ala wa al-‘agibatu il
Muttaqin." (Mufid, 1992 AD/1413 AH: 2,
384).

(For further supporting narrations, cf. Tabrisi,
1970 AD/1390 AH: 462; Irbili, 2002
AD/1381 SH: 2, 465; Hurr ‘Amili, 2004
AD/1425 AH: 5, 136; Majlisi, 1982 AD/1403

AH: 52, 332).

11

Perfection and

refinement of souls

to

accept  Imam

Mahdi (AS)

Correct

Al-Husaynu ibn Muhammadin, ‘an Mu‘alla
ibn Muhammadin, ‘ani al-Washa'i ‘an al-
Muthanna al-Hannati ‘an Qutaybata al-A‘sha
‘an ibn Abl Ya‘furin ‘an Mawla li Bani
Shaybana ‘an Abi Ja‘farin Qala: "Idha Qama
Qa'imuna, wada‘a llahu yadahu ‘ala ru’usi al-
‘Ibadi, fa Jama'a biha ‘Uqulahum wa
Kamalat bihi Ahlamuhum." (Kulayni, 1986
AD/1407 AH: 1, 25).

(For further supporting narrations, cf. Ibn
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Narration Reason for Narration Supporting Narrations

Number Occultation Commandment

Babawayh, 1975 AD/1395 AH: 2, 675;
Rawandi, 1988 AD/1409 AH(a): 2, 840;
Hilli, 2000 AD/1421 AH: 1, 319; Fayd
Kashani, 1985 AD/1406 AH: 2, 456; Hurr

‘Amili, 2004 AD/1425 AH: 5, 61; Majlis,

1983 AD/1404 AH: 1, 80).

3.2. Summary of Evidence-Based Validation

Based on the evidence-based validation approach, as shown in Table
2, all 12 narrations examined are considered valid and sound.
Therefore, through evidence-based validation, narrations concerning
11 reasons for the occultation, fear of being Kkilled, testing and
purifying the Shias, the continuation of the prophets' traditions, the
emergence of believers from the loins of disbelievers, the punishment
of the Shias, assurance of the Shias' unwavering faith, liberation from
the yoke of allegiance to the tyrants of the time, a secret among the
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divine secrets, lack of helpers and supporters, the end of the rule of all
nations, and the perfection and refinement of souls for the acceptance
of Imam Mahd1 (AS), are deemed credible. Therefore, if we want to
resolve the conflict among the reasons for the occultation, we must

reconcile all 11 reasons mentioned.

3.3. Examining the Implications of Narrations Indicating the Reasons for the

Occultation of Imam Mahdi (AS) and Resolving the Conflict Among Them

Given that, according to the evidence-based validation approach, all

140 11 reasons for the occultation of Imam Mahdi (AS) are acceptable, it
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IS now time to resolve the existing conflict among them by examining
the implications of the related narrations. By carefully examining the
overall meaning of these 11 reasons, we can initially categorize them
into two main groups: "The first group includes reasons that preclude
the possibility of a material and apparent analysis of the occultation,
with the occultation being "A secret among the divine secrets" falling
into this category.” The second group includes reasons that allow for a
material and apparent analysis of the occultation, including fear of
being killed, testing and purifying the Shias, the continuation of the
prophets' traditions, the emergence of believers from the loins of
disbelievers, the punishment of the Shias, assurance of the Shias'
unwavering faith, liberation from the yoke of allegiance to the tyrants
of the time, lack of helpers and supporters, the end of the rule of all
nations, and the perfection and refinement of souls for the acceptance
of Imam Mahdi (AS) all falling into this category.

Therefore, we face two levels of conflict among the narrations

related to the reason for the occultation (Ghaybat). The first level is
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the conflict between narrations that consider the reason for the
occultation a secret among God's secrets (in other words, negate the
possibility of finding a material and apparent cause) and narrations
that state a material and apparent cause for the occultation. The second
level is the conflict among narrations that offer various material and
apparent reasons for the occultation.

Resolving the conflict at the first level is possible by reconciling
the two sets of narrations.

This means that in addition to being able to state material and 141
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apparent reasons for the occultation of Imam Mahdi (AS), a
comprehensive understanding of the reasons for the occultation may
not be possible for humans before the Imam's reappearance or even
fundamentally possible in the material world. Therefore, the reason for
the occultation is a secret among God's secrets. This issue can be
analyzed in the following ways:

Firstly, the narrations that consider the occultation "A secret among
God's secrets” speak from a macro and theological perspective. In this
view, the reality of the occultation is beyond ordinary human
understanding, and no one except God fully comprehends its ultimate
wisdom. However, this does not preclude the presentation of more
specific reasons for the occultation.

Secondly, it is possible that the purpose of some narrations is to
explain the reality of the occultation at a level that the general public
can understand. However, other narrations that emphasize the
occultation being a "Divine Secret" speak at a level of knowledge that

is beyond general comprehension and accessible only to those with
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spiritual insight and the saints of God.

Thirdly, a longitudinal relationship can be established between
these two conflicting sets of narrations. For example, preserving the
Imam'’s life, which is one of the reasons for the occultation, falls under
a higher wisdom, which is the divine will.

Fourthly, narrations that mention reasons for the occultation may
refer to changeable and social conditions, meaning that if society
becomes ready, these reasons will be eliminated. However, narrations
142 that consider the occultation a "Divine Secret" refer to an aspect that is
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beyond human access and influence, and the reappearance will not
occur until God wills it.

Therefore, there is no contradiction between these two sets of
narrations; rather, they can be analyzed at different levels and layers.

To resolve the conflict at the second level, it can be said that
although these causes appear different and even conflicting, if we
examine them from a more precise angle and using philosophical
concepts, we can reconcile them by considering each as a part of a
more complex whole. In the following, we will use the philosophical
division of cause into complete and incomplete, or general and
specific, to resolve the conflict between the causes of the occultation
of Imam Mahdi (AS).

3.4. Complete and Incomplete Cause (General and Specific Cause)
A cause is either sufficient for the realization of the effect, and the
existence of the effect is not dependent on anything else besides it; in

other words, assuming its existence, the existence of the effect is
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necessary, in which case it is called the "Complete Cause.” Or it is
such that although the effect cannot be realized without it, it alone is
not sufficient for the existence of the effect, and one or more other
things must be added to it in order for the existence of the effect to
become necessary, in which case it is called the "Incomplete Cause."”
(Misbah Yazdi, 2022 AD/1401 SH: 2, 33)

The aforementioned difference between the complete and
incomplete cause has also been expressed with similar terms regarding

the general and specific cause. In this way, the general concept of 143
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cause refers to an entity upon which the realization of another entity
depends, even if it is not sufficient for its realization. The specific
concept of cause refers to an entity that is sufficient for the realization
of another entity. In other words, the general term of cause refers to an
entity without which the realization of another entity is impossible,
and the specific term refers to an entity with whose existence the
realization of another entity becomes necessary. As can be seen, the
first term is more general than the second, because it includes
conditions and preparations and other incomplete causes, unlike the
second term (Misbah Yazdi, 2022 AD/1401 SH: 2, 29).

Accordingly, in explaining the conflict between the causes of the
occultation of Imam Mahdi (AS), it can be said that the complete
cause of the occultation includes a complete set of various historical,
political, social, religious, and divine factors that led to the
occultation, and this set of factors together constitutes the complete
cause of the occultation. However, each of the causes of the

occultation that have been mentioned in various narrations is only an
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incomplete cause. Therefore, by considering all the causes of the
occultation as incomplete causes, the conflict between them is
resolved.

One Arab researcher has also pointed to this issue, writing: "It is
possible that the occultation has more than one cause, and each cause
is part of the main reason. Consequently, these causes can be
combined so that, in total, they all form the complete cause.” (al-
Hudar al-lhsa’1, 2022 AD/1443 AH: 2, 50)

144  Furthermore, considering two stages for the occurrence and
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continuation of the occultation of Imam Mahdi (AS), he divides the
causes of the occultation under these two stages, writing: "The
occultation has two stages: "The stage of occurrence, which is the
beginning of the occultation, and the stage of continuation, which is
the persistence of the occultation. Some of the reasons mentioned in
the narrations, such as fear of being killed, freedom from the yoke of
allegiance to the tyrants of the time, and the implementation of the
traditions of the prophets, relate to the stage of occurrence of the
occultation, which can be combined in this way: "If the Imam were
manifest and did not go into occultation, he would be forced to pledge
allegiance to the tyrant, but he would never pledge allegiance, and
because he would not pledge allegiance, he would be killed, and for
this reason, he went into occultation, and this occultation is from the
traditions of the prophets when fearing death. In contrast, some other
reasons relate to the stage of continuation and persistence of the
occultation, which can be combined in this way: "The occultation has

continued due to the disloyalty of the people, because the Imam did
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not find helpers, and because he did not find helpers, he is waiting and
watching for believers to emerge from the loins of disbelievers to help
him." (al-Hudar al-lhsa’1, 2022 AD/1443 AH: 50 and 51 - with some
summarization and alteration)

Of course, another Arab researcher has attempted to consider one
of the reasons as the complete cause, while regarding the remaining
reasons as incomplete causes and aspects of the complete cause. He
writes: "All the reasons for the occultation, in truth, point to one
matter, and that is lacking a helper. The difference lies only in the 145



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

146

Hasan Zarnooshe Farahani, Ommolbanin Rabiee

manner of expressing this truth by the infallible Imams (AS). For
example, occultation due to fear of being killed clearly indicates a lack
of helpers; for if the Imam had helpers, he would never fear being
killed. Occultation due to the non-acceptance of allegiance to the
tyrant also indicates the absence of sufficient helpers to repel the
allegiance to the tyrant. Allegiance due to testing and purification also
indicates the necessity of providing helpers with specific
characteristics to aid the Imam. Occultation due to the continuation of
the traditions of the prophets also shows that one of the reasons for the
occultation of the prophets was the lack of a helper and supporter,
etc." (‘Abdul Wahid, 2017 AD/1438 AH: 142 and 143 - with
abridgment) In our opinion, this view cannot be correct, because
establishing a connection between all the aforementioned reasons with
the issue of "Lacking a helper" is not easily possible and leads to
artificiality. It is better to consider all the reasons as incomplete
causes, which together form the complete cause of the occultation.

Conclusion

1. Based on the source-criticism approach, out of the 15 narrations
examined, 10 narrations are weak, two narrations are reliable, one
narration is Mursal (interrupted) in the ruling of Musnad
(connected), and two narrations are Sakih (authentic). Therefore,
through source-criticism, only four reasons are considered valid:
"Fear of being killed, the continuation of the traditions of the
prophets, the emergence of believers from the loins of disbelievers,

and freedom from the yoke of allegiance to the tyrants of the time.
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The other reasons will not be considered valid. Therefore, if we
want to resolve the conflict between the reasons for the occultation,
we only need to resolve the conflict between the four reasons: "Fear
of being killed, the continuation of the traditions of the prophets, the
emergence of believers from the loins of disbelievers, and freedom
from the yoke of allegiance to the tyrants of the time."

2. Based on the corroborative validation approach, all 12 reviewed
narratives are considered authentic and sound. Therefore, through
corroborative validation, narratives pertaining to 11 reasons for the
occultation (Ghaybah), fear of being killed, testing and purifying the
Shi'a, the enactment of prophetic traditions, the emergence of
believers from the loins of disbelievers, the punishment of the Shi'a,
assurance of the Shi‘a’s unwavering faith, liberation from the yoke
of allegiance to the tyrants of the time, a secret from God's secrets,
the lack of helpers and supporters, the end of the rule of all nations,
and the perfection and refinement of souls for the acceptance of
Imam Mahd1 (AS), are deemed valid. Consequently, if we aim to

resolve the conflict between the reasons for the occultation, we must
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resolve the conflict among the aforementioned 11 reasons.

