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Abstract

Hasan ibn Jahm is regarded as one of the prominent and reliable
companions of the two Imams, Imam Kazim (AS) and Imam Rida
(AS). In the Rijal sources, he is described with titles such as
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trustworthy, distinguished authority and eminent. The present study
adopts a descriptive-analytical methodology based on library research
and a comparative examination of both biographical and hadith
sources. Within this framework, the Rijal status and the chain of
transmission position of Hasan ibn Jahm are analyzed, while the
thematic patterns and content categories of his narrations in the Four
Canonical Shi‘i Hadith Collections are examined. The findings
indicate that Hasan ibn Jahm is recognized as a reliable transmitter
within the Imami tradition, whose narrations encompass a wide range
of themes, including theological, ethical, jurisprudential, devotional,
and educational subjects. The thematic analysis of these narrations
reveals the presence of fundamental ideas such as monotheism, the
doctrine of Imamate, the role of reason, spiritual purification, the
etiquette of supplication, avoidance of extremism and excessive
asceticism, and the observance of social ethics. His direct dialogues
with Imam Rida (AS) further demonstrate his intellectual and
scholarly standing, and his narrations exemplify a rational interaction
between the narrator and the Imam in the transmission of divine
teachings. The results of this research suggest that Hasan ibn Jahm
should be considered among the influential transmitters who served as
a link between the hadith school of Imam Sadig (AS) and the rational
discourse that characterized the era of Imam Rida (AS). A
reexamination of his narrations can therefore contribute significantly
to a deeper understanding of the development of theological and
ethical discussions during the early centuries of Shi‘ism.

Keywords: Hasan ibn Jahm, Four Canonical Shi‘i Hadith Collections,
Typology of Narrations, Thematic Analysis, Reliability of Transmitters.
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Introduction

Thematic analysis, as an interdisciplinary and effective method in
qualitative studies, is considered a powerful tool for identifying,
categorizing, and explaining the content of textual materials.
Introduced by Richard Boyatzis in 1998, this method provides a
systematic process for extracting major themes from rich and complex
texts and enables both qualitative and quantitative representations of
textual data (Sheikhzadeh et al., 2011 AD/1390 SH: 153). One of the
distinctive advantages of thematic analysis is its ability to reduce large
volumes of information and organize them into core themes. This
process not only facilitates a deeper understanding of the content but
also provides a suitable framework for identifying both explicit and
implicit patterns within qualitative data. In religious studies,
particularly in hadith scholarship and the study of the historical
development of theological, ethical, and jurisprudential concepts, the
application of this method is of special importance, as it enables a
systematic and in-depth analysis of narrations. Within the domain of
Islamic knowledge, an accurate understanding of religious teachings is
primarily achieved through two fundamental sources: "The Qur’an
and the tradition of the Ahl al-Bayt." The tradition of the Ahl al-Bayt
consists of a body of teachings, practical instructions, and ethical
guidance transmitted through reliable narrators. The preservation and
transmission of these teachings to later generations therefore depend
upon the credibility and competence of the transmitters. Consequently,
the authenticity and authority of any hadith are directly related to the
reliability of its chain of transmission and the character of its
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narrators. Examining the status of narrators, analyzing the quality of
their transmissions, and studying the chains of transmission constitute
fundamental requirements in hadith research.

Hasan ibn Jahm, one of the distinguished and reliable transmitters
within Shi‘i scholarship, occupies a notable position in the history of
hadith. He was a disciple of two, or possibly three, Imams, and
numerous narrations attributed to him appear in the Four Canonical
Shi‘i Hadith Collections (Khu't, 1996 AD/1413 AH). A careful study
of his scholarly life, his teachers and students, and the extent of his
reliability not only contributes to assessing the authenticity of his
narrations but also clarifies his scholarly role in the formation and
transmission of Shi‘i teachings. Given the diversity and richness of his
narrations, a detailed thematic examination of these reports can
significantly illuminate the intellectual, ethical, and jurisprudential
developments of the early centuries of Shi‘ism and help identify the
intellectual and educational currents associated with him. Despite the
importance and distinguished position of Hasan ibn Jahm, no
comprehensive study has yet systematically analyzed his hadith
personality, scholarly status, and the reliability and thematic content of
his narrations. This research gap highlights the need for a coherent and
scholarly investigation in this field.

Accordingly, the central problem of the present study is to identify
the scholarly and hadith status of Hasan ibn Jahm and to analyze the
thematic content of his narrations in the Four Canonical Shi‘i Hadith
Collections. The significance of this study lies in the fact that a

systematic examination of his narrations may clarify the development
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of theological, ethical, and jurisprudential concepts during the early
centuries of Shi‘ism and provide a basis for further research in the
history of hadith and Imami thought. Using a descriptive-analytical
method and library-based research, this study seeks to address
questions such as: ‘What are the views of the scholars of Rijal
regarding Hasan ibn Jahm?’ ‘Who were his teachers and students?’
‘What thematic categories characterize his narrations?’

Answering these questions will not only fill an existing research
gap but will also pave the way for future studies in the fields of hadith
history, textual content analysis of religious literature, and the study of
conceptual developments within the Shi‘i tradition. Furthermore, it
will shed light on the role played by prominent transmitters such as

Hasan ibn Jahm in shaping intellectual and scholarly currents.

1. Literature Review

A survey of hadith sources and existing academic studies indicates
that no independent research has yet been conducted specifically on
the typology and thematic analysis of the narrations of Hasan ibn
Jahm, nor has a comprehensive biographical study of him been
undertaken. Consequently, the present article aims to partially address
this gap and provide a foundation for broader research in the future.
The study is organized using a descriptive-analytical approach and is

based on reliable library sources.

2. Reexamining the Personality of Hasan ibn Jahm

Hasan ibn Jahm ibn Bukayr ibn A ‘yun ibn Sansan, known as Abi

The Journal of Hadith Studies and Researches | Vol. 3| No. 3 | Summer 2026
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Muhammad Shaybant, is described in the biographical literature as a
trustworthy narrator (Najashi, 1986 AD/1365 SH: 50; Hilli, 1981
AD/1402 AH: 43) and a figure of great eminence (Basri, 2001
AD/1422 AH: 99). He was among the companions of Imam Kazim
(AS) (Najashi, 1986 AD/1365 SH: 50), a hadith scholar, and one of
the close associates of Imam Rida (AD), enjoying a distinguished
position in his presence. Reports indicate that he was still alive until
203 AH (Shabistari, 1990 AD/1411 AH: 1, 142). He authored a work
entitled "Masa’il" (Ibn Shahr Ashiib, 1960 AD/1380 AH: 33; Tiisi,
1999 AD/1420 AH: 123), and both jurisprudence and hadith have
been transmitted from him (Subhani, 1997 AD/1418 AH: 2, 121).

His lineage traces back to the scholarly and hadith scholar family
of Ali A‘yun. Zurara ibn A ‘yun, one of the most prominent scholars
and transmitters of Imam Bagir (AS) and Imam Sadig (AS), was a
leading figure within this family. His father, Jahm ibn Bukayr ibn
A ‘yun, was among the companions of Imam Ja far Sadig (AS) and
transmitted hadith from him (Najashi, 1986 AD/1365 SH: 127).
Growing up in such an intellectually vibrant environment closely
connected with the Imams, Hasan ibn Jahm was naturally prepared to
become one of the prominent transmitters of the Imams’ teachings.

Abii Ghalib al-Zurart states in his biographical account of Hasan
ibn Jahm:

"There were three sons in our lineage: Sulayman, Muhammad, and
Husayn. No descendants remained from Mukammad and Husayn.
Mukammad ibn Hasan ibn Jahm was a transmitter of hadith, and ‘A/r
ibn Hasan ibn Faddal narrated from him through ‘4bd Allah ibn
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Maymiin Qaddah and others. The mother of Hasan ibn Jahm was the
daughter of ‘Ubayd ibn Zurara; for this reason we are attributed to
Zurara, though we descend from Bukayr. Previously we were known
as the descendants of Jahm." (Zarari, 1990 AD/1411 AH: 115-117)
Accordingly, there is consensus regarding his reliability (Namazi
Shahroudi, 1997 AD/1414 AH: 2, 363). Scholars of Rijal unanimously
regard him as trustworthy, and jurists have generally accepted the
authority of his narrations (Rouhani, 1991 AD/1412 AH: 5, 74; 20,
152; Qummi, 1999 AD/1420 AH: 372, 532; Muhaqqiq Sabzewari,
n.d.: 2, 351). Based on these evaluations, the narrative status of Hasan
ibn Jahm may be considered reliable and authoritative.

In the Four Canonical Shi‘i Hadith Collections, his name appears in
more than seventy-four chains of transmission, forty-nine of which
relate directly to narrations from Imam Kazim and Imam Rida. He
transmitted reports from narrators such as Abu ‘Ali, ‘Ammar ibn Abr
al-Ahwas (Abii al-Yaqzan), lbn Bukayr, Ibn Miskan, Ibrahim ibn
Mahzam, Bukayr ibn A ‘yun, Hasan ibn Miisa, Hammad ibn ‘Uthman,
Hannan, Dharth, ‘Abd Allah ibn Bukayr, and Fudayl ibn Yasar.
Conversely, prominent transmitters such as Hasan ibn Faddal, Ahmad
ibn Muhammad ibn ‘Isa, Hasan ibn ‘Ali ibn Faddal, Sa‘d ibn Sa‘d,
‘Alr ibn Asbat, ‘Alr ibn Hasan ibn Faddal, ‘Amr ibn Sa ‘id, Muhammad
ibn ‘Abd al-Hamid, Muhammad ibn ‘Ali, and Bargi narrated from him
(Khu't, 1992 AD/1413 AH: 5, 283).

Chronologically, Hasan ibn Jahm lived during the period of Imam
Kazim and Imam Rida and transmitted hadith from both. Some
sources also consider it possible that he lived into the early period of

The Journal of Hadith Studies and Researches | Vol. 3| No. 3 | Summer 2026
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the Imamate of Imam Jawad (AS) (Khu'i, 1992 AD/1413 AH: 5,
282). Therefore, his scholarly life may be situated roughly between
the second half of the second century AH and the early third century
AH. In light of these observations, Hasan ibn Jahm may be regarded
as an intergenerational transmitter who formed a link between the
hadith school of Imam Sadig (AS) and the more systematic and
rationally oriented discourse that developed during the era of Imam
Rida (AS). His scholarly and narrative activity, in addition to his
distinguished family background, played a significant role in enriching
the Shi‘i hadith tradition. The Sankey diagram represents the
transmission network surrounding Hasan ibn Jahm as reconstructed
from the narrations recorded in the Four Canonical Shi‘i Hadith
Collections. The visualization illustrates the direction and intensity of
narrative relationships between earlier transmitters, Hasan ibn Jahm
as the central narrator, and the subsequent transmitters who narrated
from him.

At the structural level, the diagram reveals a three-layered

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

transmission structure. The first layer consists of the Imams and
earlier authorities, most prominently Imam Kazim (AS) and Imam
Rida (AS), from whom a substantial portion of the narrations
ultimately derive. The second layer is centered on Hasan ibn Jahm
himself, who functions as the pivotal intermediary within the network.
The third layer contains later transmitters and students, including
figures such as Ibn Bukayr, Ibn Maskan, Abii al-Fadl, Abui ‘Ali, and
Mansir, who transmitted his reports to subsequent generations of
10 scholars. A key feature of the network is the centrality of Hasan ibn
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Jahm. The diagram visually confirms his role as a significant
intermediary in the circulation of hadith during the late second and
early third centuries AH. The convergence of multiple narrative
streams toward him and their subsequent divergence toward numerous
later transmitters demonstrates that he served as an important conduit
through which the teachings of the Imams were disseminated within
the scholarly community. Another notable aspect is the uneven
distribution of transmission intensity, represented by the varying
widths of the flows. Certain narrators, particularly figures such as
Hammad ibn ‘Uthman, ‘Abd Allah ibn Bukayr, and Tha ‘laba, appear
with relatively wider links, indicating a higher frequency of narrative
interaction. This pattern suggests that these individuals constituted the
primary scholarly network through which Hasan ibn Jahm received a
substantial portion of his hadith material.

The diagram also reflects the breadth of his narrative
connections, as the diversity of transmitters associated with him
demonstrates that his scholarly activity was not confined to a single

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

chain of transmission. Instead, he participated in a wider network of
hadith scholars who were active in preserving and transmitting the
teachings of the Imams. Such diversity strengthens the reliability of
the transmission process, since the narrations were circulated through
multiple channels. From a historical perspective, the network supports
the interpretation that Hasan ibn Jahm occupied a transitional
position between two intellectual phases of early Imami
scholarship. Through his teachers, who were connected to the circle
of Imam Sadig, he inherited the earlier hadith tradition, while through 11
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his direct association with Imam Kazim and Imam Rida he
participated in the transmission and interpretation of teachings during
a period characterized by increasing theological and rational
discourse. In sum, the network analysis of the diagram highlights three
principal features of Hasan ibn Jahm’s narrative profile: his strong
centrality within the transmission network, the presence of a core
group of influential teachers and transmitters in his scholarly circle,
and his historical role as a mediator linking earlier hadith traditions to

later Imami scholarly developments.

2-1. Teachers

Hasan ibn Jahm has taught his science and knowledge from
professors who are referred to as:

2-1-1. Tha‘labah ibn Maymiin

Abi Ishaq truthworthy (Majlisi, 1999 AD/1420 AH (a): 41) is a
decent fellow among the companions, jurisprudent, the narrators of
Imam Sadiqg (AS) and Imam Kazim (AS). Muhammad ibn ‘Isa
considers him as a leader in science and jurisprudence (Kashshi, 1983
AD/1404 AH: 711). There are 127 chains of transmission for the
narration (Khu'i, 1992 AD/1413 AH: 4, 318). He, who is among the
trustworthy Muhaddiths of the Imami School and one of the eminent
Shi‘a scholars, lived in Kiifa until the year 183 AH (Shabistari, 1994
AD/1411 AH: 1, 112).

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

2-1-2. Hammad ibn ‘Uthman
Trustworthy, eminent, and the author of a book (Tdst, 1999 AD/1420
12 AH: 156). He was among the companions of Imam Sadig (AS), Imam
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Kazim (AS), and Imam Rida (AS), and passed away in Kiifa in the
year 190 AH (Najashi, 1986 AD/1365 SH: 143). There is no doubt
regarding his reliability and distinguished status (Namazi Shahroudi,
1997 AD/1414 AH: 3, 257).

2-1-3. ‘Abd Allah ibn Sinan

Ibn Tarif, trustworthy (Tasi, 1999 AD/1420 AH: 291); one of the
confidants of Imam Sadig (AS) (Mamaqani, n.d.: 2, First Section, p.
186); an Imami hadith scholar; and among the eminent jurists whose
rulings on lawful and unlawful matters, fatwas, and legal judgments
were relied upon (Shabistari, 1997 AD/1418 AH: 2, 283). His name
appears in 1,193 narrations (Shabistari, 1990 AD/1411 AH: 1, 368).
He has also been authenticated in Sunni sources (Ibn Sa‘d, n.d.: 6,
178; Ibn Abi Hatim, 1851 AD/1271 AH: 5, 68). He lived until the
time of the “Abbasid caliph Rashid, in the year 221 AH (Bassam, 2005
AD/1426 AH: 1, 618).

2-1-4. Dhurayh ibn Muhammad

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

Muharibr, among the companions of Imam Sadig (AS) and Imam
Kazim (AS); the author of a book (Najashi, 1986 AD/1365 SH: 163)
and an Asl (Tust, 1999 AD/1420 AH: 189); trustworthy (Majlisi, 1999
AD/1420 AH: 78); a hadith scholar who held a special status with
Imam Sadig (AS). He learned jurisprudence and hadith from him
extensively and transmitted many narrations (Subhani, 1997 AD/1418
AH: 2, 198). Imam Sadig (AS) said about Dhurayk: "Dhurayh has
spoken the truth... Who other than Dhuray/ can bear such a burden of
secrets?" (Ibn Babawayh, 1992 AD/1413 AH: 2, 486) He is prolific in 13
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narration, and the Ashab al-Ijma*“ (Kulayni, 1986 AD/1986 AD/1407
AH: 3, 276; Tasi, 1970 AD/1390 AH: 1, 286; Ibn Babawayh, 1992
AD/1413 AH: 2, 447) have transmitted from him.

To these individuals, we may add: "“Abd Allah ibn Miskan, ‘Abd
Allah ibn Bukayr, Mansiir ibn Yinus al-Buruzaj, Ibrahim ibn Mahzam
al-Asadi, Bukayr ibn A‘yun, and Fudayl ibn Yasar." (Khu'i, 1992
AD/1413 AH: 5, 283) Among them, Hammad ibn ‘Uthman with 44
narrations, ‘Abd Allah ibn Bukayr with 36, Tha‘labah with 22, and
Dhurayh with 12 narrations in the Four Books have had the greatest
influence on Hasan ibn Jahm. The following chart clearly shows the

frequency of his teachers and chains of transmission.

2-2. Students

Hasan ibn Jahm also trained a number of students who later became
prominent transmitters within the Shi‘i scholarly tradition. Among the

most notable of these are the following:

2-2-1. Hasan ibn ‘Ali ibn Faddal

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

He is counted among the consensus companions (Kashshi, 1983
AD/1404 AH: 1, 217) and is described as a jurist, hadith scholar, and
author (Najafi, 1986 AD/1986 AD/1407 AH: 1, 196). Scholars of
Rijal regard him as trustworthy (Tasi, 1994 AD/1373 SH: 354),
eminent in rank, and a figure of high scholarly standing who was
among the close companions of Imam Rida (AS). Several works have
been attributed to him, including "al-Salat," "al-Diyat," "al-Tafsir,"
“al-Anbiya’," "al-Mubtada’," and "al-Tibb" (Ibn Shahr Ashib, 1960
14 AD/1380 AH: 33), as well as "al-Bisharat" and "al-Radd ‘ala
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al-Ghaliyah" (Tusi, 1999 AD/1420 AH: 123). Although he initially
adhered to the Farhi doctrine, he is reported to have retracted this view
before his death (Ibn Dawid Hilli, 1963 AD/1342 SH: 114). He
passed away in 224 AH (Najasht, 1986 AD/1365 SH: 36).

2-2-2. ‘Ali ibn Asbat ibn Salim

Known as Abii al-Hasan al-Mugri’, he was among the distinguished
scholars and jurists of the Shi‘a, recognized as a hadith scholar, jurist,
and eminent exegete (Shabistari, 2000 AD/1421 AH: 171). He is
described as trustworthy though initially associated with the Farhi
tendency. A well-known correspondence occurred between him and
‘Alt ibn Mahziyar regarding this issue, after which they referred the
matter to Imam Jawad (AS), leading to ‘Al7 ibn Asbat’s retraction of
his previous position. Prior to this, he had narrated from Imam Rida
(AS) and was regarded as one of the most reliable and truthful
transmitters. Several works are attributed to him, including
“al-Dala’il," “al-Tafsir," "al-Nawadir," and "al-Mazar" (Najashi,
1986 AD/1365 SH: 252). More than 387 narrations are reported from
him, and he transmitted traditions from Imam Kazim, Imam Rida, and
Imam Jawad (AS) (Khu'i, 1992 AD/1413 AH: 12, 286).

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

2-2-3. Ibrahtm ibn Hashim

Ibrahim ibn Hashim ibn Khaltl Qummi is considered one of the
prominent transmitters of early Shi‘i hadith. Kashshi identifies him as

a disciple of Yinus ibn ‘Abd al-Rahman and as one of the companions

of Imam Rida (AS). Among his works are "al-Nawadir" and "Qadaya
Amir al-Mu’minin" (Najashi, 1986 AD/1365 SH: 16). His son, ‘Alf ibn 15
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Ibrahim Qummi, transmitted numerous narrations from him in his
famous "Tafsir," while affirming at the beginning of the work the
reliability of all its transmitters (Qummi, 1983 AD/1404 AH: 4).
Sayyid Ibn Tawis also reports a consensus regarding his reliability and
notes that he was the first to introduce the hadith of the Kiifan scholars
into Qum, where the scholars of Qum widely relied on his narrations.
Given the well-known strictness of the Qummi scholars in accepting
narrations, their agreement in transmitting from him indicates their
trust in his reliability (Khu'1, 1992 AD/1413 AH: 1, 291). Because of
his high standing, the abundance of his narrations, and the reliance
placed upon him by major scholars such as Shaykh Tusi and other
hadith scholars, many scholars consider him beyond the need for
explicit authentication (Hamadani, 1996 AD/1417 AH: 13, 140).
According to the dominant scholarly view, he is regarded as an
eminent and trustworthy transmitter whose narrations are sound
(Namazi Shahroudi, 2001 AD/1422 AH: 16).

2-2-4. Muhammad ibn Khalid Barq1
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He was one of the prominent and well-known scholars of the third
century AH (Radi, 2000 AD/1421 AH: 29). Renowned for his
expertise in historical reports and Arabic sciences, he authored several
works, including "al-Tanzil wa al-Ta bir,” "Yawm wa Laylah,"
“al-Tafsir," "Makkah wa al-Madinah," "Huriab al-Aws wa
al-Khazraj," "al-llal," "fi ‘Ilm al-Bart," and "al-Khutab," (Najashi,
1986 AD/1365 SH: 335) as well as "al-Nawadir" and "al-Tahrif wa
al-Tabdil" (Ibn Shahr Ashiib, 1960 AD/1380 AH: 105). Scholars of
16 Rijal have consistently regarded him as a reliable transmitter (Hilli,
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1981 AD/1402 AH: 139; Tasi, 1992 AD/1373 SH: 363; Majlisi, 1999
AD/1420 AH: 158; Hurr ‘Amili, 1995 AD/1416 AH: 471).

A quantitative examination of the narrative network indicates that
the most prominent students of Hasan ibn Jahm include Hasan ibn
‘Alt ibn Faddal with twenty-eight narrations, Muhammad ibn ‘Abd
al-Hamid with twenty narrations, ‘Alr ibn Asbat with five narrations,
and Muhammad ibn Khalid al-Barqi with four narrations from him.
This distribution highlights the central role of these transmitters in
preserving and disseminating the narrations of Hasan ibn Jahm. The
following table presents this distribution in a schematic form.

3. Thematic Analysis of the Narrations of Hasan ibn Jahm in

the Four Canonical Collections

Thematic analysis is a methodological approach in which data are
systematically organized, differentiated, categorized, interpreted, and
ultimately synthesized to produce meaningful conclusions. As such, it
constitutes a valuable analytical tool for examining large volumes of
complex and detailed information. In the context of hadith studies, this

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

method allows dispersed textual data to be reorganized into coherent
thematic patterns, thereby generating richer and more structured
insights from the available material.

According to statistical examinations of the Rijal and hadith
sources (Khu'1, 1992 AD/1413 AH: 5, 282), the name of Hasan ibn
Jahm appears in approximately seventy-four transmission chains
within the Four Canonical Shi‘i Hadith Collections. From this

perspective, the thematic content of his narrations may be broadly 17
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classified into several principal domains.

Table 1: Thematic Analysis of the Hadiths of Hasan ibn al-Jahm

Overarching

Theological

Organizing
Theme

Intellect &

Ignorance

Monotheism

Original Text

enemy is his ignorance (Kulayni, 1986
AD/1986 AD/1407 AH:. 1, 11).

From Hasan ibn al-Jahm: | said to Abul
Hasan (AS): "Among us are people who
have love [for you] but lack that firm
resolved; they say this [same] thing. He
replied: Those are not among the ones
God has reproached [when He said]: ‘So
take warning, O you who have sight."
(Kulayni, 1986 AD/1986 AD/1407 AH: 1,
11)

Our companions and the Intellect were
mentioned in his presence, so he (AS)
said: "No account is taken of the religious
people who have no intellect. | said: May
I be your ransom! Among those who
describe this matter [the Imamate] are
people who are not bad in our view, yet
they do not possess such intellects. He
said: These are not among those whom
God addressed. Indeed, God created the
Intellect and said to it: Come forward,’
and it came forward. Then He said to it:
Go back and it went back. Then He said:
By My Might and My Majesty, | have not
created anything better than you or more
beloved to Me than you; through you |
take and through you I give." (Kulayni,
1986 AD/1986 AD/1407 AH: 1, 27)

From Hasan ibn al-Jahm from Bukayr ibn
Afyun: I said to Abt ‘Abdillah (AS): "Are
God’s knowledge and His will different or
the same? He said: Knowledge is not will.
Do you not see that you say ‘I will do
such-and-such, God willing, but you do
not say | will do such-and-such if God
knows? Your saying God willing’ is proof

Document
Reliability
Reliable

Every man’s friend is his intellect, and his

Reliable

Reliable

Weak
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Overarching

Theme

Organizing
Theme

Imamate

Faith &
Disbelief

Original Text

wills, that which He willed becomes
exactly as He willed. And God’s
knowledge precedes the will." (Kulayni,
1986 AD/1986 AD/1407 AH: 1, 109)
From Hasan ibn al-Jahm: I said to Rida
(AS): Commander of the Faithful (AS)
knew his killer, the night he would be
killed, and the place he would be killed.
His statement when he heard the cry of
the geese in the house, Criers followed by
mourners, and the words of Umm
Kulthtim, If only you would pray tonight
inside the house and order someone else
to lead the people’, but he refused her. He
went in and out many times that night
without a weapon, while he knew that 1bn
Muljam was his killer with a sword. This
was something he should not have
exposed himself to. He [the Imam]
replied: That was indeed so, but he was
given the choice that night so that the
decrees of God, the Mighty and Majestic,
might pass." (Kulayni, 1986 AD/1986
AD/1407 AH: 1, 259)

From Hasan ibn al-Jahm: | was sitting
with Abu al-Hasan (AS) and he called for
his son while he was young and sat him in
my lap. He said to me: "Uncover him and
take off his shirt. | took it off. Then he
said to me: Look between his shoulders. |
looked, and on one of his shoulders was
something like a seal embedded in the
flesh. Then he said: Do you see this?
There was the same in this spot on my
father (AS)." (Kulayni, 1986 AD/1986
AD/1407 AH: 1, 321)

From Hasan ibn al-Jahm: "I heard Abul
Hasan (AS) say: A man among the
Children of Israel worshiped God for
forty years, then he offered a sacrifice, but
it was not accepted from him. He said to
himself: This [rejection] only came from

Document

Reliability
that He has not yet willed it. Once He

Authentic

Weak

Reliable
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Overarching

Theme

Ethical

Organizing
Theme

Humility

Social
Etiquette

Original Text

you, and the sin is none but yours. Then
God, Blessed and Exalted, revealed to
him: Your self-blame was better than your
forty years of worship." (Kulayni, 1986
AD/1986 AD/1407 AH: 2, 73)

From Hasan ibn al-Jahm: | said to Abu
Hasan (AS): “Do not forget me in your
prayers.” He said: “Do you know that I
forget you?” I thought to myself and said:
“He prays for his Shia, and I am from his
Shia.” I said: “No, you do not forget me.”
He said: “And how did you know that?” [
said: “I am from your Shia, and you
certainly pray for them.” He said: “Did
you know it by anything other than this?”
I said: “No.” He said: “If you want to
know your standing with me, look at my
standing with you.” (Kulayni, 1986
AD/1407 AH, Vol. 2, p. 652)

From Hasan ibn al-Jahm from Mansur
from Abt Basir from Abt ‘Abdillah (AS):
"My father passed by me while I was
performing circumambulation as a youth,
having exerted myself in worship. He saw
me dripping with sweat and said to me: O
Ja’far, my son! When God loves a
servant, He admits him to Paradise and is
pleased with him for a little [effort].”
(Kulayni, 1986 AD/1986 AD/1407 AH: 2,
86)

From Hasan ibn al-Jahm from Abul
Hasan al-Rida (AS): "Humility is to give
people what you would love to be given."
(Kulayni, 1986 AD/1986 AD/1407 AH: 2,
124)

John the Baptist (Yahya ibn Zakariyya)
(AS) used to weep and not laugh, while
Jesus son of Mary (‘Isa ibn Maryam)
(AS) used to laugh and weep; and what
Jesus (AS) did was better than what John
(AS) did. (Kulayni, 1986 AD/1986
AD/1407 AH: 2, 665)

Document
Reliability

Reliable
(Muwaththaq)

Reliable

Reliable

Weak
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Overarching

Theme

Juridical

Organizing
Theme
Good
Intention

Prayer

Spiritual
Retreat

Charity

Original Text

"The body does not fail where the
intention is strong." (Ibn Babawayh, 1992
AD/1413 AH: 4, 400)

From Hasan ibn al-Jahm: "I said to Abul
Hasan (AS): I pass through the market
and buy leather boots, but | do not know
if they are [ritually] slaughtered or not. He
said: Pray in them. | said: And the
sandals? He said: The same. | said: | feel
constricted by this. He said: Do you desire
[to turn] away from what Abu Hasan (AS)
used to do?" (Kulayni, 1986 AD/1986
AD/1407 AH: 3, 404)

Hasan ibn al-Jahm asked Abul Hasan
(AS) on behalf of Ibn Asbat: "What do
you think for him, and Ibn Asbat was
present and we were all together, should
he travel to Egypt by land or by sea? He
told him the best land route and said:
Take the land. Go to the mosque outside
the time of the obligatory prayer, pray two
units, ask God for the best one hundred
times, then see what falls into your heart
and act upon it. Hasan said to him: The
land is more beloved to me for him. He
said: And to me." (Kulayni, 1986
AD/1986 AD/1407 AH: 3, 471)

From Hasan ibn al-Jahm from Abul
Hasan (AS): "I asked him about the
person in spiritual retreat coming to his
family. He said: He shall not come to his
wife by night or by day while he is in
I'tikaf" (Kulayni, 1986 AD/1407 AH: 4,
179)

From Hasan ibn al-Jahm: Abul Hasan
(AS) said to Isma’ill ibn Muhammad,
mentioning that his son gave charity on
his behalf: "He is a man. Then he said:
Tell him to give charity even if it is a
morsel of bread. Then he said: Abt Ja’far
(AS) said: A man from the Children of
Israel had a son whom he loved. He was
told in a dream: Indeed, your son will die

Document
Reliability
Reliable

Weak

Reliable

Reliable

Reliable
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Overarching

Theme

Organizing
Theme

Drinks

‘Aqiqah

Livelihood

Original Text

When that night came and his father built
[the chamber] for him, the father expected
that. But the son woke up healthy. The
father said to him: O my son, did you do
any good deed last night? He said: No,
except that a beggar came to the door;
they had stored food for me, so | gave it
to the beggar. He said: ‘By this, God
repelled [death] from you." (Kulayni,
1986 AD/1407 AH: 4, 6)

From Hasan ibn al-Jahm from Dharih: I
heard Abu ‘Abdillah (AS) say: "If [fruit]
juice sizzles or boils, it becomes
forbidden." (Kulayni, 1986 AD/1407 AH:
6, 419)

From Hasan ibn al-Jahm: "I heard Abul
Hasan al-Rida (AS) say that Abu Ja’far
(AS) said: "The zygote stays in the womb
for forty days, then becomes a clot for
forty days, then a lump of flesh for forty
days. When four months are complete,
God sends two creator angels who say: O
Lord, what shall You create male or
female? and they are commanded. Then
they say: O Lord, wretched or happy? and
they are commanded. They say: O Lord,
what is his lifespan, his provision, and
everything about his state? and he counted
many things. They write the covenant
between his eyes. When God completes
his term, He sends an angel who rebukes
him with one cry, and he comes out
having forgotten the covenant. Hasan ibn
al-Jahm said: | asked him: Is it
permissible to pray to God so that He
changes a female into a male or a male
into a female? He said: Indeed, God does
what He wills." (Kulayni, 1986 AD/1407
AH: 6, 13)

From Hasan ibn al-Jahm: "I heard al-Rida
(AS) say: When a human stores his food
for the year, his back becomes light

Document
Reliability

on the night he enters his bride’s chamber.