3. The contradiction in the narratives concerning the reason for the
occultation of Imam Mahdi (AS) can be resolved through semantic
combination. This is achieved by considering all the reasons for the
occultation as incomplete causes, thereby resolving the
contradiction between them.
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a mirror reflecting the intellectual, political, and social transformations
of Islamic societies. Despite numerous bibliographic studies, a
systematic analysis of this trajectory in relation to its discursive
contexts remains absent. Employing the "Social history of knowledge"
approach and drawing on Skinner’s contextual hermeneutic method,
this study investigates the metamorphosis of this tradition during the
neglected period from the fall of the Safavids to the eve of the Iranian
Islamic Revolution. The findings indicate that this trajectory
experienced two clearly distinct stages. First, the "Period of
stagnation,” (post-Safavid to the eve of the Constitutional era) during
which, under the dominance of Akhbarism and political despotism,
Nahj al-Balagha shifted from a comprehensive text to a "Mirror for
princes,” serving the function of "Consolidating power™ and advising
rulers; second, the "Period of renaissance,”" (from the Constitutional
era to the Revolution) in which, with the emergence of the Samarra
School and the encounter with modernity, an "Epistemic rupture”

occurred. In this era, Nahj al-Balagha became a tool for the
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"Delegitimization of despotism™ and the "Foundation of political
theology.” Methodologically, there was also a fundamental shift from
"Sequential-lexical commentary" to "Systematic analysis" aimed at
extracting a coherent intellectual school from Nahj al-Balagha. The
study concludes that developments in commentary writing constitute a
key indicator for tracing the transition of Shi‘i thought from
"Individual ethics" to "Political jurisprudence” in the modern period.
Keywords: History of Thought, Commentary Writing, Samarra
154 School, Constitutionalism, Nahj al-Balagha, Post-Safavid.
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Introduction, Problem Statement, and Significance

Writing commentaries on foundational and classical texts is less a
purely explanatory or scholarly activity than a hermeneutical act
reflecting the intellectual horizon and epistemic needs of each era,
linking the "Horizon of the text" to the interpreter’s "Horizon of
meaning.” In this context, Nahj al-Balagha, as a text encompassing
theological, ethical, political, social, and literary dimensions, has been
subject to diverse readings throughout Shi‘i history. The central
problem of this study is a fundamental "Functional shift" in how Nahj
al-Balagha was read, reviewed, and consulted between the fall of the
Safavids and the eve of the Iranian Islamic Revolution.

The present study examines the evolution of Nahj al-Balagha's use
and the writing of commentaries on it during this sensitive and
neglected period, from the fall of the Safavids (around 1135 AH) to
the threshold of the Islamic Revolution. Since this era marks Iran’s
transition from a traditional society to approaching modernity, amid
decisive historical events, studying the transformation in the
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understanding of a classical text in this context gains added
importance.

Unlike earlier studies that have mainly adopted bibliographic or
descriptive approaches, this research focuses on an analytical gap:
how key concepts of Nahj al-Balagha, such as justice, governance,
and the rights of the people, were redefined in the commentators'
mentalities across these two periods.

Accordingly, the main hypothesis is that the tradition of
commentary writing on Nahj al-Balagha underwent a "Functional 155
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metamorphosis™ during the period under discussion. In the post-
Safavid period, up to roughly the mid-Naseri era, under the dominance
of the discourse of monarchy, Nahj al-Balagha was largely reread
within the framework of individual ethics and "Mirror-for-princes”
literature, functioning as Nasihat al-molouk, advice to rulers aimed at
softening their conduct (i.e., changing their behavior). However, in the
Renaissance period (from the eve of the Constitutional era onward),
driven by the Samarra School and the encounter with modernity, the
reading of the text shifted from a purely ethical-individual model
toward an applied model within political theology. In this transition,
Nahj al-Balagha, through political agency, became a source for
"Producing  constitutional  legitimacy” and  "Delegitimizing
despotism." (structural change) The study shows that, contrary to
common assumptions, this politicization of the text did not arise solely
from secular intellectual movements but was rooted in the "Social
ljtihad" emerging from the Samarra and Najaf schools, which
activated the latent potentials of Nahj al-Balagha.
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1. Research Methodology

In terms of purpose, this paper is fundamental; in nature, it is
historical-analytical, organized within the framework of the "Social
history of knowledge.” In this approach, historical texts (here,
commentaries and related works on Nahj al-Balagha) are analyzed as
"Responses to the crises of their time."

1.1. Data Collection and Selection

156 The research population may include all commentaries, translations, and
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annotations on Nahj al-Balagha and related works accessible during the
period from 1135 AH (the fall of Isfahan) to the threshold of the Islamic
Revolution (early 1970s). However, given the abundance of manuscripts,
purposive sampling was employed. The selection criteria for works of the
stagnation period were the comprehensiveness of the text and its
authoritative status; for the later period, the degree of citation and social
impact, as well as representation of the dominant discourse, guided
selection. Thus, works that merely reproduced earlier material or were
unavailable were excluded, while those containing interpretive innovation
or reflecting the political orientation of their time (such as Lahiji’s
commentary, Khii'i’s Minhaj al-Bard'a, ‘Abduh’s commentary, and
Motahhari’s A Journey through Nahj al-Baldgha) were chosen as units of
analysis.

1.2. Data Analysis Method

To examine the texts, the study employed the technique of
"Contextual thematic analysis." Accordingly, particular attention in
some works was given to their introductions and conclusions, as well
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as sections related to political sermons and the letter to Malik Ashtar.
The methodological assumption is that in a book’s introduction and in
the choice of key vocabulary for explaining political concepts, the
commentator, consciously or unconsciously, reveals his "Horizon of
expectations™ and the needs of his time (such as demands for justice,

rule of law, or advice to rulers).

1.3. Theoretical Framework (Skinner’s Contextual Hermeneutics)

To provide a deeper analysis of the transformation in commentaries on 157
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Nahj al-Balagha, this study draws on the methodological framework
of the Cambridge School, particularly Quentin Skinner's ideas. In
explaining his method, Skinner emphasizes the distinction between
"Lexical meaning" and "lllocutionary force." From his perspective,
understanding a political thought text is not achieved merely by
reading it; rather, the researcher must discover what action the author
was performing, within his historical context, by writing the text
(Skinner, 2002: 1, 82).

Based on this approach, historical texts such as commentaries on
Nahj al-Balagha should not be viewed as collections of timeless truths
detached from their context; rather, they are "Speech acts" written to
intervene in a specific debate or respond to a political crisis (Skinner,
1969: 48). Skinner emphasizes that to understand any political
statement, one must identify the author’s "Intention" in its practical
sense, not in a psychological sense, and namely whether the author is
affirming the status quo, criticizing it, or proposing an alternative
(Skinner, 2002: 1, 99).

Accordingly, the application of this method in the present research

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

treats the shift in the approach of commentators on Nahj al-Balagha

and those who consulted it during the two periods of "Stagnation™ and

"Renaissance” as a change in "Strategies of agency™:

1) In the period of stagnation, the dominant act of commentators and
readers was "Admonition," within the tradition of mirror-for-princes
literature, aimed at softening the power of rulers.

2) During the Renaissance, the study of Nahj al-Bal/agha (influenced

158 by the Samarra School and constitutionalism) shifted toward the
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"Delegitimization" of despotism and the establishment of new
theoretical foundations.

1.4. Operational Definitions of Key Concepts

To avoid semantic ambiguity, the core concepts used in this research are
defined within the selected theoretical framework (contextual) as follows:

- Epistemic rupture: Borrowing loosely from Gaston Bachelard’s
conceptualization, this refers to a sudden and fundamental change in
the "System of questions.” In other words, commentators in the
Renaissance period not only offered different answers but posed
fundamentally different questions compared to the previous period
(for example, shifting from ‘How should a ruler be advised?’ to
‘From where does a ruler’s legitimacy derive?’).

- Functional shift: This concept refers to a change in the "Social
function of the text." Here, it denotes the transition of Nahj al-
Balagha from an "Intra-communal and ethical” text (for the spiritual
refinement of elites) to an "Outward-oriented and political” text (for
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mobilizing the masses and shaping constitutional law). This shift
encompasses not only commentators in the strict sense but all users
and interpreters of Nahj al-Baldagha’s concepts.

- Systematic analysis: This term refers to the transition from a
"Reductionist” method, explaining the text, sermon by sermon, in
isolation, to a "Holistic" approach. In systematic analysis, the
commentator attempts to assemble puzzle-like pieces from different
parts of Nahj al-Balagha (sermons, letters, and aphorisms) to extract

a coherent intellectual school or an "Ideology" on a specific subject. 159



Mokhtar Ranjkesh Adarmanabadi, Hamid Hamidiyan, Yahya Mirhossein, Ali Mohammad Mirjalili i

2. Literature Review

Despite valuable bibliographic studies that introduce and describe
works related to Nahj al-Balagha, most remain at a descriptive and
cataloging level, typically answering the question ‘What works have
been written?’ The question of "Why" and "How" these writings
evolved, namely, the relationship between the structure and motives of
these texts and the political-social discourses dominant in each era,
remains a significant analytical gap.

Research on works related to Nahj al-Balagha can be classified
into three main categories: First category: Bibliographic and
cataloging works.

This group includes works such as “Masadir Nahj al-Balagha"
(Sayyid ‘Abd al-Zahra al-Husayni al-Khatib), "Commentaries on Nahj
al-Balagha,"  (Husayn Jumu‘a  ‘Amili) "Nahj al-Baldagha
Bibliography,” (Reza Ostadi) "Sun Fountain,” (Mostafa Delshad
Tehrani, 2013 AD/1392 SH) and "Nahj al-Balagha through the
Centuries." (Abd al-Aziz Tabatabaei) These works introduce
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manuscripts, commentators, and authors. They form the foundation of
historical research but, by nature, generally lack content-based and
discursive analysis of the contexts in which commentaries emerged.
Second category: Studies focused on a single commentary or
commentator.
These investigations offer in-depth analysis of a specific work
(such as the commentaries of Lahiji, Khi 'z, or ‘Abduh). However, this

160 approach does not provide a comprehensive and continuous picture of
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the tradition's "Evolutionary trajectory” as a whole.

Third category: Historical-analytical studies.

These works attempt to analyze the commentary tradition within a
specific historical context. The thesis, "The Place of Nahj al-Balagha
in the Political Thought of the Safavid Era,” (Maryam Amouei) and
the article, "Analysis of the Development of Commentary Writing on
Nahj al-Balagha in the Safavid Period,” (Ranjkesh et al.) are examples
that focus on the Safavid era. While these studies confirm a functional
transformation in the use of Nahj al-Balagha, the research gap
addressed by the present study remains, since both limit their analysis
to the Safavid period.

The blind spot in existing research is the absence of a continuous
analysis of the "Transitional period" (from the fall of the Safavids
through the Qajar and Constitutional eras to the eve of the Islamic
Revolution). Many studies overlook the post-Safavid period due to the
scarcity of works and, after mentioning major commentaries such as
Khii’'t’s Minhaj al-Bard‘a in the Qajar period, jump directly to the
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Islamic Revolution. By focusing on this "Missing link," the present
study argues that understanding contemporary Nahj al-Balagha
scholarship is impossible without recognizing the "Discursive turn®
that occurred in the Samarra School and the Constitutional era, namely
the shift from individual ethics to political interpretation.

3. Commentary Writing from the Post-Safavid Period to the Pre-
Constitutional Era

Commentary writing up to the Safavid era passed through three major

phases: 161
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- First phase: Formation and early stage, from the compilation of Nahj
al-Balagha until the early 7th century AH (around 610 AH).

- Second phase: Flourishing of classical commentary writing, from the
early 7th century to the 9th century AH (610-900 AH).

- Third phase: Transformation in the style of commentaries, roughly
concurrent with the Safavid era (906-1135 AH) (Ranjkesh et al.,
2025 AD/1404 SH).

After the fall of Isfahan (1135 AH), Iran entered a period of political
instability (Afsharid and Zand dynasties), followed by Qajar
despotism. In this context, the commentary tradition declined, a
stage that may be termed the fourth phase: the period of stagnation.
The following sections examine this phase and the subsequent
period up to the eve of the Iranian Islamic Revolution (the fifth

phase).

3.1. Cultural-Social Context of the Stagnation Period and Major

Commentaries
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Politically, this era was marked by weak and unstable governments,
insecurity, economic disorder, the despotism of certain rulers, policies
of fear and intimidation, and external pressures, producing a difficult
situation in Iran (Ravandi, 1975 AD/1354 SH: 2, 438-582). Religious
and scholarly centers also experienced decline and, with few
exceptions, lacked vitality (Paktachi, 2006 AD/1385 SH: 9, 763).

This unsettled condition, marked by fluctuations, persisted until the
late Naseri era (1275 SH/1313 AH). In the present study, this

162 historical span, sharing general and similar characteristics, is treated as
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a distinct period, and commentary writing on Nahj al-Balagha is
examined independently within it. Within this setting, the tradition of
commentary on Nahj al-Balagha entered a phase of relative decline
and functional shift lasting roughly 180 years (from the fall of Isfahan
to the eve of the Constitutional movement), which can be termed the
period of stagnation. Although the limited commentaries produced
reflected the social needs of their time, they did not bring about a
major transformation in the field.

Some of the most important commentators of this period, whose

works represent its general features, are listed below.
Table 1. Typology of commentaries and notable works of the stagnation period
(post-Safavid to Naseri)
Dominant feature: reproduction of tradition, selective writing, and the

dominance of the ""Mirror-for-princes' paradigm
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No. Commentator / Title of Work Typology Discursive Function and
Author (Death) Distinctive Feature

1 Mirza Muhammad | Commentary an | Comprehensive Legitimizing the monarchy;
Bager Lahiji (1832 | translation of | Commentary written by order of the Qajar
AD/1248 AH) Nahj al- | (Persian) Shah with Mirror for Princes

Balaghah (Andarznamah) approach and
promoting kingly ethics.

2 Sayyid  Abdullah | Nukhbat al- | Summary and | Imitation and repetition; a
Shubbar (1817 | Sharhayn Selection selection from two classical
AD/1232 AH) commentaries without specific

discursive innovation.

3 Mirza Ibrahim | a-Durrah al- | Interwoven Facilitation; summarizing
Dunbali Khoei | Najafivyah Commentary complex theological
(1907 AD/1325 (Arabic) discussions for the traditional
AH) seminary audience (influenced

163
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No. Commentator / Title of Work Typology Discursive Function and
Author (Death) Distinctive Feature
by the Akhbart-Usalt
atmosphere).

4 Mirza Ahmad | Rumiiz al- | Poetic Translation | Court literature; translation of
Wagar Shirazi | Imarah (Letter 53) the Covenant of Malik Ashtar to
(1881 AD/1298 be presented to Qajar princes
AH) for teaching the etiquette of

leadership.

5 Muhammad ibn | Hidayat al- | Thematic Traditional statecraft; focusing
Husayn Hamadani | Husam Commentary on the Covenant of Malik
(1891 AD/1308 (Letter 53) Ashtar as a text for "Regulating
AH) the relationship between the

King and the Subject.”

3.2. Characteristics of Commentary Writing in the Stagnation Period

Commentaries of this period shared common dominant features, often
rooted in the historical and socio-cultural context. Among the most

important:

3.2.1. Noticeable Decline in Commentary Writing (Quantity and Quality) and
the Emergence of a Stagnation phase
During this period, there was a clear reduction in the production of
commentaries and works on Nahj al-Balagha. A general survey of
bibliographies indicates that fewer than 30 commentary-related texts
were produced over roughly two centuries, most of them selective
works or focusing on specific sections of the text. Bibliographic
analysis shows that, in addition to previously mentioned works, about

eleven commentaries were devoted to the letter of Malik Ashtar

164 (Jafari, 2001 AD/1380 SH: 4, 504-505), two to the Shigshigiyva
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sermon, two to Letter 31, and two critical studies of earlier
commentaries, while the remainder consisted of selected texts, brief or
abridged commentaries, and free translations. Therefore, the lack of
producing fresh and strong content, reliance on multiple or selective
abridgments of earlier commentaries, and less commitment to writing
commentaries are considered among the characteristics of this period.
Analyzing this relative hiatus cannot be completed merely by
"Counting the small number of works"; rather, one must ask why, in
the interval between the fall of Isfahan and the emergence of the
Samarra school, the production of distinguished commentaries on
Nahj al-Balagha (unlike the Safavid era) stopped or became greatly
diminished. This research considers two main factors involved: first,
the political instability, disordered atmosphere, and social turmoil in
Iran previously mentioned; second, the "Dominance of Akhbari
thought™ over scholarly centers in the 11th and 12th centuries AH.
During this period, the Akhbari current, following prominent
figures such as Mirza Muhammad Amin Astarabadi (d. 1036 AH),
regarded rational and Ijtihadi interpretations of religious texts as
forbidden or at least undesirable and emphasized "Pure textualism.”
Since Nahj al-Balagha is a text rich in metaphors, complex
theological sermons on divine unity, and rational discussions,
commenting on it required the tools of "Reason” and "ljtihad.” The
dominance of Akhbari thinking, which considered the "Apparent

meanings of narrations” sufficient, effectively closed the door to
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analytical commentary writing. By framing the debate as 165
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"Reason/transmission™ and rejecting the "Rational and philosophical
sciences" in favor of strict textualism, the Akhbart approach led to a
kind of "Intellectual stagnation” in scholarly circles. By discrediting
"ljtihad” and emphasizing "Caution” in understanding texts, this
current practically blocked any interpretive innovation (including
analytical commentaries on Nahj al-Balagha) and directed scholars
solely toward collecting narrations (hadith compilations)
(Kermaninasab and Abutalebi, 2024 AD/1403 SH: 54-55).

Thus, it is observed that in this period the scholarly efforts of
scholars shifted, rather than toward "Commentary and explanation”
(which flourished in the revival period under the Usilis), toward
"Narrative compilations,” completing hadith encyclopedias, or
producing "Literal translations." Therefore, the "Hiatus™ of this period
did not mean neglect of the words of Imam Ali; rather, it was the
product of a "Macro-level outlook™ that confined understanding of the

text to its transmission and did not permit entry into the spheres of
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"Political critique” or "System-building." In fact, the dominance of
Akhbarr discourse, by promoting a kind of "Superficiality” and
"Avoidance of rational reflection,” also cast its shadow over the
broader cultural and artistic life of society, shifting audience taste
from "Deep analysis” to "Literalism." This, in turn, compelled
commentators on Nahj al-Balagha to produce simpler, narrative
works rather than argumentative commentaries in order to gain
visibility (Alizadeh et al., 2023 AD/1402 SH: 560).

166  After a long time, this epistemic lock was broken with the victory
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of the Usali school (through Vahid Behbahani and later Shaykh

Ansari in Najaf), and subsequently in the Samarra school.

3.2.2. Abridgment and Selective Writing
As is evident from statistics on concise commentaries of this period,
writing abridged works and selectively explaining passages of Nahj
al-Balagha was the prevailing trend of the era. Thus, commentaries
that selectively addressed sections of Nahj al-Balagha constituted the
dominant form of writing related to it. The commentary of Nawab
Lahiji, one of the notable commentaries of the period, although
written by royal command and by a distinguished scholar, in many
instances sufficed merely to translate the phrases of Nahj al-Balagha;
his reliance on translation in Letter 53 serves as clear evidence of this
claim (Nawab Lahiji, n.d.: 270-281).

This approach may have stemmed from a "Change of audience,”
"Social difficulties" (which shifted priorities across social strata), and
the commentators’ and writers’ concern for "Deliberate

simplification” in produced texts. Such a tendency paved the way for
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transforming the text’s function from a specialized theological source

into a general moral-ethical text.

3.2.3. Imitation, Extensive Use of Earlier Commentaries, and a Lack of New
Content Production

In this period, commentators and researchers of Nahj al-Balagha drew

on the legacy of the 7th and 8th centuries, especially the two

commentaries of Ibn Abt al-Hadid and Ibn Maytham, through

abridgment, translation, combination, and critique. An example of 167
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such works is Nukhbat al-Sharkayn by Sayyid ‘Abdullah Shubbar
(Ostadi, 1980 AD/1359 SH: 43).

Lahiji likewise sometimes used the opinions and statements of Ibn
Abt al-Hadid and lbn Maytham in his commentary, quoting or
critiquing them in accordance with his Shi‘i perspective (Nawab
Lahiji, n.d.: 26, 132, 290).

Similarly, the commentary al-Durra al-Najafiyya by Dunbuli
Khuei, which abridges and selects from Ibn Maytham’s commentary
to facilitate understanding of Nahj al-Baldgha (Dunbuli Khuei, n.d.:
2), represents another instance of reliance on earlier commentaries and
summarization during this period.

These approaches show that the hiatus was not an era of producing
new thought or extensive content in Nahj al-Balagha studies, but
rather a period of rearranging and simplifying the legacy of the past

for new audiences.

3.2.4. Political Patronage of Commentaries on Nahj al-Balagha
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A number of well-known commentaries of this era were written at the
suggestion of rulers or to gain their favor. Mirza Muhammad Bagir Lahiji
composed his commentary and translation in the name of Fath Ali Shah
Qajar and by his order (Nawab Lahiji, n.d.: 2). Nasr Allah Dezfuli wrote
the book "Mazhar al-Bayyinat" (a translation of /bn Abi al-Hadid’s
commentary) by the order of Naser al-Din Shah Qajar (Aga Buzurg
Tehrani, 2024 AD/1403 SH: 21, 168). Muhammad Ibrahim Nawab
Bada’i Negar (1299 AH) wrote a commentary and translation of the
168 Covenant of Malik Ashtar in the name of Naser al-Din Shah Qajar.
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Likewise, Muhammad b. Abdullah Nuri sent "Hidayat al-Suliik,"
together with the Covenant of Malik Ashtar, to Naser al-Din Shah (Jafari,
2001 AD/1380 SH: 4, 505). Mirza Ahmad Vagar (1298 AH) translated
and commented on the covenant under the title "Rumiiz al-Imara" for
Ehtesham al-Dawla and Farhad Mirza; in its introduction, after verses on
divine unity and praise of the Prophet, he devoted several pages to
praising the king, Mo ‘tamad al-Dawla, and Ehtesham al-Dawla (Vagar
Shirazi, 2014 AD/1393 SH: 11-18).

When numerous works are produced in this manner, by command
or patronage of rulers, it indicates that the text was defined within the
structure of power (for example, as advice to the king), rather than

formed against that structure.

3.2.5. The Dominance of the Advice-literature Approach
The reduction in comprehensive commentaries in this period did not
mean a complete halt to reflection on Nahj al-Balagha or to writing

about it; rather, the orientation of these reflections shifted in
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accordance with the needs and conditions of the time. The turbulent
period after the Safavids was marked by political instability and
despotism. In such an atmosphere, the tradition of "Mirror-for-
princes” literature or "Statecraft manuals,” rooted in the late Safavid
era, was produced in forms suited to contemporary needs. In this
context, the Covenant of Malik Ashtar, being the most complete and
coherent Shi‘i text on governance, justice, and the rights of subjects,
became a focal point. The large number of independent writings on

this covenant in this period (comprising about one-third of all writings 169
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related to Nahj al-Balagha) shows that Nahj al-Balagha was
increasingly reread by thinkers as a "Practical charter for reforming
government” through selective interpretation.

These commentaries and translations, often dedicated to kings,
princes, and government elites, represented efforts by scholars and
literati to present an Alavid model of just governance to contemporary
rulers in a manner suitable to the closed and authoritarian climate of
the time. This approach prepared the ground for the emergence of a
broader socio-political reading of Nahj al-Balagha in the following
period. The "Advice-oriented"” reading of Nahj al-Balagha in this era
is not based merely on quantitative data (the frequency of
commentaries on the Covenant of Malik Ashtar) but on analysis of the
"Interactive context between commentator and ruler.” Unlike the
Constitutional period, when commentaries were written to critique the
structure of power, in the hiatus period most texts, especially
prominent commentaries (such as Lahiji’s commentary, Mazhar al-

Bayyinat, and Rumiiz al-Imara), were produced within a patronage
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relationship.