Reliable

Reliable

Reliable
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Overarching

Theme

Organizing
Theme

Pilgrimage
(Hajj)

Drinks

Wills

Original Text

[unburdened] and he finds rest. Abu Ja’far
and Abu ‘Abdillah (AS) would not buy a
property until they had secured their food
for the year." (Kulayni, 1986 AD/1407
AH: 5, 89)

From Hasan ibn al-Jahm: | asked Abul
Hasan al-Rida (AS) about the most
virtuous place in the Mosque to pray. He
said: "The Hatim, between the Black
Stone and the door of the House. | asked:
And what follows that in virtue? He
mentioned: At the Station of Abraham
(AS). | asked: Then what follows that? He
said: In the Hijr [of Ishmael]. | asked:
Then what follows that? He said:
Whatever is closer to the House.
(Kulayni, 1986 AD/1407 AH: 4, 525)
From Hasan ibn al-Jahm from Abul
Hasan al-Rida (AS): Abu Ja’far (AS) said:
"No one stands upon those mountains
[Arafat], whether righteous or wicked, but
that God answers him. As for the
righteous, he is answered regarding his
Hereafter and his world. As for the
wicked, he is answered regarding his
world." (Kulayni, 1986 AD/1407 AH: 4,
262)

From Hasan ibn al-Jahm and Ibn Faddal
together: We asked Abu Hasan (AS)
about beer. He said: "It is forbidden; itis a
hidden wine, and it carries the prescribed
punishment (hadd) of a wine-drinker."
(Kulayni, 1986 AD/1407 AH: 6, 423)
From Hasan ibn al-Jahm: "I asked Abu
Hasan (AS) about a man who died while I
owed him a debt, and he left behind sons,
daughters, and infants. One of them came
and said: You are absolved of my father’s
debt to the extent of my share, and you
are absolved of the shares of my brothers
and sisters, and | guarantee their
satisfaction with you. He said: You are in
ease and absolved of that. | said: What if

Document
Reliability

Reliable

Reliable

Reliable

Reliable

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

23



The Journal of Hadith Studies and Researches I Vol. 3| No. 3| Summer 2026

24

Mohammad Sobhan Maheri Ghomi, Hossein Salarfar, Mahdieh Setvati

Overarching

Theme

Organizing
Theme

Inheritance

Original Text

said: That would be upon his neck. | said:
What if the heirs come back to me and
say: Give us our right? He said: They
have that right in the apparent judgment;
but as for between you and God, you are
absolved if the man who absolved you
guarantees their satisfaction for you and
bears that guarantee for you. | said: What
do you say about the child can his mother
absolve [the debtor]? He said: Yes, if she
has that which satisfies him or she gives it
to him. | said: What if she does not have
it? He said: Then no. | said: | heard you
say that her absolution is permissible. He
said: | only meant by that if she has
wealth. I said: Is the father’s absolution
permissible for his son? He said: We had
no matter with Abu Hasan (AS) [in this
regard]; he does in that what he wills. |
said: If the man guaranteed for me on
behalf of that child and | am absolved of
his share, then the man dies before the
child reaches maturity, is there anything
upon him [the debtor]? He said: The
matter is permissible according to what he
stipulated for you. (Kulayni, 1986
AD/1407 AH: 7, 25)

From Hasan ibn al-Jahm: | heard Abu
Hasan (AS) speak regarding a man who
manumitted his slave while he was facing
death, and witnesses testified to that; the
slave’s value was 600 dirhams, and the
man owed a debt of 300 dirhams and left
nothing else. He said: One-sixth of him is
manumitted, because the man only owns
300 dirhams of him [after debt], and 300
dirhams are paid [to creditors]. So he has
one-third of the [remaining] 300, which is
one-sixth of the total. (Kulayni, 1986
AD/1407 AH: 7, 27)

From Hasan ibn al-Jahm from Hanan: |
said to Abu ‘Abdillah (AS): "What

Document

Reliability
he does not give them [their share]? He

Reliable

Reliable
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Overarching

Theme

Organizing
Theme

Prayer

Original Text

belongs to the clients? He said: They have
nothing from inheritance except what
God, Mighty and Majestic, said: ...unless
you do a kindness to your friends."
(Kulayni, 1986 AD/1407 AH: 7, 135)
From Hasan ibn al-Jahm: | asked Abu
Hasan (AS) about a man who prayed
noon or afternoon and then had a ritual
impurity while sitting in the fourth unit.
He said: "If he had said: | bear witness
that there is no god but Allah and that
Muhammad is the Messenger of Allah, he
does not repeat it. But if he had not
testified before the impurity occurred, let
him repeat it." (Tasi, 1986 AD/1407 AH:
1, 205)

From Hasan ibn al-Jahm from Abu Hasan
al-Rida (AS): "Do not pray on any path
that is walked upon. | said: It has been
narrated from your grandfather that there
is no harm in praying on the surfaces [of
roads]. He said: That was perhaps when a
man was traveling with me. | said: What
if a man fears the loss of his belongings?
He said: "If he fears loss, let him pray."
(TiisT, 1986 AD/1407 AH: 2, 221)

From Hasan ibn al-Jahm from Ibn Miskan
from al-Halab1 from Abu ‘Abdillah (AS):
"A woman may lead other women in
prayer; she stands in the middle of them,
and they stand to her right and left. She
leads them in supererogatory prayers but
does not lead them in the obligatory
ones." (Tusi, 1986 AD/1407 AH: 3, 268)
From Hasan ibn al-Jahm: | asked al-Rida
(AS) about a man leading people in a
narrow place, where there is a screen
between them and him. Is it permissible
for him to lead them? He said: "Yes."
(Tasi, 1986 AD/1407 AH: 3, 276)

From Hasan ibn al-Jahm from Aba ‘Ali
from al-Yasa® al-Qummi: "I said to Abtu
‘Abdillah (AS): "I desire something and

Document
Reliability

Authentic

Reliable

Authentic

Reliable

Weak (Da’if)
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Overarching

Theme

Organizing
Theme

Alms

Hajj

Marriage

Original Text

seek God’s guidance in it, but a [clear]
opinion is not reached; should I do it or
leave it?" He said: "Look when you stand
for prayer, for Satan is furthest from a
human when he stands for prayer. Look at
what falls into your heart and take it. And
open the Book [Qur’an], look at the first
thing you see in it, and take it, God
willing." (Tasi, 1986 AD/1407 AH: 3,
310)

From Hasan ibn al-Jahm from ‘Abdullah
ibn Bukayr from one who narrated it from
Abu ‘Abdillah (AS): Regarding a man
whose wealth is absent and he cannot
retrieve it. He said: "There is no Zakat
upon him until it comes out. Once it
comes out, he pays Zakat for one year.
But if he was leaving it intentionally
while being able to retrieve it, then Zakat
is due for all the years that passed." (TsT,
1970 AD/1390 AH: 2, 28)

From Hasan ibn al-Jahm: "I asked him
about a man who missed the three days of
fasting during Hajj. He said: Whoever
misses the three days of fasting during
Hajj, as long as it was not an intentional
abandonment, shall fast in Mecca as long
as he has not left. If his camel-driver
refuses to stay for him, let him fast on the
way." (Tusi, 1986 AD/1407 AH: 4, 231)
From Hasan ibn al-Jahm: Abu Hasan al-
Rida (AS) said to me: "O Abu
Muhammad, what do you say about a man
who marries a Christian woman [as a
second wife] over a Muslim wife? | said:
May | be your ransom! What is my word
before you? He said: You must speak, for
by it my word will be known. | said: It is
not permissible to marry a Christian
woman over a Muslim wife or over a non-
Muslim. He said: Why? | said: Because of
the word of God: And do not marry
polytheist women until they believe. He

Document
Reliability

Weak

Reliable

Reliable
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Overarching

Theme

Traditions

Organizing
Theme

Limitations

Commerce

Appearance

Original Text

verse: And the chaste women from among
those who were given the Scripture before
you? | said: His word and do not marry
polytheist women until they believe’
abrogated this [other] verse. He smiled
and then remained silent. (Tasi, 1986
AD/1407 AH: 7, 297)

From Hasan ibn al-Jahm from Hammad
ibn ‘Uthman: I asked Abt ‘Abdillah (AS),
or someone who asked him informed me,
about a man who approaches a woman in
that place [the anus] while there are
people in the house. He [the Imam] said
to me, raising his voice: "The Messenger
of Allah (PBUH) said: Whoever burdens
his slave with what he cannot bear, let
him sell him. Then he looked at the faces
of the household, then leaned towards me
and said: There is no harm in it. (TTsT,
1986 AD/1407 AH: 7, 415)

From Hasan ibn al-Jahm from Ibn Bukayr
from some of our companions from Abu
‘Abdillah (AS) regarding the grave-
robber: "If he is caught the first time, he is
disciplined; if he returns, his hand is cut.”
(Tust, 1986 AD/1407 AH: 10, 117)

From Hasan ibn al-Jahm from Tha‘labah
from ‘Abdul Malik ibn ‘Utbah: "I asked
some of those [Sunni jurists], meaning
Abl Yusuf and Abiu Hanifa, 1 said: I
continually give wealth as a silent
partnership to a man, and he says: It was
lost or it is gone. He [the Sunni jurist]
said: Give most of it as a loan and the rest
as mudarabah. I asked Abt ‘Abdillah
(AS) about that and he said: It is
permissible." (Tasi, 1970 AD/1390 AH:
7,188)

From Hasan ibn al-Jahm: | entered upon
Abul Hasan (AS) and he had dyed [his
hair/beard] black. | said: "I see you have
dyed with black. He said: Indeed, there is

Document
Reliability

said: Then what do you say about this

Reliable
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Reliable

Authentic
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Overarching

Theme

Organizing
Theme

Supplications

Original Text

a reward in dyeing. Dyeing and grooming
are among the things that God, Mighty
and Majestic, increases the chastity of
women by. Indeed, women have
abandoned  chastity = because  their
husbands abandoned grooming for them. |
said: We have heard that henna increases
gray hair. He said: What thing increases
gray hair? Gray hair increases every day
anyway." (Ibn Babawayh, 1992 AD/1413
AH: 1, 122)

From Hasan ibn al-Jahm: Abul Hasan
(AS) showed me an iron rod and a kohl
container made of bone and said: "This
belonged to Abul Hasan [Imam al-
Kazim]; use it for kohl. So I used it."
(Kulayni, 1986 AD/1407 AH: 6, 494)
From Hasan ibn al-Jahm: Abul Hasan
(AS) brought out to me a storage box
containing musk from an ebony chest; it
had compartments, all of which were of
the kind used by women. (Kulayni, 1986
AD/1407 AH: 6, 515)

From Hasan ibn al-Jahm: | saw Abul
Hasan (AS) applying wallflower oil. He
said to me: "Apply it. | said to him: What
of violet 0il? It has been narrated from
Abu ‘Abdillah (AS) regarding it. He said:
I dislike its smell. I said to him: | too used
to dislike its smell, but | hated to say that
because of what reached me from Abu
‘Abdillah (AS). He said: There is no harm
[in your dislike]." (Kulayni, 1986
AD/1407 AH: 6, 522)

From Hasan ibn al-Jahm from Aba Hasan
(AS): "When you leave your home for
travel or staying, say: In the name of
Allah, | believe in Allah, | rely upon
Allah, what Allah wills [shall be], there is
no power or strength except by Allah. The
devils will meet him and turn away, and
the angels will strike their faces and say:
What path do you have over him? He has
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Reliability

Reliable

Reliable

Authentic

Reliable
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Overarching  Organizing Original Text Document
Theme Theme Reliability
named Allah, believed in Him, relied
upon Him, and said: What Allah wills,
there is no power or strength except by
Allah."(Kulayni, 1986 AD/1407 AH: 2,
544)
From Hasan ibn al-Jahm from Ibrahim ibn Weak
Mihzam from a man who heard Abul
Hasan (AS) say: "Whoever recites Ayat
al-Kursrt at the time of sleep shall not fear
paralysis, God willing. Whoever recites it
after every obligatory prayer, no
venomous creature shall harm him. And
he said: Whoever places Qui Huwallahu
Ahad (Surah al-Ikhlas) between himself
and a tyrant, God will prevent him [the
tyrant] from him; he recites it in front of
him, behind him, to his right, and to his
left. If he does that, God will grant him
his [the tyrant’s] good and prevent him
from his evil. And he said: If you fear a
matter, recite one hundred verses of the
Qur’an from wherever you wish, then say:
O Allah, remove the affliction from me’
three times." (Kulayni, 1986 AD/1407
AH: 2,621)
From Hasan ibn al-Jahm from Abul Reliable
Hasan (AS), the same, except he said: "He
says it three times when he reaches
morning and three times when he reaches
evening; he shall not fear a devil, a ruler,
vitiligo, or leprosy. He did not say seven
times. Abul Hasan (AS) said: And I say it
one hundred times." (Kulayni, 1986
AD/1407 AH: 2, 531)
From Hasan ibn al-Jahm from Abul Authentic
Hasan (AS): "Do not belittle anyone’s
prayer, for it is answered for the Jew and
the Christian regarding you [your affairs],
but it is not answered for them regarding
themselves." (Kulayni, 1986 AD/1407
AH: 4, 17)
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ethical, recommended practices, and juridical. This is not merely a
topical classification; rather, it reflects the scholarly orientation and
hadith-related role of this transmitter within the historical context of
his time.

Given that Hasan ibn Jahm was among the close companions of
Imam Kazim and Imam Rida (AS) his narrations were influenced by
the intellectual climate of a period in which theological debates,
doctrinal disputation, and the rational exposition of religious teachings
flourished. The era of Imam Rida (AS), in particular, was marked by
the expansion of scholarly dialogue among different sects and
religions, and this atmosphere required the Imam’s close disciples to
transmit doctrinal teachings through a reasoned and argumentative
approach. The notable concentration of Hasan ibn Jahm’s narrations
on theological issues can be understood within this framework. This
indicates that he was not merely a transmitter of practical rulings;
rather, he belongs to the class of narrators who played a role in
consolidating the doctrinal foundations of the Shi‘i community.

In the ethical and educational sphere as well, his narrations concern
the purification of the soul, the reform of individual and social
conduct, the elucidation of moral virtues, and warnings against vices.
These themes show that, for him, the transmission of knowledge was
not confined to the theoretical domain alone; rather, it involved a
profound connection between knowledge and ethical conduct. In other
words, within his narrative corpus, belief and ethics are regarded as
two inseparable dimensions.

From an analytical perspective, this thematic pattern indicates that
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Hasan ibn Jahm occupied a position within the scholarly network of
Imam Rida’s time that was well suited to the transmission of rational
teachings and the defense of doctrinal principles. Therefore, a
typology of his narrations not only provides a picture of the thematic
diversity of the hadiths, but also helps reconstruct his scholarly role in
the historical development of Imami hadith. Consequently, an analysis
of the content of Hasan ibn Jahm’s narrations shows that he was a
hadith figure distinguished by a pronounced epistemic-theological
orientation. Alongside transmitting legal rulings and prophetic or
Imamiyyah normative practices, he made a substantial contribution to
conveying and consolidating the doctrinal and ethical teachings of the
Ahl al-Bayt school. A systematic study of his narrations can therefore
play a guiding role in understanding the development of Shi‘i thought
in the early centuries.

4. Typology of Narrations

The next section of this research is dedicated to analyzing the types of
narrations transmitted by Hasan ibn Jahm. It should be noted that this
typology is based on a search within the "Four Books"; after
extracting the hadiths and their primary themes, we categorized them
into organizing and overarching themes.

4-1. Doctrinal

The first category of narrations is dedicated to fundamental and
doctrinal hadiths, examples of which have been transmitted from
Hasan ibn Jahm in the Shi‘i heritage. By the "Doctrinal Category" of
Hasan ibn Jahm’s narrations, we refer to topics and chapters such as
"Intellect and Ignorance.”
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4-1-1. The Theme of Intellect and Ignorance
A number of these hadiths pertain to intellect and ignorance. The first
narration is as follows: "The friend of every person is his intellect, and
his enemy is his ignorance." (Kulayni, 1986 AD/1407 AH: 1, 11) In
this sentence, "Friend" is the advanced predicate and "Intellect” is the
delayed subject, which implies exclusivity. This means that only the
intellect is a person’s true friend; in the absence of intellect, one is
friendless, and scientific ignorance or practical folly become one’s
enemies. Similar to many Quranic verses and other traditions, this
narration highlights the importance of reasoning and the avoidance of
ignorance, for the exercise of intellect is the means to acquiring all
virtues, which ultimately leads to human guidance and salvation.
Conversely, ignorance, defined here as the lack of reasoning, results in
the deprivation of virtues and, consequently, a failure to achieve
guidance.

In another narration, Hasan ibn Jahm relates: "I said to Imam Rida

(AS): "There are people among us who love you, but they do not hold
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this firm belief [in your specific Imamate] nor do they profess this
statement.” The Imam replied: "These are not among those whom God
has punished. God says: "So take warning, O people of vision."
(Kulayni, 1986 AD/1407 AH: 1, 11)

The explicit meaning of the narration is that these individuals love
the Ahl al-Bayt, yet they lack the intellectual faculty required for a
firm belief in the Imamate based on evidence and proof (Na’ini, 2004
AD/1383 SH: 1, 47). They utter words not out of insight, but through
32 imitation and prejudice, which refers to the "Disadvantaged” those



An Analytical Approach to the Hadith Personality and Narrations of Hasan ibn...

who lack the capacity to distinguish between truth and falsehood
(Majlist, 1983 AD/1404 AH: 1, 33).

The connection of this narration to the topic at hand lies in the fact
that the absence of such resolve and determination indicates a lower
level of intellect compared to others. Furthermore, it can be inferred
that in judging human actions, God uses the degree of intellect and
understanding as the criterion, determining punishment and reward
accordingly.

In a similar narration, Hasan ibn Jahm reports: "A group of
companions, in the presence of Imam Rida (AS), began speaking
about the intellect. The Imam said: "A person who is religious but has
no intellect is not to be regarded.” | said: "May | be your ransom. We
see no deficiency in some people who believe in the Imamate, even
though they do not possess an intellect commensurate with what a
proper intellect should be."” He replied: "Such people are not among
those whom God addresses [with obligation]. God created the intellect
and said to it: "Come forward and it came forward." Then He said:
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"Go back and it went back." Then He said: "By My might and
majesty, | have not created anything better or more beloved to Me
than you. My command and My bestowal are directed to you."
(Kulayni, 1986 AD/1407 AH: 1, 27)

The explicit import of this narration concerns the value and status of the
intellect within the divine order of creation, such that punishment and
reward in the Hereafter are based upon the intellect, just as God Almighty
alluded to this matter in His revelation to Prophet Moses (Barqi, 1951
AD/1371 AH: 1, 193). Another hadith likewise points to this meaning from 33
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Imam Bagir (AS) (Ibn Babawayh, 1982 AD/1403 AH: 2). Accordingly,
these narrations clearly demonstrate the rank of the intellect: "It is God’s
most excellent creation, the criterion for religious obligation, and the
measure by which people will be reckoned on the Day of Resurrection."

The Theme of Monotheism

Monotheism is another section of the foundational doctrinal hadiths
for which Hasan ibn Jahm transmitted narrations. For example:

Bukayr ibn A ‘yun narrates that he said: "l asked Imam Sadig (AS):
Are God’s knowledge and His will different, or are they the same?"
He replied: "Knowledge is other than will. Do you not see that you
yourself say, "I will do this if God wills," but you do not say, "I will
do this if God knows?" So when you say "If God wills," it indicates
that God has not yet willed it. When He wills, what He wills occurs in
the manner He wills. Therefore, God’s knowledge precedes His will."
(Kulayni, 1986 AD/1407 AH: 1, 109)

It appears, given the chapter title “al-/radah: That it is among the
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attributes of act, and the rest of the attributes of act ..." and also
considering the end of the hadith, that what is meant by Mashi ah here is
contingent will, i.e., bringing into existence, rather than the eternal will that
pertains to God’s essence and His knowledge of goods. The contingent
will is counted among the attributes of act, whereas knowledge is among
the essential attributes. This is also supported by the fact that saying "In
Sha’ Allah" indicates the absence of Mashi’ah in the sense of actualization
34 about (Mazandarani, 1962 AD/1382 AH: 3, 347).
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The Theme of Imamate

Imamate, as a Shi‘a doctrine, is also represented in a narration from
Hasan ibn Jahm, who says:

"I said to Imam Rida (AS): "The Commander of the Faithful, Ali
(AS), had recognized his killer and knew on what night and in what
place he would be killed. Yet on that night he went about without a
weapon, even though he knew Ibn Muljam would strike him with a
sword, and undertaking such an action is not permissible ..."

The Imam (AS) said: "What you said is correct; however, he was
given the choice, and he himself chose that on that night the decrees of
God, Mighty and Exalted, be carried out." (Kulayni, 1986 AD/1407
AH: 1, 259) Concerning the word "Khayr," the author of "Mir’at al-
‘Uqgal™ reports two other manuscript variants: "Hayr," meaning
heedlessness and forgetfulness, and "Hin," meaning an appointed
time; he accepted the second reading (Majlisi, 1993 AD/1414 AH: 3,
123). Therefore, in light of the definitiveness and widespread
transmission of reports indicating foreknowledge of the martyrdom
(Mufid, 1992 AD/1413 AH: 1, 319), on that night God tested the
Commander of the Faithful and granted him the choice between
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remaining in worldly life or attaining martyrdom. Yet, since he was in
complete submission to God and longing for the divine encounter, he
chose martyrdom.

Another narration in the domain of Imamate is as follows: "Hasan
ibn Jahm says: "l was sitting in the presence of Imam Rida (AS) when
he summoned his young son. | saw on one of his shoulders something
like a seal that was embedded in the flesh." He said to me: "Do you 35
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see it? My father had the very same mark in this very place.”
(Kulayni, 1986 AD/1407 AH: 1, 321) This is considered among the
signs of the Imamate, and it is likely that what is meant by the
"Shoulders" is the left shoulder.

The Theme of Faith and Unbelief

Another area within the doctrinal narrations concerns faith and
unbelief. Hasan ibn Jahm reports: "A man from the Children of Israel
worshiped God for forty years, and then offered a sacrifice, but it was
not accepted. He said to himself: "It is because of your sinfulness."
God Almighty revealed: "This self-blame is better than your forty
years of worship." (Kulayni, 1986 AD/1407 AH: 2, 73) This
acknowledgment is regarded as a consequence of knowledge and
wisdom, for a wise person knows that God’s grace is general for every
receptive being. Thus, if his deed is not accepted, he understands that
this is due to shortcomings in the deed and a deficiency within
himself. Therefore, in order to attain perfection, the worshiper must
purify himself from corruption, keep both his outward and inward
self-free from attachments, direct his heart toward God, and confess
his own shortcoming (Mazandarani, 1962 AD/1382 AH: 8, 224).
Likewise, in a narration, Hasan ibn Jahm says to Imam Kazim
(AS): "Do not forget me in your good supplication." The Imam
replied: "Do you think I forget you in supplication?" He said: "I am
among your Shi‘a, and you pray for them in general." The Imam (AS)
said: "Do you know something else, besides this, regarding

supplication for you?" | replied: "No." He said: "Whenever you wish
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to know how much respect and worth you have with us, look at how
we are with you [i.e., what place we hold in your heart and conduct]."”
(Kulayni, 1986 AD/1407 AH: 2, 652) This narration conveys the
concept of a reciprocal relationship between the Imam and the
follower. Through thought-provoking questions, the Imam invites
Hasan ibn Jahm to self-awareness and to reassess the extent of his
love and attentiveness toward the Imam. The Imam’s final statement
expresses the truth that the Imam’s respect and prayer for an
individual reflect the Imam’s place in that person’s heart and behavior.
In another narration, Hasan ibn Jahm reports from Mansur, from
Abii Basir, from Imam Sadig (AS) that he said: "My father passed by
me while | was circumambulating and said: "My son! If God loves a
servant, He admits him into Paradise, and He is satisfied with a small
amount (of worship) from him." (Kulayni, 1986 AD/1407 AH: 2, 86)
Loving a person (on God’s part) means that the person possesses
sound beliefs and good character and observes the conditions of deeds,
including piety (Majlist, 1983 AD/1404 AH: 8, 110). What is meant
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by the last sentence is that the quality of worship performed with
sincerity and purity of heart, is the criterion, whereas quantity,
especially when excessive, is not the measure of nearness to God
(Ja‘fari, n.d.: 21, 177).

4-2. Ethical
Another category of Hasan ibn Jahm’s hadiths pertains to ethics:

"Humility is to behave with people in the way you would like them to
behave with you." (Kulayni, 1986 AD/1407 AH: 2, 124) A person, 37
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taking himself as the standard, should wish for others whatever
worldly and otherworldly good he wishes for himself, and should not
wish for others whatever ugliness and evil he would not wish for
himself. This is among the greatest signs of humility, self-abasement,
and distancing oneself from base desires.

Another narration concerns social etiquette, which Hasan ibn Jahm
transmits as follows: "The way of John son of Zechariah was that he
would weep and never laugh; but Jesus son of Mary both laughed and
wept, and what Jesus did was superior to what John did." (Kulaynf,
1986 AD/1407 AH: 2, 665)

The reason an infallible one weeps is due to love for God
Almighty; as the mystics hold, tears are the outpouring of hearts at the
heat of longing and love. The weeping of an infallible may also be due
to witnessing the hardships of the Resurrection and, in view of the
weaknesses of the community, feeling concern for it (Mazandarani,
1962 AD/1382 AH: 11, 125).

4-3. Juridical
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Another category of Hasan ibn Jahm’s narrations relates to
jurisprudence.

The Theme of Prayer

Hasan ibn Jahm says: "I said to Imam Rida (AS): "Sometimes | go to
the market and buy a kind of leather footwear, but I do not know
whether it was made from an animal slaughtered according to Islamic
law or not." The Imam said: "Pray in it." | said: "What if it is a shoe?"
3g He said: "It has the same ruling." | said: "This matter is difficult for
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me." The Imam said: "Have you turned away from what Imam Kazim
(AS) used to do?" (Kulayni, 1986 AD/1407 AH: 3, 404; Tasi, 1986
AD/1407 AH: 2, 234)

This narration reflects the Ahl al-Bayt’s practice of ease in cases
where there is no knowledge or certainty of impurity and it
emphasizes that following the conduct of the Imams is a reliable way
to attain reassurance and correct practice. Imam Rida (AS) points to
the juristic principle of purity in the absence of knowledge of
impurity, a key rule in Shi‘i jurisprudence that prevents undue
scrupulosity and unnecessary hardship. The final part of the narration,
inviting calm and confidence in religious practice, also constitutes an

important basis in deriving legal rulings.

The Theme of Zakat and Charity

Hasan ibn Jahm reports from Imam Kazim (AS), from Imam Bagir
(AS), that he said: "Among the Children of Israel there was a man
who had a son whom he loved. In a dream he was told: "Your son will
die on his wedding night." Yet he saw the son safe and asked about
the reason. The son said: "A needy person came to the door, and |
gave him food." The father said: "Through this charity, God repelled
the affliction from you.” (Kulayni, 1986 AD/1407 AH: 4, 6)

Charity, even if small, can avert affliction and attract divine mercy.
Imam Kazim (AS), through the use of a historical analogy, encourages
the audience to reflect and gain a deeper understanding of religious
concepts. This approach is not only instructive but also inspiring,
guiding the audience toward conscious and voluntary action.
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The Topic of Beverages

Intoxicants constitute another category of juridical narrations. Hasan ibn
Jahm reports from Dhuray/ that Imam Sadig (AS) said: "Whenever grape
juice boils or ferments, it becomes unlawful." (al-Kulayni, 1986 AD/1407
AH: 6, 419; Tasi, 1986 AD/1407 AH: 9, 120)

Hasan ibn Jahm and Ibn Faddal reported: "We asked Imam Rida
(AS) about barley water. He replied: "It is unlawful; it is an unknown
type of wine, and the legal punishment for drinking wine applies to
the one who consumes it." (Kulayni, 1986 AD/1407 AH: 6, 423; Tisi,
1970 AD/1390 AH: 4, 95)

The Topic of Bequest

Bequest is another area of jurisprudence in which narrations from
Hasan ibn Jahm appear. Hasan ibn Jahm said: "I asked Imam Rida
(AS) about a man who had a claim against me but passed away
leaving children. One of them came to me and said: "l release you
from the portion of the debt that belongs to me, as well as from the
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shares of my brothers and sisters, and | guarantee their consent." The
Imam said: "You are released from the debt.” I asked: "What if he
does not pay the shares of his brothers and sisters from that debt?" He
replied: "The payment of the debt will then be his responsibility.” 1
said: "If the heirs come to me and demand their rights, what should 1
do?" He replied: "According to outward legal judgment they have
such a right; however, between you and God you are released from the
debt, since that heir who absolved you had guaranteed that he would

40 obtain their consent. Therefore, the guarantor must pay it on your
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behalf." I asked: "What about a minor, may his mother grant such a
release on his behalf?" He said: "Yes, provided she possesses enough
to satisfy the child or to pay his share." (Kulayni, 1986 AD/1407 AH:
7, 25; Tasi, 1986 AD/1407 AH: 9, 167)

Hasan ibn Jahm also reported that he heard Imam Rida (AS)
concerning a man who, at the time of his death, emancipated his slave
and took witnesses for it. The slave’s value was six hundred dirhams,
while the deceased owed three hundred dirhams and left nothing
besides the slave. The Imam said: "One-sixth of the slave is freed.
This is because three hundred dirhams of the slave’s value belong to
the deceased, and three hundred dirhams must be given to the
creditors. One third of the three hundred dirhams belongs to the
deceased, which amounts to one-sixth of the total six hundred
dirhams." (Kulayni, 1986 AD/1407 AH: 7, 27)

Hasan ibn Jahm narrates from Hannan and says: "l said to Imam
Sadig (AS), "What share of inheritance do freed slaves receive?" He
replied: "They have no share in inheritance except what God has
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stated: "Unless you do some good to your friends." (Kulayni, 1986
AD/1407 AH:. 7, 135; Tast, 1986 AD/1407 AH: 9, 329)

The Topic of Prayer

Prayer constitutes another area of jurisprudence in which narrations
from Hasan ibn Jahm are found.

It is reported from Hasan ibn Jahm that he said: | asked Abul Hasan
about a man who performed the noon (Zuhr) or afternoon (‘Asr) prayer
and experienced ritual impurity (Hadath) in the fourth unit (Rak ‘ah). He 41
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replied: "If he had recited the Tashahhud before the occurrence of
impurity, he does not need to repeat the prayer; but if he had not recited the
two testimonies (Shahddatayn) before becoming impure, he must repeat
the prayer." (Tasi, 1986 AD/1407 AH: 1, 205; 2, 355)

It is also narrated from Hasan ibn Jahm that Imam Rida (AS) said:
"Do not perform prayer on any roadway used for passage.” | said:
"But it has been narrated from your grandfather that praying on
elevated parts in the middle of the road is unobjectionable.” He
replied: "That applies when someone might pass in front of me or step
on me." | said: "If a man fears for his belongings lest they be lost,
what should he do?" He replied: "If he fears for his belongings, he
may perform the prayer." (Tasi, 1986 AD/1407 AH: 2, 221)

Hasan ibn Jahm narrates from Ibn Muskan, from Halabi, from
Imam Sadig (AS) that he said: "A woman may lead other women in
prayer. She stands in their midst, and the followers stand to her right
and left. She may lead them in supererogatory (Nafilah) prayers, but
she does not lead them in obligatory (Faridah) prayers." (Tisi, 1986
AD/1407 AH:3, 268; Tasi, 1970 AD/1390 AH: 1, 427)

Hasan ibn Jahm said: "I asked Imam Rida (AS) about a person
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praying with a group in a narrow place while there is a barrier between
him and them, may he pray with them?" He replied: "Yes." (Tusi,
1986 AD/1407 AH: 3, 276)

This narration has been interpreted as referring to a covering that
does not prevent visibility, or that the term "Sitr" refers to pillars, or
that it was stated under conditions of precautionary dissimulation

42 (Hurr ‘Amili, 1995 AD/1416 AH: 8, 408). In some versions, instead
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of "Sitr," the word "Shibr" (a hand-span) is recorded (Fayd Kashani,
1985 AD/1406 AH: 8, 1192), which is considered more accurate and
contextually appropriate, given the assumption of narrow space. The
reason is that in a confined area, the only available space is beside the
imam; thus the meaning becomes coherent under this reading.
Otherwise, asking about the presence of a barrier in a narrow space
would not be contextually relevant (Khii'1, n.d.: 17, 142).

Hasan ibn Jahm narrates from A4bu ‘Alr, from Yasa® Qummi, who
said: "l said to Imam Sadig (AS), "I intend to undertake something
and have sought God’s guidance, but | cannot reach a firm decision
whether to proceed or refrain.” He replied: "When you rise to perform
prayer, observe what comes to your heart at that moment and choose
accordingly. Also open the Qur’an and act upon the first thing you see
therein, God willing." (Tast, 1986 AD/1407 AH: 3, 310)

The Topic of Marriage

Ibn Jahm said: "Imam Rida (AS) said to me, "O! Abi Muhammad,
what is your view regarding a man who, while having a Muslim wife,
also contracts marriage with a Christian woman?" | replied: "Marriage
to a Christian woman is not permissible, whether the man already has
a Muslim wife or a non-Muslim wife." He said: "On what basis?" |
answered: "On the basis of God’s statement: "Do not marry
polytheistic women..." (al-Bagarah: 221).

He said: "Then what do you say concerning the verse: "And [lawful
to you are] chaste women from among those who were given the
Book..." (al-Ma’idah: 5)
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| replied: "This verse has been abrogated by the verse "Do not
marry polytheistic women." At this, he smiled and remained silent
(Tast, 1986 AD/1407 AH: 7, 297, Tasi, 1970 AD/1390 AH: 3, 178)

Hasan ibn Jahm narrates from Hammad ibn ‘Uthman, who said: "I
asked Imam Sadig (AS), or someone asked him, about a man who
approaches his wife in a particular place while members of the
household are present in the house.

The Imam (AS) said to me in a loud voice: "The Messenger of God
said: "Whoever compels his servant to do what he cannot bear must
sell him." Then the Imam looked at the faces of those present in the
house, afterward drew near to me, and said quietly: "There is no
problem with it." (Tasi, 1986 AD/1407 AH: 7, 415; Tasi, 1970
AD/1390 AH: 3, 243)

Regarding the statement cited by Imam Sadig (AS) from the
Messenger of God, two textual variants exist: one reads "Fal Yu ‘inhu"
(then he should assist him) (Hurr al-‘Amili, 1988 AD/1409 AH: 20,
146), and the other reads "Fa Yal ‘anhu™ (then he should curse him)
(Fayd Kashani, 1985 AD/1406 AH: 22, 750). In either case, the
statement appears unrelated to the question posed by the inquirer.
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The Topic of Commercial Transactions

Hasan ibn Jahm narrates from Tha labah ibn Maymin that ‘Abd
al-Malik said: "I asked Abi Yisuf and Aba Hanifah, saying: "l
regularly entrust property to someone as capital for a Mudarabah
partnership, but he returns saying: "It was lost and perished." He

44 replied: "Give him most of the capital as a loan and the remainder as
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Mudarabah." | then asked Imam Sadig (AS) about this matter, and he
said:"It is permissible.” (Tasi, 1970 AD/1390 AH: 3, 127)

4-4. Customs and Recommended Acts

Another category of narrations transmitted from Hasan ibn Jahm
pertains to manners, customs, and recommended acts.

The Topic of Adornment and Appearance

The first concerns dyeing the hair: "Hasan ibn Jahm said: "'l entered upon
Imam Kazim (AS) and saw that he had dyed his beard." I said: "I see that
you have dyed your beard black." He replied: "There are two rewards in
dyeing the hair. In dyeing and cleanliness there is something that
promotes chastity among women. Women abandoned chastity and
modesty because their husbands abandoned cleanliness and dyeing."
Hasan ibn Jahm then said to him: "We have heard that henna increases
old age.” He replied: "What is it that increases or advances old age, when
old age itself increases every day?" (Kulayni, 1986 AD/1407 AH: 6,
480; Ibn Babawayh, 1992 AD/1413 AH: 1, 122)

The meaning of the narration is that aging follows an inevitable and
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compulsory cause, namely, the passage of time, and is not like
physical frailty, which may be influenced by factors other than age. It
is also possible that Imam Kazim’s statement refers to the beard
increasing each day, or to aging itself; and his intent may be that
whiteness of hair causes no harm, whereas aging does, since aging
inevitably increases daily, thus one should not abandon the Sunnah on
such grounds (Majlisi, 1993 AD/1414 AH: 2, 59).
In another narration it is reported: "Hasan ibn Jahm said: "Imam Rida 45
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(AS) showed me a kohl stick and a kohl container made of bone and said:
"This belonged to Imam Kazim (AS). Apply kohl with it." Hasan said: "So
| also applied kohl with it." (Kulayni, 1986 AD/1407 AH: 6, 494).

Outward adornment is a significant human and social right that
brings joy to people and also carries divine and otherworldly reward.
In this statement, the Imam (AS) refers to two matters: first, the
spiritual reward and divine recompense associated with adornment
and beautification; second, its social value and normative significance.
Both aspects are important. In the Imam’s conduct, personal grooming
and outward neatness are presented as a kind of social responsibility
and a form of respect toward others. In society, people’s eyes are
directed toward one another, and through these eyes hearts and minds
become engaged. If a person’s outward appearance is tidy, clean, and
well-ordered, others take pleasure in meeting him and feel inward joy,
as though encountering the beauty of nature. Conversely, when a
person’s appearance is disheveled and his face weary, it disturbs and
saddens people. Therefore, outward adornment constitutes an
important human and social right that contributes to the happiness of
others. This principle is not restricted to the wealthy and affluent;
rather, it should be accessible to everyone, since all individuals appear
in society, encounter one another, and influence one another (Hakimi,
2002 AD/1381 SH: 103-104).