Content analysis of these works, particularly their prefaces, shows
that commentators, assuming the "Legitimacy of monarchy,” reread
Nahj al-Balagha as a "Charter of the ethics of governance.” In this
interpretation, the aim of the text and its commentary was not to
change the structure of government but to "Educate a just ruler” and
"Stabilize power." For example, in Lahiji’s commentary, he explicitly
states that he wrote it not from personal motivation but by "Order of
170 the ruler.” While offering abundant praise of the Qajar shah and using
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laudatory expressions such as the "Sultan of Islam, God’s shadow
over mankind," "...May God strengthen the pillars of his rule...," he
interprets the words of Imam Ali as instruments for "Strengthening the
kingdom," "Care of subjects,” and benefiting that era (Nawab Labhiji,
n.d.: 2, 169). This approach is also evident within the commentary
itself. For instance, in translating the wisdom "Man Malaka
Ista’thara,” he writes: "Whoever becomes king should choose
everything, that is, select the best of all things." (Nawab Lahiji, n.d.:
308) Likewise, in translating the wisdom "al-Sultan Waza ‘atu Allah fi
Ardih," he writes: "Kings are God’s restrainers and overseers on
God’s earth." (Nawab Lahiji, n.d.: 322)

The frequent use of the word "King" in translating and explaining
the phrases of Nahj al-Balagha, alongside terms such as "Imam,"
"Governor,” and "Ruler,” clearly demonstrates this approach.
Examples include: "...Appointed by the Imam and the king...,"
(Nawab Lahiji, n.d.: 48) "Among those rights is the right of the
governor and king over the subjects, and the right of the subjects over
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the governor and king, a duty that God has made obligatory...,"
(Nawab Lahiji, n.d.: 193) and so on.

Lahiji’s translation in explaining one of the famous phrases of
Sermon 216 "The subjects will not be righteous except through the
righteousness of the rulers, and the rulers will not be righteous except
through the uprightness of the subjects"! is noteworthy in this regard:
"So the condition of the subjects cannot be set right except by the

rectification of the king’s affairs, and the king’s affairs cannot be

1. This Sermon in the Lahiji Commentator is Sermon 207. 171
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rectified except by the correctness and uprightness of the subjects’
condition; that is, the condition of the subjects, agriculture,
cultivation, trade, and the like, will not prosper except through the
king’s just governance, fairness, adjudication, authority, repelling
enemies, and the king’s supervision of the subjects; and the army will
not be complete except through the obedience and compliance of the
subjects with the king’s commands and prohibitions." (Nawab Lahiji,
n.d.: 193)

This tendency is also evident in Muhammad ibn Husayn
Hamadani’s commentary titled "Hidayat al-Hussam," written in 1308
AH (Hezar, 2001 AD/1380 SH: 147). In the introduction, he explicitly
states that the book's purpose is to present the etiquette of governance
for the ruling sultan of Kermanshah. After recounting a dream
connected to the idea of writing the book, the author writes in the
preface: "...I inferred that a book on the etiquette of governance,
containing sound principles and firm regulations, should be written

and presented to his joyful presence, so that, God willing, it may serve
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as a model for the governors of the ages and the rulers of lands..."
(Hamadani, 2003 AD/1382 SH: 11-13)

From this perspective, the focus on the Covenant of Malik Ashtar,
alongside a small number of relatively complete commentaries on
Nahj al-Balagha in this period, should not be seen as accidental;
rather, it was a conscious attempt to reproduce the Iranian-Islamic
tradition of "Mirrors for princes,” in which "Justice” and "Respect for
the rights of subjects™ were defined as ethical virtues necessary for the

172 survival of monarchy.
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4. Commentary Writing in the 14th Century: The Era of the
Renaissance (From Roughly the Constitutional Period until

Before the Islamic Revolution)

The earliest signs of change in the thoughts and behavior of the
Iranian people had already appeared during the reign of Naser al-Din
Shah, before the Constitutional Revolution (Shamim, 2008 AD/1387
SH: 310), and gradually expanded and deepened due to various
political, domestic, and foreign factors. The emergence of reformist
ideas in the mid-Qajar period, encounters with the Western world,
exposure to the Industrial Revolution and its advances through foreign
contacts, resistance to foreign colonial influence that had long
overshadowed Iran (Madani, 2008 AD/1387 SH: 1, 64), and struggles
against internal despotism all contributed to these changes. The
occurrence of major national movements, such as the Tobacco Protest
and the Constitutional Revolution, which highlighted the role of the
people and religious scholars, and the subsequent decline of the Qajar
dynasty created a new, tense discursive environment in lran.
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Consequently, in the late 13th and early 14th centuries AH, Iranian
society and the Islamic world underwent profound intellectual and
political transformations unlike those of the earlier period. In this
dynamic context, Nahj al-Baldgha also emerged from the stagnation
of the hiatus period and, through new intellectual readings, acquired
an entirely new function and renewed attention.

4.1. The Samarra school and the transformation in attention to Nahj al-

Balagha
After the Ugi/i School, through the efforts of Wahid Behbahani and 173
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Shaykh Ansari, succeeded in overcoming the rigidity of Akhbariism
and reopening the door to ljtihad and rationalism, the ground was
prepared for the emergence of the Samarra school. The first signs of a
“renaissance” in attention to Nahj al-Balagha cannot be found solely
in the fervor of the Constitutional Revolution; rather, their roots must
be traced to pioneering intellectual centers in the late 13th century.
Among these, the "Samarra school,” under the leadership of Mirza
Muhammad Hasan Shirazi (d. 1312 AH), played a key yet often
overlooked role. Until the late 13th century AH, Samarra essentially
had no Imami seminary for religious education. Mirza Shirazi’s
migration in 1291 AH from Najaf to Samarra turned the city into a
base for Shi‘i scholarship and the teaching of Shi‘i jurisprudence and
legal theory. The transfer of Mirza’s scholarly circle, along with other
prominent scholars from Najaf and Karbala, to Samarra over roughly
twenty years, nearly a generation, transformed Samarra into a major
center of attention for scholars and clerics (a serious rival to Najaf) as
well as for domestic and foreign political actors (Paktchi, 2006
AD/1385 SH: 9, 763).

The personality and political ideas of Mirza Shirazi, as well as
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Samarra’s position, reinforce the view that he and the Shi‘i clergy of
Iraq sought to play a more active role in the region’s political
developments rather than confining their activity to traditional areas of
influence in southern Iraq (Paktchi, 2006 AD/1385 SH: 9, 763). In this
context, after several years of consolidating Mirza’s position in
Samarra, the issue of the tobacco monopoly concession (the Régie
174 contract) granted by Naser al-Din Shah and the subsequent tobacco
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prohibition fatwa in 1309 AH, occurred.

The issuance of the tobacco prohibition fatwa and its impact on
Iranian society, an example of the presence and influence of religious
scholars (at that time centered first in Samarra and then Najaf) in
Iran’s political affairs (Madani, 2008 AD/1387 SH: 1, 64-76), elevated
Mirza Shirazi’s socio-political standing. The Shi‘i religious authority
in Samarra, previously regarded mainly for its scholarly and juristic
prestige, after this event became a powerful socio-political actor, even
in the eyes of colonial powers (Goli Zavarah, 1996 AD/1375 SH: 73).
Consequently, his actions and programs in Samarra received
increasing attention.

Mirza Shirazi, who stood at the center of public attention and
domestic and foreign sensitivities, devoted special attention to Nahj
al-Balagha, and it is possible that his political ideas and conduct were
influenced by its teachings. By his order, each day before the
beginning of lessons in jurisprudence and legal theory, portions of
Nahj al-Balagha were read by one or two students. Over time, this
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practice led to the book being more widely discussed and increasingly
emphasized in seminary settings (Educational System of the Samarra
School, 1992 AD/1371 SH).

This approach represented a significant shift at a time when Nahj
al-Balagha was largely viewed as a source of advice to kings or
limited to specialized theological discussion. The attention of a
leading Shi‘i authority to this work signified recognition of its social,
political, and educational potential to shape a generation of aware and
responsible scholars. In effect, the Samarra school, by linking 175



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

Mokhtar Ranjkesh Adarmanabadi, Hamid Hamidiyan, Yahya Mirhossein, Ali Mohammad Mirjalili i

jurisprudence, politics, and Alavid ethics, prepared the ground for the
transition from the concise, advice-oriented Nahj al-Balagha of the
Qajar period to the "Revolutionary Nahj al-Balagha" of the
Constitutional era, serving as a bridge between the two.

The students and disciples of Mirza Shirazi soon spread the
attention of Mirza, and the method learned in the Samarra school
throughout the regions where they were present. As a result, Nahj al-
Balagha was raised on a broader scale in the seminaries of Lebanon,
Qom, and Isfahan, and its influence continued. This attention reached
its peak during the Constitutional era, transforming Nahj al-Balagha
into an inspirational source for limiting despotism and articulating the
nation's rights. With its numerous transformations, this era brought an
end to the long previous period of stagnation and reshaped the
historical trajectory of commentary writing.

4.2. Introducing Commentators of the Renaissance Era

Some of the commentators of this era and the types of their
commentaries are introduced in Table 2.
Table 2. Typology of influential commentaries and works of the Renaissance
period (from the Constitutional era to the Islamic Revolution)
Dominant features: pluralism, emergence of "'Political Theology," consolidation

of textual authenticity, and the beginning of "'Systematic Analysis"

176

No. Commentator / Title of Work Typology Discursive Function and
Author (Death) Methodological Innovation
1 Shaykh Shar/ Nahj al- Lexical-Literary Unitarianism and Civilization-
Muhammad Balaghah Commentary building; consciously
‘Abduh (d. 1905 transcending historical conflicts
AD/1323 AH) and introducing Nahj al-
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No. Commentator / Title of Work Typology Discursive Function and
Author (Death) Methodological Innovation
Balaghah as acommon Islamic
heritage for the awakening of the
Ummah.

2 Mirza Habib Minhaj al- Comprehensive Revival of Specialization;
Allah Khi’1 (d. Bara ‘ah Encyclopedia returning to the tradition of
1906 AD/1324 precise and Jjtihdadi commentary

AH) with an engineered structure
against superficiality.

3 Akhiind Commentary of Seminary Lecture Educational Formalization;
Khurasani (d. the first Sermon introducing Nahj al-Balaghah
1911 AD/1329 into the Najaf seminary

AH) curriculum and linking
jurisprudence with Alawid
teachings.

4 Mirza Na’ini (d. Tanbih al- Political Treatise Establishing Constitutional Law;
1936 AD/1355 Ummah wa (Applied) citing Nahj al-Balaghah to

AH) Tanzih al-Millah "Delegitimize despotism" and
prove the principles of
Constitutionalism.

5 Nazim al-Mulk Siyasatnamah Political Bureaucratic Reforms; translation
Diya’1i (d. 1933 (Poetic) Translation of the Covenant by a diplomat to
AD/1352 AH) (Contemporary) present a "Manifesto for modern

state administration" (transition
from advice to law).

6 Shaykh Isma‘il al-La’alr al- Jurisprudential- Changing the Nature of Power;

Mahallati (d. 1924 Marbitah Political Treatise legal interpretation of the

AD/1343 AH)

Covenant of Malik Ashtar to
prove the transformation of the
"Owner-Ruler" to the

"Trustee/Agent Ruler."

L77




Mokhtar Ranjkesh Adarmanabadi, Hamid Hamidiyan, Yahya Mirhossein, Ali Mohammad Mirjalili i

No. Commentator / Title of Work Typology Discursive Function and
Author (Death) Methodological Innovation
7 Javad Fadil (d. ‘Ali Speech Free and Literary Public Literature; simplifying
1961 AD/1340 (AS) Translation concepts for the general audience
SH) and the urban middle class with
fluent and non-specialized prose.
8 Fayd al-Islam (d. Translation and Persian Popularization; making the
1985 AD/1364 commentary of Interwoven complete text of Nahj al-
§ SH) Nahj al- Commentary Balaghah accessible to the
g Balaghah general Persian-speaking public
%_ and removing it from the
% monopoly of the elite.
§ 9 George Jordac (d. | Sawt al-‘Adalah | Thematic Analysis | Humanistic Approach; rereading
g 2002 AD) al-Insaniyah (Trans- Nahj al-Balaghah based on
§ denominational) modern concepts of "Human
% Rights" and "Social Justice"
é (influential on Iran's intellectual
3
g sphere).
"c';u 10 Sayyid ‘Abd al- Masadir Nahj al- Documentary Defense of Authenticity;
g Zahra’ Husayni Balaghah Research scientific response to doubts
g (d. 1993 AD/1414 regarding the attribution of Nahj
E AH) al-Balaghah and consolidating its
narrative status.
11 Shahid Murtaza Journey on Nahj Systematic School-based System-building;
Mutahhari (d. al-Balaghah Analysis transition from sequential
1979 AD/1358 commentary to "Extracting a
SH) worldview" and presenting Nahj
al-Balaghah as a coherent socio-
political "ldeology."

178 of commentary writing.

In this period, Nahj

The data in Table 2 indicate a "Functional pluralism" in the history

al-Balagha is
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simultaneously active on several fronts:

1) Political front: (Naeini, Mahallati, Ziaei) that transforming the text
into "Law."

2) Public front: (Faydul Islam, Javad Fazel) that bringing the text to
the masses. Dozens of minor and selective commentaries were also
produced, with the printing industry playing a role in their spread.

3) Scholarly-research  front: (Khu’i, ‘Abd al-Zahra Khatib,
Maadikhah) that strengthening documentary and thematic
foundations.

4) Ideological front: (‘Abduh, Jordac, Motahhari) that extracting from
the text a "School of thought" for the modern world.

This diversity shows that in the Renaissance period, Nahj al-Balagha
shifted from a "Sacred shelf book" to a "Vibrant source of social

knowledge."

4.3. Characteristics of Commentaries in the Renaissance Period

(Transition from Traditional Methods to Modern Approaches)

This phase of commentary writing, reaching the threshold of the
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Iranian Islamic Revolution (early 1970s), should be described as a
period of transition from traditional commentary methods to modern
approaches. It has notable features, among the most important of
which are the following.

4.3.1. Revival and Renewed Life of Nahj al-Balagha and Its Commentaries and
Translations

The Constitutional era up to the eve of the Islamic Revolution should

be considered the era of "Revival and renewal” of Nahj al-Baldgha. 179
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This conclusion derives from preliminary statistical and geographical
analysis of the commentaries produced in this period.

Abundance of works: After a period of relative stagnation, this era,
lasting about 110 years (half the previous period), witnessed a surge in
the number of commentaries, translations, selections, and studies
related to Nahj al-Balagha. According to available sources, roughly
150 commentaries, translations, and abridgments, partial, complete, or
selective, were produced during this century-long period. Considering
the shorter duration compared with the previous period, the increase is
even more striking, indicating a "Return” and "Rediscovery" of Nahj
al-Balagha.

Geographical diversity: Writers and commentators from various
parts of the Islamic world engaged in explaining and interpreting Nahj
al-Balagha in ways suited to their contexts. Linguistically, the works
of this era also displayed greater diversity than earlier periods.
Altogether, this demonstrates widespread geographical attention to

Nahj al-Balagha during the Renaissance.
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4.3.2. Responsiveness to Contemporary Needs and a Socio-political Orientation
Commentaries of the Renaissance period were strongly influenced by
the social issues and political approaches of their time.

Influence of political and social transformations: This period
coincided with political and social movements, including
constitutionalism in Iran, anti-colonial struggles in Arab countries, and
the growth of social and political awareness across much of the

180 Islamic world. In this environment, key social and political concepts
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of Nahj al-Balagha received particular attention, reflecting
widespread concerns across the Islamic world. For example, in his
commentary on Sermon 25, ‘Abduh emphasizes the importance of
unity and unified leadership, viewing attention to these as a cause of
strength and reform of current affairs (‘Abduh, n.d.: 1, 60). Similarly,
Faydul Islam, in part of his commentary on the Covenant of Malik
Ashtar, writes:

"For this reason, whether a ruler is Muslim, like ‘Umar ibn ‘Abd
al-‘Aziz, or non-Muslim, like Anushirvan, every leader of a people
must act so that a good name and noble remembrance remain as a
legacy, so that people pray for him and thereby he may attain
everlasting felicity.” (Faydul Islam, 1989 AD/1368 SH: 5, 994)
Emphasis on practical concepts: This period should be seen as the
beginning of greater attention to the practical application of Nahj al-
Balagha's teachings, especially in its political and social dimensions.
Social justice, the rights of the people, the duties of rulers, Islamic

unity, and the necessity of Muslim awakening were recurring themes
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in the introductions and texts of the commentaries of this era. The
writings of ‘Abduh, Motahhari, and numerous monographs,
particularly on the commentary on the Covenant of Malik Ashtar,
manifested in socio-political transformations, and their themes were
transformed into revolutionary slogans or directives for governance.
Even the choice of titles with political and modern connotations for
such works in that period indicates a conscious effort to replace

traditional monarchical models of rule with Alavid models of 181
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governance. A look at the titles of some works related to the Covenant

of Malik al-Ashtar in this era clearly confirms this trend:

- "Book of Politics™: Mirza Jahangir Khan Nazem al-Molk Zia’i (1973
AD/1352 SH);

- "Manual of Government”: Mirza Aga Khan Kermani (1934

AD/1314 SH);

"The Foundations of Politics in Establishing Leadership™: Shaykh

Muhammad ibn Isma‘il Vaezi Kajuri (1974 AD/1354 SH);

"Manual of Government": Shaykh Muhammad Ali Vaez Tehrani
Hemmat Abadi;

"The Title of Leadership™: Sayyid Ali Akbar, son of Sultan al-Ulama
(1944 AD/1324 SH);

- "The Blessed Decree": Javad Fazel Amoli (1961 AD/1381 AH);

- "Mugqtabas al-Siyasa wa Siyaq al-Riyasa": Muhammad ‘Abduh,;
- "The Shepherd and the Flock™": Tawfiq al-Fikiki, etc. (Ja‘fari, 2001
AD/1380 SH: 4, 506).

As an example, the following verses from the introduction to
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"Book of Politics" by Mirza Jahangir Khan Nazem al-Molk Ziaei
clearly illustrate the aims and concepts intended by the commentators
of that era:

"For this purpose, he composed it,

So that the rulers of the world; may learn the art of governance;
from that preface of statecraft; the world is adorned with justice and
fairness, delivering humankind from oppression; fortunate is that wise

182 sovereign; who hangs this jewel upon his ear? He cherishes the
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subjects by this measure; and thus excels over other Kkings."
(Ja‘fariyan, 2001 AD/1380 SH: 207-208) Moreover, the themes and
concepts of Nahj al-Balagha became central to the discussions and
speeches of the Constitutional revolutionaries. In a passage reported
by Nazem al-Islam Kermani about the content of one revolutionary
gathering, it is stated: "Look at the book Nahj al-Balagha, where Amir
al-Mu minin ‘Ali ibn Abi Talib (AS) in conversation with his son
Imam Hasan says: "O! My son, do not be the slave of another when
God has made you free, that is, my son, do not be enslaved by anyone
else, for God has created you free, and he also said [...] How long
shall we wretches remain bound in servitude to the king, rulers, and
ministers?” (Nazem al-Islam Kermani, 2005 AD/1384 SH: 1, 183)
Nahj al-Balagha as a charter for movement and reform: Many
commentators of this era viewed Nahj al-Balagha as more than a
purely historical text, considering it a living and inspiring book for

solving contemporary societal problems, especially political reforms
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and revolutions confronting corruption and social stagnation. Thus,
studies of Nahj al-Balagha in this period clearly reveal reformist
current and socio-political influences in its reinterpretation. On the
one hand, many commentators and researchers of Nahj al-Balagha
were themselves revolutionaries and advocates of political and social
reform, such as Muhammad ‘Abduh in EQypt, Subht Salih in Lebanon,
and Martyr Motahhari in Iran. On the other hand, monographs
(particularly during the Constitutional era) strongly reflected this

orientation. The influence of Nahj al-Balagha in Constitutional 183
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literature extended beyond formal commentaries. For example, Mirza
Na’ini’s book "Tanbih al-Umma wa Tanzih al-Milla"™ (written 1327
AH), though not outwardly a commentary on Nahj al-Balagha, made
extensive use of its teachings and emphasized the practical application
of its concepts in constitutionalism and the limitation of the ruler’s
authority. Drawing on the teachings of Nahj al-Balagha, he stressed
the necessity of justice (Naeini, 1999 AD/1378 SH: 55); presented the
ruler’s position as one of trusteeship rather than ownership, which
would lead to the predation of subjects, and defined limits for it
(Naeini, 1999 AD/1378 SH: 31, 33); and therefore described such a
government as "Constitutional," "Responsible," and "Legal." (Na’ini,
1999 AD/1378: 35)

In this treatise he wrote: "It is self-evident that preserving order and
safeguarding the domain and integrity of Islam is impossible except
through organizing security and administrative forces and preparing

internal and border capacities; and all these arrangements depend on
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correcting and regulating taxation, preventing its waste and misuse,
and avoiding its expenditure on personal desires and tyrannical wills.
The Master of the Successors, in the blessed decree issued to Malik
Ashtar when entrusting him with the governorship of Egypt, which
contains general directives, stipulated regarding taxation: "Attend
carefully to the matter of taxation in a way that benefits its people..."
(Na’ini, 1999 AD/1378 SH: 122-123)

Another scholar of this era, Shaykh Isma‘il Mahallati, in his

184 influential treatise "al-La’ali al-Marbura," clearly depicts the role of
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the ruler using Nahj al-Balagha. Whereas commentators of the period
of stagnation read Nahj al-Balagha and the Covenant of Malik Ashtar
as means of consolidating royal power, Mabhallati, in discussing the
necessity of consultation by the ruler, explicitly presents the letter of
Amir al-Mu'minin to Malik Ashtar as "The best evidence and
document" proving the ruler’s need to consult specialists and the
limitation of his authority (Urvati Movaffaq and Raha’i, 2023
AD/1402 SH: 1016).

Citing the passage "Increase your study with scholars and your
discussions with the wise,” Mahallati shifts the nature of government
in Nahj al-Balagha from ownership to trusteeship and representation.
Inspired by Alavid governance logic, he argues that the ruler is merely
a trustee and guardian of people’s rights, not their owner; therefore, if
he departs from consultation and law (explicitly stated in the
covenant), his legitimacy falls (Urvati Movaffaq and Raha’i, 2023
AD/1402 SH: 1021). This argument shows that within the paradigm of
renewal, Nahj al-Balagha is recognized as a tool for limiting power
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rather than justifying it, and thus stands in contrast to readings such as
Lahiji's in the previous period, which regarded government as a divine
gift and obedience as absolute.

4.3.3. Efforts to Universalize and Facilitate Access to Nahj al-Balagha

Commentators of this era made special efforts to ensure public access
to the teachings of Nahj al-Balagha. Simplification of language:
"Writing commentaries in clear, accessible language for broader

audiences (in Iran, in Persian), a trend that had begun in earnest since 185
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the Safavid period, became a common feature of this era. The book
"Sayings of Ali" by Javad Fazel (1381 AH) and the translation and
commentary of Faydul Islam (1405 AH) were among the works of
this period that, with fluent prose and elegant style, attracted public
attention and saw repeated printings. In addition, abridgements and
selections of Nahj al-Balagha passages were widely published and
distributed.

Spread of translations: The complete translation, or translation of
selected sections, of Nahj al-Balagha and its commentaries into
Persian and into international, non-Arabic languages (Urdu, French,
English) increased during this period, with the aim of conveying its
message to non-Arabic speakers and global audiences. One reason for
this development was the expansion of international relations and the
facilitation of exchanges among nations and intellectual traditions. In
this period, roughly 80 translations (selected, partial, or complete)
were produced'. Of these, eight were in Urdu, four in English, three in
French, one in Sindhi, one in Gujarati, and the remainder in Persian.
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Increase in selections and thematic commentaries on specific
sections: "Selecting and commenting on the most important and
practically relevant parts of Nahj al-Balagha, to facilitate study and
focus on key messages, experienced a notable surge in this era.
Examples include the commentary on the Covenant of Malik Ashtar
by Mirza Muhammad Hussein Isfahani, known as Forughi (1945
AD/1325 SH), and Muhammad Sadeq Tabrizi’s commentary on Letter

186 1. farsi.balaghah.net
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31 of Nahj al-Balagha titled "Huda al-Umam." (Atardi, 2008
AD/1388 SH: 1, 554-555) The commentary of Akhund Khurasani on
the first sermon of Nahj al-Balagha, recorded by his student Abd al-
Rasul Isfahani (Dirayati, 2023 AD/1402 SH: 214), should also be
included in this category.

The abundance of thematic commentaries and selections had
several causes, including: "The relevance of Nahj al-Balagha’s
themes to the needs and demands of the age; the political and social
context; national awakenings and enlightenment movements; and the
ease of publishing books due to industrial developments such as
advances in printing and reproduction.” Expansion of audiences and
participation of diverse groups: "The writings of this period show that
the audience of Nahj al-Balagha expanded beyond seminarians and
scholars. Numerous efforts were made to attract intellectuals,
academics, and the general public to the text."