The conduct of the Ahl al-Bayt, belonging to the sphere of practice
and tradition, holds authoritative significance for Shi‘a followers.
Hasan ibn Jahm said: "Imam Kazim (AS) brought me an ebony box
that contained musk. Inside it were compartments like those of
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women’s cosmetic boxes." (Kulayni, 1986 AD/1407 AH: 6, 515)

In another narration it is reported: Hasan ibn Jahm said: "l saw
Imam Kazim (AS) using olive oil. He said to me: "Use oil." I said to
him: "Why do you not use violet oil, when such reports about it have
been transmitted from Imam Sadig (AS)?" He replied: "I dislike its
scent.” | said: "I too disliked its scent, but | hesitated to say so because
of a narration that had reached me from Imam Sadiqg (AS)." He said:
"There is no problem with that." (Kulayni, 1986 AD/1407 AH: 6, 522)

This narration refers to violet oil, whose properties and benefits are
mentioned in other traditions. In this regard, the Messenger of God
said: "Anoint your bodies with violet oil, for it is cool in summer and
warm in winter." (Ibn Babawayh, 1956 AD/1378 AH: 2, 34) In other
narrations, Imam Sadig (AS) said: "Violet is the chief of all your oils.”
(Kulayni, 1986 AD/1407 AH: 6, 521) Imam Rida (AS) also said: "If
you wish that boils and similar ailments do not appear on your body,
begin by anointing yourself with violet oil when entering the bath."
(Shubbar, 2008 AD/1428 AH: 346) Likewise, Imam Sadiq (AS) said:
"The superiority of violet oil over other oils is like the superiority of
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Islam over other religions. Violet removes pain from the head and
eyes; therefore, anoint yourselves with it." (Kulayni, 1986 AD/1407
AH: 6, 521) It is also reported that applying violet oil to the eyebrows
removes headaches (Kulayni, 1986 AD/1407 AH: 6, 522). These
narrations indicate several benefits attributed to violet oil.

The Topic of Supplication

Another category of recommended acts consists of supplications.
Hasan ibn Jahm has transmitted several narrations in this regard. He 47
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reports that Imam Rida (AS) said: "Do not consider anyone’s
supplication insignificant, for the prayer of a Jew or a Christian on
your behalf may be answered, even though it may not be answered for
them." (Kulayni, 1986 AD/1407 AH: 4, 17)

This narration carries a profound message regarding the value of
supplication and the need to avoid belittling others in their acts of prayer. It
reflects divine wisdom in the answering of supplications and highlights the
influence of intention and the circumstances of the one who prays. The
narration implicitly indicates that the acceptance of prayer is not dependent
solely on one’s religion or sect; rather, it may depend on other factors such
as sincerity, a state of oppression or vulnerability, spiritual condition, and
even the subject of the supplication. In this sense, the perspective presented
is human-centered and ethically oriented. The narration therefore invites
reflection on the breadth of divine mercy, the significance of supplication,
and the importance of avoiding superficial judgments in spiritual matters.

Hasan ibn Jahm narrates from Imam Rida (AS), who said: "Whenever

you leave your house, whether for travel or otherwise, say: "In the name of
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God. I believe in God. I place my trust in God. Whatever God wills [comes
to pass]. There is no power and no strength except through God.” Then
when the devils encounter him, they turn back, and the angels strike their
faces and say: "What power do you have over him when he has mentioned
the name of God, believed in Him, placed his trust in Him, and said:
"Whatever God wills; there is no power nor strength except through God?"
(Kulayni, 1986 AD/1407 AH: 2, 544)

In another narration it is also reported: "Whoever recites Ayat
48 al-Kursi before sleeping, by God’s will he need not fear paralysis; and
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whoever recites it after every prayer will not be harmed by any
creature with a poisonous sting. Whoever places "Qul Huwa Allahu
Ahad" before himself as protection against every tyrant and oppressor,
God will avert that person’s evil from him. Let him recite it in front of
him, behind him, to his right and to his left. When he does so, God
will grant him good and repel evil from him. And he said: whenever
you fear something, recite one hundred verses from anywhere in the
Qur’an that you wish, then say three times: "O God, remove this
affliction from me." (Kulayni, 1986 AD/1407 AH: 2, 621)

Another narration likewise reports: "A similar tradition has been
narrated from Imam Kazim (AS), except that he said: whoever recites
this supplication three times in the morning and three times in the
evening will fear neither Satan nor a ruler, nor leprosy nor vitiligo. He
did not say seven times. Abul Hasan (AS) also said: "As for me, I
recite it one hundred times." (Kulayni, 1986 AD/1407 AH: 2, 531)

FREQUENCY CHART OF THE NARRATIONS OF HASAN IBN JAHM

Ethical Hadiths
21%

) =

octrinal Hadiths
7%

Jurisprudential
Hadiths
53%

Chart 2. Frequency Chart of the Narrations of Hasan ibn Jahm
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Conclusion

Following the examination of the personality of Hasan ibn Jahm in

Rijalr works and the typology of his narrations in the Four Books

using thematic analysis, the following results were obtained:

1. Hasan ibn Jahm is regarded as a trustworthy and eminent
transmitter among the Imami traditionists. In the works of Rijal, he
is described with expressions such as "Trustworthy,” "Hadith
Scholars," "Distinguished Authority,” and "Eminent." Moreover, the
transmission of his narrations by members of the Ashab al-Iima ",
such as Ibn Abt ‘Umayr and Safwan ibn Yahya, further confirms his
reliability and precision in transmitting hadith.

2. Among the teachers of Hasan ibn Jahm, figures such as Hammad
ibn ‘Uthman, ‘Abd Allah ibn Bukayr, Tha labah ibn Maymin, and
Dhurayh had the greatest influence on him. Among his most
prominent students were Hasan ibn ‘Alr ibn Faddal, Muhammad ibn
‘Abd al-Hamid, ‘Ali ibn Asbat, and Muhammad ibn Khalid al-Barqr.

3. The thematic analysis of the narrations of Hasan ibn Jahm
demonstrates the breadth and diversity of the subjects found in his
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hadiths. His narrations cover doctrinal, ethical, jurisprudential, and
devotional fields, and despite their apparent simplicity, they contain
considerable intellectual and epistemic depth.

4. Themes such as reason and ignorance, Imamate and authority,
divine unity and attributes, self-purification, moral virtues, the
etiquette of supplication and intimate prayer, rulings on acts of
worship, bequests, marriage, Zakat and charity, and social matters
constitute some of the principal topics within his narrations.

50 5. This thematic range indicates that while he was closely connected
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to the hadith tradition of the Imams, he also played an active role in
transmitting concepts and demonstrated a deep understanding of
doctrinal and intellectual issues.

6. The typological study of his narrations in the Four Books shows
that Hasan ibn Jahm was not only active in the transmission of
juridical traditions but also played a significant role in conveying
ethical and educational teachings.

7. The thematic and typological analysis of his hadiths indicates that
this transmitter occupies an intergenerational position within the
intellectual framework of Imami thought: on the one hand, he was
influenced by the teachings of Imam Sadig (AS) and Imam Kazim
(AS), and on the other hand, he was among the early transmitters
during the era of Imam Rida (AS), contributing to the development

of the rational and ethical discourse of Shi‘ism.
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Abstract

The hadith of "Placing the Foot" is among the most challenging
narrations in Sunni tradition, as its literal meaning appears incompatible
with the principle of Divine Transcendence and negates the rejection of
anthropomorphism and composition in the Divine Essence. The present
study, using an analytical-critical approach, seeks a scholarly mechanism
to resolve this apparent conflict with the foundations of transcendent
monotheism. It examines the written origins, analyzes the text and chains
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of transmission, and explores the strategies scholars have employed to
overcome the literal complications of this narration. This hadith has been
recorded in Sunni sources since the third century AH in three different
formats and four variations (extended, intermediate, abridged, and the
alternative substitution of “Jabbar" for "Rabb"). However, it lacks an
independent line of transmission in early Imami works, appearing only in
later literature through critical or allegorical approaches. A comparison of
versions reveals instability, summarization, textual corruption, and
variations in key wording, all of which undermine the validity of its
literal interpretation. In addressing the conflict between the literal
meaning of the hadith and the foundations of transcendence, scholars
have adopted two primary strategies: "Allegorical interpretation
(interpreting "Foot™ as metaphor, e.g., a position, a group, the people of
Hell, or a manifestation of Divine Power) and total rejection
(emphasizing its fabrication or irreconcilable conflict with definitive
rational and scriptural foundations).” Ultimately, this article rejects the
literalist (anthropomorphic) approach and offers solutions such as
"Interpreting it as an allegorical expression” or “Metaphorical
interpretation” to resolve the conflict between the literal text and rational
principles. By critiquing both approaches and dismissing the literalist
(anthropomorphism-centered) reading, the study concludes that resolving
the conflict between the literal text and definitive religious principles is
only possible through metaphorical or allegorical interpretation.

Keywords: Hadith of Placing the Foot, Transcendent Theology,
Anthropomorphism, Resolving Strategies for Conflict, Mushkil al-Hadith
(Problematic Traditions), IkAtilaf al-Hadith (Differing Traditions).



A Typology of the Text and Chain of Transmission of the Hadith of "Placing the Foot"..

Problem Statement

Among the narrations reporting the attributes of the Essence of God
Almighty, there is a report in early Sunni sources that has drawn the
attention of scholars because its literal meaning, regarding its
incompatibility with the firm beliefs of Imamiyyah and the majority of
Sunnis, appears invalid and blasphemous, making its literal usage
unacceptable. This narration, known as the "Placing the Foot" report,
literally states that Hell will not be filled and will continuously ask for
more until the Almighty God places His foot therein, at which point it
will be filled: "...It [Hell] will say, ‘Is there any more?’ until our Lord
(Mighty and Majestic is He) places His foot therein; then it will be
filled..." (Ahmad ibn Hanbal, 2000 AD/1421 AH: 16, 3469)

The problem with this narration is that the possession of a "Foot"
by God Almighty, especially in a way that fills Hell by occupying
space, implies composition, and every composite being is created; yet,
God Almighty is neither composite nor created. Therefore, the literal
implication of the hadith is pure anthropomorphism, which contradicts
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rational proofs and must be rejected, unless it is interpreted
allegorically and understood as a metaphorical expression (Sayyid
Murtada, 1988 AD/1409 AH: 171-172).

In reality, the aforementioned narration raises the initial question: how
can this expression be understood without necessitating
anthropomorphism, embodiment, localization, or composition regarding
God? This question is not merely a verbal dispute; it pertains to the
methodology of understanding scriptural texts concerning Divine
Attributes and the relationship between the literal meaning of a narration 57
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and the transcendent principles of Islamic theology.

The research hypothesis posits that since the hadith of "Placing the
Foot" lacks validity in its literal implications due to textual instability,
corruption, and variations in key wording, the only methodological
approach to resolving this conflict (assuming the attribution of the
narration to the impeccable Imam is accepted) is to interpret it through
metaphorical and figurative meanings that are compatible with both
the linguistic structure of the narration and the principles of Divine
Transcendence. Thus, the core problem of this research, beyond the
validation of the narration, is how to interpret it and find a scholarly
mechanism to resolve the apparent conflict with the foundations of
transcendent monotheism.

The necessity of addressing this issue lies in the fact that the
present narration is reported in primary Sunni sources, including Sahih
al-Bukhart, Sahih Muslim, and Musnad Aimad, with authentic chains
of transmission, and it possesses scholarly weight according to Sunni
hadith methodology. Therefore, a hasty acceptance or rejection of the
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narration, without a precise examination of its origin of issuance,
various versions, linguistic implications, and metaphorical or hidden
meanings, is indefensible from a methodological standpoint.
Consequently, this topic sits at the intersection of hadith studies and
transcendent theology, and its investigation is of serious importance
for clarifying the boundaries between literal understanding, systematic
interpretation, and critical analysis of narrative texts.

Relying on library research and an analytical-deductive method,
58 this study examines the issue on several levels. First, it studies the
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origin of the narration and the pathways of transmission in primary
sources to clarify the hadith environment in which the report emerged
and how it was recorded across various sources. Next, the different
versions of the report are compared to determine the extent of their
stability or textual instability. In the third step, the approaches scholars
have adopted when facing this narration are analyzed.

The present study aims to demonstrate that although the narration
in question appears to involve concepts of physicality and
anthropomorphism on the surface, a reading can be presented through
precise textual analysis and scholarly evidence that is compatible with
both the linguistic structure of the narration and the principle of
Divine Transcendence. In other words, the goal is not merely to
defend or reject a narration, but to scientifically explain how to
encounter problematic texts in the realm of Divine Attributes, texts
whose understanding without simultaneous attention to linguistics,
hadith studies, and theology could lead to incorrect conclusions.

Based on the above, the present study seeks to clarify that the
intention behind the expression "Placing the Foot" in this narration is
not the literal or physical meaning, which is incompatible with the
principles of Divine Transcendence, but rather a metaphorical and
interpretive meaning that is consistent with the linguistic structure of
the report and rational foundations.

Accordingly, the primary research question is: What is the intended
meaning of the expression "Placing the Foot" in the narration in
question, and how can it be interpreted in a way that is compatible
with the principles of Divine Transcendence as well as linguistic and
hadith considerations?
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1. Research Background

The research background indicates that the explanation of the "Placing
the Foot" hadith is mainly scattered throughout classical hadith,
exegetical, and theological works, and no independent or
comprehensive examination has been conducted regarding it.

Among Sunnis, initial analyses were provided in authoritative
hadith commentaries such as Ibn Hajar al- ‘Asqalani’s "Fath al-Bari"
(Ibn Hajar, 1994 AD/1415 AH: 13, 494) and Nawawi’s commentary
on "Sahih Muslim" (Nawawi, 1986 AD/1407 AH: 3, 85). While these
works point to the differences in narrations and the "Bi la Kayf"
approach, they lack a methodical analysis of textual evolution and the
strata of narrators. In Qur’anic exegesis, Tabari addresses it in "Jami
al-Bayan" (Tabari, 1991 AD/1412 AH: 11, 59).

Qurzubt in "al-Jami  li Ahkam al-Qur’an" (Qurtubi, 1984 AD/1405
AH: 17, 19) and Alist in "Rith al-Ma ‘ani” (1994 AD/1415 AH: 1,
145) have examined the narration within the framework of verses
related to Hell and the attributes derived solely from scripture, yet a
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systematic analysis of the chains of transmission and the network of
narrators is absent in their works. In the theological realm, Ibn
Taymiyyah in "Majmii* al-Fatawa" (Vol. 3, p. 295) and Bayhaqi in
"al-Asma’ wa al-Sifat" (1992 AD/1413 AH: 2, 190) have considered
the literal meaning of the hadith consistent with the tenets of the Salaf
(the pious predecessors) and emphasized an affirmative approach.

In the Imami tradition, the critique of the hadith follows a
rationalist and transcendent approach; Sayyid Murtada in "Tanzih al-
60 Anbiya’ (1988 AD/1409 AH: 102), as well as later commentators
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such as the authors of the commentary on "al-Tawhid" by Sadiig,
Allamah Tabataba’t in "al-Mizan," and Mulla Sadra, have either
interpreted it allegorically or rejected it. The outcome of these studies
shows that a comprehensive research project that simultaneously
investigates the three axes, the analysis of chains of transmission,
textual evolution, and resolving strategies, has not yet been conducted,;
therefore, the current research aims to address this scholarly gap.

2. Analysis of Sources and the Origin of Issuance and
Documentation of the Hadith

The oldest extant source that has recorded this narration is the
"Musnad" of Akmad ibn Hanbal (Ibn Hanbal, n.d.: 2, 276, 507; 3,
229-230, 234, 279). The historical status of the "Musnad" of Azmad as
one of the first comprehensive Sunni hadith collections gives it special
significance in determining the written origin of the narration, for this
work belongs to a period when the process of consolidating and
compiling the hadith heritage was nearing completion, and many oral

traditions prevalent in previous centuries were gathered into a
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compiled format for the first time. The recording of the narration at
this historical juncture indicates that the hadith in question had already
been present in the oral or narrative currents of the Sunnis, but its
written form has been accessible at least since the third century AH.

A short time after Akmad ibn Hanbal, this narration was reflected
in the most important Sunni hadith works. Its inclusion in the "Sahih"
of Bukhart (Bukhari, 1980 AD/1401 AH: 6, 47-48; 7, 224-225; 8,
167) and the "Sahih" of Muslim ibn Hajjaj (Naysaburi, n.d.: 8, 151- 61
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152) solidified its place within the core body of the Sunni hadith
tradition. These two sources are important because, in the Sunni
epistemological system, the Sakihayn possess the highest degree of
authority, and the narrations contained therein have served as the basis
for numerous jurisprudential, theological, and exegetical citations.
Furthermore, the narration in question was also reported in the Sunan
of Tirmidhi (Tirmidhi, 1982 AD/1403 AH: 5, 65-66) and subsequently
reflected in the fourth century AH in other works such as Jami " al-
Bayan by Tabari (Tabari, 1991 AD/1412 AH: 26, 217-220) and
al-Sahih by lbn Hibban (Ibn Hibban, 1993 AD/1414 AH: 1, 501-503).
The continued reporting of this narration over more than a century,
across various genres of hadith compilation, including Musnad, Sakih,
Sunan, and narrative exegesis, demonstrates that the hadith in
question was not a marginal or infrequent report, but rather a part of
the collection of narrations related to discussions on Divine Attributes
within the Sunni tradition.

At the same time, an examination of the hadith’s background in

Shi‘1 sources presents a different picture. In early Imami hadith works,

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

which were primarily compiled in the third and fourth centuries AH,
no trace of this narration can be observed, neither as an authentic nor
even as a weak report. This absence in primary Shi‘1 hadith sources,
which encompass a vast range of theological, exegetical, and doctrinal
traditions, indicates that the narration in question was not present in
Imami chains of transmission and was not transmitted through Shi‘t
narrators. In other words, this hadith lacks an independent narrative

62 origin in the Imami hadith tradition and is not recognized among Shi‘1
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scholars as a tradition transmitted from the Imams (AS).

The only known reference to this narration in early Shi‘T works is
found in the book Tanzih al-Anbiya’ (Sayyid Murtada, 1988 AD/1409
AH: 171-172). He reports the narration, not through an Imami chain of
authority, but citing Muhammad ibn Jarir Tabari, and then proceeds
to analyze and critique it within the framework of Imami theological
principles. The manner in which Sayyid Murtada (d. 436 AH) engages
with this narration demonstrates that he considered it part of the Sunni
hadith heritage and evaluated its implications from the perspective of
the principle of Divine Transcendence, rather than regarding it as an
authentic hadith within the Shi'1 tradition. This mode of entry for the
narration into Shi'T theological literature confirms its external and
non-native nature within this intellectual tradition.

Traces of this hadith in later periods appear in the works of scholars
such as Qadir Sa‘id Qummi (d. 1103 AH). He deemed the literal
meaning of this narration rejected and contrary to the beliefs of the
people of truth (Qummi, n.d.: 2, 516). Later, Mulla Sadra in "Tafsir
al-Qur’an al-Karim" (Mulla Sadra, 1946 AD/1366 AH: 1, 157) and
Allamah Tabataba't in "al-Mizan™ (Tabataba’1, 1996 AD/1417 AH:
18, 529), by referencing this hadith and denying its literal meaning,
have sought to interpret it allegorically.

Based on this, the written origin of the narration "Our Lord will
place His foot therein™ has been consistently formed and continued
within the Sunni hadith tradition from the third century AH onwards,
whereas it has no independent path of transmission in the Shi‘T hadith

tradition.
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3. Analysis of Narrative Variants and the Transmission of
the Hadith

An examination of the reports (Table 1) and an analysis of the
relationships between them in the "Placing the Foot" hadith show that
this narration is transmitted in three distinct formats, long, medium, and
short, resulting in four overall variants. This diversity in the reports
indicates that the narration underwent a degree of textual evolution
during the transmission process. A comparative analysis of these three
formats reveals that the longer version contains more narrative elements,
whereas the shorter versions gradually eliminate these elements, settling
on the core of the narration: the issue of Hell being filled by the divine
"Placing of the foot." From this perspective, it can be argued that the
fourfold structure of the narration is the result of natural hadith
transmission processes, such as summarization, transmission by meaning,
and, at times, editorial interventions by the narrators.

The First Variant (Long Version): Reported from Anas ibn Malik
and Abi Hurayrah, this version discusses the disputation and

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

complaint of Paradise and Hell, God Almighty’s speech to them, and
the consequences and manner in which they are filled. It attributes the
filling of Hell to God Almighty placing His foot within it: "Paradise
and Hell disputed. Paradise said, "O! Lord, why is it that only the poor
and the lowly of people enter me?" And Hell said, "Why is it that only
the tyrants and the arrogant enter me?" Then He said to Hell, "You are
My punishment; | afflict with you whom | wish." And He said to
Paradise, "You are My mercy; | show you to whom | wish, and for
64 each of you is your filling. As for Paradise, God brings into being for
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it what He wills. And as for Hell, they are cast into it, and it says, "Is
there any more?" until He places His foot into it." (Ibn Hanbal, n.d.: 2,
276, 507; Bukhari, 1980 AD/1401 AH: 6, 47-48; Naysabiiri, n.d.: 8,
151; Tabart, 1991 AD/1412 AH: 26, 219)1

The Second Variant: This is a shorter version of the first, focusing
only on the final part of the hadith. In addition to reporting Hell’s
demand for more and its filling with the Lord’s foot, this variant
points to the continued excess capacity of Paradise. This is to such an
extent that God Almighty creates a new creation to inhabit the excess
of Paradise: "Hell will continue to have people cast into it, and it will

1. It is worth noting that, in addition to the texts mentioned above; there is a

narration from Ibn ‘Abbas regarding God Almighty placing His foot in Hell. This
was excluded from the main analysis because it is mawgiif (a statement attributed
to a Companion rather than a direct saying of the Prophet). The content of this
narration differs slightly from the aforementioned versions and is not reported in
any Sunni source other than Tabari’s Jami ‘ al-Bayan.
"Muhammad ibn Sa ‘d narrated to me: My father narrated to me, saying: My uncle
narrated to me, saying: My father narrated to me, from his father, from Ibn
‘Abbas, regarding the verse: "On the Day We will say to Hell, "Have you been
filled?" and it will say, "Are there any more?" Ibn ‘Abbas said: "God, the King,
Blessed and Exalted is He, has decreed His word: "1 will surely fill Hell with jinn
and mankind all together." When the people were resurrected and brought forth,
and the enemies of God were driven to the Fire in groups, they began to thrust into
Hell, group after group. Nothing was cast into Hell except that it vanished within
it, and nothing could fill it. It [Hell] said: "Have You not sworn that You would
fill me with jinn and mankind all together?" So He placed His foot upon it. When
He placed His foot in it, it said: "Enough! Enough! For | am filled, and | have no
more room." Nothing else could fill it until it felt the touch of that which was
placed upon it, and it constricted when that which was placed upon it was placed.
It became filled, to the extent that there was not the space of a needle left within
it." (Tabari, ibid: 26, 217)
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say, "Is there any more?" until the Lord of Glory places His foot into
it. Then its parts will draw together and it will say, "Enough, enough!
By Your Might and Your Generosity." And there will still remain
excess in Paradise until God, the Almighty and Majestic, creates for it
a creation and settles them in the excess of Paradise.” (Ibn Hanbal,
n.d.: 3, 234; Bukhari, 1980 AD/1401 AH: 8, 167; Naysabiir1, n.d.: 8,
152; Tabart, 1991 AD/1412 AH: 26, 219)

The Third Variant, which is the shortest form of reporting this hadith,
only refers to the fact that Hell is not filled except by the Almighty’s foot
being placed within it: "People will be cast into the Fire, and it will say, "Is
there any more?" until He places His foot or His leg upon it, and it will say,
"Enough, enough!" (Ibn Hanbal, n.d.: 3, 229-230)

The Fourth Variant differs in its implication from the previous
three. In this narrative content, the term the "Compeller" has replaced
the "Lord" and "God": "Hell will continue to say, "Have you been
filled? And it says, Is there any more?" until the Compeller, Blessed
and Exalted is He, places His foot into it, and it will say, "Enough,
enough!" (Bazzaz, 1988: 13, 427; lbn Khuzaymah, 1993 AD/1414
AH: 1, 207) This narrative content has been reported in all three
forms, short, medium, and long (Tha‘labi, 2001 AD/1422 AH: 9, 104;
Ibn Fiirak, 1985: 125; Khatib Baghdadi, 1996 AD/1417 AH: 5, 335)."
At first glance, one might assume this substitution makes no

1. The transmission of the hadith using the term the "Compeller" has been frequently
attributed in later sources to the Musnad of Azmad ibn Hanbal, Sakih al-Bukhari,
and Sakzh Muslim, even though none of these sources contain this specific version.
The traces of this hadith in extant early sources up to the 5th century AH are
found only in the references already cited in the body of this research.
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difference in meaning, but this very difference has become a pretext
for scholars to offer a different interpretation of this hadith, which will
be explained in the remainder of the article.

The long version of the hadith (the report from Anas ibn Malik and
Abii Hurayrah) differs in its wording; even the various reports
narrated from each of them have undergone transmission by meaning.
While this transmission by meaning has not significantly affected the
conveyance of the hadith’s core message, its result is the manifestation
of textual instability within this report. Some versions are
accompanied by additions, omissions of words, or textual corruption
(such as Mutakabbiriin vs. Munkiriin, Yazwi vs. Yanzwi, Qartu Qartu
vs. Qad Qad, etc.). In some reports, the phrases of the hadith have
been transposed, creating an inverted version of the similar hadith.
Damages of this kind can also be observed in other reports, and by
comparing the three types of reports, it is clearly evident that the
second version is a summary of the first, and the third is a summary of
the two previous versions, representing the common denominator of
the other reports. Although, in the view of some, the shared part of the
hadith is the original core and the other parts are storytelling
fabricated by the narrators, by considering the occurrence of the
phenomenon of summarization by narrators,1 the opposite view is also
possible: that the long version is the original, and the other versions

are summaries thereof.

1. This perspective has been put forward by Orientalists (cf. Kariminiya, 2010
AD/1389 SH: 59).
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from Shu‘bah, from
Qatadah, from Anas

‘Abd Allah, from his
father, from ‘Abd al-
‘Wahhab, from Sa‘1d,
from Qatadah, from
Anas ibn Malik

‘Abd Allah, from his
father, from Anas ibn
Malik

‘Abd Allah, from his
father, from Yazid, from
Hisham, from
Muhammad, from Aba
Hurayrah

‘Abd Allah, from his
father, from ‘Abd al-
Razzaq, from Ma ‘mar,
from Ayyub, from Ibn
Sirin, from Abiti

Hurayrah

Table 1
No. Source Chain of Transmission | Origin Text of the Narration
(Isnad)
1. Musnad Ubayd Allah ibn ‘Umar Prophet | "...is cast into Hell, and it
Ahmad (d. al-Qawariri, from says: "Are there any more?’
241) Harami ibn ‘Umarah, until He places His foot or

leg upon it, and it says:
"Enough, enough!"

"Hell will continue to have
[people] cast into it, and it
will say: "Are there any
more?" until the Lord of
Might places His foot in it;
then it will constrict, and it
will say: "Enough, enough,
by Your Might and
Generosity!" There will still
be space in Paradise until
God creates for it a creation
and settles them in the
remainder of Paradise."

"Hell will continue to say:
"Are there any more?" until
the Lord of Might places His
foot in it, then it will say:
"Enough, enough, by Your
Might," and it will
constrict.”

[Paradise and Hell dispute...
for Hell, he says:] "...they
will be cast into it, and it
will say: "Are there any
more?" until our Lord places
His foot in it; then it will be
filled, and it will constrict,
and it will say: "Enough,
enough!"

[Paradise and Hell dispute...
for Hell, he says:] "...they
will be cast into it, and it
will say: "Are there any
more?" until He places His
foot in it."
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No. Source Chain of Transmission | Origin Text of the Narration
(Isnad)

2. Sahih ‘Abd Allah ibn Abi al- "...is cast into Hell, and it
Bukhart (d. Aswad, from Harami ibn says: "Are there any more?"
256) ‘Umarah, from Shu ‘bah, until He places His foot [in

from Qatadah, from it], and it says: "Enough,
Anas enough!"
Adam, from Shayban, "Hell will continue to say:
from Qatadah, from "Are there any more?" until
Anas ibn Malik the Lord of Might places His
foot in it, and it will say:
"Enough, enough, by Your
Might," and it will
constrict.”
Muhammad ibn Misa al- "Hell will be asked: "Are
Qattan, from Abii you filled?" and it will say:
Sufyan al-Himyar1 "Are there any more?" Then
(Sa‘id ibn Yahya ibn the Lord, Blessed and
Mahdi), from ‘Awf, Exalted is He, will place His
from Muhammad, from foot upon it, and it will say:
Abi Hurayrah (marfti’) "Enough, enough!"
Khalifah, from Yazid ibn "It will continue to be cast
Zuray*, from Sa‘id, from into it, and it will say: "Are
Qatadah, from Anas (and there any more?" until the
from Mu ‘tamar, from his Lord of the Worlds places
father, from Qatadah, His foot in it, then it will
from Anas) constrict, then it will say:
"Enough, enough, by Your
Might and Generosity!"
There will still be space in
Paradise until God creates
for it a creation..."
‘Abd Allah ibn [Paradise and Hell
Muhammad, from ‘Abd dispute...] "...Hell will not
al-Razzaq, from be filled until God, Blessed
Ma ‘mar, from Hammam, and Exalted is He, places
from Abt Hurayrah His leg/foot in it, and it will
say: "Enough, enough,
enough!" Then it will be
filled, and it will
constrict..."

3. Sahth Muhammad ibn Rafi*, [See above for meaning.]
Muslim (d. from ‘Abd al-Razzaq,

261) from Ma‘mar, from
Hammam ibn Munabbih,
from Abt Hurayrah
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No. Source Chain of Transmission | Origin Text of the Narration
(Isnad)
‘Abd ibn Humayd, from "Hell will continue to have
Yinus ibn Muhammad, [people] cast into it, and it
from Sa‘id, from will say: "Are there any
Qatadah, from Anas ibn more?" until the Lord of
Malik Might places His foot in it;
then it will constrict, and it
will say: "Enough, enough,
by Your Might and
© Generosity!"
§ ‘Abd ibn Humayd, from "Hell will continue to say:
£ Yinus ibn Muhammad, "Are there any more?" until
g from Shayban, from the Lord of Might, Blessed
g Qatadah, from Anas ibn and Exalted is He, places
3 Malik His foot in it, and it will say:
S "Enough, enough, by Your
; Might,” and it will
g constrict.”
8 4, Sunan al-
E Tirmidht (d.
2 279)
E 5. Jami® al- Ibn ‘Abd al-A‘la, from [Paradise and Hell
£ Bayan Ibn Thawr, from dispute...] "...as for Hell,
g (Tabar?) (d. | \a‘mar, from Thawr, they will be cast into it, and
:_‘3 310) from Muhammad ibn it will say: "Are there any
% Sirin, from Aba more?" until He places His
E Hurayrah foot in it; then it will be
" Ziyad ibn Ayyiib, from filled, and it will constrict,
‘Abd al-Wahhab ibn and it will say: "Enough,
‘Ata’ al-Khaffaf, from enough!"
Sa‘id, from Qatadah,
from Anas
Ibn al-Muthanna, from "Hell will continue to say:
‘Abd al-Samad, from "Are there any more?" until
Aban al-‘Attar, from the Lord of the Worlds
Qatadah, from Anas" places His foot in it; then it

1. In the transmission of Anas, the phrase "As for Paradise, God, Mighty and
70  Exalted is He, will create for it whatever He wills" is not included.




A Typology of the Text and Chain of Transmission of the Hadith of "Placing the Foot"..

No. Source Chain of Transmission | Origin Text of the Narration
(Isnad)
Bishr, from Yazid, from will constrict, and it will say:
Sa‘id, from Qatadah, "By Your Might, enough,
from Anas' enough!"..."
Ahmad ibn al-Migdam "...He will cast into Hell, it
al-‘Ijli, from Muhammad will say: "Are there any
ibn ‘Abd al-Rahman al- more?" until He places His
Tufawi, from Ayyib, foot upon it; then it will be
from Muhammad, from filled, and it will constrict,
Abt Hurayrah and it will say: "Enough,
enough!"
6. Sahih Ibn Al-Hasan ibn Sufyan, "...is cast into Hell, and it
Hibban (d. from al-Qawariri, from says: "Are there any more?"
354) Harami ibn ‘Umarah, until the Lord, Majestic and
from Shu ‘bah, from Exalted is He, places His
Qatadah, from Anas ibn foot in it; then it says:
Malik "Enough, enough!"
- Musnad al- Muhammad ibn Ma ‘mar, "Hell will continue to say:
Bazzaz from Ash‘ath ibn ‘Abd "Are there any more?" until
Allah, from Shu‘bah, the Compeller (al-Jabbar),
from Qatadah, from Blessed and Exalted is He,
Anas places His foot in it; then it
will say: "Enough, enough!"
- Al-Tawhid Muhammad ibn Yahya, "...they will be cast into it,
(Ibn from “‘Uthman ibn al- and it will say: ‘Are there
Khuzaymah) | Haytham ibn Jahm, from any more?" until the
(d. 311) ‘Awf, from Muhammad, Compeller (al-Jabbar)
from Abu Hurayrah places His foot in it; then it
will be filled, and it will
constrict, and it will say:
"Enough, enough!"
- Mushkil al- | Qatadah from Anas, and "Hell will not be filled until
Hadith (Ibn | Ibn Sirin from Abi the Compeller (al-Jabbar)
Farak) (d. Hurayrah places His foot in it; then it
406) will say: "Enough, enough!"

1. Two chains of transmission narrate the text with slight variations, which likely
points to a textual error occurring due to the similarity of the final narrators: "Hell
will continue to have [people] cast into it, and it will say: "Are there any more?"
until the Lord of the Worlds places His foot [in it], then it will constrict, and it will
say: "Enough, enough, by Your Might and Generosity!" There will still be space
in Paradise until God creates for it a creation and settles them in the remainder of

Paradise.”
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No. Source Chain of Transmission | Origin Text of the Narration
(Isnad)

- Al-Kashfwa | Al-Awza‘T from Hassan [Note: Describes the
al-Bayan ibn ‘Atiyyah narration of the Compeller,
(Tha‘labi) then refers to the view of
(d. 427) Wahb ibn Munabbih

regarding a creation called
the "Foot" (al-Qadam), and
defines the "Foot" (al-rijl) as
a large group of people.]

- Tarikh Muhammad ibn al- "Hell will continue to have
Baghdad Husayn, from Aba Sahl [people] cast into it, and it
(Khatib al- Ahmad ibn Muhammad, will say: "Are there any
Baghdadi) from Muhammad ibn al- more?" until the Compeller
(d. 463) Fadl, from Abu Hafs al- (al-Jabbar) places His foot

Saffar, from Muhammad in it; then it will constrict,
ibn Sawa’, from Sa‘id, and it will say: "Enough,
from Qatadah, from enough, enough!"

Anas

Along with the textual analysis, another approach is to examine the
hadith by mapping its network of chains of transmission (Diagram 1).
In fact, it is not the intention of this study to examine the individuals
in each chain separately; rather, the criterion for evaluation is a
collective view and the determination of the transmission status in
terms of the number of narrators in each generation.