The production of commentaries or analyses by individuals with
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non-seminary expertise, such as in law and political science,
demonstrates the entry of interested specialists from other disciplines
into commentary writing, in line with their fields, thereby removing
the book from the exclusive domain of religious academic centers. A
prominent example is the work on Nahj al-Balagha by Mirza Jahangir
Khan Nazem al-Molk Zia’i, a diplomat. In addition to his poetic
translation of Letter 53 under the title "Siyasat Nameh," he also
versified Letter 31 under the name "Hagigat Nameh." At the

beginning of this poetic commentary, the following appears: "If you 187
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are a man, heed this counsel, Strive to perfect your own being; know
that from these counsels, good and evil, Refine all your morals
thereby. Blessed is that noble youth who embraces this advice and
discipline?" (Zia’i, 1952 AD/1331 SH: 14)

4.3.4. The Role of the Printing Industry in Generalizing the Use of Nahj al-Balagha
Before this era, the general public mostly received its religious
knowledge orally through sermons and speakers. However, the
printing industry played an effective role in expanding literacy and
raising the level of public thought and information. The growth of
public literacy and printed works diversified the ways of acquiring
knowledge and strengthened personal study in religious learning.
Printing, first widespread in Azerbaijan in Iran and later in Tehran,
with lithography gradually replaced by typographic printing (Shamim,
2008 AD/1387 SH: 366), made the publication of works and books
easier and broader possible. Naturally, this industrial leap led to
greater abundance and accessibility of Nahj al-Balagha commentaries
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and translations, as with other written works. Thus, the expansion of
printing significantly contributed to the popularization of Nahj al-
Balagha and its commentaries among the general public, facilitating
the spread of its teachings and concepts. Compared with earlier
periods, when works were mainly manuscript-based and limited, this
represented a major transformation brought about by industrial change
in this era.

4.3.5. Diversity in Methodology and Approaches
188 The approaches and methods of commentary writing in this period
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became highly diverse, moving beyond limited sequential or thematic
commentaries. Continuation of the encyclopedic commentary
tradition: Some commentaries continued the tradition of
comprehensive works, producing detailed studies within a traditional
framework including linguistic, literary, historical, theological, and
philosophical discussions. An example is "Minhaj al-Bara ‘a fi Sharh
Nahj al-Balagha" by Mirza Habibollah Hashemi Khoei (1894
AD/1324 AH). Although the commentator passed away before
completing it, the remainder was later finished by others. This work
can be seen as representing efforts to revive the tradition of
comprehensive commentary and scholarly specialization in the
modern period.

Unlike the brief, translation-like commentaries of the Qajar era,
Khu’1 presented a carefully structured methodology in the introduction
to volume one, stating that each sermon would be analyzed across
multiple layers, language, translation, grammar, subtle meanings,

rhetorical truths, clarification of difficult concepts, explanation of
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structural complexities, grounding principles in Qur anic verses, and
embellishing chapters with narrations of the Imams, while also
including many virtues and benefits absent from most previous
commentaries (Hashemi Khoei, 2021 AD/1400 SH: 1, 6-9).

Emphasis on literary and rhetorical aspects: Some commentaries,
especially in the Arab world, focused on the eloquence and rhetoric of
Nahj al-Baldagha, the beauty of Imam Ali’s speech, and the resolution
of lexical difficulties. Examples include ‘Abduh’s commentary, "Hall
Lughdt Nahj al-Balagha" by Ejaz Husayn Badayuni, and the "Annotations 189
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of Marsafi," who, like ‘Abduh, wrote notes and lexical explanations
(Atarodi, 2009 AD/1388 SH: 1, 508, and 554). Such works treated
Nahj al-Balagha as a text beyond sectarian belief and sometimes as a
literary classic, contributing to its spread in non-Shi‘i circles.
Reference to earlier commentaries (Shi‘i and Sunni alike):
"Commentators of this period, like those before them, paid special
attention to classical works such as the commentary of Ibn Abt al-
Hadid (Mu‘tazili) and Ibn Maytham Bahrani (Shi‘i) from the golden
age of commentary writing, sometimes critiquing, completing,
summarizing, or translating them.” The emergence of analytical-
thematic approaches: "Efforts to categorize and analyze the teachings
of Nahj al-Balagha thematically became evident in this period
through works such as A Survey of Nahj al-Balagha by Martyr
Motahhari (1979 AD/1358 SH), and studies focused on specific
topics, such as governance in the Covenant of Malik Ashtar."

Motahhari, presenting new and contemporary perspectives, wrote a
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series of concise thematic articles that later formed A Survey of Nahj
al-Balagha, a brief yet profound work that marked a turning point in
the transition from sequential commentary to systematic analysis.
With a philosophical outlook and by outlining a coherent intellectual
framework based on Nahj al-Baldagha, he paved the way for thematic
and ideological studies of the text in the contemporary period.

4.3.6. A More Serious Focus on Textual Authentication and the Defense of the
Authenticity of Nahj al-Balagha
190 Toward the end of this period, because of the growing circulation and
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relative fame of Nahj al-Balagha, doubts about it, especially questions
of its chains of transmission and documentation, whose roots lay in
earlier eras, were reinforced. The need to address these issues became
so pressing that Martyr Motahhari, in the introduction to A Survey of
Nahj al-Balagha, counted it among the essential tasks surrounding the
text, alongside clarifying the intellectual system of Imam Ali (AS) on
various subjects (Motahhari, 2001 AD/1379 SH: 17).

The abundance of such doubts and the need to address them led to
the emergence of documented, scholarly research aimed at proving the
reliability and attribution of Nahj al-Balagha, marking important
foundational steps in consolidating its academic standing. The book
"Masadir Nahj al-Baldagha" by Sayyid ‘Abd al-Zahra Husayni Khatib
and "Istinad" by Imtiyaz Ali Khan Arshi are among the most

successful and exemplary works in this field.

4.3.7. Using Nahj al-Balagha as A Tool for Islamic Unity

One of the key reasons for the revival of Nahj al-Balagha in this era
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was the special capacity and distinctive function that major reformers
of the Muslim world attributed to it in promoting unity. At a time
when the Muslim world faced the dual challenges of "Internal
Decline" and "External Colonialism," thinkers such as Sayyid Jamal
al-Din Asadabadi and his student Muhammad ‘Abduh sought a return
to Islam’s authentic and rational sources to awaken Muslims and
foster unity.

Although commentary writing by Sunni scholars was not

unprecedented, the commentary of Muhammad ‘Abduh, had a major 191
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impact in introducing Nahj al-Balagha to Sunni audiences and to non-
Shi‘i Arab countries, and after him the work continued to receive
attention and further development (Amini, 1987 AD/1366 SH: 170).
Likewise, the critical edition, research, and annotations of Subhi Salikh
influenced the spread of Nahj al-Balagha to such an extent that today
his edition is regarded as a standard text.

Perhaps one of the most important intellectual shifts of this period
was the redefinition of Nahj al-Balagha from a sectarian Shi‘i text
into a shared heritage for the entire Muslim community. Thus,
‘Abduh’s commentary was not merely a lexical explanation but a
reformist project. In his introduction, he states that his goal was to
acquaint the young Arab generation with their forgotten eloquence and
wisdom so they could free themselves from blind imitation and
intellectual decline (‘Abduh, n.d.: 1, 11). He presents Nahj al-
Balagha as a supra-ethnic and supra-sectarian text embodying Islamic

rationality, courage, and justice in their purest form, writing: "No
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seeker seeks anything but finds the best of it therein, and no aspiration
crosses the mind but finds its most complete form within it." (‘Abduh,
n.d.: 1, 16) In his commentary, he avoids, as far as possible, entering
sectarian disputes and explicitly notes that he does not attempt to
Alavidate or criticize narrations concerning the question of the
Imamate, leaving judgment to readers after considering known
doctrinal principles and transmitted reports (‘Abduh, n.d.: 1, 11).
Where historical or disputed matters arise (Ali Kasfif al-Ghita’, 2012
192 AD/1433 AH: 11), he overlooks them, mentions the basic narrative
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without judgment, or remains silent (cf. ‘Abduh, n.d.: 1, 25-32; 2, 17,
79). In practice, when possible, he interprets expressions in ways that
relate to less controversial issues (Ali Kasfif al-Ghita’, 2012 AD/1433
AH: 43).

This approach transformed Nahj al-Balagha from a specifically
Shi‘i text into a shared heritage for the entire Muslim community and
played an important role in intellectual rapprochement among schools
of thought, using it as a tool to promote unity (cf. Hourani, 1983: 140-
144). This reformist and unifying perspective had a deep and
instructive impact on later researchers of Nahj al-Balagha, both Shi‘i

and Sunni, while also generating scholarly critique and discussion.

4.3.8. The Transition from Sequential Commentary to Systematic Analysis (The
Systemic Approach)
One of the most important methodological breaks in this period was
the shift from "Sequential, word-based commentary" to "Systemic,
thematic rereading” (a holistic approach). In this perspective, Nahj al-
Balagha was no longer seen as a collection of scattered aphorisms but
as pieces of a larger picture that must be assembled to form an
intellectual school. This movement was not limited to a single figure
but developed as an evolutionary process:
A) Political system-building: Mirza Na’ini’s "Tanbih al-Umma"
may be considered an early step. Instead of line-by-line commentary,
he conducted a comprehensive inductive reading of letters and

sermons to extract the "Principles of Alavid governance" (such as
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supervision, equality, and consultation) in order to theorize 193
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constitutionalism and a new political system (Na'ini, 1999 AD/1378
SH: 73ff.).

B) Human-social system-building (George Jordac): The well-
known work Imam Ali (AS): The Voice of Human Justice although
written outside Iran, belongs to the same period and re-reads Nahj al-
Balagha through broad concepts such as freedom, justice, and human
rights; its translation gradually became well known in Iran.

C) Ideological system-building: This process reached maturity in
Motahhari’s A Survey of Nahj al-Balagha. Motahhari sought to
uncover a coherent "Social philosophy" and "Worldview" within the
text. Instead of sequential commentary, he analyzed topics
thematically and systematically, aiming to present an integrated
picture of Ali's thought based on Nahj al-Balagha: "Two tasks are
now necessary regarding Nahj al-Balagha: one is deep reflection on
its content so that the school of Ali in the diverse issues raised in it
becomes precisely clear, something the Islamic community greatly
needs..." (Motahhari, 2000 AD/1379 SH: 17)

This systemic perspective laid the foundations of contemporary
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Nahj al-Balagha studies and opened the way for extracting political,
economic, and social theories from the text. Even within the same era,
numerous early signs of this trend appeared, for example, Ayatollah
Khamenei’s lecture series in 1973-74 in Mashhad, where Nahj al-
Balagha was reread as a text for deriving the "General outline of
Islamic thought” and principles of social struggle. The writing,
compilation, and research of the large collection "Sun Culture™ by
194 Abdolmajid Mo adikhah also began in this period (around 1972).
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Therefore, the claim of "Systematic analysis” does not imply the
disappearance of sequential commentaries; rather, it indicates the
emergence of a new genre in the literature of engaging with Nahj al-
Balagha, aimed at uncovering the logic of governance, ontology, and
other themes from Imam Ali’s discourse. It can be seen as a
methodological response to the era’s need for "Establishing
government” and "Administering society” based on the Alavid model.
It should be noted that fully systematic commentaries are largely
products of the post-Islamic Revolution period. Numerous works then
appeared with titles such as Management in Nahj al-Balagha,
Economics in Nahj al-Balagha, Sociology of Nahj al-Baldgha, and
others, all rooted in the same systemic perspective. Nevertheless, it
must be acknowledged that pre-revolution works planted the seeds of
this type of scholarly research on Nahj al-Balagha.

Conclusion

An examination of the evolution of commentary writing on Nahj al-
Balagha from the fall of the Safavid dynasty to the threshold of the
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Islamic Revolution reveals a trajectory closely intertwined with
profound political, social, and intellectual transformations.