Studying the chain of narrators shows that this report has at least
two narrators in various generations, and in this respect, it falls under
the category of what is termed in hadith studies as ‘Aziz (Shahid
Thani, n.d.: 63). This status indicates that the report has been
transmitted through more than one path in each generation and does
not rely on a single line of transmission. However, a closer
examination of the chains shows that some narrators have played a
pivotal role in transmitting the report.

In this regard, Abii Hurayrah is recognized as the "Primary Common

Link™ in the generation of the Companions, as a significant portion of the
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paths of this hadith trace back to him. After him, in the generation of the
Successors, Qatadah plays the role of the "Secondary Common Link," and
the report spreads through his students. In the subsequent generations,
narrators such as Muhammad, Shayban, Harami ibn ‘Imarah, ‘Abd al-
Razzag, and finally Azmad ibn Hanbal have acted as "Secondary Common
Links of Other Generations,” playing a role in the transmission and
stabilization of the report in hadith sources. Such a pattern in the chain
network demonstrates that the report has passed through several main
nodes during its transmission, and this fact has been influential in the

formation and spread of its various versions.

Chart 1
Prophet
AbaHurayra Anas ibn Malik
K A ¥
i Ibn Serin Of Qatadah
Hammam ibn Munabbah
v «®
Ayyab Muhammad
W« ~ ¢ - Y 4
Mu‘amma Hisharr Abasufyan al-Himyari “Abd al-Wahhab Shayban Shu‘bah
| v
¥
‘Abd al-Razzaq Yazid Muhammad ibn Masa :
Yanus ibn Muhammad Adam Harmi Ibn ‘Imarah
A'lllhamméd ibn Rafi 1{; \
*Abd ibn Hamid Al-Qawarnf “Abdillah ibn Abt
2 % Al-Aswad
. Sa‘d Mu‘tamir
“Abdullzh 41 o
A K v
Yazid ibn Zart* Al-Hasan

v ibn Sufyan
Khalifa
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4. Analysis of Scholarly Approaches to Resolution

In total, two main approaches have been adopted regarding this
narration: the interpretive (allegorical) and the rejectionist (denial).
The former is primarily promoted within Sunni circles, while the latter
is more acceptable within the Shi‘T perspective. Of course, among
Shi‘T scholars, only Fadl ibn Shadhan and Sayyid Murtada have cited
this narration and explicitly rejected it, while also addressing its

interpretive possibilities with a high degree of skepticism.

4-1. The Interpretive Approach

This narration has been interpreted through two different lenses. Some
have focused on interpreting the word "Foot,” which covers all
versions of the narration (e.g., until the Lord places... / until God
places...). Another group has taken the version "Until the Compeller

n

places His foot..." as the primary text and attempted to solve the
problem by interpreting the word "Compeller,"” a solution that does not

effectively address the difficulties in the other versions.
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A) Interpretation of "Foot"

1) Metaphor for "Position" and Allegory of Proximity

A number of Sunni hadith scholars have interpreted the "Placing of

the Foot" as the "Position." Citing the usage of the word Qadam in

Arabic to mean "Position,” this group considers these examples as a

way to approximate the meaning for the human mind, an allegory for

proximity, rather than a statement of literal appearance (lbn Hibban,
74 1993 AD/1414 AH: 1, 503). In this view, God Almighty places a
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"Position"” of the disbelievers into the Fire to fill it, just as in the noble
verse "That they have a firm footing with their Lord," (Yinus: 2)
where the intent of "The foot of truth" is "The position of truth”
(Tabari, 1991 AD/1412 AH: 11, 59; Ibn Hibban, 1993 AD/1414 AH:
1, 501; Zamakhshari, 1986 AD/1407 AH: 2, 327; Ibn al-Jawzi, 1992
AD/1413 AH: 17; Fakhr Razi, 1999 AD/1420 AH: 17, 185; Khalifat,
n.d.: 100; Allamah Tabataba'1, 1995 AD/1374 SH: 10, 19).

2) Metaphor for the People of Hell and Paradise

Ibn Athir, observing the context of other versions of the narration that
use the word "Lord" instead of the "Compeller,” argues that one
cannot interpret the meaning of al-Jabbar as anything other than God
Almighty. Instead, he posits that the intent of God’s "Foot" regarding
Hell refers to the people of the Fire, who are counted among the most
wicked of creations in God’s knowledge, and regarding Paradise, the
intent refers to the believers who are the people of Paradise in God’s
knowledge (Ibn Athir, 1985 AD/1364 SH: 1, 235; Ibn Manzir, 1993
AD/1414 AH: 4, 113).

3) Metaphor for "Group" or "Multitude":
Ibn Hazm interprets the "Foot of God Almighty" as the creatures
whom God will create after the Resurrection and cast into Paradise or
Hell. In his view, both foot and leg have been used in the Arabic
language to mean "A Group."

Therefore, the hadith is meant to convey that God Almighty will
place the group that He knows will fill Hell into it (Ibn Hazm
Andalust, 1995 AD/1416 AH: 2, 5).
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However, this view has been rejected by some other Sunni
scholars, who argue that in the Arabic language, Qadam and Rijl are
not used to mean "A Group"” (lbn Qayyim Jawziyyah, 1997 AD/1418
AH: 43).

B) Interpretation of the "Compeller" (a/-Jabbar)

1) Metaphor for Mediators or Keepers of Hell
Some identify the intent behind the mention of God Almighty as [His
instrument], the Keeper of Hell (Ij1, 1996 AD/1417 AH: 3, 153-156).
This interpretation has been criticized because it does not align with
other reports, including the narration of Anas (...and as for the Fire, it
will not be filled until God places His leg into it), which uses "God"
rather than the "Compeller." (Ij1, 1996 AD/1417 AH: 3, 153-156).

2) Metaphor for the Rebellious

Some have identified the "Compeller" in this narration as the
rebellious, the obstinate, and those who refuse to comply with their
obligations (Iji, 1996 AD/1417 AH: 3, 153-156). In support of their

view, they cite the narration: "The Fire said: | have been entrusted
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with three: whoever sets up another god with God, every obstinate
tyrant, and the image-makers." (Ibn Athir, 1985 AD/1364 SH: 1, 235;
Ibn Manzar, 1993 AD/1414 AH: 4, 113) This argument is subject to

the same objection as the previous one.

3) Manifestation of God’s Majesty and Omnipotence (Jabaria?
Regarding the phrase "Until the Compeller places His foot into it,"
76 Mullda Sadra states that the purpose of the narration is that when God’s
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wrath and command reach their completion in Hell, and the Fire
reaches the extent God intended, it says, "Enough, enough!" He
interprets "Foot" as a sign of the completion of the Divine decree in
Hell. Allamah Tabataba't also states that the apparent meaning of the
hadith is the establishment of God’s omnipotence over Hell; in his
allegorical interpretation, he attributes the "Foot" to those who are
destined for the Fire. That is, with the entry of the people of the Fire,
Hell ceases its cry of "Is there any more?" Thus, in both of their
views, "Placing the foot" signifies the full manifestation of God’s
wrath and will in Hell, not a physical foot, a moment when Hell
reaches its ultimate limit and becomes still.

4) The Rejectionist Approach
Fadl ibn Shadhan and Ayatollah Khu't consider this category of
traditions to be fabricated lies, mostly derived from Jewish sources
(Ibn Shadhan, 1971 AD/1351 SH: 16; Hashimi Khu’1, 1980 AD/1360
SH: 17, 244).

Sayyid Murtada considers the apparent meaning of the hadith to be

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

pure anthropomorphism that contradicts rational evidence and is in
conflict with the definitive verses of the Qur'an and authentic
traditions. Therefore, it should be rejected unless it is interpreted
metaphorically and allegorically, similar to the concept in the noble
verse: "And your Lord comes, and the angels, rank upon rank."
(Sayyid Murtada, ibid: 1945 AD/1325 SH: 171-172)

However, the rejectionist aspect of the hadith is so much more
prominent in his view that, contrary to his usual practice of suggesting
multiple ways to interpret a hadith, he offers no interpretive angle that 77
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would make the hadith acceptable. Instead, he only mentions some of
the views held by Sunni scholars (such as it being a metaphor for the
people of Hell, or the Keepers of the Fire, etc.) by attributing them to
their proponents and using language that indicates distance, which
primarily suggests their unacceptability1 (Qazwini, 1999 AD/1420
AH: 145). In reality, Sayyid Murtada’s approach is a combination of
interpretation and rejection.

Among Sunni scholars, Ibn Jawzi also strongly denounced the use of
such anthropomorphic descriptions regarding God, considering them
reprehensible and ugly (Ibn Jawzi, 1992 AD/1413 AH: 120-121).

Conclusion

The main findings of this research can be summarized in the following axes:

Although this narration has been recorded in reliable early Sunni
sources from the 3rd century AH onward and is classified as an "Aziz"
hadith in terms of its chain of transmission, it lacks an independent
transmission path in the Imami tradition. It has only appeared in later

1. "The literal meaning of the hadith of the "Foot" implies pure anthropomorphism, so
how can it be acceptable?" (Sayyid Murtada, ibid: 171-172). Weaker criticisms of this
narration are also found in the views of contemporary scholars, though they are of less
significance. One group, by pointing to the complete version of the narration as
transmitted by Aba Hurayrah (Paradise and Hell disputed; the Fire said: "1 have been
favored with the arrogant and the tyrannical," and Paradise said: "Why is it that only
the weak among the people and the lowly enter me?" As for the Fire, it will not be
filled until He places His foot into it, and it will say: "Enough, enough!"), argues that
accepting this hadith necessitates the belief that, God forbid, the Prophets, the
Messengers, the Truthful, the martyrs, the righteous, and everyone who belongs to
Paradise must be from the lowest strata of society. The invalidity of such a statement is
self-evident (Qazwini, 1999 AD/1420 AH: 145).
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works with a critical, non-native (imported) approach.

An analysis of the four types of narration (long, medium, short, and
the variant replacing "Lord" with the "Compeller") reveals that the
presence of textual instability, summarization, textual corruption,
transposition of phrases, and changes in core terminology have cast
serious doubt on the validity of the literal meaning of the narration,
particularly the physical and sensory meaning of "Foot,” making
interpretation inevitable.

In addressing the conflict between the apparent meaning of the
narration and the definitive principle of Divine Transcendence, two
general strategies can be identified: "First, the interpretive approach,
which seeks to apply the word "Foot" to metaphorical meanings such
as position, a group, the people of Hell, or the manifestation of Divine
wrath; this has been primarily pursued by Sunni scholars and some
Shi‘1 thinkers (such as Mulla Sadra and Allamah Tabataba 7). Second,
the rejectionist approach, which emphasizes the fabricated nature of
the narration or its insoluble conflict with rational and transmitted
definitive texts, manifests most notably in the work of Sayyid
Murtada and Fad! ibn Shadhan."

The outcome of this analysis is that a literal, physical
understanding of "Placing the foot" is incompatible with the definitive
foundations of Divine Transcendence, rational necessity, and the
MuZkam verses of the Qur’an. Assuming the attribution of the
narration to an impeccable is accepted, only an allegorical or
metaphorical reading can be justified. Therefore, the interpretive view
(carrying "Foot" over to metaphorical meanings such as position,
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group, or the manifestation of Divine wrath) is preferred over the
rejectionist view, provided that the interpretation is based on valid
rational and textual evidence and adheres to the rules of Figh al-
Hadith (the science of understanding hadith). Thus, this hadith is not
evidence for a physical attribute, but rather an example of a
"Problematic Text" in the realm of "News-based Attributes,” whose
correct understanding requires the simultaneous application of the
rules of Figh al-Hadith, principles of Dirayah, and the theological
foundations of transcendence.

The present study, while emphasizing the necessity of avoiding
literalism when encountering texts concerning Divine attributes,
suggests that future research should focus on a comparative study of
interpretive methods in various intellectual traditions (Ash’arism,
Maturidism, Salafism, and Imamism), as well as an analysis of the
relationship between "Transmission-related Evidence™ and "Semantic
Rules” in resolving the conflict of problematic narrations.
Furthermore, a critical re-reading of the principles of the authority of
literal meanings in descriptive narrations, in light of a transcendental
rationalism, is considered a necessary step in the methodology of

understanding religious texts.
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Abstract

One of the areas that has received comparatively little attention in
hadith studies concerns narrations that have become widespread in
popular culture in the form of proverbs and maxims and have been
attributed to the impeccable Imams (AS) without reliable evidence.
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The present study examines, through Rijalr and textual approaches,
narrations containing the two proverbs “Afat al- Ilm al-Nisyan" (The
affliction of knowledge is forgetfulness) and "al-Tadbir Nisf
al-Ma Tsha" (Prudence is half of livelihood) in both Shi‘i and Sunni
sources. The findings indicate that in the earliest available sources
these narrations were transmitted from non-Infallible individuals, and
in later sources most of the transmitters mentioned in their chains of
transmission are unknown or weak. Based on Isnad analysis, the
primary common link of the first narration in "al-Mahasin"” and "Man
La Yahduruh al-Faqih” is Hammad ibn ‘Amr al-Nasibi, an obscure
figure in hadith biographical literature. The primary common link of
the second narration is Anas ibn Malik (d. 91 AH), while its secondary
common link is Khallad ibn ‘Isa (d. 220 AH). Accordingly, the
production of these narrations can be dated respectively to the late
second century and the early third century AH. This study
demonstrates the necessity of critically examining the attribution of

commonly circulated proverbs to the impeccable Imams (AS).
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Keywords: Popular Proverbs, Authentication, Prudence, Forgetfulness,
Common Link.

Introduction

One of the fields in which the statements of the impeccable Imams
(AS) and those of non-impeccable have become intermingled is the
realm of proverbs. Since the sayings of the Impeccable Imams
constitute a religious source for Shi‘i Muslims and possess a value

84 higher than that of other human statements, it is evident that they must
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be distinguished from the words of scholars and sages and collected
separately as religious texts, a task undertaken by religious scholars
since early times.

However, some have assumed that every beautiful and eloguent
statement should be attributed to the Imams (AS). As a result,
educational and literary works contain many statements widely
attributed to the Impeccable Imams, yet upon investigation of their
origins; they are either absent from early sources or entered hadith
collections in later centuries without any supporting evidence.

Attempting to attribute every virtuous and wise saying to the
Imams constitutes a form of fabrication and religious innovation. Such
attribution is tantamount to exaggeration or innovation in religion,
both of which are condemned in the Qur’an:

"O! People of the Book, do not exaggerate in your religion." (al-
Ma’idah: 77; al-Nisa’: 171)

Many narrations circulating in popular culture are regarded by hadith
scholars as authentic and reliable; however, some statements that have
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become widespread as hadiths are considered fabricated and falsely
attributed, likely originating from storytellers and preachers. A number of
hadith scholars, such as Ibn al-Jawzi in "al-Qussas wa al-Mudhakkirin"
and Ibn Taymiyya in "Ahadith al-Qussas,”" (Ibn Taymiyya, 1971 AD/1392
AH) have pointed to some of these fabrications.

To distinguish authentic narrations from fabricated ones commonly
circulated among the public, scholars authored specialized works,
each determining authenticity based on their hadith and biographical
principles. These include Mukammad ibn ‘Abd al-Rahman al-Sakhawi 89
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in "al-Magasid al-Hasana fi Bayan Kathir min al-Ahadith al-
Mushtahirah ‘ala al-Alsinah," (Sakhavi, 1950 AD/1370 AH) Jalal
al-Din  al-Suyatr in "al-Durar al-Munthathira fi al-Ahadith al-
Mushtahirah," (Suyiti, 1994 AD/1415 AH) Muhammad ibn ‘Ali ibn
Tulun in "al-Shadhira fi al-Ahadith al-Mushtahirah,” (ibn Talan, 1952
AD/1372 SH) Isma Tl ibn Muhammad al- ‘4jlint in "Kashf al-Khafa’
wa Mazil al-Albas ‘amma Ishtahara minal Ahadith ‘ala al-Sunnah al-
Nas," (‘Ajluni, 1987 AD/1408 AH) and Mukzammad Rigwan Dayah in
"Mu ‘jam al-Ahadith al-Mushtahara." (Dayah, 2002 AD/1423 AH)
(Moeini, 2013 AD/1393 SH: 1, 5875)

A number of prophetic sayings with proverbial characteristics were
compiled in independent works, among them “al-Amthal fi al-Hadith
al-Nabawr," in two volumes, authored by the hadith scholar A4bi
Muhammad ‘Abd Allah ibn Muhammad ibn Ja far ibn Hayyan, known
as Abi Shaykh Isfahant (d. 369 AH).

Some of these proverbs, recorded in "al-Mustazraf fi Kull Fann
Mustazraf," (9th century AH) include: "Actions are judged by
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intentions," "A person’s intention is better than his action,” "The
affliction of knowledge is forgetfulness," "Part of a person’s good
Islam is leaving what does not concern him," "When a noble person of
a people comes to you, honor him," "Place people according to their
ranks,” and "The upper hand is better than the lower hand.” (Abshthi,
1998 AD/1419 AH: 37)

Other important sources of these proverbs include: “al-Tamthil wa
al-Muhadara, (Tha‘alibi, 2003: 28) "Nathr al-Durr fi al-Muhdadarat,”
86 (Abi, 2003 AD/1424 AH: 3, 26) "Majma ‘ al-Amthal," (Miydani, n.d.: 1,
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59) and "Amthal wa Hikam," (Dehkhoda, 2004 AD/1383 SH: 1, 40).

The book "al-Amthal wa al-Hikam al-Mustakhraja min Nahj
al-Balagha," devoted to proverbs and short wisdom sayings from Nahj
al-Balagha, contains 202 proverbs and maxims attributed to Amir
al-Mu 'minin ‘Al (AS) (Gharawi, 1986 AD/1407 AH).

1. Research Background

Several prior studies relate to the subject of this research. Among

them are:

- The article "Stylistic Analysis of Prophetic Proverbs in the Light of
Persian Literary Equivalence™ (2019 AD/1398 SH) by Mohammad
Shaykh and Khadijeh Rigi;

- The paper "Application of Intertextuality in Understanding the
Proverbs of Nahj al-Balagha™ (2016 AD/1395 SH) by Mohammad
Reza Pircheragh and Abdol Hadi Fighizadeh;

- And "Proverb in the Prophetic Hadith" by Effat Samimi, which
discusses a number of sayings that, according to the writer, were
first uttered by the Prophet Muhammad (PBUH).

- Only one study, "Textual and Isnad Analysis of the Saying
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"al-Jannatu Tahta Agdami al-Ummahat” (Paradise lies beneath
mothers’ feet) (2012 AD/1391 SH) by Parviz Rastegar Jozi and
Mohammad Taqi Rahmat Panah, critically examined both the text
and chain of transmission of a narration attributed to the Prophet and
concluded that its attribution to him is not genuine.

Since no serious investigation has yet been undertaken regarding

narrations containing proverbial expressions and their influence from 87
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folk culture, the present study continues the line of a previous work

titled "Authentication of Two Narrations Containing the Proverbs

"al-Shahihu A ‘dharu min al-Zalim" (The miser is more excusable than

the oppressor) and "al-Sa 7du Man Wii ‘iza bi Ghayrih™ (The Fortunate

Is He Who Takes Admonition from Others) in "Bikar al-Anwar," and

may thus be considered a relatively new effort.

Examples of sayings or phrases that have become popular among
people as hadiths include:

- "Yad Allah Ma ‘a al-Jamd ‘a," (The hand of God is with the
community) (Sakhawi, 1984 AD/1405 AH) not found in Shi’a
hadith collections, and in Sunni sources only transmitted by
al-Tirmidht (1998: 3, 316), who described it as rare.

- "Honor your guest, even if he is a disbeliever," (Shu‘ayri, 1965
AD/1385 AH: 84) widely quoted among people (Majlisi, 1982
AD/1403 AH: 67, 370) though not actually transmitted as a hadith.

-"The best of affairs are the moderate  ones,"
(Khayr al-Umir Awsatuhad) (Ibn Sallam, 1964 AD/1384 AH: 7, 103)
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widely known among Muslims; however, in Sh1'1 canonical sources
it appears only in "Nawadir al-Kafi," and is absent from the six
principal Sunni collections, being classified as weak (‘Ajltni,

1999 AD/1420 AH: 1,448).

2. Methods

This research employs an analytical-critical approach based on
historical-analytical methodology. The research stages are as follows:
88 1) Data collection: By searching key phrases, "Afat al- ‘llm al-Nisyan"
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and "al-Tadbir Nisf al-Ma ‘tsha," all occurrences in Shi'T and Sunni
hadith sources were identified.

2) Authentication of chains: The Isnads were assessed through
reliable Rijali references of both traditions to determine the
trustworthiness or weakness of the transmitters, continuity or
disruption of chains, and the presence of unknown or accused
narrators.

3) Textual and comparative analysis: The versions of these
narrations were examined comparatively across diverse sources to
identify textual variants.

4) Chronological dating: The probable dates of origin were deduced
from the common links (central transmitters) and the era of
compilation of the relevant sources.

This combined method, incorporating Rijalr, textual, and historical

perspectives, aims to distinguish the authentic utterances of the
impeccable Imams (PBUH) from fabricated sayings or those derived

from folk traditions.
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Given that "Bikar al-Anwar" is one of the most comprehensive
collections of Shi’a hadith and "Majma ‘al-Amthal" by Maydani is a
significant compilation of Arabic proverbs, both works were selected

as primary sources in this study.

3. "The Affliction of Knowledge'" in the Words of the
Prophet (PBUH)

Knowledge and learning are divine favors and blessings bestowed

upon humankind; yet, like other blessings, they may also be afflicted 89
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by certain harms. One such affliction, mentioned in a saying narrated
from the Prophet (PBUH), is the forgetfulness of knowledge: "The
calamity of knowledge is forgetfulness."

This expression appears in "Bikar al-Anwar," Vol. 66, presented
concisely and derived from "al-Khisal” (composed 381 AH). It also
appears in "Bikar," Vol. 74, in longer and shorter versions transmitted
from several sources: "al-Mahasin (274 AH), Tuhafal- ‘Ugiil
(4th century AH),  Makarim al-Akhlag (6th century AH),  and

Kanz al-Fawa'id (449 AH)."

Narration 1, al-Khisal (381 AH):

"Abt ‘an Sa‘'dwa al-Himyari jami‘an ‘an Harin ibn Muslim ‘an
Mas ‘adah ibn Sadagah ‘anJa far ibn Muhammad ‘an Aba’ihi (AS)
who said: "The Messenger of God (PBUH) said: "The affliction of
speech is falsehood; the affliction of knowledge is forgetfulness; the
affliction of forbearance is foolishness; the affliction of worship is
weariness; the affliction of refinement is arrogance; the affliction of
courage is oppression; the affliction of generosity is reproach; the
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affliction of beauty is conceit; and the affliction of nobility is
boasting." (Majlist, 19982 AD/1404 AH: 66, 389)

Narration 2, Mahasin (274 AH):

"Abihi ‘an Abthi ‘an Hammad ibn ‘Amr ‘an al-Sariyy ibn Khalid ‘an Ab

i ‘Abd Allah ‘an Aba’ihi ‘an al-Nabi (PBUH) who said to ‘Alt (AS):

"O! “Ali! The affliction of speech is falsehood; the affliction of

knowledge is forgetfulness; the affliction of worship is weariness; and

the affliction of refinement is arrogance." (Majlisi, 1982 AD/1403
90 AH:74,68)
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An identical version with slight difference also appears from
"Tuhaf al- ‘Ugal." (Majlisi, 1982 AD/1403 AH: 74, 61)

Narration 3, Tuhaf al- ‘Uqil (4th century AH):

"O! “Alt! There is no poverty more severe than ignorance, no wealth
more beneficial than intellect, no loneliness more repulsive than
self-admiration, no deed comparable to good planning, no piety like
restraint, and no nobility like good character. Indeed, falsehood is the
affliction of speech, and forgetfulness is the affliction of knowledge."
(Majlist, 1982 AD/1403 AH: 74, 64)

Narration 4, from Makarim al-Akhlaq (6th century AH):

From Ja far ibn Muhammad, from his father, from his grandfather,
from ‘Al ibn Abr Talib (AS), from the Prophet (PBUH), that he said:

"O! ‘Al I enjoin upon you a counsel, so preserve it; and you shall
remain in goodness so long as you preserve my counsel... O! “Al1, the
affliction of speech is falsehood, the affliction of knowledge is
forgetfulness, the affliction of worship is weariness, the affliction of
beauty is vanity, and the affliction of forbearance is envy..." (Majlisi,
1982 AD/1403 AH: 74, 59)

Narration 5, from Kanz al-Fawa'id (449 AH):

"The affliction of speech is falsehood, the affliction of knowledge is
forgetfulness, the affliction of worship is weariness, and the affliction
of refinement is arrogance. There is no nobility except through
humility, no generosity except through piety, no action except with

intention, and no worship except with certainty." (Majlis1, 1982
AD/1403 AH: 74, 168)
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It is thus observed that the phrase common to all five narrations is:
"The affliction of speech is falsehood, the affliction of knowledge

is forgetfulness, and the affliction of worship is weariness."

3-1. Other Sources of Narrations Containing the Phrase "Afat
al-‘Ilm al-Nisyan"

In sources predating "Bikar al-Anwar," this narration appears in three
hadith works, "Tawhid (381 AH), Man La Yahduruh al-Fagih (381
AH), and al-Sara’ir al-Hawt li Tahrir al-Fatawi (598 AH)"with
chains of transmission. It also appears, without Isnad, in "al-Durr
al-Nazim fi Manaqib al-A’imma al-Lahamim™ (7th century AH),
where it is transmitted from Harith al-A ‘war on the authority of Imam
‘Alr (AS), in the chapter on the sayings of Imam Hasan (AS).

The chain of transmission in "al-Fagih” and "al-Sara’ir" is
identical. Thus, taking together the two routes mentioned in
"al-Tawhid" and "al-Fagih" along with the two routes found in Bikar
al-Anwar, a total of four transmission routes for this narration can be
identified.
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Chain of transmission in a/-Tawhid:

"Muhammad ibn ‘Ali ibn al-Husayn ibn Babawayh narrated to us; Abi
al-Hasan ‘Alr ibn ‘Abd Allah ibn Ahmad al-lsbahant said: Makki ibn
Ahmad ibn Sa ‘duwayh al-Bardha T narrated to us; Abu Mansir
Mukammad ibn al-Qasim ibn ‘Abd al-Rahman al- ‘Ataki informed us;
MuZzammad ibn Ashras narrated to us; /brahim ibn Nasr narrated to
us; Wahb ibn Wahb ibn Hisham Abii al-Bakhtari narrated to us; Ja ‘far
92 ibn Mukammad (AS), from his father, from his grandfather, from ‘Alr
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ibn Abt Talib (AS), from the Prophet (PBUH)." (Ibn Babawayh, 1995
AD/1416 AH:. 376)

Chain of transmission in a/-Faqih:

1) Muhammad ibn ‘Alr ibn al-Husayn ibn Babawayh narrated: Anas
ibn Mukammad, from his father, from Ja far ibn Muhammad (AS),
from his father, from his grandfather, from ‘Ali ibn Abi Talib (AS),
from the Prophet (PBUH), which he said to him...

2) Muhammad ibn ‘Ali ibn al-Husayn ibn Babawayh said: | have
narrated it from Muhammad ibn ‘Alr ibn al-Shah in Marw al-Rud,;
he said: A4bi Hamid Ahmad ibn Muhammad ibn AZmad ibn
al-Husayn narrated to us; Abi Yazid Ahmad ibn Khalid al-Khalidi
narrated to us; Muksammad ibn Azmad ibn Salih al-Tamimi narrated
to us; my father Aamad ibn Salih al-Tamimi informed us;
Mukhammad ibn Hatim al-Qattan narrated: Hammad ibn ‘Amr
narrated from Ja far ibn Muhammad (AS), from his father, from his
grandfather, from ‘Ali ibn Abi Talib (AS), from the Prophet
(PBUH), that he said to him... (Ibn Babawayh, 1983 AD/1404 AH:
4, 352)

In "Majma ‘ al-Amthal," the phrase "Afat al- ‘Ilm al-Nisyan" is cited
as a saying of the genealogist Bakrr:

"Knowledge has an affliction, an ill omen, a corruption, and greed.
Its affliction is forgetfulness; its ill omen is lying concerning it; its
corruption is disseminating it among those unworthy of it; and its
greed is that the possessor of knowledge becomes covetous of it and is
never satisfied therewith." (Maydani, 2014 AD/1394 SH: 1, 180)
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In Sunni sources, narrations containing the phrase "Afat al-‘lim
al-Nisyan" are found in:

- al-Zuhd wa al-Raqga’ig (181 AH) (Ibn Mubarak, 1999 AD/1420
AH: 1, 285);

- Musannaf Ibn Abi Shaybah (235 AH) (Ibn Abi Shu‘ba, 1988
AD/1409 AH: 5, 286);

— Sunan al-Darimi (255 AH) (Darimi, 1991 AD/1412 AH: 1, 487);

- al-Tartkh al-Kabir (256 AH) (Bukhari, n.d.: 1, 265);

- Tarikh Ibn Abt Khaythamah (279 AH) (Ibn Abi Khaythamah,
2006 AD/1427 AH: 1, 292);

- al-Nafaqah ‘ala al- ‘Iyal (281 AH) (Ibn Abi Dunya, 1979 AD/1410
AH: 1, 528);

- Isiah al-Mal (281 AH) (idem, 1993 AD/1414 AH: 61);

- al-‘Iqd al-Farid (328 AH) (Ibn ‘Abd Rabbah, 1983 AD/1404 AH:
2, 80);

— al-Kamil fi Du'‘afa’ al-Rijal (365 AH) (Ibn ‘Adi, 1997 AD/1418
AH: 1, 110);

- Mashyakhat al-Abniisi (457 AH) (Ibn al-Abniisi, 2000 AD/1421
AH: 2, 81).
The speaker to whom this phrase is attributed varies across these
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sources. In "al-Zuhd wa al-Ragaig," the earliest extant source for this
proverb, it is attributed to ‘Abd al-Rahman ibn Ziyad ibn An‘am
al-Ifrigi. In "Musannaf Ibn Abi Shaybah," it is attributed in one route
to ‘Abd Allah ibn Mas ‘iid, and in another route to the Messenger of
God (PBUH) through al-4 ‘mash. In Sunan al-Darimi, one route
94 attributes it to al-Zuhri, and another through al-4 ‘mash to the Prophet
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(PBUH). In al-Tarikh al-Kabir, it is attributed to /bn Mas ‘ud; in
"Taritkh Ibn Abt Khaythamah," t0 Fudayl ibn ‘Iyad Abi ‘Ali; in
"al-Nafaqah ‘ala al-‘lyal," to Daghfal; in "lslah al-Mal," to
Mu ‘awiyah; in "al-‘lqd al-Farid," to Abu Damdam al-Nassabah
al-Bakri; in "al-Kamil fi Du ‘afa’ al-Rijal," through four routes to ‘Abd
Allah ibn al-Mukhtar, al-A ‘mash, Ibn An‘am al-Ifrigi, ‘Alt (AS), and
the Prophet (PBUH); and in Mashyakhat al-4bnisi, through

al-4 ‘mash.

3-2. Examination of the Chains of Transmission of Narrations
Containing the Phrase " Afat al- Ilm al-Nisyan"
Examination of the narrators of these narrations in Shi‘i sources:

In "Nukhbat al-Magal fi Tamyiz al-lsnad wa al-Rijal," Sadiig’s
chain to Hammad ibn ‘Amr (al-Nasibi) and Anas ibn Muhammad is
regarded as weak, and no trace of the individuals appearing in this
chain can be found in the biographical Rijal works (Ibn Babawayh,
n.d.: 4, 536; Hajiyani Dashti, n.d.: 400). In "al-Mufid min Mu jam
Rijal al-Hadith," Hammad ibn ‘Amr is described as unknown, and
Sadiig’s chain to him in the narration of the Prophet’s testament to
Amir al-Mu’minin (AS) is also considered weak (Jawahiri, 2009
AD/1430 AH: 2, 195). Yahya ibn Ma ‘in described Hammad ibn ‘Amr
al-Nasizbi as one who lies and corrupts hadith. Jiizjani regarded him as
a liar, and Nasa 't considered him Munkar al-Hadith (Ibn ‘Adi, 1997
AD/1418 AH: 2, 239).

In the chains of transmission found in "Tawhid," there are five

unknown narrators:
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"Abii al-Hasan ‘Ali ibn ‘Abd Allah ibn Ahmad al-lsfahani, Makt
ibn Ahmad ibn Sa ‘dawayh al-Bardha T, Abii Mansir Muhammad ibn
al-Qasim ibn ‘Abd al-Rahman al- ‘Ataki, Muhammad ibn Ashras, and
Ibrahim ibn Nasr."