Discourse analysis and bibliographical study indicate a
transformation in the relationship between "Text" and "Power.”
Moving beyond purely bibliographic approaches and employing a
contextual framework, this research demonstrates that the history of
commentary writing across these two and a half centuries was not a

linear path but the scene of an epistemic rupture: 195
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1. At the level of textual function (agency):

The findings show that during the period of stagnation (post-
Safavid), amid widespread political and social weakness and under the
dominance of Akhbari discourse and patronage structures, Nahj al-
Balagha functioned in a "Stabilizing" manner. Commentators of this
era (such as Lahiji), by reducing the text to an "Ethical advisory
manual,” sought to "Soften despotism" rather than negate it. In the
revival period (from the Constitutional era onward), however, with the
emergence of the Samarra school and the entry of modern concepts,
the text’s agency changed. Nahj al-Balagha raised from the positions
of "Advice to the ruler" and "Stabilizing role" to a constitutive and
revolutionary function, becoming a basis for "Judging the ruler,” a
source for producing political theology, and a means of delegitimizing
structures of despotism.

2. At the methodological level:

The study reveals a fundamental transition from fragmented lexical
interpretation to system-building and holistic analysis. The efforts of
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Mirza Na’'ini (in extracting constitutional principles), George Jordac
(in developing human rights concepts), and, ultimately, Martyr
Motahhari (in articulating a worldview) all indicate attempts to
transform Nahj al-Baldgha from a “miscellany of wisdom” into a
“framework for governance.”

3. Final implication:

The research concludes that the "Politicization™ of Nahj al-Balagha
in the past century is not an intellectual innovation imposed from
196 outside but the product of a return to Ijtihad and an internal religious
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response to the crisis of governmental effectiveness. This tradition of
commentary writing serves as a mirror, showing how Shi‘i rationality,
when encountering modernity, sought not to reject it but to reread the
Alavid heritage to formulate an indigenous model of justice and
freedom suited to contemporary needs, thereby revealing the limitless

capacities of Imam Ali’s discourse.
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Abstract

Fadl ibn Shadhan Nishaburt (d. 260 AH/874 AD), who resided in
Neishabur and was among the companions of Imam Rida (AS), severely
criticized Dualism (Thanawiyyah), Trinitarianism (Tathlithtyyah),
Murji‘ah, Khawarij, Ahl al-Hadith, Mu'tazilah, Zaidiyyah,
Wagqifiyyah, and Isma'iliyyah in his refutations. His refutations
indicate the active presence of these theological groups in Neishabur.
Therefore, the opponents and audience of Imam Rida (AS) upon his
arrival in Neishabur were four groups: Zanadiga (dualists and

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

Keywords: Imam Rida (AS); Neishabur; Hadiths of Silsilat al-
Dhahab; Shi'i and non-Shi'i Sects; Miracles (Karamait).
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Introduction

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

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

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

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

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

an almond sapling in Neishabur which must necessarily be done
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during the cold season, as well as the alignment of the Hijri Qamari
(Lunar) calendar with the Hijri Shamsi (Solar) calendar, it can be
concluded that he arrived in Neishabur in early winter 201 AH (816
AD) / 195 SH (816 AD) (Sadig, 1404 AH/1983 AD: 2, 141;
Erfanmanesh: 134). Some have estimated the date of arrival as
Tuesday, the seventh of Jamadi al-Awwal 201 AH (November 27, 816
AD), corresponding to December 5, 816 AD (Saeidi Zadeh: 102).
Others state Shawwal 201 AH (April/May 817 AD) and add that the
journey of that revered figure from Medina to Neishabur took four 203
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months (Noei: 174). Ibn Lut ibn Yahya Khuza 7, without considering
the circumstances, wrote that Imam Rida (AS) arrived in Neishabur on
the tenth of Tir (132); based on this, the tenth of Tir is named "Day of
Hadith Silsilat al-Dhahab™ in the national calendar, and symbolic
ceremonies are held annually on that day.

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

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

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

His latter statement implies that the Imam (AS) was in Neishabur

from 200 AH to 204 AH, which is undoubtedly incorrect, and a

maximum stay of a few months and days is closer to correctness. This

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

1. Necessity and Method of Research

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

Shaykh Sadiig (d. 381 AH/991 AD) reported that when the Imam (AS)
was departing from Neishabur, he narrated the sacred Hadith of
Silsilat al-Dhahab, "La Illaha illa Allah Hisni faman Dakhala Hisni
Amina min Adhabt - Falamma Marrat al-Rahilatu, Qala - bi
Shuritiha wa Ana min Shuritiha" (There is no god but Allah is My
fortress, whoever enters My fortress is safe from My punishment - and
when the conveyance passed, he said - with its conditions, and | am
one of its conditions), through his pure fathers from the Prophet
(PBUH). This Hadith implies the inseparability of monotheism and 205
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Imamate. Qundiizi Hanafi, after mentioning the said Hadith, points
out that the saying of Imam Ali, may Allah honor his face, in the book
Ghurar al-Hikam: (Inna li "La Ilaha illa Allah™ Shuriitan wa Inni wa
Dhurriyyatt min Shuritiha) (Indeed, "There is no god but Allah™ has
conditions, and | and my progeny are among its conditions), confirms
and testifies to the content of the Hadith of Hisn, which states that
belief in the Imam of Muslims and the Imamate of Imam Rida (AS) as
being obligatory to obey are among the conditions of monotheism
(Amidt: 1, 220; Qundiizi : 3, 123).

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

Hafiz Isfahani (d. 430 AH/1038 AD) wrote that upon the arrival of
Imam Rida (AS), a group of Neishabur scholars clung to the bridle of
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his mount and implored him to narrate a Hadith from his father. He

then reported the Hadith "al-Imanu Ma ‘rifatun bil Qalbi wa Iqrarun

bil Lisani wa ‘Amalun bil Arkani" (Faith is recognition by the heart,

affirmation by the tongue, and action by the pillars) through his pure
fathers from the Prophet (PBUH) (1934 AD: 1, 138).

On the other hand, Sadiig and Hakim Nishabiri have reported some

of Imam Rida (AS)'s miracles in Neishabur. The present study

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

2. Research Background

Articles have been written about the Hadiths of Hisn and Faith;
however, the topic of the compatibility of these Hadiths with the
theological context of Neishabur has been overlooked. Moreover, the
content relationship of these Hadiths with the issuance of miracles
from the Imam (AS) has not been considered in any article. Tarkhan
(1390 SH/2011 AD), in his article, explaines the relationship between
monotheism and Wilayah in the Hadith of Silsilat al-Dhahab, relying
on philosophical-mystical discussions; Valavi and Bakhtiyari (1398
SH/2019 AD) have explored the reasons for Imam Rida's (AS)

reliance on the Hadith of Silsilat al-Dhahab based on Fairclough's

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

discourse analysis method; Heydari Nasab and Bayat Mokhtari (1399
SH/2020 AD) have analyzed the Hadith of Silsilat al-Dhahab of Faith
and refuted lbn Hibban; Bahrami and Hakimi (1394 SH/2015 AD)
have only discussed the Rijali and Sanadi (chain of narration) aspects
of the Hadith of Silsilat al-Dhahab. As observed, the approach of
these researches differs from the present study.

Undoubtedly, the most robust and documented way to understand
the cultural and theological conditions of Neishabur at the time of 207
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Imam Rida's (AS) arrival, which motivated his narration of the
Hadiths of Shafagat, Hisn, and faith, and the presentation of miracles,
is to analyze the refutations of Fad! ibn Shadhan Nishabiri, who was
a contemporary and narrator of Imam Rida (AS). Therefore, the article
comprises three sections: "Fadl being a companion of Imam Rida
(AS); Imam Rida (AS) and the theological schools of Neishabur;
Imam Rida's (AS) miracles as a support for his theological school.”

3. Fadlis a Companion of Imam Rida (AS)

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

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

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

B: "Fad

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

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

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

The theological audiences and opponents of Imam Rida (AS) in
Neishabur were four groups: "Zanadiga and Thanawiyyah (dualists);
Trinitarians; Sects of the Caliphate school; Branches of Shi‘ism."

4.1. Critique of Dualism, Manichaeism, and Christianity
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The idea of dualism, Mazdaism, and Manichaeism had a long history

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

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

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

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

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

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

Dualism refers to the followers of Zoroaster (660-583 BC), who
lived in Iran (Tawfigi, 1381 SH/2002 AD: 63). If the Zoroastrian
religion considers "Ahura Mazda" as the one God and creator of
"Ahriman" and "Holy Spirit,” which stand against each other, the
foundation of the monotheism of creation and lordship is shaken, and
polytheism in actions occurs; however, if it considers Ahriman to be
eternal, ancient, and on par with Ahura Mazda, they have fallen into
the dark pit of essential polytheism (Motahari, 1350 SH/1971 AD:
285). Mani (216-274 AD) emerged between Christianity and the
advent of Islam (Tawfigi, 1381 SH/2002 AD: 67). Manichaeism is a
mixture of Zoroastrian, Christian, Buddhist elements, and some of his
own innovations. Mani's dualism is more explicit than Zoroastrian
dualism. The Muslim military campaign in Iran was solely aimed at

breaking the military power of the Sasanian state, and there is no

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

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

The second branch of essential monotheism is the belief in the
denial of composition in God's essence, which is referred to in the
verse "Qul Huwa Allahu Ahad" (Say, He is Allah, [who is] One)
(Surah al-Ikhlas: 1) (Subhani, 1395 SH/2016 AD: 45). The view of
dualism contradicts the oneness of the divine essence, and the view of
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trinity contradicts simplicity and the denial of composition. Both are
involved in essential polytheism. Christians who believe in the three
Hypostases, if they mean that Christ and the Holy Spirit are not
created by God but each are eternal and possess an independent
essence, this is a clear example of attributing partners and equals to
God (clear essential polytheism). If they believe in the oneness of God
and at the same time His composition from three parts, they are
involved in hidden polytheism (Tabataba’i, 1362 SH/1983 AD: 275-
279; Subhani, 1395 SH/2016 AD: 45-52). 211
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4.2. Refutation of the Sects of the Caliphate School

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

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

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

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

B) Murji’ah

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

through actions.

C) Ahl al-Hadith

Ibn Shadhan criticized anthropomorphists (Hashawiyyah) and Ahl al-
Hadith by writing books such as "al-Radd ‘ala al-Hashawiyyah" and
"al-Radd ‘ala Muhammad ibn Karram" (Najashi: 306; Tusi, 1417
AH/1996 AD: 198). Ahmad ibn Hanbal (164-241 AH/780-855 AD),
the leader of Ahl al-Hadith, who was a contemporary of Imam Rida
(AS) and Fadl, and whose views had more influence among Sunnis
than others, emphasizes in the phrases "Nadinu bi anna al-A’immat al-
Arba ‘atu Khulafa’u Rashidiina Mahdiyyina Fudalal’ la Yuwazihim fi
al-Fadli Ghayruhum” (We believe that the four Imams [4bi Bakr,

‘Umar, ‘Uthman, and Ali] are rightly-guided, virtuous caliphs, none
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can match their virtue), "Wa Tadlili man Ra’a al-Khurija ‘alayhim"
(and condemning those who advocate revolt against them), "Wa
Nadinu bi Inkari al-Khuraj ‘alayhim bil Sayfi" (and we believe in
denying revolt against them with the sword), and "Bi 7a‘ati al-
A’immah wa Nasthat al-Muslimin" (and in obedience to the Imams
and advising the Muslims) that the four imams after the Messenger of
214 God [4bii Bakr, ‘Umar, ‘Uthman,, and Ali] are the rightly-guided
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caliphs, and no one reaches their eminence. Furthermore, their
perfections are in the order of their caliphate, and revolting against
rulers, even if they are tyrannical, is not permissible, and one must
obey them (Ash‘ari, 1397 AH/1977 AD: 8-34; Subhani, 1423
AH/2002 AD: 23, 24, and 26). However, Imam Rida (AS), by stating
"Bi Shuriitiha wa Ana min Shuritiha" (with its conditions, and | am
one of its conditions), deemed the salvation-bringing nature of
monotheism in the world and the afterlife dependent on the exposition
and Imamate of the infallible Imams (AS). By reporting the Hadith
"al-Ta zimu li Amri Allah wa al-Shafagatu ‘ala Khalgi Allah"
(Reverence for the command of Allah and compassion for the creation
of Allah), he introduced the non-infallible caliphs, including the
Umayyads, Abbasids, etc., who were not obedient to God's command

and oppressed His servants, as incorrect.