In "Tangih al-Magal," (Mamaqani, n.d.: 3, 113-114) "Rijal al-
Najashi," (Najashi, 1986 AD/1365 SH: 335) and "Rijal Ibn
Ghadairt," (Ibn Ghada’iri, 2001 AD/1422 AH: 93) Mukammad ibn
Khalid al-Bargr is described as weak in hadith and as a transmitter
from weak narrators. Tust likewise held that Azmad ibn Musammad
al-Bargr himself was trustworthy and reliable, but that he transmitted
many hadiths from weak narrators and relied on Mursal reports. He
authored numerous books on different subjects, the most famous of
which is "Makhasin,” in which both excess and deficiency have
occurred. Najashi likewise mentions these same points in his "Rijal."
Ibn Ghada’iri said: "The scholars of Qom criticized him, but this
criticism is not directed at him personally; rather, it concerns those
from whom Bargri transmitted, because 4bii ‘Abd Allah Barqi narrated
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from anyone without exercising sufficient scrutiny.” (Atarodi
Quchani, 1988 AD/1367 SH: 56)

al-Sari ibn Khalid al-Naj7 is listed as unknown in "Tangih al-
Magal.” (Mamagani, n.d.: 2, 10) In "Majma * al-Rijal," the chain of the
narration in "al-Khisal" from ‘Abd Allah ibn Ja far al-Himyart, from
Haran ibn Muslim, from Mas ‘adah ibn Sadagah al-Raba T, is
considered weak (Qahpayi, 1985 AD/1364 SH: 7, 279). In Rijal of 1bn
Dawiid Hilli, Kashshi’s opinion regarding Mas ‘adah ibn Sadagah al-
96 ‘Abdr is cited as follows: "He is a Batrt, and therefore he will be
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mentioned among the weak narrators." (Ibn Dawad Hilli, 1862

AD/1342 SH: 1, 344)

al-Mahasin al-Fagqih al-Faqih al-Khisal al-Tawhid
Chain Chain 1 Chain 2 Chain Chain
Muhammad b. | Muhammad b. | Muhammad b. Muhammad
‘Al b. al- ‘Alib. al- ‘Alib. al- b. ‘Al b. al-
Husayn b. Husayn b. Husayn b. Husayn b.
Babawayh Babawayh Babawayh Babawayh
(381 AH)
Muhammad b. ‘Al b. al- Abii al-
‘Alib. al-Shah Husayn b. Hasan ‘Alib.
of Marw al- Babawayh ‘Abd Allah
Rad b. Ahmad al-
Isfahant
Ahmad b. Abt Hamid Sa‘db. ‘Abd Maki b.
AbT ‘Abd Ahmad b. Allah and ‘Abd Ahmad b.
Allah al- Muhammad b. Allah b. Ja‘far Sa‘dawayh
Barqi (280 | Ahmad b. al- al-Himyar1 al-Bardha‘l
AH) Husayn (300 AH)
Abi Yazid Harin b. Abu Mansir
Ahmad b. Muslim Muhammad
Khalid al- b. al-Qasim
Khalidt b. ‘Abd al-
Rahman al-
‘Ataki
Muhammad b. Mas‘adah b. Muhammad
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al-Mahasin al-Fagqih al-Faqih al-Khisal al-Tawhid
Chain Chain 1 Chain 2 Chain Chain
Ahmad b. Sadaqah al- b. Ashras
Salih al- Raba‘1
Tamimi
Abi Ahmad b. Ibrahim b.
Salih al- Nasr
Tamimi
Muhammad b. Wahb b.
Hatim al- Wahb b.
Qattan Hisham Abiu
al-Bakhtart
(200 AH)
Hammad b. Hammad b. Anas b.
‘Amr al- ‘Amr al-Nasibi Muhammad
Nasibi Abu Malik
al-Sar1 b. his father
Khalid (185 (Muhammad
AH) Abtu Malik)
Abii “‘Abd Ja'far b. Ja‘far b. Ja'far b. Ja'far b.
Allah (AS) Muhammad Muhammad Muhammad Muhammad
(148 AH) (AS) (AS) (AS) (AS)
his father | his father (AS) | his father (AS) | his father (AS) his father
(AS) (AS)
his his forefathers | his forefathers | his forefathers his
forefathers (AS) (AS) (AS) forefathers
(AS) (AS)
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al-Mahasin al-Fagqih al-Faqih al-Khisal al-Tawhid
Chain Chain 1 Chain 2 Chain Chain
‘Ali (AS) ‘Alf (AS) ‘Ali (AS) ‘Ali (AS) ‘Ali (AS)
the Prophet the Prophet the Prophet the Prophet the Prophet
(PBUH) (PBUH) (PBUH) (PBUH) (PBUH)

According to the table of Shi‘i chains of transmission, the common
narrator is Hammad ibn ‘Amr al-Nasibi, and no biographical entry for
him exists in the Rijal sources.

The earliest source containing the phrase "Afat al- ‘Ilm al-Nisyan" is
"al-Zuhd wa al-Ragda’ig," composed in the late second century AH,
where it is transmitted from ‘Abd al-Rakman ibn Ziyad ibn An ‘um.
Anmad ibn Hanbal, Tirmidhi, Nasa 1, Darquint, Yahya ibn Ma ‘in, Abi
Zur ‘ah, and Yahya ibn Sa id al-Qattan all considered ‘Abd al-Rahman
ibn Ziyad ibn An‘um al-Ifrigi weak (Ibn Ab1 Hatim, 1951 AD/1271
AH: 5, 234).

In the chain through Ziyad ibn An ‘um, there appears Rishdin ibn
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Sa‘d, whom all Rijal scholars, including Bukhari, Muslim, Abi
Zur ‘ah, Abu Dawud, Abu Hatim, and Nasa’i, have declared weak
(Nurt et al., 1981 AD/1412 AH: 1, 245).

In the narrations transmitted in Sunni sources, Ibn Abi Shaybah in his
"Musannaf" and Darimi in his Sunan report the tradition through 4 ‘mash,
even though A ‘mash did not hear (directly) from the Messenger of God
(PBUH) (al-Mulla al-Qari, n.d.: 402). In the report attributed to Ibn
Mas ‘0d, there is a break in the chain, because Qasim ibn ‘Abd al-Rahman 99
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did not hear from ‘Abd Allah ibn Mas ud (al-San‘ani, 2011 AD/1432
AH: 1, 202). In the report transmitted from Zuhri, Walid ibn Muslim is a
Mudallis (Darimi, 1991 AD/1412 AH: 1, 487).

In the route in which the report is transmitted from Imam Al1 (AS),
Muhammad ibn ‘Abd Allah Abii Raja’ al-Habayi relates from Shu ‘bah
ibn al-Hajjaj a statement that is not found among Shu ‘bah’s hadiths;
and ‘Uthman ibn Sa ‘id al-Ahwal transmits from al-Habayz, through
trustworthy transmitters, a report whose status as hadith has not been
established (al-Manawi, n.d.: 1, 433).

In al-Tabagat al-Kubra, al-Harith al-A ‘war al-Hamdant is
introduced as the brother of Aba Ishaq al-Sabi‘i, and as one who
transmitted from Imam Ali (AS) and Ibn Mas ‘ud. Sunni Rijal critics
differ over whether he is trustworthy: "Some regard him as weak,"
(Ton Sa‘d, 1989 AD/1410 AH: 6, 208; Tbn al-Jawzi, n.d.: 1, 182) while
others, such as Yahya b. Ma ‘in, count Harith among the trustworthy

and offer a justification regarding Sha ‘bi’s transmission from him,
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namely, that he "Lied" out of inadvertence, not deliberately (Dhahabi,
1984 AD/1405 AH: 4, 153; ‘[jli, 1984 AD/1405 AH: 1, 278).
Alternatively, it is said that he lied in ordinary speech but was truthful
in hadith transmission (Mizzi, 1979 AD/1400 AH: 5, 253).

Rijal scholars have evaluated Sufyan ibn Waki* as follows:
"Bukhart says that scholars criticized him because of certain materials
that had been "Taught to" Sufyan." Abii Zur‘'ah says that Sufyan is
accused of lying. Ibn Abt Hatim reports that his father was asked about

100 Sufyan and replied: "He is careless in transmitting hadith." Nasa 't
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states that Sufyan is not trustworthy and not reliable (Dhahabi, n.d.: 2,
173; Ibn Hajar ‘Asqalani, 1905 AD/1326 AH: 123-124). Dhahabt
includes him among those who are weak in hadith transmission. Ibn
Hajar says that Sufyan was compromised by his scribe, who would
write down hadiths as being from him even though they were not part
of his hadiths. Sufyan was advised about this but did not accept;
therefore, his hadiths fall from consideration as authoritative (lbn

Hajar ‘Asqalani, 1985 AD/1406 AH: 245).
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al-Zuhd | Muganna | Musnad al- | Musann | Musnad | Musnad al- | Islah al-
wa al- f1Ibn Abt Darimt af 1bn al- Darimt Mal (281
Raqa’iq | Shaybah | (255 AH) AbT Darimi | (255 AH) AH)
(181 | (235 AH) Shaybah | (255
AH) (235 AH) |  AH)
Husayn Abi Muhamma ‘Abd Muhamma | al-Hasan
b. Bakr db. Yasuf Allah b. db. al- b. Salih
Hasan al-Firyabi Sa‘id Mubarak
Marwaz
1(246
AH)
‘Abd Waki' b. | Sufyanal- | Waki‘b. | Hamma | al-Walid | Ya'qub b.
Allah | al-Jarrah Thawrt al-Jarrah db. Ishaq al-
al- (197 (161 AH) Usamah Hadrami
Mubara AH) b. Zayd
k (181 (200
AH) AH)

101
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al-Zuhd | Musanna | Musnad al- | Musann | Musnad | Musnad al- Islah al-
waal- | fIbn Abt Darimt af Ibn al- Darimt Mal (281
Raqa’ig | Shaybah | (255 AH) AbT Darimi | (255 AH) AH)
(181 | (235 AH) Shaybah | (255
AH) (235 AH) AH)
Rishdin | Abi al- Tariq b. al- al- al-Awza‘'l | Salamb.
b.Sa‘d | ‘Umays ‘Abdal- | A'mash | A‘mash | (157 AH) | Sulayman
(188 (141 Rahman (148
AH) AH) al-Bajli AH)
(150 AH)
‘Abd | al-Qasim al-Zuhrt ‘Amrii b.
al- b. “Abd (124 AH) ‘Utbah
Rahma al-
nb. Rahman
Ziyad | b. Abd
b. Allah b.
An‘um | Mas‘ud
al-Ifriqi (116
(156 AH)
AH)
Hakim b. Mu‘awiya
Jabir b. h
Tariq al-
Ahmast
(82 AH)
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al-Zuhd | Musanna | Musnad al- | Musann | Musnad | Musnad al- Islah al-
waal- | fIbn Abt Darimt af Ibn al- Darimt Mal (281
Raqa’iq | Shaybah | (255 AH) Abi Darimi | (255 AH) AH)
(181 | (235 AH) Shaybah (255
AH) (235 AH) |  AH)
‘Abdulla | “Abdullah Rasil Rasil
hb. b. Mas‘tud Allah Allah
Mas‘ud (PBUH) | (PBUH)
(33 AH)

3-3. Conclusion

A search in "Bikar al-Anwar" for the narration containing the phrase
"Afat al- ‘llm al-Nisyan" (The Defect of Knowledge is Forgetfulness)
yielded five sources: "Mahasin (d. 274 AH), Khisal (d. 381 AH),
Tuhaf al- ‘Ugil (4th century AH), Kanz al-Fawa’id (d. 449 AH), and
Makarim al-Akhlaq (6th century AH)." Among these, only "Mahasin
and Khisal" explicitly mention the Isnad (chain of transmission). In
sources preceding "Bihar al-Anwar," this narration is found in four
hadith collections: "Tawhid (d. 381 AH), Fagih (d. 381 AH), Sara’ir
al-Hawrt li Tahrir al-Fatawa (d. 598 AH), and al-Durr al-Nazim fi
Managqib al-A’immah al-Lahamim (7th century AH)." The Isnad for
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the narration in "Fagith and Sara’ir" was identical. In "al-Durr al-
Nazim," the phrase "Afat al- ‘llm al-Nisyan" appears without an Isnad

in the chapter on the sayings of Imam Hasan (AS). Therefore, a total

of four transmission routes were identified for this narration.

in terms of connection and 103

An examination of the Isnads
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disconnection and an assessment of the narrators’ trustworthiness
revealed that none of these Isnads are correct. This is due to the
presence of unknown individuals, narrators of a lay persuasion, and
the reporting from "Fathers" and the mentioning of Imams’ names as
ordinary individuals. The texts of these narrations, concerning the
Prophet’s (PBUH) testaments to Imam A/ (AS), the noble moral traits
and their defects, and the sayings of Imam Hasan (AS), were observed
at three levels of detail: "Short (al-Khisa/), medium (al-Mahasin and
al-Tawhid), and detailed (al-Fagih and Tuhaf al-‘Ugal)." This
indicates that truncation occurred in the text based on the motives and
objectives of the narrator.

In Sunni sources, the earliest reference for the narration containing
"Afat al- ‘Ilm al-Nisyan" was found in the second century AH (al-Zuhd
and al-Raga’iq), transmitted through ‘Abdullah ibn al-Mubdarak and
Rishdin ibn Sa‘d from ‘Abd
al-Rahman ibn Ziyad ibn An ‘um al-Ifrigi. Rijal critics consider both
Rishdin ibn Sa‘'d and ‘Abd al-Raiman ibn Ziyad weak. In other
sources from the third century AH, it was observed that in two routes,
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the narration is transmitted from 4 ‘mash from the Messenger of God

(PBUH), in two other sources from /bn Mas id, and in other sources

from individuals other than the Prophet (PBUH). Regarding 4 ‘mash,

it was noted that due to the chronological distance from the Prophet
(PBUH), he did not hear (directly) from him (PBUH).

By chronologically dating these narrations in Shi‘i sources using

the method of Isnad analysis, it was determined that the name

104 Hammad ibn ‘Amr al-Nasibr appears in the Isnads of both Mahdasin
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and Fagqih, and he is considered the common link in these narrations.
Given that the author of Mahasin died in 274 AH and the author of
Fagih in 381 AH, and by calculating the generations between the
authors and the narrator named ‘Amr al-Nasibz, this individual would
have lived approximately around 200 or 210 AH. Furthermore, no
descriptive entry for this individual is found in Rijal books. Therefore,
it is plausible to suggest that the narration was influenced by popular
culture in the late second and early third centuries AH, and a proverb
like "Afat al- Ilm al-Nisyan" was incorporated into it.

4. Prudence and Foresight in the Words of the Prophet
(PBUH)

Foresight is an essential prerequisite for decision-making.
Deliberating on various aspects of affairs, looking to the future, and
exercising foresight are what constitute prudence. Farahidi and
Raghib define prudence as "Reflecting and foreseeing the outcomes of
matters." (Raghib Isfahani, 1991 AD/1412 AH: 307; Farahidi, 1988
AD/1409 AH: 8, 33) Foresight is a divine gift that distinguishes
human life from animal life, imparting rationality and humanity, and
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illuminating the horizon of the future, enabling the power of planning
to achieve noble goals. One of the areas requiring prudence is
livelihood and securing sustenance. Proper management of livelihood
can compensate for a large portion of economic deficiencies.

Intellect, in the sense of the inherent faculty in human beings
through which one can discern and perceive, impelling towards

goodness and righteousness and deterring from evil and corruption, 105
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when employed as the faculty for managing life and worldly affairs,
engaging in problem-solving for life’s challenges, and directing the
current matters of material life in harmony and accordance with legal
principles to guide one towards a rational life, is called prudence in
livelihood. Thus, prudence in livelihood refers to the power of
managing life (Zamani, 1980 AD/1401 AH: 44, 47). For individuals in
society to achieve a desirable livelihood, planning must be undertaken
in two areas, earning and allocating income (consumption, savings,
investment, and spending in the way of God, according to Islamic
directives to reach the desired status (Fesharaki, 2019 AD/1399 SH:
92). The skill of how to utilize blessings, referred to as prudence in
religious literature, is essential for a successful life, and the measure of
success is proportional to the skill in prudence, not the amount of
income. Perhaps one of the most prominent components of prudence
is "Moderation" in life.

In religious literature, concepts such as extravagance and

wastefulness are presented in contrast to prudent management of life,
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while notions such as measurement and economy are placed alongside
it. "Excessive Consumption™ and "Improper Expenditure” are signs of
imprudence, whereas "Measured Use" and "Moderation in
consumption™ indicate sound management. For this reason, just as
prudence in managing life has been regarded as half of life,
moderation has likewise been considered half of life (Pasandideh,
2013 AD/1392 SH: 1, 159).

In narrations attributed to the Prophet (PBUH), Imam Ali (AS),
106 Imam Sadig (AS), and Imam Masa Kazim (AS), prudence and
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moderation are described as half of one’s livelihood (i.e., the
necessities of life):

“al-Tadbir Nisf al-‘Aysh," (Majlisi, 1982 AD/1403 AH: 75, 326)
"Foresight is half of the comfort of life."

"al-Taqdir Nisf al- ‘Aysh," (ibid: 75, 204, 208; 10, 99; 68, 347; 101,
71) "Moderation or measured spending is half of life."

These narrations also appear in other formulations conveying the
same meaning, such as:

"al-Taqdir Nist al-Ma ‘tsha,” (ibid: 73, 60; 100, 238; 101, 73), and
"al-Taqdir fi al-Nafaqa Nisf al- ‘Aysh." (ibid: 1, 224; 101, 73)

In the book Majma“ al-Amthal, the phrase "al-Tadbir Nisf al-Ma Tsha"
is recorded as a proverb (Maydani, 1951 AD/1371 AH: 1, 150).

4-1. Other Sources of "al-Tadbir Nisf al-‘Aysh"

In Shi‘i sources, the earliest reference to the expression "al-Tadbir

Nisf al- ‘Aysh" dates to the 4th century AH, where it also appears in the

form "al-Taqdir Nisf al-Ma‘isha." (Ibn Shu ‘ba Harrani, 1983 AD/1404

AH: 111, 221, 403) Other sources include:

- Man La Yahduruh al-Fagih (381 AH) (Ibn Babawayh, 1992
AD/1413 AH: 4, 416);

- al-Khisal (381 AH) (idem, 1995 AD/1416 AH: 2, 620);

- Khasa is al-A ‘imma (406 AH) (Sharif al-Radi, 1985 AD/1406 AH: 104);

- Nuzhat al-Nazir wa Tanbih al-Khatir (5th century AH) (Halwani,
2006: 32);

- Kanz al-Fawa'id (449 AH) (Karajiki, 1989 AD/1410 AH: 2, 190);

- al-Amalr of al-Tiist (460 AH) (Tusi, 1993 AD/1414 AH: 614);, 107
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- Majmii ‘at Waram (605 AH) (Waram ibn Abi Firas, 1990 AD/1369
SH: 1, 167);

- Sharh Nahj al-Balagha by Ibn Abt al-Hadid (656 AH) (18, 338);

- Kashf al-Ghumma fi Ma ‘rifat al-A’imma (692 AH) (Irbili, 1984
AD/1405 AH: 2, 184).

In Sunni sources, the phrase "al-Taqdir Nisf al-Kasbh™" appears in
al-Bayan wa al-Tabyin (255 AH) as the earliest reference, attributed to
Hasan Basr7 (a non-infallible figure) (Jahiz, 2002 AD/1423 AH: 2,
65). Other sources include:

- "al-lqgtisad Nist al- ‘Aysh™ in Juz’ al-Baghawi (371 AH) (Baghawi,
1986 AD/1407 AH: 40);

- Amthal al-Hadith (369 AH) (Isfahani, 1987 AD/1408 AH: 128);

- Bair al-Fawa’id (380 AH) with the phrase "al-Taqdir Nisf
al-‘Aysh" (Kalabadhi, 1999 AD/1420 AH: 159);

- al-Basa ir wa al-Dhakha’ir (400 AH) (Tawhidi, 1987 AD/1408 AH:
6, 97);

- Nathr al-Durr fi al-Muhddarat (421 AH) (Abi, 2003 AD/1424 AH:
1, 25);

- Hilyat al-Awliya’ wa Tabaqat al-Asfiya’ (430 AH) (Asbahani, 1974
AD/1394 AH: 3, 194) with the wording "al-Tadbir Nisf al- ‘Aysh;"

- Musnad al-Shihab (454 AH) (Quda‘t, 1986 AD/1407 AH: 1, 54);

- lhya’ ‘Ulim al-Din (505 AH) with the phrase "al-Tadbir Nisf
al-Ma‘Tsha" (Ghazali, n.d.: 3, 241);

- al-Firdaws bi Ma thir al-Khitab (509 AH) with the same phrase
(Daylami, 1985 AD/1406 AH: 2, 75);
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- al-Tadhkira al-Hamdiniyya (562 AH) with the phrase "al-Taqdir

Nisf al-‘Aysh" (Ibn Hamdan, 1996 AD/1417 AH: 1, 112);

The text of the narration in the earliest Shi‘i source (Man La
Yahduruh al-Fagqih, 4th century AH) from Imam Sadig (AS) is as
follows:

"Prayer is the means of nearness for every pious person; pilgrimage
is the jihad of every weak person; the alms of the body are fasting; the
one who calls others without acting himself is like an archer without a
bowstring. Seek sustenance through charity, and safeguard your
wealth through Zakat. One who practices moderation will not fall into
poverty. Moderation is half of life, and affection toward others is half
of intellect. Having few dependents is one of the two forms of ease.
Whoever grieves his parents has disobeyed them, and whoever strikes
his thigh in grief at a calamity loses his reward. A good deed is truly a
good deed only when done for one possessing lineage or religion.
God, the Exalted, grants patience according to the magnitude of the

calamity and grants provision according to one’s needs. Whoever
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measures his livelihood, God will provide for him; and whoever
squanders his livelihood, God will deprive him." (Majlisi, 1982
AD/1403 AH: 75, 204)

In "al-Khisal, Tuhaf al- ‘Ugiil, al-Amali, and Hilyat al-Awliya’," the
same text appears with slight additions. In al-Khisal, within a lengthy
narration entitled "Four hundred principles for rectifying religion and
worldly life that Amir al-Mu’minin (AS) taught his companions in a
single session,” the phrase "al-Taqdir Nisf al-*Aysh" is included (Ibn
Babawayh, 1995 AD/1416 AH: 2, 620). 109
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In Tukaf al- ‘Ugiil, concerning prayer, jihad, zakat, sustenance, and
patience, the phrase "al-Taqgdir Nisf al- ‘Aysh™ appears in the context
of having prudent management in both material and spiritual matters
of life, so as to avoid difficulties. It is narrated from Imam Ali (AS) as
follows:

"Prayer is the means of nearness for every pious person; pilgrimage
is the jihad of every weak person; everything has its alms, and the
alms of the body are fasting. The best deed of a person is awaiting
God’s relief. The one who calls others without acting is like an archer
without a bowstring. Whoever is certain of divine recompense will
give generously. Seek provision through charity and protect your
wealth through Zakat. No one who practices moderation becomes
poor. Moderation is half of life, affection toward people is half of
intellect, worry is half of old age, and having few dependents is one of
the two forms of ease. Whoever saddens his parents has disobeyed
them, and whoever strikes his thigh at the time of calamity loses his

reward. A benefaction is only truly such when directed toward a
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person of lineage or religion. God grants patience in proportion to the
calamity. Whoever measures his livelihood, God will provide for him,
and whoever squanders it, God will deprive him. Trustworthiness
brings provision, while treachery brings poverty. If God intended
prosperity for the ant, He would not have given it wings." (Ibn Shu‘ba
Harrani, 1983 AD/1404 AH: 221)

In "Amalt" of Tist the narration appears as follows:

"I heard a man say to Abii ‘Abdullah (AS): "It has reached me that
110 moderation and prudence in livelihood constitutes half of earning."
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Abii ‘Abdullah (AS) replied: "No, rather it constitutes the whole of
earning; and prudent management in livelihood is part of religion.”
(Tast, 1993 AD/1414 AH: 666)

In Sunni sources the narration most often appears in the following form:

"Moderation in expenditure is half of livelihood, affection toward
people is half of intellect, and asking questions well is half of
knowledge." (Baghawi, 1986 AD/1407 AH: 40; Quda‘i, 1986
AD/1407 AH: 1, 54)

4-2. The Chains of Transmission of the Report Containing the
Phrase " al-Tadbir Nisf al- Aysh"
Among the transmitters of this narration in al-Khisal is Hasan ibn
Rashid, the client of Bani ‘Abbas. |bn al-Ghada ’iri considers Hasan
ibn Rashid weak (Ibn Ghada’iri, 2001 AD/1380 SH: 49; Qahpaei,
1985 AD/1364 SH: 2, 106). Ibn Dawud lists him among the
"Criticized" narrators (Taqt al-Din Hillt, 1922 AD/1342 AH: 238), and
Majlist in his Rijal (Majlisi, 1999 AD/1420 AH: 225) also declares

him weak.
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Another transmitter in this same chain, Qdasim ibn Yahya ibn al-Hasan
ibn Rashid, has also been weakened in Rijal Ibn Ghada’irt (Ibn
Ghada’iri, 2001 AD/1380 SH: 86) and Rijal Hillr (Hilli, 1981 AD/1402
AH: 248). In Fihrist, Najashi describes Muhammad ibn ‘Isa ibn ‘Ubayd
al-Yagqyini, another transmitter of the Khisa/ chain, as weak and belonging
to the exagerators (Ttst, 1999 AD/1420 AH: 402).

In "Amali al-Tusi," two chains exist for this narration, one
transmitted from Imam Ali (AS) and the other from Imam Sadig (AS). 111
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Among the transmitters of the chain attributed to Imam Alt (AS) is
Abii al-Mufaddal al-Shaybani, who was accused by contemporary
hadith scholars, including even his own students, both Shi’a and
non-Shi’a, of fabricating hadiths, forging chains, lying, and similar
faults (Zakeri, 2020 AD/1399 SH: 67, 164).

Khatib Baghdadr reports that Abi Mufaddal would recite strange
and objectionable narrations in public gatherings of Muslims in
Baghdad. Nevertheless, the hadith scholars of Baghdad would accept
his narrations selectively through the approval of the Shafi‘T scholar
Darqutni, until during one gathering it became clear to Darqutni that
Abii Mufaddal had falsely claimed to hear a certain narration. At that
point, they expelled him from their circle, after which he narrated only
to the Shi‘a (Khatib Baghdadi, 1996 AD/1417 AH: 3, 86).

Najashi, who himself had attended the sessions of 4bi Mufaddal,
states that most Imami scholars considered him weak. Najashi says that
Abu Mufaddal was initially trustworthy, but later became confused (lost
reliability). For this reason, Najashi himself refrained from transmitting
directly from him (Najashi, 1986 AD/1365 SH: 396).

Another Shi’a scholar of the same period, Ibn Ghada ’irt, refers to
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Abii Mufaddal as "A fabricator, producer of many objectionable

narrations™ (Wadda * Kathir al-Manakir). In his "Kitab al-Du ‘afa’," he

reports that he personally examined the books of Abii Mufaddal and

found chains without texts and texts without chains (lbn Ghada’iri,
2001 AD/1380 SH: 99).

Ibrahim ibn Hafs ibn ‘Umar ibn al-‘Askari and ‘Ubayd ibn

112 al-Haytham al-Anmati, other transmitters in this chain, are unknown
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(Shahroodi, 1993 AD/1414 AH: 1, 140; 5, 171). The reliability of
Husayn ibn ‘Alwan is also unproven (Sistani, 2016 AD/1437 AH:
1,228).

In the chain of the second narration in Amalr al-Tusi, Abu al-Fadl
al- ‘Abbas ibn Muhammad ibn al-Husayn Abi al-Khitab is unknown
(Mamagani, 2002 AD/1423 AH: 38, 460). Al-Husayn ibn Ibrahim
al-Qazwint is also unknown (Jawahiri, 2009 AD/1430 AH: 2, 161).
‘Alt ibn Hubashi al-Qini, one of Sadig’s teachers, is listed without
any evaluation of reliability in both Rijal and al-Fihrist of Tist.
Husayn ibn Abi Ghandar is recorded as unknown in "al-Mufid min
Mu jam Rijal al-Hadith." (Jawahiri, 2009 AD/1430 AH: 2, 387)

Among the narrators of the report in "Man La Yahduruhu al-Fagqih"
IS a transmitter named Miisa ibn Bakr al-Wasiti. He was from Wasit
but resided in Kiifa, and transmitted from Imam Sadig (AS) (Najashi,
1986 AD/1365 SH: 407; Tusi, 1994 AD/1373 SH: 162) and from
Imam Kazim (AS) (Najashi, ibid: 438). It must be noted that Misa ibn
Bakr has no explicit authentication. Tiust regards him as belonging to
the Wagifiyya (Tusi, 1994 AD/1373 SH: 343). Najashi and Tiisi both
mention a book of his which was transmitted by ‘Ali ibn Hakam
(Najashi, ibid: 407), Ibn Abt ‘Umayr, and Safwan ibn Yahya (Tus,
1994 AD/1373 SH: 162).

In "Nukhbat al-Magal fi Tamiz al-Asanid wa al-Rijal," the two
routes of Shaykh Tiust to Misa ibn Bakr in "al-Fihrist" are judged
weak (Hajiyani Dashti, n.d.: 302). In "Tartib Khalasat al-Aqwal fi
Ma ‘rifat al-Rijal," Miisa ibn Bakr Wasiti is also considered weak
(Hilli, 1961 AD/1381 AH: 415). 113
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Chain of Al-
Amali (by
Tast) - 1

Chain of AlFAmalt

(by TisD) - 2

Al-Fagih

Chain of Al-Khisal

Al-Shaykh Abu

Al-Shaykh Abu

Muhammad bin

Muhammad bin Ali

Ja’far Ja’far Muhammad Ali bin al- ibn al-Husayn ibn
Muhammad bin | bin al-Hasan bin Husayn bin Babawayh (d. 381
al-Hasan bin Ali Ali Tust Babawayh AH)

Tast

Jama’ah (A Al-Husayn ibn Ali bin al- Ali bin al-Husayn ibn
group of Ibrahim al- Husayn ibn Babawayh
scholars) Qazwini Babawayh

Muhammad bin Abii ‘Abdullah Ali ibn Ibrahim | Sa’d ibn ‘Abdullah (d.
‘Abdullah Abual- | Muhammad ibn ibn al-Hashim 300 AH)
Mufaddal al- Wahban
Shaybani (d. 387
AH)
Ibrahim ibn Abu al-Qasim Ali Ibrahim ibn al- | Muhammad ibn ‘Isa ibn
Hafs ibn ‘Umar ibn Habashi al- Hashim al- ‘Ubayd al-Yaqtini (d. 254
ibn al- Askart Quint Qummi AH)
‘Ubayd ibn al- Abul Fadl al- Safwan ibn Al-Qasim ibn Yahya
Haytham al- ‘Abbas ibn Yahya (d. 210 ibn al-Hasan ibn al-

Anmati (d. 256
AH)

Muhammad ibn
al-Husayn ibn Abi

al-Khattab

AH) and
Muhammad ibn
Ab1 ‘Umayr (d.

217 AH)

Rashid
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Chain of Al- Chain of A-Amalt Al-Fagih Chain of Al-Khisal
Amali (by (by Tisi) - 2
Tast) - 1
Al-Husayn ibn Muhammad ibn Miisa ibn Bakr Al-Hasan ibn al-
Alwan al-Katib | al-Husayn ibn Abi | al-Wasiti (d. 183 Rashid
(d. 210 AH) al-Khattab AH)
Al-Husayn ibn | Safwan ibn Yahya | Zurarah (d. 148 Abi Basir and

Abi Ghundar | and Ja’far ibn ‘Tsa AH) Muhammad ibn al-
ibn Yagqtin Muslim (d. 150 AH)
Rajulan (A man — — —
/ Anonymous)
Ja’far ibn Ja’far bin Ja’far bin Ja’far bin Muhammad
Muhammad al- Muhammad al- Muhammad al- al-Sadiq (AS)
Sadiq (AS) Sadiq (AS) Sadiq (AS)
— — — From his father (AS)
From his — — From his forefathers
forefathers (AS) (AS)
Amir al- — — Amir al-Mu’minin
Mu’minin (AS) (AS)

According to the chains presented in the table above, no common

narrator was found.

Ibn Abt Hatim in "al- ‘Ilal,” regarding the narration:
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"Moderation in expenditure is half of livelihood; endearment
toward people is half of reason; asking good questions is half of

knowledge," writes: 115
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"My father Abii Zur ‘a considered this narration invalid, and held
Mukhayyis and Hafs to be unknown." (Ibn Ab1 Hatim, 2006 AD/1427
AH: 6, 99)

Tabarant in "al-Mu jam al-Awsat" says that he did not find this
hadith from the Prophet (PBUH) except "Through the solitary route of
Hisham ibn ‘Ammar." (Tabarani, 1994 AD/1415 AH: 7, 25)

Ibn ‘Asakir in his "Mu jjam™ considers the narration "Strange™ in
both text and chain (Ibn ‘Asakir, 2000 AD/1421 AH: 2, 750).

Dhahabi in "Mizan al-I'tidal" (4, 85) and Ibn Hajar ‘Asqalani in
"Lisan al-Mizan" (6, 11) consider the narration "Munkar" and declare
"Mukhayyis ibn Tamim" unknown. Mizzi in "Tahdhib al-Kamal" also
calls the narration "Weak." (29, 220)

In “Silsilah al-Da tfah," the narration "Prudence is half of livelihood,
affection is half of reason, worry is half of old age, and having few
dependents is one of the two forms of ease™ is labeled "Weak."

According to A/bant, the narration is transmitted "Marfii ** from ‘Amir
ibn ‘Abd Allah ibn al-Zubayr from his father from Imam Alf (AS), and
also through ‘Ali ibn ‘Isa al-Kifi from Khallad ibn ‘Isa al- ‘Abdi from
Thabit from Anas (Marfu‘). Ibn Lahi ‘ah in the chain is "Weak." (Albani,
1991 AD/1412 AH: 4, 64; 1999 AD/1420 AH: 5, 486)

In "Tartkh Baghdad" (463 AH) the narration appears as:
"Moderation is half of livelihood, and good character is half of
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religion," and includes the narrator "Abii al-Hasan Ya ‘qub ibn Ishag
ibn Ibrahim al-Mukharimmi (d. 290 AH)." Albani and Darqutni both
consider him "Weak."

116  In"Juz’ al-Baghawi," the narrator "Thabit al-Bunani" transmits the
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statement from Anas ibn Malik from the Prophet (PBUH). The Rijal
scholars judge Thabit al-Bunani to be "Weak in hadith." (Nari, 1991

AD/1412 AH: 2, 455)

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

Shu‘ab Makarim Hilyat Tarikh Bahr Juz’
al-Tman (d. | al-Akhlag | al-Awliya’ | Baghdad (d. | al-Fawa’'id | al-Baghawi
458 AH) by wa 463 AH) (d. 380 Chain (d.
al-Tabara Tabaqat AH) 317 AH)

ni(d. 360 | al-Asfiya’
AH) (d. 430
AH)

Ishaq ibn Hisham Sulayman Abii ‘Ali ibn ‘Abd Allah
Muhamma ibn ibn Ahmad al-Hasan Harb ibn
dibn Ishaq | ‘Ammar Ya‘qubibn | al-Mawsili | Muhammad
al-' Ammi Ishaq ibn (227 AH) al-Baghawi

Ibrahtm
al-Mukharri
mi
His father | Mukhayyi | Ahmadibn | ‘Alib. ‘Isa Misaibn | ‘Aliibn ‘Isa
sibn Zayd ibn | al-Kafi (233 Dawad al-Mukharri
Tamim al-Jarish AH) al-Hashimi mi
(257 AH)

Yinus ibn | Hafsibn | ‘Abbasibn | Khallad ibn | Ibn Lahi‘a | Khallad ibn
‘Ubayd ‘Umar al-Faraj ‘Tsaal-‘Abdi | (174 AH) | ‘Isa al-Saffar

(130 AH) al-Riyasht (220 AH)

al-Hasan Ibrahim al-Asma‘t Thabit Muhamma Thabit

al-BasrT ibn ‘Abd | (216 AH) al-Banani d ibn ‘Abd al-Banani

(110 AH) | Allah ibn al-Rahman (127 AH)

al-Zubayr b. Nawfal
(131 AH)
Anas ibn Nafi’ Ja‘far ibn Anas ibn ‘Amir ibn Anas ibn
Malik Muhamma Malik ‘Abd Malik (91
d (AS) Allah ibn AH)
(148 AH) al-Zubayr
(121 AH)
— Ibn “‘Umar — — — ‘AlT (AS)
(74 AH)
The The — The The The
Messenger | Messenge Messenger of | Messenger | Messenger of
of God r of God God (PBUH) of God God (PBUH)
(PBUH) (PBUH) (PBUH)

117
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The common narrators in the chains of transmission of the Sunni
narrations listed in the table of narrators from the earlier generations
are Anas ibn Malik and Khallad ibn ‘Isa. The narrator preceding the
level of Khallad ibn ‘Isa has been omitted. In "Takrir Tagrib
al-Tahdhib," ‘Alf ibn ‘Isa al-Kiifi is described as unknown status, and
only two individuals have narrated from him; moreover, no scholar
has declared him trustworthy (‘Awwad Ma‘raf, 1996 AD/1417
AH: 3, 52).

4-3. Summary

As seen in the Isnad analysis, Sunni hadith sources consider the
narration invalid or weak, due to the presence of unknown narrators,
solitary routes, and Marfii * but unreliable chains.

In Shi’a sources, the earliest appearance of the narration is in the
4th century (al-Khisal, al-Faqih, Tuhaf al- ‘Ugqil), and it is not found
in any earlier work.

In Sunni sources, the earliest appearance is in "al-Bayan wa
al-Tabyin" (255 AH), from "Hasan Basrz," which is earlier than any
Shi’a source for the phrase "al-Tadbir Nisf al- ‘Aysh."

Given the shared narrators, the primary common link is Anas ibn
Malik (d. 91 AH), and the secondary link is Khallad ibn ‘Isa (d. 220
AH).

The narration appears to have been produced in the early 3rd

century.
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5. General Findings

Narration | Shi‘a Sources Sunni Sources | Common Result of
Link in Examination
the Chain
of
Narrators
The afflictionjal-Mahasin  (274(al-Zuhd walHammad (Weak or inter-
of knowledge|AH), al-Khisallal-Raga’iq  (181pb. ‘Amr|rupted chains;
is (381 AH), Tuhaf|AH), Musannaf Ibn|al-Nasibi |presence of un-
forgetfulness. |al- ‘Uqal (4th c.),|4bt Shaybah (235|(around  |known narrators or
Kanz al-Fawa id/AH), Sunan|200-210 |narrators accused of
(449 AH),|al-Darimr (255|AH) fabrication. The
Makarim AH), al-Tartkh narration appears to
al-dkhlag (6th c.),[al-Kabir of have originated in
al-Tawhid, al-Bukhari (256 the late 2nd or early|
al-Fagqih, AH), Tarikh Ibn 3rd century AH.
al-Sara’ir, Abi  Haythamah The earliest known

al-Durr al-Tanzim

(279 AH), al-‘Iqd
al-Farid (328 AH),
al-Kamil fi Du ‘afa’
al-Rijal (365 AH)

speaker  of  the
phrase was not an
infallible figure but
‘Abd al-Rahman b.
Ziyad b. An‘am.

Prudent

management

half
one’s
livelihood.

is

off

Tuhaf  al-‘Ugul
(4th ¢)), al-Fagih
(381 AH),
al-Khisal (381
AH), Khasa’is
al-A’immah (406
AH), Nuzhat

al-Nazir (5th c.),
Kanz al-Fawa’id
(449 AH), Amali
al-Tusi (460 AH),

al-Bayan wa
al-Tabyin (255
AH), Juz’
al-Baghawr  (3rd—
4th  c.), Amthal
al-Hadith (369
AH), Bahr
al-Fawa’id (380
AH), Makarim
al-Akhlag of
al-Tabarani (360

Anas b.
Malik  (d.
91  AH),
Khallad b.
Tsa (d. 220
AH)

Weak chains;
presence of
unknown narrators
narrators
of

a

and

accused
fabrication;
marfii‘ chain with
a solitary route of
transmission. The
narration appears
to have originated
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"Bihar al-Anwar

By examining two narrations containing proverbial expressions in
namely "Afat al- IIm al-Nisyan" (The plague of
knowledge is forgetfulness) and "al-Tadbir Nisf al-‘Aysh™ (Prudence

Narration | Shi‘a Sources Sunni Sources | Common Result of
Linkin Examination
the Chain
of
Narrators
Majmii ‘at AH), al-Basa’ir wa in the 3rd century
Warram (605(al-Dhakha’ir (400 AH. The earliest
AH), Sharh NahjlAH), Nathr known speaker of
© al-Balaghah  bylal-Durr (421 AH), the phrase was not
% Ibn Abi al-Hadid|Hilyat al-Awliya’ an infallible figure
£ (656 AH), Kashf|{(430 AH), Musnad but Hasan Basti.
2 al-Ghummah (692[al-Shihab (454
% AH) AH), Shu ‘ab
= al-Tman (458 AH),
id Tarikh  Baghdad
£ (463 AH)
3
k:
£ Conclusion
=
2

is half of livelihood), the following conclusions can be drawn:

1. The earliest source containing the phrase "Afat al- ‘lim al-Nisyan"

appears in the Sunni work al-Zuhd wa al-Raqa ig, written at the end

of the second century AH. There it is transmitted from ™ ‘Abd

al-Rahman ibn Ziyad ibn An ‘um al-Ifrigi" (a non-infallible figure).

In Shi’a sources, the earliest work containing this phrase is

"al-Mahasin," dating to the late third century AH, where it is
attributed to the Prophet (PBUH).
120 The earliest Sunni source containing the proverb "al-Tadbir Nist
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al-‘Aysh" appears in "al-Bayan wa al-Tabyin" (255 AH) from
Hasan Basri, while in Shi’a sources the earliest references are found
in "Tuhaf al- ‘Ugul, al-Khisal," and "al-Fagqih." (Fourth century AH)
2. Examination of the narrators of the report in "al-Mahdasin™ shows
that Hammad ibn ‘Amr is considered unknown in "al-Mufid min
Mu jam Rijal al-Hadith," and "Muhammad ibn Khalid al-Barqi™ is
described in "Rijal Ibn al-Ghada’iri" as weak in hadith and a
transmitter from weak narrators. According to Tusz, however,
Ahmad ibn Muhammad Bargr himself is trustworthy, although he
frequently narrated from weak transmitters and relied on Mursal
reports. He authored numerous works on different subjects, the most
famous being "Mahasin," in which both reliable and unreliable
material appears. Najashi records the same observations in his Rijal.
3. In Sunni sources, the earliest reference to the phrase "Afat al-‘Tlm
al-Nisyan" is found in the second-century work "al-Zuhd wa
al-Raqa’ig," transmitted through ‘Abd Allah ibn al-Mubarak and
Rishdin ibn Sa‘d from ‘Abd al-Rahman ibn Ziyad ibn An‘um
al-Ifrigr (a non-impeccable figure). Hadith critics consider both
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transmitters weak. In other third-century sources the report appears
in two routes through A ‘mash from the Prophet (PBUH), and in
other works it is transmitted from non-prophetic authorities such as
Ibn Mas ‘ud, Zuhrt, and Mu ‘awiyah. Regarding 4 ‘mash, it is noted
that due to the chronological gap he could not have heard directly
from the Prophet (PBUH).

4. The narration containing the phrase "al-Tadbir Nisf al- ‘Aysh™ in the
chain of "al-Khisal" includes weak transmitters such as Hasan ibn 121
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Rashid, Qasim ibn Yahyda ibn al-Hasan ibn Rashid, and Muhammad
ibn ‘Isa ibn ‘Ubayd al-Yaqtini. In one chain of Amali al-Tiist, Abi
al-Mufaddal al-Shaybani is accused of fabricating hadith, while
Ibrahim ibn Hafs ibn ‘Umar al- ‘Askart and ‘Ubayd ibn al-Haytham
al-Anmatr are unknown. In another chain of Amalr al-Tist, ‘Abbas
ibn Mukhammad ibn al-Husayn Abt al-Khitab, Husayn ibn Ibrahim
al-Qazwint, and Husayn ibn Abt Ghandar are unknown. In Sunni
sources, Mukhayyis ibn Tamim and Hafs ibn ‘Umar (in the chain of
Makarim al-Akhlaq) are unknown; Ibn Lahi ‘ah in the chain of Bair
al-Fawa’id, Thabit al-Bunani in Juz’ al-Baghawt, and Abu al-Hasan
Ya ‘qub ibn Ishaq al-Mukharimmi in Tarikh Baghdad are considered
weak. In Silsilat al-Akadith al-Da ifah wa al-Mawdii ‘ah, Albant
classifies the report transmitted by ‘Ali ibn ‘Isa al-Kifi from
Khallad ibn ‘Isa al-‘Abdi from Thabit from Anas as a Marfii* but

weak narration.

5. Dating these narrations in Shi’a sources through Isnad analysis

shows that Hammad ibn ‘Amr al-Nasibi appears in two chains, those
of "Mahasin and Fagih," and thus represents the common link of
these reports. Considering that the author of "Ma#hasin"” died in 274
AH and the author of "Fagih” in 381 AH, and accounting for the
generational layers between the authors and this narrator, it appears
that Hammad ibn ‘Amr al-Nasibi lived around 200-210 AH.
Notably, no detailed biographical description of him exists in the
biographical works. Therefore, it is likely that the narration
containing "Afat al- ‘Ilm al-Nisyan" originated in the late second or

early third century AH.
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6. Based on the shared narrators across different layers of
transmission, the main common link for the narration containing
"al-Tadbir Nist al- ‘Aysh" is Anas ibn Malik (d. 91 AH), while the
secondary common link is Khallad ibn ‘Isa (d. 220 AH). This
suggests that the narration was produced in the early third century
AH.

7. This study highlights the necessity of greater caution in accepting
widely circulated narrations and emphasizes the importance of
distinguishing the words of the impeccable Imams (AS) from
popular proverbial wisdom.

8. From a practical perspective, this research can contribute to revising
the content of educational and literary textbooks, refining hadith
sources, and preventing the repetition of religious innovations.
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Abstract

In hadith sources, envy is introduced as one of the moral vices and
deadly afflictions of the heart, regarded as the origin of many
individual and social corruptions. The narration "Envy almost
overcomes divine decree" (Kada al-Hasadu an Yaghliba al-Qadara)
reflects the profound negative impact of this trait on human destiny
within the order of creation. The present study, adopting an analytical
approach, examines the chain of transmission and the semantic
implications of this narration and a similar hadith reported in two early
sources, namely " ‘Uyian Akhbar al-Rida (AS)" and "Usal al-Kafi."
The findings of the Sanad analysis indicate that the narration reported
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by Shaykh Sadiig is considered weak due to the presence of narrators
whose status is unknown or neglected. However, the narration in
"Kafi," through its chain of transmission and the key term "Yaghliba,"
confirms the wording and meaning of the report. The semantic
analysis also shows that the term Qadar (divine decree) in this
narration does not refer to a deterministic and inevitable fate, but
rather to conditional decrees that operate according to divine laws and
the system of causes and effects. Within the framework of these divine
laws, envy, by creating obstacles to the realization of favorable
decrees and altering conditions and circumstances, can act as a barrier
to the flow of divine mercy and ultimately lead human destiny toward
ruin. Finally, by clarifying the threatening dimensions of envy, this
study proposes approaches such as education based on trust in God
and contentment, the institutionalization of gratitude, and avoidance of
blameworthy social comparisons as means to preserve psychological
and social security.

Keywords: Envy, Yaghliba, Divine Decree and Predestination, ‘Uyin
Akhbar al-Rida (AS), Usul al-Kafi, Sanad Analysis, Semantic
Analysis.
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Introduction

Envy is among the moral vices and destructive afflictions of the heart
which, within the scope of religious texts, has been identified as the
root of many social and individual corruptions. This trait not only
disturbs the inner balance of the envious individual but also
132 contributes to the disruption of social relations and the intensification
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of interpersonal tensions. The Holy Qur’an and the Ahl al-Bayt (AS),
through serious warnings about the dangers of this spiritual disease,
have counted it among the factors capable of directing human destiny
toward destruction. Therefore, beyond being merely a simple behavioral
trait, it is portrayed, at the level of causes and from the perspective of its
human consequences, as a factor that appears to stand in opposition to
divine will and the ontological laws governing existence.

Based on the statement of Imam Rida (AS) in the noble hadith
"Envy almost overcomes divine decree,” the destructive power of
envy is described as being so great that it seems capable of prevailing
over what is certain and operative within the cosmic order.
Nevertheless, several fundamental questions arise concerning this
narration, and answering them requires careful examination of both its
chain of transmission and its meaning. First, the chain of transmission
of this narration in early Shi‘i sources, including " ‘Uyiin Akhbar
al-Rida (45)" and "Usul al-Kafi," contains differences that affect the
scholarly credibility of each report. Second, ‘What exactly is meant by
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Qadar in this narration?” ‘Does it refer to a deterministic and
inevitable fate, or to conditional decrees?” ‘How can a moral and
psychological trait exert influence upon, or even appear to prevail
over, divine decree?’

A review of the research background indicates that previous studies
have generally examined "Envy or divine decree and predestination™
separately, and have been limited in establishing a clear and analytical
relationship between these two concepts. What has largely remained

overlooked is answering the fundamental question of how a behavioral 133
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and ethical trait can interact with a divine matter and appear to prevail
over it or precede it. Therefore, the main issue of this study is the
precise examination of the Sanad and semantic dimensions of the
aforementioned narration and the clarification of how envy may
influence divine decrees within the framework of the system of causes

and effects.

1. Literature Review

Existing studies can be categorized into two main axes: "Envy and
divine decree and predestination.” In the first axis, research efforts
have mainly focused on examining the roots, dimensions, and
consequences of envy. Barazesh (2015 AD/1394 SH) and Sohrabifar
(2007 AD/1386 SH) analyzed the conceptual dimensions of envy in
their works. Likewise, Mousavi (2022 AD/1401 SH) and Khoshbakht
(2015 AD/1394 SH) examined the philosophy behind the prohibition
of envy and its psychological consequences in the Qur’an and hadith.
Furthermore, in interdisciplinary studies, an article analyzing the

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

internal grounds of envy from the perspectives of Islam and
psychology (2019 AD/1399 SH) attempted to explain the roots of this
trait. Walizadeh et al., (2021 AD/1400 SH) also presented preventive
strategies against envy based on Islamic sources; however, these
strategies are largely educational and ethical in nature and do not
address its ontological relationship with divine decree. Sadr Nabavi et
al.,, (1983 AD/1362 SH), in a historical study, highlighted the
destructive role of envy in historical events of early Islam.

134 In the second axis, studies have focused on the doctrinal and
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exegetical dimensions of divine decree and predestination. Works
such as the book by Bistouni et al., (2007 AD/1386 SH), Baghban
Khatibi (2022 AD/1401 SH), Sangiyan (2011 AD/1390 SH), and
Sedighe Mousavi (2015 AD/1394 SH) have explained the position of
divine decree in religious sources and its influence on lifestyle.
Likewise, Wahhabpour et al., (2024 AD/1403 SH), with emphasis on
Tafsir al-Mizan, have examined the concept of divine predestination.
Despite the fact that the aforementioned studies have each
addressed, in one way or another, one of the two variables, "Envy or
divine decree and predestination,” they fall short in establishing a
clear and analytical relationship between these two concepts. The
existing literature is largely descriptive in nature and has generally
examined envy as a moral illness and divine decree as a fixed divine
matter in a separate manner. What has remained overlooked is
answering the fundamental question of how a behavioral and ethical
trait (envy) can interact with a deterministic and divine matter (divine
decree and predestination) and, as stated in the noble narration "Envy
almost precedes divine decree,” even surpass it. Therefore, the
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principal gap lies in the absence of an analytical study that undertakes
a deep examination of both the chain of transmission and the semantic
dimensions of this narration, and clarifies the process through which
envy may influence, alter, or even precede divine decree, an issue that
has either been entirely neglected in previous studies or only
mentioned in a general and passing manner.

2. Sanad Analysis
In order to evaluate the authenticity of the hadith reported in the noble 135
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book " ‘Uyin Akhbar al-Rida (AS)," the narrators mentioned in Shaykh
Sadiig’s chain of transmission are examined in terms of their reliability:
"Mukammad ibn Azmad ibn al-Husayn ibn Yisuf al-Baghdadiyy
narrated to us, saying: ‘Al ibn Muhammad ibn ‘Uyaynah narrated to
us, saying: Hasan ibn Sulayman al-Malfiyy narrated to us, saying: ‘Alr
ibn Misa al-Rida narrated to us, saying: My father Miisa ibn Ja far
narrated to me from his father, from his forefathers, from ‘Al ibn Abt
Talib, who said: The Messenger of God (PBUH) said: "Envy almost
precedes divine decree." (Ibn Babawayh, 1958 AD/1378 AH: 2, 132)
This chain up to the impeccable Imams (AS) includes several

narrators whose biographical status will be examined as follows:

1) Muhammad ibn Ahmad ibn al-Husayn ibn Yusuf Baghdadi

The first narrator in the chain is Muhammad ibn Ahmad ibn Husayn
ibn Ytsuf Baghdadi, known as Ibn Zurayq. Mu jam Rijal al-Hadith
introduces him as one of the teachers and shaykhs of Shaykh Sadiig
(Khu’1, 1992 AD/1413 AH: 15, 340). Nevertheless, it should be noted

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

that some scholars of Rijal have not explicitly authenticated him and
have merely mentioned his name among the teachers of Sadig.
Therefore, the mere fact that Shaykh Sadiig narrates from his teachers
does not in itself constitute proof of the narrator’s reliability (unless
supported by additional evidence). 1bn Zurayq appears in Sadig’s
book al-Amalr in session 41, hadith 11, and is also mentioned as a
narrator in the noble book ‘Uyin Akhbar al-Rida (AS), in the second
136 part, chapter 31, hadith 317 and the narrations following it.
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2) ‘All ibn Muhammad ibn ‘Uyaynah

One of the Sanad-related difficulties in this chain is the presence of a
narrator, such as ‘Alr ibn Muhammad ibn ‘Uyaynah, whose name does
not appear in the biographical sources of Rijal, or whose name is
mentioned without any discussion of his personality or reliability
(Rabbani, 2006 AD/1385 SH: 190; Delbari, 2016 AD/1395 SH: 340).
Based on the available investigations in Rijal sources, the name of this
narrator could not be found in the classical biographical works. This
may be due to several reasons: the narrator may not have been widely
known, his narrations may have been few, or information about him
may have existed in sources that are no longer available (such as some
lost works from the early centuries). From the perspective of the
science of Rijal, a chain containing such narrators cannot
independently serve as a basis for certainty or definitive legal reliance,
because the primary condition for accepting a narration is the
reliability of the narrator. Although some scholars may rely on such

reports when supported by other corroborating indications, in precise
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juridical and analytical discourse, the presence of such a gap in the
chain prevents the narration from attaining definitive authenticity or

probative authority.

3) Hasan ibn Sulayman Maltlyy

According to hadith scholars, the name Hasan ibn Sulayman Maltiyy
does not appear in the early classical books of Rijal (Atarodi Qouchani,
1988 AD/1367 SH: 113). However, Muhammad Mahdi Najaf, a

contemporary hadith researcher, in Jami‘ li Ruwat Ashab al-Imam 137
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al-Rida (AS), considers him among the narrators of Imam Abul Hasan
(AS) and states that Husayn ibn Sa id transmitted narrations from him.
This narrator has reported a single hadith from Imam Rida (AS), which
appears as hadith 75 in the book "Faith and Disbelief" in Musnad al-Rida
(AS) (Najaf, 1986 AD/1407 AH: 1, 184).

Regarding acting upon the narration of a transmitter whose name does
not appear in the books of Rijal, or about whom no statement has been
made concerning his methodology, beliefs, or character (a neglected
narrator, Muhmal), there exists scholarly disagreement. /bn Dawiid Hillt
held that it is permissible to act upon such narrations and therefore listed
such narrators in the first section of his biographical work. In contrast,
Allamah Hillr regarded neglect as an indication of weakness and did not
act upon such reports (Mousavi Ameli, 1992 AD/1413 AH: 1, 182).
Likewise, a narration in whose chain there is a narrator about whom no
praise or criticism has been transmitted, rather, whose status has been
explicitly described as unknown, is generally not considered reliable,
because the explicit designation of "Unknown" is regarded as a form of
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criticism. Explicit statements by scholars concerning a narrator’s
unknown status lead to weakness; however, the mere absence of a
narrator’s name in Rijal works does not automatically prove his
weakness. For this reason, a jurist must investigate the likely sources and
contexts in which information about the narrator may appear. This
includes examining the layers of transmission chains, Mashikhat,
permissions, hadith collections, biographies, historical works, and
genealogical records in order to determine his reliability. Nevertheless,
138 according to some jurists (Shahid Thani, n.d.: 7, 340; Mousavi Ameli,
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1989 AD/1410 AH: 6, 83, 87, 52 and 77), mere ignorance of a narrator’s
status or his classification as Muhmal may itself be sufficient to render
the narrator weak.

Based on the Rijal evaluations and the analysis of the chain of
transmission of the narration in the noble book " ‘Uyiin Akhbar al-Rida
(AS)," the Sanad is considered weak in terms of Rijal credibility and
does not meet the necessary conditions for independent and separate
reliance. This assessment is based on the status of the narrators and the

structure of the chain as follows:

1) Strength of the chain (beginning of the Sanad)

The chain begins with Muhammad ibn ‘Al ibn al-Husayn ibn
Babawayh al-Qummi (Shaykh Sadiiq). He is among the greatest Shi‘i
hadith scholars and jurists and holds a highly esteemed position in the
accurate transmission of hadith. His reliability and scholarly stature
are unanimously acknowledged among Rijal scholars.

2) Main weakness (unknown status of narrators)
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After Shaykh Sadiig, the chain reaches Muzammad ibn Aimad ibn
Husayn ibn Yusuf Baghdadi (known as Ibn Zurayq). Although he is
counted among the teachers of Shaykh Sadig, no explicit
authentication of him is found in the authoritative Shi‘i Rijal sources,
and his status remains ambiguous (Muhmal). This creates a break in
the reliability of the chain.

Regarding the third narrator, ‘Ali ibn Muhammad ibn ‘Uyaynah, no
authentication, weakening, or biographical information concerning his
life and character has been found. The absence of his name in the 139
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authoritative Rijal works places him among narrators whose status is
unknown (Majhiil al-Hal or Majhil al- ‘Ayn). The presence of such a
narrator in the chain undermines its credibility and removes it from the
level of reliable authority.

The fourth narrator, al-Hasan ibn Sulayman al-Maltiyy, is in a
similar situation and has not been authenticated in the Rijal sources.

Considering that the Sanad contains two neglected narrators (lbn
Zurayq and Hasan ibn Sulayman) and one narrator whose status is
completely unknown (‘Al7 ibn Muhammad ibn ‘Uyaynah), the chain is
evaluated as weak according to the scholars of hadith methodology.
The presence of an unknown narrator (explicit weakness) within the
chain prevents this narration from being independently authoritative
unless it is strengthened by additional evidence, such as agreement
with other reliable sources or the widespread acceptance of the

narration among scholars, an issue that will be discussed later.

Table 1. Sanad Analysis of the Narration ""Envy Almost Precedes Divine

Decree” (‘Uy iin)

Row Narrator Rijali Status Final Result of Sanad
1 Muhammad ibn ‘Al Reliable (thiga) Weak
ibn al Husayn ibn and highly The presence of two
Babawayh (Shaykh esteemed neglected narrators and
Sadiiq) one narrator of unknown
2 Muhammad ibn Neglected status undermines its
Ahmad ibn Husayn ibn (ambiguous) credibility.
Yisuf Baghdadi (Ibn
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Row Narrator Rijalt Status Final Result of Sanad
Zurayq)
3 ‘Alf ibn Muhammad Unknown status

ibn ‘Uyaynah

4 Hasan ibn Sulayman Neglected /

al-Maltiyy unknown

3. Earlier Chain of the Hadith

In addition to the narration found in ‘Uyin, Kulayni reports a hadith
with a very similar theme in Kafi, which chronologically and
hierarchically precedes the work of Shaykh Sadiig:

"“Alt ibn Ibrahim from his father, from al-Nawfaliyy, from al-Sukini,
from Abii ‘Abd Allah (AS), who said: "The Messenger of God (PBUH)
said: "Poverty almost becomes disbelief, and envy almost overcomes
divine decree." (Kulayni, 1986 AD/1407 AH: 2, 307)

This chain includes several narrators whose Rijal evaluation is as

follows:
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1) ‘Ali ibn Ibrahim

He is considered one of the most important teachers of Shaykh
Kulayni. Najashi describes him as "Reliable in hadith, precise,
trustworthy, and possessing a sound doctrine." He transmitted
numerous narrations and authored many books, demonstrating his
mastery in the sciences of hadith and jurisprudence (Najashi, 1945

AD/1365 SH: 260; Tasi, 1999 AD/1420 AH: 266). Moreover, the 141
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reliable chain that Shaykh Tiisi provides for transmitting the books of
‘Alr ibn Ibrahim, containing major scholars such as Shaykh Sadiig and
Shaykh Mufid, further confirms his scholarly credibility (Tasi, 1999
AD/1420 AH: 266).

2) Ibrahim ibn Hashim Qummi

Another narrator in the chain is Ibrahim ibn Hashim, who holds an
important position in the history of Shi‘i hadith. Both Tagi al-Din
Hillt and Najashi mention his Kufan origin and his later migration to
the city of Qum (Hilli, 1922 AD/1342 AH: 20; Najashi, 1945
AD/1365 AH: 16). Concerning his teachers, Kashshi considers him a
student of Yinus ibn ‘Abd al-Rahman, one of the companions of Imam
Rida (AS). However, Najashi remarks that "There is some
consideration regarding Kashshi’s statement.” Despite this difference,
Rijal scholars generally agree that /brahim played a fundamental role
in the transmission and dissemination of the hadith of the Ahl al-Bayt
(AS) (Hill1, 1922 AD/1342 AH: 20).
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3) Husayn ibn Zayd Nawfali

Shaykh Tust, in his "Fihrist," refers to Husayn ibn Zayd Nawfali and
confirms the existence of a book attributed to him. He records its
transmission chain as follows: "A group of our companions
transmitted it from Abi al-Fadl, who narrated it from Ibn Bagsa, who
in turn narrated it from Ahmad ibn Abt ‘Abd Allah (Tusi, 1999
142 AD/1420 AH: 152). This report indicates that the works of Nawfalr
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circulated among Shi‘i hadith scholars and that their transmission
pathways were regarded as reliable. In some Rijal manuscripts, an
additional note appears clarifying his connection with the previous

narrator in the chain, namely al-Sukiini.

4) Isma ‘1l ibn Abi Ziyad Sukiini

The final narrator in this chain is Isma 7l ibn Abt Ziyad, who is also
known as Shu ‘ayri. Both Tisi and Najashi refer to the existence of
authored works by him, and Tiusi specifically mentions his "Large
Book" and al-Nawadir (Tusi, 1999 AD/1420 AH: 33; Najashi, 1945
AD/1365 AH: 26). However, the religious affiliation and hadith
reliability of Sukini has been a subject of debate among scholars of
Rijal. Allamah Hilli explicitly identifies him as belonging to the
‘Amma (the Sunni community) (Hilli, 1981 AD/1402 AH: 199). In
Sunni Rijal sources as well, he has been subjected to some of the
harshest criticisms. Darqutni accused him of lying (Dhahabi, 1962
AD/1382 AH: 1, 250). The severity of this criticism reaches its peak
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in the statements of scholars such as Ibn Hibban and ‘Asqalani, who
referred to him as a "Deceitful Shaykh.” (Ibn Hibban, 1975 AD/1396
AH: 1, 129; ‘Asqalani, 1969 AD/1390 AH: 1, 406; ‘Asqalani, 1985
AD/1406 AH:. 1, 107; Mizzi, 1979 AD/1400 AH: 3, 96; Ibn "Adi,
1997 AD/1418 AH: 1, 510)

Among Sunni scholars, the evaluation of this narrator is uncertain,
meaning that some considered him reliable while others weakened
him (‘Asqgalani, 1996 AD/1417 AH: 1, 249). These criticisms, 143
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especially accusations such as narrating Munkar al-Hadith and that
"They accused him of lying," may stem from the Shi‘i content of his
narrations, even if his Shi‘i affiliation was not explicitly mentioned
(Nur1, 1987 AD/1408 AH: 4, 160). However, this inference by Haji
Niri is based on the assumption that Sunni works do not refer to
Sukiin?’s Shi‘ism. A closer examination of Sunni sources, however,
reveals indications of Shi‘i inclinations attributed to him (‘Asqalani,
1969 AD/1390 AH: 1, 408). In contrast, within Shi‘i sources the only
accusation against Sukunt is that he was a Sunni.

Considering the large number of narrations transmitted from him, if
accusations such as being a liar had reasons other than his Shi‘ism,
Shi‘i Rijal authorities such as Najashi and Ibn al-Ghada ‘ir7, who were
known for their strictness regarding fabricators and liars, would
certainly have mentioned them.

Based on the detailed examination of the status of the five

narrators, the Sanad of the narration, in terms of both structure and
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Rijal evaluation, is considered reliable and therefore acceptable as

evidence.

1) The Imami and reliable section

The beginning of the chain consists of a series of trustworthy Shi‘i
narrators. Muhammad ibn Ya ‘qib Kulayni, as the author and first
narrator, occupies a highly esteemed position and is known for his
exceptional precision in the science of hadith. After him come ‘Al7 ibn
144 [brahim and his father Ibrahim ibn Hdashim, both of whom are
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endorsed by major Rijal authorities such as al-Najashi and Shaykh
Tust and are recognized as reliable and trustworthy. Likewise, Husayn
ibn Zayd Nawfali, despite minor differences of opinion, is regarded in
this chain as an acceptable narrator whose works are considered
reliable. These four narrators form a strong chain that ensures the

reliability of the transmission of the hadith close to its original source.

2) The non-Imami (Sunni) section

The final narrator in the chain is Isma‘7l ibn Abi Ziyad Sukini.
According to explicit statements of Rijal scholars, he belonged to the
‘Amma (followers of the Sunni school). In Shi‘i hadith methodology, a
narration whose narrator is a reliable non-Imami narrator) is not
considered invalid; rather, it is placed in the category of reliable. This
means that the hadith is considered reliable in terms of its issuance
and the accuracy of its transmission, even though the narrator’s
doctrinal reliability as an Imami Shi‘i is not established. It should also

be noted that there are many disagreements among earlier and later
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hadith scholars regarding this narrator.

Given that all the narrators in this chain are regarded as trustworthy
and reliable in transmission, and none are subject to explicit criticism
or Rijal corruption, the Sanad is considered to possess a high degree
of authenticity. The general authentication of the chain by hadith
authorities and the confirmation of the narrators’ works further
strengthen the conclusion that the aforementioned narration is reliable

and can be relied upon. 145
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Table 2. Sanad Analysis of the Narration " Kada al-Hasad an Yaghliba

al-Qadar" (Usal al-Kafi)

Later Works

Row Narrator Rijal Status Final Result of Sanad
1 Muhammad ibn Reliable and the most Reliable
Ya'qub Kulayni trustworthy All the narrators in the
2 ‘Ali ibn Tbrahim Reliable and precise chain are trustworthy
§ Qummi and reliable in
g 3 Ibrahim ibn Reliable; founder of Kufan transmitting hadith
g_ Hashim Qummi hadith in Qum (whether Imami or
i 4 Husayn ibn Zayd Reliable / Acceptable non-Imami). The
E Nawfali presence of a Sunni
% 5 Isma ‘il ibn Abi Reliable Sunni narrator | narrator at the end of the
% Ziyad Sukiint chain lowers the
S classification from
% correct to reliable, but it
"E does not invalidate its
LE reliability.
2

4. Examination of the Narrations and Hadith Sources in

A close review of hadith collections shows that this wording appears

in Shi‘i sources with two distinct verbs: "Yaghliba™ (to overpower)

and "Yasbiga" (to outstrip).

1) Sources for the hadith " Kada al-Hasadu an Yasbiqa al-Qadar"

(as transmitted from ‘Uyiin)

146 Allamah Majlist, in Bihar al-Anwar, cites this narration in the chapter
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on envy (Majlisi, 1982 AD/1403 AH: 70, 253), quoting it from ‘Uyiin
Akhbar al-Rida ‘alayhi al-salam. 1t is also transmitted in Tafsir Nur
al-Thagalayn (‘Artst Huwayzi, 1994 AD/1415 AH: 5, 722) and in
Tafsir Kanz al-Daqa’iq wa Bahr al-Ghara’ib (Mashhadi, 1948
AD/1368 AH: 14, 550) under the commentary of the verse "And from
the evil of the envier when he envies." (Surah al-Falaq)

2) Sources for the hadith " Kada al-Hasadu an Yasbiqa al-Qadar"
(as transmitted from a/-Kafi)
Bihar al-Anwar (Majlisi, 1982 AD/1403 AH: 70, 246) also cites this
narration in the chapter on envy. Furthermore, in the chapter Fadl
al-Faqr wa al-Fugara’ (ibid: 69, 29), he quotes it from al-Amali of
Shaykh Sadiig. In addition, Majlist in Mir’at al- ‘Uqal, Fayd in al-Wafi
and Tafsir al-Safi, and Hurr ‘Amili in Wasa'il al-Shi‘a transmit the
narration using Kafi’s chain (Majlisi, 1983 AD/1404 AH: 10, 165;
Fayd Kashani, 1985 AD/1406 AH: 5, 860; Fayd Kashani, 1994
AD/1415 AH: 5, 396; Hurr ‘Amili, 1988 AD/1409 AH: 15, 366).
Additionally, Allamah Bahkrani in al-Burhan fi Tafsir al-Qur’an
(Bahrani, 1954 AD/1374 AH: 5, 812) and the author of Safinat
al-Bikar (Qummi, 1993 AD/1414 AH: 2, 175), under the entry
"Envy," report it from Kaff.
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5. Distinguishing Features of the Two Narrations

A comparative examination of the two reports (from Kafi and ‘Uyiin)
reveals substantial differences in both the Sanad chain and the

wording, which can lead to divergent interpretive outcomes: 147
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1) Difference in the Sanad

The chain in Kafi is: " ‘Alt ibn Ibrahim from his father from Nawfalt
from Sukiini from Abu ‘Abdillah (Imam Sadiq).

In this Sanad, the intermediary between Imam Sadig (AS) and the
Prophet (PBUH) is not mentioned; thus, the report is Marfii * (Mursal)
from the Imam.

In contrast, the ‘Uyin version has a connected (Musnad) chain.
Shaykh Sadiig transmits it with a long and "Sequential” Sanad from
Imam Rida (AS), who reports it from his father Miisa ibn Ja ‘far, from
his forefathers, and finally from Amir al-Mu 'minin ‘Alt (AS).

However, it must be emphasized that the Musnad nature of the
‘Uyin narration does not automatically grant it greater reliability than
the Kafi version. A weak Musnad report may be less reliable than a
trustworthy Mursal one.

Therefore, a sound evaluation requires examining both the content

and the narrators’ status.

2) Difference in text and word of narration
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The text in Kafi has two sentences: "Kdada al-Faqr an Yakina Kufran,
wa Kada al-Hasad an Yaghliba al-Qadar."
Here, in discussing envy, the verb "Yaghliba" (to overpower) is
used; meaning envy nearly overcomes or overshadows divine decree.
But the ‘Uyan version reads: "Kada al-Hasad an Yashiga
al-Qadar."
This uses "Yasbiga" (to get ahead of).
148  Thus, Shaykh Sadiig’s wording portrays a warning about the rapid
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impact of envy on human destiny and society, while Kulayni’s version

emphasizes its destructive force and dominance.

The preference of later hadith scholars for reporting the Kafi

version over others is explainable based on the principles of Dirayat

al-Hadith and Rijal: "Their preference stems from the stronger Sanad

(reliable vs. weak) and the authoritative status of Kafi."