D) Mu'tazilah

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

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

Shuritiha wa Ana min Shuratiha" (with its conditions, and | am one of

its conditions), sought to refute the Mu'tazilah's view and strengthen
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the Shi'i perspective.

4.3. Branches of Shi'ism
Among the active and deviant movements during the time of Imam
Rida (AS) were the Zaidiyyah, Isma'iliyyah, and Wagifiyyah sects.

A) Zaidiyyah

Zaidiyyah is one of the main Shi'i sects, and its emergence dates back

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

B) Isma'iliyyah

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

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

invalidity of the Isma'iliyyah's belief.

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

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

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

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

matter of Imamate.

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

Theological and Doctrinal System

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

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

Karamah and miracle occur by divine permission from the divine
saints, and their difference lies in their naming; that is, the miracle of
non-prophets is called Karamah (Subhani, 1395 SH/2016 AD: 260). It
is narrated from Imams Bagir, Sadig, and Kazim (AS): "The Greatest
Name has 73 letters. The Greatest Name that Asif ibn Barkhiya knew,
by virtue of which he brought the throne of Balgis from Yemen to
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Jerusalem to Sulayman (AS) in less than the blink of an eye, was one
letter out of those 73 letters. And with us, the Imams (AS), there are
72 letters of the Greatest Name, and only one letter of it is exclusive to
the pure essence of God." (Saffar, 1362 SH/1983 AD: 228; Huwayzi:
4, 88; Bahrant, 1415 AH/1994 AD: 4, 217, Haydari, 1429 AH/2008
AD: 155) The occurrence of Karamah is possible and a sign of the
220 greatness of the divine saints before God. Tisi writes: "Qissatu
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Maryama wa Ghayriha Tu‘tt Lawaza Zuharihi ‘ala al-Salihin" (The
story of Maryam and others indicates the permissibility of its
appearance from the righteous); meaning that the story of Maryam's
(AS) table spread and others proves that the performance of Karamah
by righteous individuals is possible. Allamah Hillz, in his explanation
of the aforementioned statement, also adds the story of the transfer of
the Queen of Sheba's throne and the miracles of Amir al-Mu'minin
(AS) (1417 AH/1996 AD: 475). Tisi, in another book, mentions
Karamah with the condition that it is not accompanied by a challenge
(1416 AH/1995 AD: 89). The main factor for the status of Karamah is
pure servitude and humility before God Almighty. The verse
"Subhana alladht Asra bi ‘Abdihi Laylan min al-Masjid al-Haram..."
(Exalted is He who took His Servant by night from al-Masjid al-
Haram...) (Surah al-Isra’: 1), which contains the Prophet (PBUH)'s
ascension (miraj) and is one of his greatest miracles, indicates the role
of the Prophet (PBUH)'s servitude in his reaching this status. Divine
proximity is achieved through servitude with knowledge to the extent
that God addressed the Prophet (PBUH): "Abdi At ‘int Hatta Ajaluka
Mithlt idha Qulta li Shay’in Kun fa Yakun" (My servant, obey Me
until 1 make you like Myself, when you say to a thing "Be,” it is)
(Hurr ‘Amili, 1384 AH/1964 AD: 361; Ha’iri, 1385 AH/1965 AD: 1,
33; Hashimi Khu'i: 15, 361). And Imam Sadig (AS) said: "al-
‘Ubidiyyatu Jawharatun Kunhuhd al-Rububiyyah" (Servitude is a
jewel whose essence is Lordship) (Fayd Kashani, 1378 SH/1999 AD:
2, 1121; Fayd Kashani, 1374 SH/1995 AD: 4, 365). This means that
servitude brings a person to perfection and makes him a manifestation 221
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of the attributes of glory and beauty, so that he can perform acts such
as cosmic disposal and become the possessor of Karamah. In this
regard, in addition to theoretical-cognitive functions in Neishabur,
four karamah have emanated from Imam Rida (AS). These Karamah
testify to the authenticity and legitimacy of the Shi'i school and the

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

5.1. A Healing Tree

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

parts of the tree, including leaves, blossoms, bark, and fruit, were a
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source of healing for the sick. A sick person would eat a kernel for
healing and recover their health. Someone suffering from eye pain
would place a kernel on their eye and improve. A pregnant woman
experiencing difficult labor would eat a kernel of the almond nut and
find relief. A pet animal suffering from colic would recover if a twig
from the tree's branch was rubbed on its belly.

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

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

5.1.1. The Reality of Tabarruk (Seeking Blessings)

Shaykh Sadiig and Hakim Nishaburt explicitly stated that all parts of

the almond tree were blessed. What is Tabarruk? Tabarruk (seeking
blessings) comes from the root "Barak™ meaning growth, increase,
abundance, and happiness; and Tabrik (blessing) is a prayer for having
them. Tabarruk means becoming blessed, acquiring blessings, seeking 223
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good fortune, and an increase in bounty (Firliz Abadi, 1415 AH/1994
AD: 3, 293). Without a doubt, the realm of the supernatural is
different from the realm of normal daily life, but it can influence or
manifest in it. Tabarruk is in fact the influence of the sacred on non-
sacred elements and the elevation of their quality. The clear
characteristic of Tabarruk in the Quran is its attribution to God and its
perception as something from Him and by His will; Tabarruk
originates only from Him, and the intermediaries are also authorized
by Him. It is necessary for human attention to be directed first to God
and then to the intermediary. The transfer of blessings and being
blessed is based on the desire and attention of the blessed essence,
either inherently or incidentally. That is, God or someone like the
divine saints (Awliya’ Allah) who has the power to bless, consciously
blesses someone or something. This can be done by mere intention, or
by placing a hand on a person or object, or through a good prayer and
seeking blessings for someone or something. The good prayers of
saints and divine figures can be placed within this category of blessing
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transfer. What causes Tabarruk is the attention from God or a sacred
person which causes the flow of blessings (cf. Mousavi Bojnourdi,
1386 SH/2007 AD: 14, entry Tabarruk).

In Tawassul (seeking intercession) and Tabarruk, a person seeks to
receive well through another being. Therefore, these two have many
conceptual and practical similarities. Tawassul means making
religious luminaries a medium before God to achieve a desire;
Tabarruk means seeking material and spiritual good and blessings that
224 God has placed in humans or some objects. Shi'i theologians consider
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the transfer of divine mercy and blessings possible through cosmic
channels such as the souls of prophets and saints, with differences in
rank. Touching a saint or touching a blessed element can lead to being
blessed. Touching the Black Stone (Hajar al-Aswad) or touching the
shrine (Darth) of the graves of the impeccable Imams and saints,
which are blessed due to their connection with the buried sacred
personality, causes Tabarruk. Likewise, seeking blessings by touching
the Prophet (PBUH) or parts of his body such as hair and nails, and
objects like cups, garments, leftover ablution water, and remains of
food and drink that were in contact with him (Ahmadi Mianaji, 1422
AH/2001 AD: 19-26, 75-76, 128-142).

5.1.2. Tabarrukin the Quran and Sunnah

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

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

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

3) He also narrated in the chapter "Sifat al-Nabi" (Characteristics
of the Prophet) from Abi Juhayfah: "People would wipe the Prophet's
hands on their faces, and I also took his hand and wiped it on my face,
226 and his hand was sweeter than musk" (Bukhart: 4, 188);
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4) Historically, there is no doubt that the Prophet's companions
sought blessings and healing from his remaining relics and blessed
grave after his demise. So much so that Bukhari dedicated a section in
his Sakih to mention this topic and explicitly stated the companions'
and others' seeking of blessings from the Prophet's remaining after his
demise (Bukhart: 4, 82);

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

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

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

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

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

5.2. Observing the Ka‘ba

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

public road that passes in front of the ancient fortress. The intention is
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that from then on, the Qibla of Neishabur was determined in the
direction of Imam Rida's (AS) gaze. (Hakim Nishabtri: 210).

5.2.1. Pre-existence of the Infallibles and Witnesses to Deeds

Allamah Majlist, in the chapter "Ard al-A ‘mal ‘alayhim al-Salam wa

Annahum al-Shuhada’ ala al-Khalg" (Presentation of deeds to them,

peace be upon them, and that they are witnesses over creation)

(Majlist: 23, 333-354), mentioned several verses and 75 narrations

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

5.3. Healing an Injured Person

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

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

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

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

The exact location of "Rabar Sa‘d" is not clear; three possibilities
are suggested.

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

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

C) Some believe that Rabat Sa‘d is the same as "Rabat Sang,"
which is now located at the intersection of the Torbat Heydariyeh-
Mashhad road and the old Farfaith road (Milani, 1426 AH/2005 AD:

230 4, 253, footnote).
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5.3.1. Seeing the Prophet (PBUH) and Imams (AS) in Dreams

Imam Rida (AS) narrated from the Messenger of God (PBUH): "Man
Ra’ant  fi  Manamihi faqad Ra’ant li anna al-Shaytana la
Yatamaththalu fi Siratt wa la fi Surati Ahadin min Awsiya't wa la fi
Sturati Wahidatin min Shi ‘atihim wa inna al-Ru’ya al-Sadiqata Juz 'un
min Sab ‘in Juz’an min al-Nubuwwah" (Whoever sees me in his dream
has truly seen me, for Satan does not appear in my form, nor in the
form of any of my successors, nor in the form of any of their Shi'a,
and indeed the truthful dream is one part of seventy parts of
prophethood) (Sadiiq, 1413 AH/1992 AD: 2, 584; Tanukhi, 1364
SH/1985 AD: 1, 179; Fayd Kashani, 1416 AH/1995 AD: 14, 1550;
Fattal Nishabiirt: 1, 233; Tabrist, 1417 AH/1996 AD: 2, 71). In Sunni
sources, the Hadith: "Man Ra’ant fi Manamihi fagad Ra’ani Haqgan
fa inna al-Shaytana la Yatamaththalu bt (Whoever sees me in his
dream has truly seen me, for Satan does not appear in my form), is
narrated from Abi Sa ‘id al-Khudrt and Ibn Mas ‘iid (Tabarani, 1415
AH/1994 AD: 3, 238; Zamakhshari, 1412 AH/1991 AD: 5, 294).
Based on these Hadiths, Satan does not have the power to appear in
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the form of the Prophet and the Imams. Therefore, the individual who
saw Imam Rida (AS) in a dream and was prescribed herbal medicine
by him was indeed the actual and real Imam Rida. Hence, inspirations
received in dreams, if they command the performance of obligations
and avoidance of prohibitions, or if they recommend a desirable or
permissible act, can be considered by the Imam depending on the
individuals' circumstances, and thus the dream is considered valid.
Given that an infallible Imam would never guide someone, even in a 231
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dream, to commit a sin or a forbidden act, or to abandon an obligation,
this point can serve as a good indicator for distinguishing cases where
an individual doubts whether the person they saw in a dream was a

divine being or Satan.

5.4. Flowing of a Spring in Deh Sorkh

Sadug and others have narrated: "When Imam Rida (AS) left
Neishabur and reached "Deh Sorkh,” they said: "O! Son of the
Messenger of God, it is noon, will you not pray?” The Imam
dismounted from his conveyance and said: "Bring water,” but they
replied: "We have no water." Then he dug the ground with his hand
and pushed away the soil, and a spring gushed forth. Everyone
performed ablution, and that spring still remains." (Sadtq, 1404
AH/1983 AD: 2, 147; Qummi, 1423 AH/2002 AD: 31) This spring,
located between Neishabur and Mashhad, is known as "Chashmeh
Rida" or "Chashmeh Imam." Ibn Shahr 4shiab and Bahrani have listed
this event among the miracles and Karamah of Imam Rida (AS) (lbn
Shahr Ashib, 1376 AH/1956 AD: 3, 455; Bahrani, 1313 AH/1895
AD: 7, 132).
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Conclusion

A) Many of Fadl's 180 works, who was among the companions of
Imam Rida (AS), were written to confront deviant sects such as
dualists, Trinitarians, anthropomorphists, Murji'ah, Ahl al-Hadith,
Mu'tazilah, Isma'iliyyah, Mu'attilah (deniers of divine attributes),

232 Wagqifiyyah, and Ghulat (extremists). These refutations indicate that
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these groups were active during the period of the Imam's entry into
Neishabur. Therefore, the Imam, by reporting the three Hadiths of
Silsilat al-Dhahab - Shafagat, Faith, and Hisn — proved and
established the deviation and instability of all of them.

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

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