Table 3. Comparative Analysis and Final Evaluation of the Two Narrations

Criterion

‘Uyiin Version (yasbiga)

Kafr
Version
(yaghliba)

kada al-Hasad an Yasbiga al-Qadar

kada al-Faqr
an Yakuna
Kufran wa
Kada
al-Hasad an
Yaghliba
al-Qadar

Musnad (connected)

Mursal

(from Imam
Sadiq
without
explicit
intermediary
to the
Prophet)
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Weak (due to unknown and unclassified
narrators)

Reliable (all
narrators
reliable;
final narrator
is Sunni)

Rarely cited with full Sanad; generally quoted
without chain or as supporting evidence

Because of
its  stronger
Sanad, it
forms  the
basis of later
juridical and
exegetical

reasoning

149
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Criterion ‘Uyiin VVersion (yasbiga) Kafr
Version
(yaghliba)

— (1) Stronger
Sanad
(reliable vs.
weak)

2) The
authoritative
status  and
fame of Kafi
3) The
rigorous
methodology
of later
scholars in
rejecting
weak reports

6. Semantic Analysis of the Hadith

A) Semantic study of the verb and root " Kada"

The term "Kada™ in Arabic derives from a root meaning intention and
determination, and in its verbal noun usage denotes attempting to do
something or approaching its occurrence (Farrahidi, 1988 AD/1409
AH: 5, 395).

The verb fundamentally conveys the meaning of near-occurrence
(Mugaraba), such that "Kada Yaf“alu” indicates that the act is on the
verge of happening, though it has not yet occurred (Raghib, 1991
AD/1412 AH: 729; Dar al-Mashrig, 2000: 1255; Turayhi, 1955
AD/1375 AH: 3, 138).

Additionally, some have mentioned the meaning of will, especially
in the Qur’anic phrase "Akadu Ukh’fiha," (Taha: 15) interpreted as
being close to revealing the secrets of the Resurrection or intending to
150 conceal them (Qarashi, 1992 AD/1371 SH: 6, 167).
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B) Conceptual Analysis of Envy and Its Dimensions

In technical terminology, envy is defined as a blameworthy trait
whose essence is the desire for the removal of another person’s
blessing, regardless of whether the envier wishes to possess that
blessing for himself or not. This characteristic distinguishes envy from
Ghibrah (benign envy or emulation), which merely denotes the wish
to possess a blessing similar to that of others (Turayhi, 1955 AD/1375
AH: 3, 36).

Raghib and other scholars emphasize that envy is not always
limited to an internal psychological state; it may also be accompanied
by effort and attempts to eliminate the blessing of the envied person or
to transfer it to oneself. This is reflected in the Qur’anic verse, "And
from the evil of the envier when he envies,” which alludes to the
practical and harmful actions of the envier (Raghib, 1991 AD/1412
AH: 234).

From an etymological perspective, some lexicographers such as Ibn
A ‘rabr traced the root of envy to the meaning of "Scraping" or
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"Peeling," comparing it to a tick that gnaws at and sucks the heart, an
analogy illustrating the destructive and painful impact of this trait
upon the human being (Ibn Manzar, n.d.: 3, 148).

Mulla Salih Mazandarant, in his commentary on Kafi and citing
"al-Nihayah," emphasizes that envy, defined as wishing for the
disappearance of a blessing, is inherently reprehensible and forbidden,
except in rare and specific circumstances, such as when a blessing in
the hands of a disbeliever or a corrupt person becomes a source of
temptation and corruption (Mazandarani, 2003 AD/1382 SH: 9, 299). 151
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The striking dimension of the present narration lies in its second
part, which addresses the relationship between envy and the cosmic
order. The phrase "Kada al-Hasadu an Yaghliba al-Qadar" expresses
a form of hyperbole regarding the destructive influence of envy upon
the ordained order of the universe. Envy often drives its possessor
toward actions that contradict the divine laws governing existence.

In hadith sources, several interpretations have been proposed for
the meaning of the "Precedence” or "Dominance” of envy over divine
decree, each illuminating a particular aspect of this tension. Rawandr
(2010 AD/1431 AH: 220) outlines three principal interpretations:

1) Envy may lead to the removal of the envied person’s blessing, as if
it has overcome his destined portion, for example, when the envier
disrupts the envied person’s life by destroying his wealth.

2) Envy may unexpectedly result in an increase in the envied person’s
blessings, thereby overriding his initial decree, where the envier
inadvertently becomes the cause of the envied person’s elevation in
status.

3) Envy may cause the loss of the envier’s own blessings, negatively
affecting his own destiny and ordained share (Kulayni, 1967
AD/1387 SH: 5, 638).

C) The Semantic Framework and Usage of " Qadar"

The root (g-d-r) in the Qur’an and in Arabic lexicography carries a
multi-layered meaning revolving around the notions of ability,
measurement, and determination.

In its first sense, "Qadar™ denotes capability or power to perform
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an action. When attributed to human beings, it signifies the possession
of ability; when attributed to God, it implies the negation of incapacity
and the affirmation of absolute power. An example is "Qadir," one of
the Divine Names, which signifies God’s execution of matters
according to wisdom without excess or deficiency (Raghib, 1991
AD/1412 AH: 657; Qarashi, 1951 AD/1371 AH: 5, 246).

The term is also used in contrast to "Bas¢" (expansion), signifying
restriction or scarcity. This meaning appears in the verse:

"He expands provision for whom He wills and restricts it," (al-
Isra’: 30) which indicates the constriction of sustenance (Farahidi,
1978 AD/1409 AH: 5, 112).

The second and broader meaning of this root is determination and
measurement, referring to God’s determination of the quantity, timing,
and qualities of things. Within this perspective, divine decree is of two
types:

- A cosmic or ontological decree, referring to the creation of things
according to their inherent nature and order (for example, the
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growth of a date palm from a date seed).
- The bestowal of capacity and potential upon created beings (Qarashi,
1951 AD/1371 AH: 5, 246; Raghib, 1991 AD/1412 AH: 657).

This concept is reflected in numerous Qur’anic verses such as:
"Indeed, We created everything according to a measure (Qadar),” (al-
Qamar: 49) and "So We determined [it], and excellent are We as
determiners.” (al-Mursalat: 23)

These verses demonstrate the precise and wise order governing the
universe. 153
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Likewise, the verse "They did not appraise Allah with the appraisal
due to Him" (al-An‘am: 91; al-Zumar: 67) refers to humanity’s failure
to recognize the true greatness and perfection of the Divine Essence
(Ibn Faris, 1983 AD/1404 AH: 5, 62).

Types of Divine Decree (Definitive and Non-definitive): Definitive
decree refers to matters recorded in the Preserved Tablet that cannot
be altered by human beings, such as the time of death or place of birth
(Irbil1, 1961 AD/1381 AH: 1, 349).

In contrast, changeable decree refers to matters that may be altered
through human actions, such as health, wealth, and success in life. The
narration: "Supplication repels the decree even after it has been firmly
established," while the Imam clasped his fingers together (Kulayni,
1986 AD/1407 AH: 2, 470), indicates that supplication can alter
divine decree, particularly in cases where human beings employ
positive actions alongside faith in God. The narration emphasizes that
through supplication and effort, a person may exert a constructive
influence upon his destiny.
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D) Interpretation and Analysis of How Envy '"Precedes" or
"Overcomes' Divine Decree

Divine power is absolute; however, within the system of creation there

exist divine laws (fixed laws of creation) that operate according to human

actions and choices. A profound analysis of the hadith "Kada al-Hasadu

an Yaghliba al-Qadar" (envy almost overcomes divine decree) and the

examination of how envy confronts divine determination reveals

154 psychological, ethical, and theological dimensions.
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This narration unveils a frightening reality regarding the destructive
power of the trait of envy, which can create a barrier against the flow
of divine mercy and decree. An important question arises in this
context: from a rational and analytical perspective, how can envy
precede or overcome divine decree? In answering this question,

several important points should be considered.

1) Envy as a barrier to the movement of divine mercy
Divine decree unfolds through causes and conditions. God has decreed
mercy and blessing yet envy acts like a barrier that prevents this
blessing from reaching the envier (and sometimes even the envied
person). When someone harbors envy, he is in fact opposing God’s
Qadar, which includes the distribution of sustenance and blessings
among His servants.

This idea is clarified in the statement of Imam ‘Al (AS): "The
envier is angry with the divine decree." (Tamimi Amidi, 1989
AD/1410 AH: 1, 68)

The envier becomes resentful because God has granted a blessing to
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another person. This inner anger generates such a cloud of resentment
and hostility that it obstructs the perception of truth and the reception of
divine grace. Thus, envy "Precedes™ decree in the sense that, before a
good decree can be realized, it suffocates it at its inception.

In explaining the implication and deeper meaning of this narration,
attention to the interpretations of major hadith scholars is instructive.
Fayd Kashant, in explaining the phrase "Kada al-Hasadu an Yaghliba
al-Qadar," writes: 155
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"Perhaps what is meant by the dominance over decree is that which
has been decreed of good for the envier and the envied."

In other words, the intended meaning may be the good destinies
that God has recorded for parties, the envier and the envied, in the
Preserved Tablet (Fayd Kashani, 1985 AD/1406 AH: 5, 860).

2) Envy as a preemptive destruction of the self
A sacred hadith states: "The envier is the enemy of My blessing..."
(Daylami, 1991 AD/1412 AH: 1, 129)

Through his envy, the envier effectively rises in opposition to
God’s blessing, because envy deprives him of the blessings of inner
tranquility and sound reason. The precedence of envy over decree here
means that a person, through his own choice, establishes upon himself
a form of affliction and punishment that might not have been part of
his destiny had he not made such a corrupt choice.

The envier burns himself with the fire within before the fire of
destiny reaches him.

The Qur’an in several verses points to the destructive nature of
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envy and its effect on human destiny:
- Surah al-Bagarah: 109

"Many of the People of the Book wish that they could turn you
back to disbelief after your faith, out of envy from themselves..."

This verse shows that envy can become so powerful that it attempts
to alter the course of divine guidance and success that has been
decreed, even though it ultimately results in harm to the enviers

156 themselves.
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- Surah al-Nisa’: 54

"Or do they envy people for what Allah has given them of His
bounty?"

This verse also points to the root of envy; denial of divine grace

bestowed upon others.

3) Change in the "Effective Cause" and the ""Obstacle"
In Islamic philosophy, the realization of an event (such as a decree)
depends on the presence of the necessary conditions and the absence
of obstacles. Envy functions as a powerful obstacle. God’s decree
intends human well-being and happiness, yet envy, by generating
intense psychological stress and even physical illness, weakens the
body’s immune system.

In this case, envy (an internal factor) overcomes and precedes the
decree of health (an external factor).

The mentality of envy consumes a person’s spiritual energies in the
effort to destroy others. Instead of using his existential capacities for

self-development, the envious person wastes them. As stated in the
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saying: "Hatred arises from the intensity of envy." (Tamimi Amidi,
1989 AD/1410 AH: 1, 413)

This intense inner turmoil removes a person from balance and
places him on a path that conflicts with the law of spiritual and moral
development, which itself is a divine principle governing human

existence.

4) Confrontation with "Caution"

The noble hadith "al-Qadar Yaghlibu al-Hadhar" (divine decree 157
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overcomes precaution) (Tamimi Amidi, 1989 AD/1410 AH: 1, 56)
appears at first glance to contradict the hadith under discussion, but in
reality it complements it.

The statement that decree overcomes precaution means that no
matter how much a person attempts to avoid worldly misfortunes, if a
divine decree has been written for his destiny, there is no escape from
it. However, in the hadith "Kada al-Hasadu...," the discussion
concerns overcoming a decree of goodness or mercy. Envy is so
dangerous that even if a benevolent decree exists for a person, envy
may destroy it. In other words, while divine decree prevails over
human precaution, human envy may precede the divine decree of good
intended for one and bring about its destruction.

Moreover, human history is filled with lessons showing how
envious individuals attempted to alter the course of divine destiny and
sometimes succeeded in bringing themselves, or their societies and
environments, into serious crises, destruction, or ruin. Historical

examples of envy include the killing of Abel by Cain and the story of
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the brothers of Joseph.

The divine decree had determined that Abel would be favored
because his offering was accepted. Cain’s envy dominated him to such
an extent that he destroyed not only his brother but also his own
righteousness. Envy preceded the divine decree, which included the
continuation of a righteous lineage, and innocent blood was shed (al-
Ma’idah: 27-31).

Likewise, the envy and hostility of the Umayyads toward the status
158 and position of Imam °Ali (AS) and his descendants led them to
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challenge the divine decree established through the system of Wilayah
and Imamate by means of wars and sedition (Kulayni, 1986 AD/1407
AH: 1, 295). By allowing envy to precede truth, they stained history with
blood; yet ultimately divine decree triumphed over falsehood, and the
names of the envious remained in history as symbols of injustice.

Accordingly, the hadith "Kada al-Hasadu an Yaghliba al-Qadar"
serves as a warning to human beings that this vile trait can become a
barrier against the benevolent decrees of God.

5) Envy as a Heart Disease with Material Manifestations

These narrations constitute a serious warning that envy is not merely
an individual moral vice; it is also a factor capable of disturbing social
harmony and placing a person in direct opposition to the divine will
and decree.

Envy may manifest internally (through thoughts and mental
imaginings) or externally (through attempts to eliminate the blessings
of others). Internal envy is a hidden fire that burns the heart, whereas
external envy leads to antisocial behavior and material destruction.

Its effects extend beyond the spiritual dimension and also appear in
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physical and bodily symptoms. Traditions describe the envier as
suffering from constant sorrow, psychological distress, and even
physical illnesses resulting from stress and inner anger (Tamimi
Amidi, 1989 AD/1410 AH: 46, 54, 108; idem, 1946 AD/1366 AH:
300-301). In reality, envy places a person’s existential capital at risk

of ruin and destruction.

7. Analysis of Findings
The present study, through an analytical approach, examined the chain 159
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of transmission and the semantic implications of the narration "Kdada
al-Hasadu an Yaghliba al-Qadar” in two early sources: " ‘Uyiin
Akhbar al-Rida (AS)" and "Usil al-Kafi."

From the perspective of transmission analysis, a detailed
examination of the narrators indicates that the chain in ‘Uyin is weak
in terms of Rijal evaluation, due to the presence of narrators whose
status is ambiguous, unknown, or lacking explicit authentication. In
contrast, the chain of transmission in Kafi enjoys a stronger status.
Although the final narrator (Sukiini) belongs to the Sunni tradition and
his sectarian affiliation has been debated among Rijal scholars, all the
preceding narrators are trustworthy and reliable. Consequently, the
chain of Kafi may be classified as reliable and suitable for citation,
which explains why later hadith scholars have relied more frequently
upon this version.

The narration in ‘Uyin employs the verb "Yasbhiga" presenting a
warning image of the rapid and preemptive negative impact of envy upon
human destiny. By contrast, the narration in Kafi uses the verb "Yaghliba™

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

emphasizing the destructive and overpowering force of envy.

The findings indicate that the term Qadar here does not refer to an
absolute, deterministic decree in which humans play no role. Rather,
it refers to conditional decrees that unfold according to divine laws
and the network of causes and effects.

Furthermore, the manner in which envy affects divine decree can be
analyzed from four perspectives:

1) Envy as a barrier to divine mercy. God has decreed mercy and

160 blessing, but the envier becomes angry at divine decree. This anger
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forms a wall of resentment that blocks the reception of divine grace.

2) Envy as self-destructive precedence. The envier burns himself with
the fire within before the calamities of destiny reach him.

3) Envy as a disruption of causal conditions. In Islamic philosophy,
the realization of events depends on the presence of proper
conditions and the absence of obstacles. Envy creates intense
psychological stress and physical illness, weakening the immune
system and thus overcoming the decree of health.

4) Complementarity with the hadith "al-Qadar Yaghlibu al-Fadhar."
Although this hadith appears to contradict the narration under study,
it actually complements it: "Divine decree prevails over human
precaution, yet human envy may precede and destroy the divine

decree of good intended for oneself."

Conclusion

The present study was conducted with the aim of analyzing the chain
of transmission and the semantic implications of the narration "Envy
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almost overcomes divine decree.” The findings indicate that envy, by
creating obstacles in the path of the realization of benevolent decrees,
can form a barrier against the flow of divine mercy and lead human
destiny toward ruin. This does not imply a conflict between human
will and the will of God; rather, it can be explained within the
framework of the system of causes and conditions established in
creation.

The root of this influence lies in the very nature and dimensions of
envy. As a moral vice whose essence is the desire for the removal of 161
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another person’s blessing, envy wastes a person’s existential energy
and places him in opposition to the divine will. Therefore, envy is not
merely a disease of the heart; it is also a factor capable of disturbing
social harmony and diverting human beings from the path of
perfection.

Education based on trust in God and contentment with divine
decree, the institutionalization of gratitude for divine blessings,
avoidance of blameworthy social comparisons, and strengthening
belief in the just system of divine decree are among the strategies that
can protect individuals from the harms of envy.

In conclusion, this study emphasizes that envy, as a moral and
spiritual affliction, can have profound effects on human destiny;
therefore, serious attention to its prompt treatment is essential on the

path of spiritual development.
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encompasses decision-making processes, accountability, social
participation, and justice-orientation. The transformation of theoretical
approaches in the field of governance and the emergence of new
managerial models has intensified the need to revisit authentic
religious texts in order to extract the foundations of just governance.
Accordingly, the present study aims to explain the fundamental
principles and values of governance in Alavid thought through a
content analysis of Letter 53 of Nahj al-Balagha, the directive of the
Commander of the Faithful, Imam Ali (AS), to Malik Ashtar Nakha .
The research method is qualitative and quantitative content analysis
with an interdisciplinary and text-centered approach, focusing on the
extraction of managerial, ethical, and theological concepts from the
text of the letter. The findings indicate that the teachings of the Imam
Ali (AS) in this letter can be explained in four main axes: "Core
principles and values in governance, just and ethical management in
dealing with the people, the role of God in supervising the conduct of

rulers, attention to the military and defensive dimensions of
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governance." The content analysis of Letter 53 of Nahj al-Balagha
reveals that Imam Ali (AS) designed the structure of a governance
system founded upon piety and efficiency; a structure in which the
selection of officials based on merit, the protection of people’s rights,
and continuous accountability before God are regarded as central
mechanisms.

Keywords: Imam Ali (AS), Nahj al-Balagha, Governance, Ruler,

170 Content Analysis.
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Introduction

The establishment of government and the effective management of
society are undeniable necessities in collective human life. In Islamic
thought, the issue of governance is not merely concerned with
maintaining order; rather, it provides a framework for the realization
of social justice, public welfare, and the organization of a virtuous
way of life. From this perspective, the teachings of Imam Ali in Nahj
al-Balagha, particularly Letter 53 addressed to Malik Ashtar,
constitute one of the richest texts upon which the principles and
components of desirable governance can be redefined. The short-lived
rule of Imam Ali (AS) was a concrete manifestation of these very
principles and foundations; as he himself, at the beginning of his
governance, spoke of fundamental transformations in the structure of
administering society (Thawagqib, 2011 AD/1391 SH: 2).

Previous studies have often approached this letter in a descriptive
or interpretive manner and have made fewer attempts to present a

structured model based on systematically extracted concepts from the
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text, using a method such as qualitative content analysis. The main
issue of the present research is that, despite the frequent emphasis on
the comprehensiveness of the Letter to Malik Ashtar, a
methodological gap in extracting the Alavid model of governance is
still observable. On the one hand, many existing studies have limited
themselves to mentioning moral virtues or scattered managerial
recommendations; on the other hand, the models that have been

presented lack a clear classification based on the frequency and 171
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priority of the themes contained in the letter itself.

Accordingly, the following question arises: based on the content
analysis of Letter 53 of Nahj al-Balagha, ‘What are the main and
subsidiary themes that constitute the Alavid model of governance, and
with what level of emphasis (frequency of occurrence) does each
appear in the text?’ The objective of this research is to systematically
identify these themes, classify them, and present a model that, in
addition to contributing to the development of the foundations of
Islamic management studies, may serve as a basis for evaluating and
reforming governance models in contemporary societies. The research
method is directed content analysis aligned with interdisciplinary
approaches in the field of Islamic humanities. It should be noted that
this study focuses solely on the internal textual analysis of the letter,
while the verification of its historical or documentary authenticity is

left to other studies.

1. Literature Review
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Nazarzadeh and colleagues, in a study titled "Critical Discourse
Analysis of Distributive Justice in the Alavid Tradition with Emphasis
on Letter 53 of Nahj al-Balagha," analyzed the methods of resource
distribution among different social groups by Imam Ali (AS) using the
discourse analysis method, and proposed interpretations of the concept
of justice and the methods of wealth distribution therein. This article
employed discourse analysis, and its dominant perspective was limited
to explaining the economic and financial aspects of Letter 53 of Nahj
172 al-Balagha.
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Nazarzadeh et al., in a study titled "Good Governance: Balanced
Ecology,” examine the main concepts and characteristics of desirable
governance by synthesizing various definitions of governance. The
article considers good governance to be the result of establishing a
balance between the two dimensions of efficiency and effectiveness,
arguing that development is the outcome of a balanced and
progressive increase in both efficiency and effectiveness. A
descriptive method was used in conducting this research, and the
dominant perspective is limited to examining governance within
economic, political, and social domains.

Qaemi and Zolfaghari, in the article "Lexical Aspect and Its Role in
Modality in Letter 53 of Nahj al-Balagha," examine lexical aspect as a
semantic feature and, based on it, explain the relationship between this
multifaceted element and the viewpoint of Imam Ali (AS). The
dominant perspective and the conclusions of this article are limited to
educational issues. The analysis conducted in this study focuses solely

on the qualitative aspects of verbs.
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Ahmadi et al., in an article titled "Analysis of Linguistic Codes in
Reading Letter 53 of Nahj al-Balagha with Emphasis on a Semiotic
Approach,” conclude that the mentioned linguistic signs are the result
of an interaction manifested in three dimensions: social, logical, and
aesthetic. The principles governing the relationship between ruler and
subjects are expressed through rhetorical forms such as metonymy,
metaphor, allusion, and simile. The method of this research is
descriptive-analytical, and the dominant perspective represents a
branch of semiotics grounded in literary criticism. 173
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Bahadori, in a study titled "Thematic Analysis of the Covenant of
Imam Ali (AS) to Malik Ashtar,” conducted a thematic analysis with
an emphasis on inter-thematic relations, focusing on the
decomposition, explanation, and synthesis

2. Research Method

One of the important features of the content analysis method is its
ability to reduce the volume of extensive information, systematically
classify data, and extract main themes. In addition to helping organize
data, this method provides an appropriate model for identifying the
central theme (Abedi Jafari et al., 2010 AD/1390 SH: 151).
Furthermore, content analysis is an effective tool for the systematic
observation and interpretation of qualitative data and for transforming
them into quantitative data, thereby enabling a more accurate and
coherent understanding of the semantic structure of the text
(Derakhsheh et al., 2014 AD/1394 SH: 53).

Among the capabilities of this method in Qur’anic studies is the
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possibility of distinguishing and classifying subjects, categorizing
extracted themes, and arranging the categories constructed by the
researcher alongside one another in order to depict the final results
(Janipour, 2010 AD/1390 SH). To date, no comprehensive study on
Letter 53 of Nahj al-Balagha has systematically and scientifically
extracted the themes contained in this letter across various fields.
Therefore, the present study seeks to extract the themes of this letter
and present their statistical frequency through charts and systematic
174 tables based on quantitative indicators and frequency to those
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interested in the tradition of the Ahl al-Bayt (AS) and the Islamic
community.

Descriptive analysis constitutes the final stage of the practical
research process, in which the researcher analyzes the data. This stage
is of great importance because all research findings become clear
within it. Conclusion is an abstract and intellectual endeavor, yet one
grounded in data analysis, in which the researcher’s logic and
argumentative strength hold a special position (Ezzati, 1997 AD/1376
SH: 249).

3. Content Analysis of Letter 53 of Nahj al-Balagha

The qualitative content analysis method is a systematic approach to
the study of texts aimed at uncovering the latent meanings within
linguistic and written data. In this method, the unit of analysis is
considered to be a "Meaningful sentence/clause™; that is, any
independent statement containing a ruling, recommendation,
prohibition, or ethical-managerial emphasis. Accordingly, phrases
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such as "The collection of its taxes™" are not regarded as independent
units by themselves; rather, the entire sentence containing the phrase
(for example: "Let the collection of its taxes be carried out without
causing harm to the workers") constitutes a single unit of analysis.
This choice is made because the meaning of governance is formed
within the context of the sentence, not merely at the lexical level.
Tracking Context in Coding: "In order to preserve semantic
validity, each code was determined according to the context of the

sentence and its argumentative position within the letter. For example, 175
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the theme "Attention to the affairs of the people,” where Imam Ali
(AS) speaks of "Attending to the people’s affairs" alongside "Jihad,"
carries the meaning of social supervision; however, in another passage
concerning “Inspection of officials," it appears in the sense of
institutionalizing accountability. Therefore, coding was conducted in a
context-oriented manner, and identical codes appearing in different
contexts were categorized separately whenever their meanings
differed.”

Process of Analysis (Distinction between Quantitative and
Qualitative Sections): "This study employs directed qualitative content
analysis, and the counting of frequencies is used solely to demonstrate
the priority and emphasis of themes within the text. Accordingly, the
qualitative section involved the discovery of the main themes (A, B,
C, and D) and subsidiary themes from within the text through an
inductive approach and without prior theoretical assumptions. At this
stage, relational patterns among the themes, such as the connection
between "Economic justice" and "Public oversight,” were identified."

The quantitative section is limited only to calculating the absolute
frequency of each theme throughout the letter, and no inferential
statistics were employed, since the objective was not the testing of a
statistical hypothesis but rather the identification of thematic priorities
based on their natural recurrence within the text.

Results of the Coding: After multiple readings and examinations,
the text of the letter led to the identification of four main themes:

A: Core principles and values in governance;

B: Just and ethical management in dealing with the people;
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C: The role of God in supervising the conduct of rulers;

D: Attention to military and defensive matters.

Regarding the article’s length limitations, only the initial section of

the letter is presented as a coding sample, while the complete

frequency table of the subsidiary themes has been included.

Row Text of the Key Phrase Sub-Theme Main Code
Letter Theme

1 In the Name of | Collection of | Attention  to | Just and | B1
God, the Most | taxes taxation ethical
Compassionate, management
the Most toward the
Merciful. people
This is what the | Reforming Attention  to | Just and | B2
servant of God, | its people people’s affairs | ethical
‘All, the management
Commander  of toward the
the Faithful, people
enjoined  upon | Development | Development Core Al
Malik ibn | of its lands and prosperity | principles
al-Harith of the state and values
al-Ashtar in his in
covenant when governance
he  appointed | Command to | Command to | The role of | C1
him over Egypt, | fear God fear God God in
for the collection supervising
of its revenues, the conduct
the struggle of rulers
against its | Prioritizing | Giving priority | The role of | C2
enemies, the | obedience to | to obedience to | God in
reform of its | God God supervising
people, and the the conduct
cultivation of its of rulers
lands. Following Adherence to | The role of | C3
He commanded | divine the commands | God in
him to fear God, | opligations | of the Divine | supervising

1
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Row Text of the Key Phrase Sub-Theme Main Code

Letter Theme

to prefer | and Book the conduct

obedience to | traditions of rulers

Him, and to | Supporting Supporting The role of | C4

follow what He | God with | God  through | God in

has commanded | heart, hand, | belief, action, | supervising

in His Book, His | and tongue and speech the conduct

obligations and of rulers

traditions, Restraining | Self-discipline | The role of | C5

adherence to | the self from | and control of | God in

which brings | desires desires supervising

happiness  and the conduct

neglect of which of rulers

leads to ruin and | Righteous Encouragement | The role of | C6

misery. deeds as the | to perform | God in

He urged him to | pest righteous deeds | supervising

support God, the | provision the conduct

Exalted, with his of rulers

heart, his hand, | Restrain your | Control  over | The role of | C7

and his tongue; | soul one’s desires God in

for God, supervising

Glorified be His the conduct

Name, has of rulers

guaranteed

victory to those

who support

Him and honor

to those who

honor Him.

He ordered him

to restrain his

soul from desires
and curb it in its

passions; for
indeed the soul
incites  toward

evil except that
upon which God
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Row

Text of the
Letter

Key Phrase

Sub-Theme

Main
Theme

Code

has mercy.

Then know, O!
Malik, which 1
have sent you to
lands over which
many states have
previously ruled,
some with
justice and
others with
tyranny. The
people will
observe your
conduct in the
same manner
that you
observed the
conduct of rulers
before you, and
they will speak
of you as you
spoke of them.
Verily, the
righteousness of
the virtuous is
recognized by
what God causes
His servants to
say about them.
Therefore, let the
most beloved of
treasures to you
be the treasure of
righteous deeds.
Master your
desires and deny
your soul what is
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Row Text of the Key Phrase Sub-Theme Main Code
Letter Theme

unlawful for
you, for
self-denial is
true justice
toward oneself,
whether the soul
likes it or not.

2 Instill in your | Have mercy | Compassion Just and | B3
heart mercy for | toward the | toward the | ethical
the people, | people people management
affection toward toward the
them, and people
kindness to | Grant them | Forgiveness Just and | B4
them. Do not | your pardon | and leniency | ethical
stand over them | and toward the | management
like a ravenous | forgiveness people toward the
beast seeking to people
devour them, for | God is above | Recognition of | Core A2
they are of two | the one who | God’s ultimate | principles
kinds: either | appointed authority and values
your brothers in | you in
religion or your governance

equals in
creation.

They may slip
into error,
encounter

weaknesses, or
commit  wrongs
intentionally  or
unintentionally

through their
own hands.
Therefore, grant
them your
pardon and
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Row Text of the Key Phrase Sub-Theme Main Code
Letter Theme
forgiveness  in
the same

measure that you
would hope and
desire God to
grant you His
pardon and
forgiveness.

For you are
above them, and
the one who has
authority  over
you is above
you, and God is
above the one
who  appointed
you. He has
entrusted  you
with their affairs
and tested you
through them.

Following the content analysis of the letter, the theme "Core

Principles and Values in Governance” (indexed as A) attained the

highest frequency with 44 occurrences. "The Role of God in

Supervising the Conduct of Rulers” (indexed as C) followed with 28

occurrences, while "Just and Ethical Management toward the People™

(indexed as B) appeared 25 times, and "Attention to Military and

Defensive Affairs in Governance" (indexed as D) was identified with

12 occurrences. The table and chart illustrating the overall frequencies

of the main themes are presented below.
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3-1. Table of Main Theme Frequencies

Table of Frequency of Main Themes

A: Core principlesand C: God’s role in B: Just and ethical D: Attention to the
valuesin governance overseeing the management towards the military and defense
performance of rulers people aspects of governance

After extracting and evaluating the principal themes, the next step in the
analytical process is the detailed examination of the subsidiary themes.
These themes constitute the focal points of meaning and the contextual
foundations for the formation of concepts within the text. A detailed
analysis of the subsidiary themes enables deeper access to layers of

meaning and facilitates the development of more qualitative interpretations.
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At this stage, keywords are of particular importance, as they carry the
primary messages of the sentences and reflect the conceptual content of the
text. Therefore, the first step in the analysis involves measuring and
calculating the frequency of keywords in order to identify the semantic axes
and the internal relationships among the principal and subsidiary themes.

3-2. Frequency Chart of Keywords Related to the Subsidiary

Themes of Core Principles and Values in Governance (A)

182 Given the diverse range of keywords present in the text, the first step
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in the analytical process involved the conceptual classification of the
vocabulary. At this stage, similar or synonymous words were
organized into coherent groups. Based on this classification, several
principal categories of vocabulary were extracted and defined. In the
subsequent stage, after the standardization and integration of related
concepts, the frequency of each lexical group was calculated. The
results of this analysis, which demonstrate the concentration and

distribution of themes within the text, are presented in the chart below.

Frequency Chart of Sub-theme Keywords: Core Principles
and Values in Governance A

Statement on the Importance of Blood Money

Responsibility toward the People

Punctuality and Planning

Economic Affairs of the Gover nment

Taxesand Tribute
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Description of Characteristics and Conduct with
Government Officials

Arrogance and Justice

The Guardianship of God in Governance Affairs

Prosperity and Development of the Gover nment

Discussion and Analysis:
As the keywords related to the characteristics and conduct toward
government officials appear with the highest frequency, 23 occurrences, 183
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within the theme of "Core Principles and Values in Governance,” the
associated themes and focal points connected to this subject likewise
constitute the most frequent category in this section. The characteristics
and treatment of government officials are expressed through statements
such as warnings against consulting unsuitable individuals in
government affairs, as well as recommendations concerning the
selection of ministers, officials, and administrators, together with the
qualities they should possess and the manner in which they should be
treated. Careful and continuous attention to these characteristics can be
highly effective in managerial affairs.

The issue of proper selection and appointment has been examined
and emphasized at various levels within religious sources. More
importantly, in sources addressing selection and appointment,
comparative forms and, at times, intensive grammatical forms are
frequently employed, indicating the superiority of the intended
individual with respect to the prescribed qualities and criteria. In this

letter as well, Imam Ali (AS) employs such comparative and emphatic
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linguistic forms in relation to the intended characteristics.

The study of managerial competencies reflects diverse
classifications and approaches. Competencies may be categorized
according to their nature, significance, interrelationships, and
performance criteria. Within the existing literature on competency
studies, various methods of classification relevant to proper selection
and appointment can be identified. One such classification divides
competencies into "Basic Competencies” and "Distinguishing
184 Competencies.” Basic competencies refer to the relevant knowledge
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and skills and function as essential prerequisites necessary for carrying
out activities. Distinguishing competencies, by contrast, are those
capabilities that differentiate high performance from average
performance. Accordingly, attitudes, values, self-concepts, and
orientations grounded in successful selection may be regarded as
distinguishing competencies (Kandula, 2013).

From a lexical perspective, the term "Manager" derives from the
root meaning "Administration” and literally refers to one who directs
or governs affairs. Terminologically, a manager is defined as an
individual capable of coordinating and properly organizing the efforts
and activities of people in order to achieve specific objectives
(Ebrahimi, 2000 AD/1379 SH: 32).

Each dimension of a manager’s personality and behavior should be
derived from Islamic concepts and teachings. Islamic management has
long been a concern for scholars seeking to present Islamic
management theory in contrast to Western managerial theories and to
demonstrate Islamic thought as the most comprehensive and precise
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form of scientific management in practice. In Islam, management is
based upon a plan and program compatible with Islamic principles and
directed toward objectives approved by Islam, foremost among them
attaining nearness to God. Likewise, the methods and manner of
dealing with individuals must conform to these same standards
(Mesbah Yazdi, 2012 AD/1391 SH: 15).

In the interpretation of the verse "On the Day We shall call every
people with their Imam; whoever is given his record in his right hand,
such people will read their record, and they will not be wronged even 185
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to the extent of a thread,” (al-Isra’: 71) reference is also made to the
importance, necessity, and significant responsibility of leadership.
This noble verse, on the one hand, points to a special divine blessing
bestowed upon human beings and, on the other hand, reminds them of
the heavy responsibility that accompanies this gift. At the beginning
of the verse, the issue of leadership and its fundamental role in
determining the destiny of human beings is proposed; meaning that on
the "Day of Resurrection,” every group of people will be called
according to their Imam and leader. This Qur’anic expression reflects
the profound connection between leadership and followership in
worldly life, in such a way that the consequences of a person’s
conscious or misguided adherence to leaders will be fully manifested
in the Hereafter. In fact, while explaining one of the essential factors
in the path of human perfection and spiritual growth, this verse also
serves as a clear warning to humanity to exercise the utmost care,
insight, and moral responsibility in choosing their model and leader
(Makarem Shirazi: 12, 201).

In Tafsir al-Mizan, it is also stated that the word Imam originally
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derives from the root "amm,” meaning "To lead” or "To be followed
as a guide." According to Allamah Tabataba't, God has designated a
group of human beings with this title so that, by divine command, they
may guide people along the path of guidance. Accordingly, every
society or community has an Imam or leader whom its members
follow on either the path of truth or the path of falsehood. In other
words, in the Qur’anic perspective, the Imam is not merely a formal or

186 outward position; rather, he represents the central axis shaping the



The Alavid Governance Model: Based on Content Analysis of the Letter to...

intellectual, moral, and behavioral orientation of the community.
Thus, on the Day of Resurrection, any group that in worldly life was
deprived of recognizing the true Imam will likewise be deprived of
insight and guidance in the Hereafter (Tabataba’i, 2008 AD/1387 SH:
13, 227).

Describing the qualities required of individuals entrusted with
responsibility is therefore a necessity, as it ensures proper selection
and prevents the emergence of corruption and inefficiency. It also
highlights the consequences of improper selection and the
responsibility of individuals before God and society. Justice is the
most important criterion emphasized by the Qur’an in determining the
eligibility of individuals for governance and social responsibilities:

"And when you speak, be just, even if it concerns a close relative.”
(al-Anfal: 152)

In Tafsir al-Mizan, Allamah Tabataba 't explains that the mention
of relatives and kin in the statement of Amir al-Mu’minin (AS) is

intended to show that emotional and familial attachments, more than
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any other motive, tend to lead a person toward unjust partiality and
unfair judgment. Therefore, one must exercise caution in speech and
judgment, restraining the tongue from any statement that might bring
undue harm or benefit to others. Affection, kinship, and other
emotional motivations should not lead a person to distort the words of
others, bear false witness, or issue unjust judgments, since such
actions undermine justice in speech and harm the integrity of social
order (Tabataba’i, 2008 AD/1387 SH: 7, 518).

In Tafsir Nemooneh, it is stated that one must uphold truth with 187
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justice. Since, regardless of the precision exercised in weights and
measures, slight deficiencies or excesses may still occur, matters that
ordinary scales and instruments are incapable of detecting, the verse
subsequently adds: "We do not burden any soul beyond its capacity."
Furthermore, whenever one speaks in judgment, testimony, or any
other matter, justice must be observed, and one must not deviate from
the path of truth, even if the matter concerns one’s own relatives
(Makarem Shirazi, 6, 30).

Imam Sadiq (AS) also states in a tradition:

"Every person who assumes authority over the affairs of the people
will be held accountable for it on the Day of Resurrection." (Kulayni:
2,186)

This luminous statement outlines the ethical and religious
foundations of governance and demonstrates that responsibility and
power should not be regarded as instruments of domination and rule;
rather, they must always be accompanied by the principles of justice
and accountability. The hadith clearly indicates that officials are

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

accountable not only in the material world but also in the Hereafter for
their conduct, and this itself constitutes an important ethical criterion
in the selection and supervision of public officials.

Amir al-Mu’minin Ali (AS) states:

"The most deserving person for governance and leadership over the
Muslim community is the one who possesses the greatest capability
and administrative competence for it, and who are the most
knowledgeable concerning God’s commands regarding it." (Nahj al-
188 Balaghah, Wisdom 42)



The Alavid Governance Model: Based on Content Analysis of the Letter to...

This statement concerning the qualifications required for assuming
governance and responsibility presents a fundamental and essential
criterion for selection, one based not merely on wealth or popularity,
but on competence and sound administration in managing affairs. The
foundation of a successful and justice-oriented government lies in
practical qualifications and managerial capability. Capability refers to
skill and competence, while prudence signifies wisdom and sound
judgment in administration. The improper appointment of individuals
to positions of responsibility can lead to corruption, oppression, and
the stagnation of society.

Meritocracy is one of the fundamental principles of effective
leadership. Contrary to the perception that leadership is merely
confined to formal position or political power, managerial capability,
planning skills, and decision-making abilities are determining factors
in the effectiveness of leaders. This type of leadership goes beyond
mere administration and leads to positive transformation and the
advancement of both organizations and society. In this approach, a
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leader, in addition to possessing technical competence, must also be
ethical, responsible, and accountable (Northouse, 2018).

The selection of government officials and officeholders based on
the principles of meritocracy, accountability, justice, prudence, and
commitment to service constitutes the most important asset of a
healthy and successful government. Awareness of and adherence to
these principles should always remain central in the selection of
managers and officials so that just, transparent, and -effective
governance may be realized. 189
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3-3. Frequency Chart of Keywords Related to the Subsidiary Themes
of Just and Ethical Management toward the People (Theme B)

Words associated with attention to the affairs of the people, with 19
occurrences, have the highest frequency within the theme of just and
ethical management toward the people. Likewise, the themes and focal
points related to this subject also account for the highest frequency in
this section. Following the theme of attention to people’s affairs,
taxation, assistance to the oppressed and disadvantaged, and the
explanation of the conditions of collective acts of worship are among
the other topics observable in the frequency table under the main
theme of just and ethical management toward the people.

Frequency Chart of Sub-theme Keywords: Just and
Ethical Management Toward the People B
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Attention to the Affairs of Assisting the Oppressed Statement on the
the People Conditions for Collective
Acts of Worship

The term management is derived from the root "Manager,”
190 meaning leadership and guidance, which in Persian refers to
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organizing, coordinating, and directing affairs (Dehkhoda, 2006
AD/1385 SH). Justice is also one of the fundamental philosophical,
ethical, and social concepts, meaning fairness, adherence to rights, and
equality in behavior and decision-making (Rawls, 1971). Justice in
management refers to the fair allocation of resources and opportunities
and equal treatment of all members of society. Ethics, meanwhile,
refers to a set of principles and values that guide human behavior in
relation to others and to society (Rest, 1986). In management, ethics
implies adherence to principles such as integrity, transparency,
responsibility, and respect for people’s rights.

From this perspective, just and ethical management means
exercising power and responsibility within a framework of fairness,
respect for people’s rights, and adherence to moral values in order to
realize the public good (Ciulla, 2004). Responsibility and
accountability lie at the core of management, rooted in the very
concept of responsibility (Novicevic et al., 2013: 474).

Attention to the affairs of the people is considered one of the most
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fundamental principles of good governance and public administration.
This principle is grounded not only in human and religious ethics but is
also highly significant from the standpoint of managerial effectiveness.
Managers and officials who pay attention to the needs, concerns, and
welfare of the people create the conditions for public trust, increased
civic participation, and the achievement of sustainable development
within society (Denhardt, 2007). Moreover, attention to people’s affairs
and the accountability of officials contribute to the realization of
democracy and good governance (Kaufmann et al., 2010). 191
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Just management ensures that all members of society, especially
vulnerable groups, benefit from equal opportunities and participate in
decision-making processes. One of the most important steps in
addressing people’s affairs is gaining an accurate understanding of
their needs and demands. Managers must gather sufficient and
comprehensive information about people’s problems and expectations
through various tools such as surveys, public meetings, and complaint
systems (Bryson, 2011).

Service to others, within the epistemological framework of Islam,
is regarded as a prominent manifestation of righteous action, the
realization of which gains meaning only through true faith and
monotheistic understanding. This characteristic is not merely a social
act, but rather an elevating spiritual and moral quality that plays a guiding
role in the inner structure of the human being and directs the course of
life toward purity, goodness, and divine satisfaction. Through this
perspective, serving others leads to the purification of intention, spiritual
growth, and liberation from self-interested motives, replacing selfishness
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with a spirit of cooperation and altruism. Thus, righteous action and
service to humanity are considered the outward manifestation of faith
within the social and ethical sphere. In other words, genuine faith is
always revealed through sincere service to others.

Attention to the affairs of the people is one of the most fundamental
duties of managers, government officials, and leaders of societies.
This principle has been emphasized at various religious, ethical, and
managerial levels. From the Islamic and Qur’anic perspective, caring

192 for the people is presented not only as a human and social
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responsibility, but also as a valuable act of worship and a means of
attaining divine pleasure. In the field of public administration as well,
such attention is regarded as a necessary condition for the legitimacy,
effectiveness, and stability of systems of governance.

In reality, the impeccable Imams (AS), as the true interpreters of
divine revelation, have demonstrated through practical examples the
connection between Qur’anic knowledge, social administration, and
divine ethics. They have shown that the true interpretation of the
Qur’an acquires meaning only through the practical realization of its
values in the conduct of rulers and administrators of society.

For the growth and perfection of human beings, one of the most
important objectives of an Islamic government is to provide the
necessary conditions for people to benefit from the right path of
guidance. The first step on the path of servitude to God is finding the
way toward correct guidance (Shabannia, 2010 AD/1389 SH).

In the Qur’anic perspective, a ruler or official is not merely a

possessor of power; rather, he is a trustee of the people and a servant
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of society, someone who is obligated to organize the material and
spiritual lives of the people in accordance with divine principles and to
strive to resolve their problems. The first verse expressing this
principle is:

"Indeed, Allah commands you to render trusts to whom they are
due, and when you judge between people, to judge with justice.
Excellent is that which Allah instructs you. Indeed, Allah is
All-Hearing, All-Seeing." (al-Nisa’: 58)

In this verse, the term "Trusts" does not refer merely to material 193
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objects; rather, it encompasses all social and political responsibilities,
including governance and the administration of public affairs.
Allamah Tabataba'’t, in Tafsir al-Mizan, emphasizes that the position
of governance itself is one of the divine trusts that must be entrusted
to those qualified for it, that is, to individuals who are genuinely
concerned for the people, possess a correct understanding of issues,
and have the ability and prudence to resolve their problems
(Tabataba’i, 2008 AD/1387 SH: 4, 356). From the Qur’anic
perspective, those who use positions of authority for personal or
factional interests are betrayers of divine trusts.

In the verse:

"O! David, indeed We have made you a vicegerent upon the earth;
so judge between the people in truth and do not follow desire, lest it
lead you astray from the path of Allah. Indeed, those who stray from
the path of Allah will have a severe punishment because they forgot
the Day of Reckoning.” (Sad: 26)

God introduces Prophet David as His vicegerent on earth; more
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importantly, however, He defines the principal duty of this vicegerent
as judging among the people according to truth and justice. The
emphasis on the phrase "Between the people™ points to the direct
relationship between ruler and society and demonstrates that the
foundation of governance in Islam, from the perspective of a
responsible official, lies in attention to the people and their affairs
(Makarem Shirazi: 19, 256).

God also identifies consultation in public affairs as one of the
194 characteristics of a faithful society:
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"And their affairs are conducted through consultation among
themselves." (al-Shira: 38)

This verse establishes the principle of people-centeredness within
the decision-making structure of governance. Tafsir Nemooneh
interprets this part of the verse as a sign of responsibility, respect for
the opinions and views of the people, and public participation in the
administration of society (ibid: 18, 56).

Since serving the people is regarded as one of the highest
manifestations of social worship and the embodiment of servitude in
human relations, the Noble Prophet (PBUH) and the impeccable
Imams (AS), as the most complete exemplars of human life,
manifested these divine teachings in their conduct and way of life. By
acting as devoted and benevolent servants toward the community, they
demonstrated that sincere service to God’s servants plays a
fundamental role on the path of true devotion within the Islamic
tradition. From this perspective, the Prophetic and Alavid model may
be viewed as a roadmap for divine governance founded upon love,
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justice, and social responsibility.

Imam Sadiq (AS) also states:

"Whoever relieves a believer of one of the hardships of this world,
Allah will relieve him of one of the hardships of the Day of
Resurrection." (Kulayni: 2, 346)

Rulers and officials, as representatives of the Islamic government
and trustees of the people, are obligated to exert their utmost efforts to
resolve the problems of society. This hadith reminds them of a divine
and human responsibility: "That every effort made to alleviate the 195
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hardships of the people is valuable in the sight of God and will be
rewarded in the Hereafter. This statement represents one of the most
ethical principles of empathy and service to others."

This narration also demonstrates the importance of addressing
people’s needs and paying attention to their difficulties. Imam Sadig
(AS) states:

"There is no servant upon whom God increases His blessings
except that the needs and demands of the people toward him also
increase and intensify. Therefore, whoever does not strive to fulfill the
needs of the people has undoubtedly exposed those blessings to
decline and loss." (Kulayni: 4, 37)

If an official who has been granted blessings remains indifferent to the
needs of the people, or makes no effort to solve their problems and fulfill
their needs, he has deviated from the proper use of those blessings. Such
neglect is not only harmful to society, but also causes the divine blessings
granted to that individual to diminish. This concept reflects, in a sense,

the divine law of justice and accountability: "Blessings are trusts that
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must be used in the proper way."

Attention by officials to the affairs of the people is considered one
of the most important factors in the progress and stability of any
society. Officials who are attentive to the needs, problems, and
demands of the people can gain public trust and create the conditions
necessary for social, economic, and cultural development. Therefore,
attention to public affairs must be institutionalized as a managerial
strategy so that it can effectively fulfill its role in achieving social

196 welfare and justice.
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3-4. Frequency Chart of Keywords Related to the Subsidiary
Themes of The Role of God in Supervising the Conduct of
Rulers (Theme C)

The vocabulary associated with "Regarding God as the observer of
actions,” with 9 occurrences, has the highest frequency within the
theme of "The role of God in supervising the conduct of rulers."
Likewise, the subsidiary themes and focal points related to this
concept account for the highest frequencies in this section. Other
subsidiary themes and their frequencies are presented in the chart.

Frequency Chart of Sub-theme Keywords: God’s Role in
Overseeingthe Performance of Rulers C

Avoiding the Breaking of Promises
Avoiding Unjust Bloodshed

Statement on the Consequences of Breaking...
Assisting the Deprived Classes of Society
Attention to Taxation as an Assigned Share, etc.
Determining the Conduct of the Elite of Society
Attention to Divine Testing

Divine Attributes of Majesty
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Attention to Desires
Exhortation to Patience and Seeking Assistance...
Following the Obligations and Traditions of the...

Considering God as the Observer of Actions

The word "Supervision" in Arabic conveys the meanings of
insightfulness and discernment, while in the "Moein Dictionary" it is
defined as inspection and examination. The terms "Supervision” and
"Inspection" are repeated 143 times in Nahj al-Balagha. Amir 197
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al-Mu’minin Imam Ali (AS) referred to inspectors and supervisors as
the "Eyes" of the Islamic system.

In today’s managerial environment, with the increasing complexity
of structures, insufficient oversight, and the spread of corruption, the
need for a form of internal control is felt more strongly than ever.
Divine supervision, if properly institutionalized, can serve as a
powerful alternative to many costly and ineffective external control
mechanisms. This form of supervision corresponds to what
management psychology refers to as "Internal ethical control."
(Kidder, 2009: 67)

In Islamic thought, the legitimacy of all forms of supervision
derives from the fundamental principle of divine authority and
sovereignty. Therefore, any supervision that is not based on divine
permission and will lacks religious legitimacy. Within this framework,
human supervision is considered legitimate only when it operates in
continuity with and under the authority of God’s will (Ra‘i and
Mortazaei, 2013 AD/1393 SH).

From the perspective of Islamic ontology, the human being is a
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creature who inherently possesses free will and freedom of choice.

However, within the legislative and moral sphere, human beings are

obligated to follow divine laws and commands. This connection

between ontological freedom and religious obligation makes the
necessity of supervision over human behavior evident.

According to revelatory teachings, the system of divine supervision

198 is comprehensive and continuous, in which all human actions are
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recorded, preserved, and accounted for, and no act falls outside the
scope of divine knowledge. As religious sources explain, the structure
of existence is arranged in such a way that every individual, at every
moment, is under the supervision of God based on his or her inner
beliefs and intentions (Mirza Aghaei; Hoveyda: 2018 AD/1397 SH).

In light of this perspective, the form of supervision derived from
religious texts constitutes a comprehensive, just, and unified system
that possesses both an internal, faith-based dimension and a social and
managerial function. A believing individual is aware of the continuous
divine presence and perceives it as the highest system of supervision
within the self (Sarmadi, 2014 AD/1393 SH).

From another perspective, guidance and supervision of human
beings play a crucial role in leading them toward perfection. Reaching
such perfection becomes possible through guidance. In Islam,
guidance, unlike in Western perspectives, is not based solely on the
pursuit of profit; rather, it must address not only the material needs of

human beings but also their spiritual needs. The Holy Qur’an is
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regarded as the primary source of guidance for humanity (Sayyid
Javadein et al., 2019 AD/1398 SH).

One of the most important ethical and divine principles in Islamic
management is the belief in God’s constant supervision over human
actions and intentions, especially those of officials and managers. In
the religious worldview, no person in any position or status is hidden
from divine observation. This belief not only forms a foundation for

piety and responsible management but also serves as a guarantee for 199
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the soundness of decisions and the protection of the rights of the
community.

God the Exalted, before and above all others, supervises the actions
and conduct of His servants. In the Holy Qur’an it is stated:

"And you are not engaged in any matter, nor do you recite any
portion of the Qur’an, nor do you perform any deed, except that We
are witnesses over you when you are engaged in it. And not even the
weight of an atom on earth or in the heavens escapes your Lord, nor
anything smaller or greater than that, but it is recorded in a clear
Book." (Yunus: 61)

In Tafsir al-Mizan, it is explained that in the phrase "Nor do you
recite from it any Qur’an," the pronoun "From it" apparently refers to
God the Exalted. The meaning of the verse, therefore, is that O
Prophet, you do not recite anything that bears the name of the Qur’an,
that is, something revealed from God, except that God is a witness and
observer over it. Although there are many witnesses and observers

over human actions, God, beyond all of them, encompasses you
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completely. The divine dominion and complete encompassing of
human actions represent a perfect and comprehensive knowledge that
includes all deeds of all creatures (Tabataba’i, 2008 AD/1387 SH:
10, 126).

This divine supervision over the actions of all human beings,
especially officials and rulers, provides the foundation for the
implementation of justice and serves as a reminder that no oppression

200 or wrongdoing, whether committed in private or in public, remains
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hidden from God.

God has also appointed agents for human beings who record all
their deeds and actions; this is referred to as the supervision of the
angels. The Qur’an states:

"Not a word does a person utter except that with him is an
observer, ready [to record]." (Qaf: 18)

According to Tafsir Majma* al-Bayan, a human being does not
utter any word unless, at the very moment of speaking, a divine
guardian is present alongside him to record and preserve his speech
and actions. Therefore, no human act or statement remains hidden
from the supervision of the Lord, and all human actions are
continuously monitored and accurately recorded within the divine
order (Tabrist: 23, 256).

A person does not speak any word except that, at that same instant,
the angels appointed as vigilant recorders are prepared to carry out
their duty of recording it.

Another form of divine supervision is expressed through the
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supervision of one’s bodily organs and limbs:

"On the Day when their tongues, their hands, and their feet will
testify against them concerning what they used to do."” (al-Nar: 24)

In the Qur’anic explanation of the concept of testimony, the
intended meaning is that the bodily organs of human beings will bear
witness on the Day of Resurrection regarding the deeds they
committed. Each organ, according to its specific function and role,

will testify to the sin committed through it, in such a way that there 201



Maryam Nazarbeighi, Mohsen Faryadres, Mohammad Mehdi Shokri

exists an intrinsic correspondence between the nature of the act and
the instrument through which it was carried out. In reality, any action
performed by a bodily organ renders that very organ responsible and a
witness concerning the deed (Tabataba’1, 2008 AD/1387 SH: 15, 134).

Just as the bodily organs testify to evil and wrongful acts, human
actions and decisions will not only be exposed in this world but will
also be made fully manifest and judged before God, who is the
ultimate upholder of truth and justice.

This verse serves as a serious warning and reminder, affirming the
necessity of responsibility and careful vigilance in the conduct and
performance of rulers. It draws their attention to the reality that divine
supervision transcends every worldly form of oversight, and that no
oppression or injustice can remain concealed from God.

Amir al-Mu’minin Imam Ali (AS) states:

"Indeed, commandment belongs only to God, and the offices
entrusted to you are but a trust, for which you shall be held

accountable.” (Nahj al-Balagha, Sermon 183)
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Government belongs only to God, and your rule over the people is
a trust placed upon your shoulders for which you are responsible
and must give an account. With this statement, Imam Ali emphasizes
that the ultimate and primary source of authority and sovereignty
belongs solely to God the Exalted, and no one inherently possesses
power. By referring to the concept of trust, he clarifies that social
responsibilities and political authority are trusts that must be preserved

202 with piety and carefulness, and that those entrusted with them will
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ultimately be held accountable.

On the other hand, power, being a means for influence and control,
can lead to corruption and oppression if it is not accompanied by
divine supervision and a living moral conscience. Therefore, Alavid
teachings, by emphasizing God’s constant vigilance, create a strong
barrier against the misuse of power. God’s omniscience regarding all
affairs is another manifestation of recognizing Him as the ultimate
observer of human actions. The Alavid School strongly emphasizes
supervision over those who serve as rulers and officials within the
government.

In the ethics of Islamic management, belief in divine supervision
plays a central role as an internal mechanism of control. Unlike
systems that rely only on external supervision such as laws, media, or
public scrutiny, in the Alavid tradition divine supervision is
considered the most fundamental regulator of a manager’s behavior.
Such a belief compels a manager to act before the people in the same

way he behaves in private.
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3-5. Frequency Chart of Keywords Related to the Subsidiary Themes
of Attention to Military and Defensive Matters in Governance (D)
Vocabulary related to the description of the proper conduct toward the
government’s military forces, with 7 occurrences, has the highest
frequency within the theme of attention to military and defensive
matters of governance. Likewise, the subsidiary themes and focal
points associated with this subject also hold the highest frequency in
this section. Other themes and their number of occurrences can be 203
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observed in the frequency chart.

Frequency Chart of Sub-theme Keywords: Attention to
the Military and Defense Aspects of Governance D

Specifying the Defining the Defining the Explaining the Admonition to
conduct towards characteristics of conditions for principle of surprise  remain faithful to
government military government military  accepting peace against the enemy covenants
personnel commanders

The manner of dealing with a government’s military forces refers
to the set of interactions, policies, managerial approaches, and
decision-making processes that the government applies toward its
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armed forces.

The letters of Amir al-Mu’minin Imam Ali (AS) to military
commanders reflect a profound perspective regarding the position,
responsibilities, and proper treatment of the military within a
government, one that both seeks internal structural reform within
governance and emphasizes social justice.

One of the most fundamental principles of Islamic military
management is meritocracy, which is manifested in the selection and
204 promotion of commanders and managers. In management science, this
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principle is also known as competency-based management.

The authentic Alavid perspective emphasizes continuous training
and openness to reform. Despite their high level of specialization,
military personnel require careful supervision, ongoing training, and
professional feedback.

In the contemporary era, the term "Leadership” in the military
sphere is often used in place of "Command." A military commander,
in addition to providing overall direction for the organization, is also
responsible for managing battlefield operations. At these two levels,
strategy and tactics, the commander plays a crucial role.

In the areas of human resource management and public policy as
well, fair and responsible interaction, along with the careful selection
of subordinates, plays an important role in the effectiveness of
performance. In reality, leadership and command are two elements
that are inseparable and mutually dependent (Aghamohammadi, 2010
AD/1389 SH: 17).

A command style refers to the behavioral pattern displayed by a
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person when attempting to influence the activities of others.
Sometimes leadership style is interpreted as the perception or
interpretation that others have of a leader’s relatively stable patterns of
behavior (Rezaeian, 2004 AD/1383 SH: 188).

Military forces, as the executive arms of security and authority
within governments, play a fundamental role in stability, order,
defense of borders, and the provision of internal security. The manner
in which military personnel are treated not only directly affects their
morale, efficiency, and organizational integrity, but also has broad 205
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repercussions throughout society and the prevailing political structure.
Therefore, the treatment of military forces must be regulated on the
basis of religious, ethical, and managerial principles, along with
accurate and fair evaluation.

The Holy Qur’an presents jihad as a comprehensive, genuine, and
complete striving in the path of God:

"...And strive for the sake of God as is His due striving..." (al-
Hajj: 78)

In Tafsir al-Mizan, it is explained that the term jihad means
exerting effort and striving to repel the enemy, and it is primarily used
in the context of defense. However, the application of this term has, in
some instances, been extended metaphorically. The true meaning of
jihad is that one’s struggle should be sincere in its essence and purely
for the sake of God, such that human motivation becomes infused with
a divine character (Tabataba’1, 2008 AD/1387 SH: 14, 582).

This jihad is not confined merely to the battlefield; rather, it
includes any continuous effort to establish the religion and to realize
divine values in individual and social life.

Within the military structures of governments, commanders play a key
role in shaping and guiding the forces under their authority. Commanders
are not only responsible for carrying out orders and achieving military
objectives, but are also regarded as behavioral and motivational role
models for their subordinates. Through their conduct and values,
commanders shape the organizational culture. This culture influences the
behavior of the forces and fosters cohesion and shared goals.

The importance of honesty and competence in the military and
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governmental decisions of commanders is emphasized in this context.
The Holy Qur’an states:

"So by mercy from Allah, you were gentle with them; and had you
been harsh and hard-hearted, they would have dispersed from around
you..." (Ali ‘Imran: 159)

In Tafsir al-Mizan, Allamah Tabataba’t explains that the Prophet
Muhammad (PBUH), in his leadership, demonstrated mercy,
kindness, and gentleness toward his companions. This gentleness not
only preserved group cohesion but also caused the subordinates to
remain loyally and affectionately by the side of their commander
(Tabataba’i, 2008 AD/1387 SH: 3, 150).

From the perspective of Islamic management, any form of
discrimination or personal favoritism in dealing with military
personnel leads to weakened motivation, the emergence of
organizational corruption, and a decline in defensive cohesion.
Military management should not be limited merely to combat
capability; rather, it must cultivate a spiritual and God-centered spirit
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among the forces.

Studies in military psychology have likewise shown that fair and
humane treatment of military personnel increases their motivation,
loyalty, and morale (Smith, 2015). Division within the military body
not only weakens morale but also results in defeat on the battlefield.
For this reason, commanders must encourage their forces toward
proper obedience and discipline through the creation of coordination,
unity, and order.

The military forces of a government are regarded as protectors of 207
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religion, security, and social order. The Prophet Muhammad (PBUH)
stated:

"The Imam is a shield behind whom people fight." (Kulayni, ibid:
7,132)

This means that the Imam or leader functions like a shield that
protects the people and the nation against threats. The commanders
and military forces of the government fulfill this defensive role and
serve as the physical defenders against enemies.

Therefore, the selection of commanders is of great importance,
because a commander exerts significant influence over the military
community under his authority and, through the recognition of
environmental opportunities and the choice of strategy, acts as a
model of decision-making for subordinates. Effective strategies are
considered competitive tools, whereas inappropriate strategies become
major organizational weaknesses.

Security is the most fundamental need of society, and without it,
social, cultural, and economic activities cannot properly develop.
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Ultimately, coordination and cooperation among the various military
sectors and their subordinate units play a key role in strengthening
defensive capability and supporting the social and political stability of

the government.

Conclusion

The present study, through a qualitative content analysis of Malik
Ashtar’s covenant, identified and categorized four principal themes of

208 Alavid governance. However, the fundamental point that goes beyond
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mere frequency counts is the manner in which these four pillars

interact with one another to form an integrated system of governance.

Interactive Conceptual Map of Alavid Governance (Based on
Letter 53):

According to the findings, the Alavid model of governance is not a
collection of scattered recommendations, but rather a system
composed of four interconnected layers:

1. Foundational Layer (C: Divine Supervision):

Belief in God’s supervision and accountability before Him functions
as the internal driving force. This layer elevates the other pillars
from the level of "Secular Management™" to the level of "Divine
trust.”

2. Normative Layer (A: Core Principles and Values):

This layer includes justice, meritocracy, consultation, and order. It
establishes the value framework governing decision-making and the
selection of officials.

3. Relational Layer (B: Just Management Toward the People):
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This layer forms the link between the ruler and society. The people are
not merely the subjects of administration; rather, they are the
purpose and foundation of governance. This layer operates under the
direct influence of Layer A (values) and Layer C (divine
supervision).

4. Protective Layer (D: Military and Defensive Matters):

Although it has the lowest frequency, it constitutes the condition
for the survival and authority of the governing system. This layer acts

as the outer protective shell, safeguarding the entire system against 209
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external threats.
Interactive System:

The Alavid model demonstrates that ideal governance is realized when:

- Divine supervision (C) serves as the ethical foundation of
all actions;

- Core values (A) guide the relationship between the ruler
and the people (B); and

- Military management (D) operates in service of the other
layers rather than dominating them.

The covenant of Malik Ashtar presents a model in which meaning
(C), value (A), relationship (B), and power (D) are interconnected
within a systemic chain. Neglecting any one of these elements disrupts
the system; for example, reliance solely on military power (D) without
divine supervision (C) leads to despotism.

Suggestion for Future Research:

Designing an Interpretive Structural Modeling (ISM) framework to
analyze the interaction among these four layers and empirically testing
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it within Islamic organizations.
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Abstract

The Prophetic Sunnah, after the Holy Qur’an, is the second
authoritative source for deriving Islamic teachings; however, its scope
and degree of authority have long been subjects of debate among
Islamic scholars. In this regard, three main viewpoints can be
identified: "The absolute authority of the Sunnah, the authority of the
Sunnah in religious matters but not in non-religious affairs, and the
differentiation of authority based on the Prophet’s threefold roles,

% Corresponding Author: roshanzamir@razavi.ac.ir.



Mohammadebrahim Roshanzamir, Mohsen Nouraei

prophetic mission, judiciary, and governance." Using a descriptive-
analytical method and a critical approach, this study seeks to present a
rational explanation of the Prophet’s consultations based on the theory
of differentiating these roles. The findings indicate that consultation
holds different positions in each of these three domains; in the context
of the Prophet’s mission, consultation has no place because the
mission is sacred in nature; in the judicial role, consultation is clearly
relevant, since judicial rulings are issued on the basis of hearing
evidence and outward judgments, making consultation functional; but
in the domain of governance and leadership, consultation differs from
the previous two. Here, consultation represents the application of
collective reasoning in non-revelatory matters and in the system of
governance. Therefore, it is not merely educational or ceremonial but
an effective and decisive element in decision-making. This analysis
shows that the Prophet’s consultations are not only compatible with
his infallibility and exalted status, but also reflect the rational
dimension of the Prophetic practice.

Keywords: Prophetic Practice, Authority of the Sunnah, Roles of the
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Statement of the Problem

Regarding the authority of the Prophetic Sunnah, that is, the authority
of the Prophet’s sayings, actions, and tacit approvals, different
viewpoints have been proposed. Accepting any of these positions
entails specific and unavoidable consequences for other fields of
Islamic studies, such as theology and Qur’anic exegesis. Accordingly,

216 beyond the evidence and methods used to establish each claim,
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attention to the implications of the chosen view is also important.
Those who consider all the Prophet’s sayings, actions, and approvals
authoritative in every matter must accept the inevitable consequence
of this view, namely, the authority of the Sunnah in both religious and
non-religious affairs. They are compelled to regard governmental and
judicial rulings issued by the Prophet as unchangeable and to interpret
his consultations with individuals as merely formal, serving only
educational and pedagogical purposes.

By contrast, those who restrict the authority of the Prophet’s words
and actions to religious matters must likewise accept the implications
of their view and treat governmental and judicial rulings, as well as
any opinions expressed by the Prophet in non-religious affairs, as non-
binding, going so far as to interpret the Prophet’s consultations as
arising from need and a search for the correct course.

However, the implications of the theory that differentiates the
Prophet’s three roles (mission, governance, judiciary, and leadership)

differ from the two previous views and present fewer challenges. This

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

research seeks to answer the following questions: ‘What are the
foundations of the authority of the Prophet’s Sunnah, and how can
these viewpoints be analyzed in light of their theoretical premises and

implications?’

1. Literature Review

Numerous articles have been written on the authority of the Prophetic
Sunnah and the Prophet’s consultations. Heidari Khorasani (1998

AD/1377 SH), in the article "Consultation in the Prophet’s Practice," 217
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argues that the Prophet’s consultations were not merely an ethical
virtue but a necessary and obligatory governmental method; despite
not needing consultation, the Prophet consulted to teach this
commendable practice. Soltani Renani (2009 AD/1388 SH), in
"Consultation in the Prophetic Practice,” maintains that the Prophet’s
consultations demonstrate that consultation in Islam is a rational
matter requiring every Islamic ruler to consult and accept the superior
opinion.

Roshanzamir (2012 AD/1391 SH), in "The Authority of the Sunnah
from the Perspective of Mahmiid Abii Rayyah," critiques Abi
Rayyah’s view that the Prophet’s statements in worldly affairs lack
authority. Fatemeh Rezadad (2016 AD/1395 SH) argues that all of the
Prophet’s statements, even those related to human experience and
skills, are not devoid of legislative implication and indicate one of the
five legal rulings, though some indicate primary and others secondary
rulings. Marzieh Balkhari (2017 AD/1396 SH), in "The Qur anists
School and a Critique of Its Claim of the Non-Authority of the
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Sunnah,” critiques the Qur’anists’ position and responds to their
arguments such as the Prophet’s Ijtihad, the possibility of deriving
rulings directly from the Qur’an, and denying the Sunnah’s role in
understanding Qur’anic verses.

Mohammad Javad Arasta (2016 AD/1395 SH), in "Rational
Grounds for the Necessity of Consultation in Islamic Governance with
Reference to Imam Khomeini’s Practice," uses rational arguments (the
practice of rational agents, collective wisdom, prevention of religious
218 despotism, and avoidance of individual error) to demonstrate that
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consultation is obligatory for the Islamic ruler. Morteza Haeri (1927
AD/1306 SH), in "The Authority of the Prophet’s Sunnah from the
Perspective of the Qur’an," holds that every statement of the Prophet,
Qur’anic or non-Qur’anic, is divine instruction and authoritative. Vafa
Hasanpour (2024 AD/1403 SH), in "Belief in the Revelatory Nature of
the Prophetic Sunnah in the Works of Islamic Scholars,” examines
whether the Sunnah can be separated from revelation and concludes
that Islamic scholars regard the Sunnah as revelatory.

None of these articles, nor discussions in books and other writings
on the authority of the Sunnah and the Prophet’s consultations, have
fully examined the foundations of the Sunnah’s authority, scholarly
viewpoints, and their implications, particularly the Prophet’s

consultations, based on the differentiation of the Prophet’s roles.

2. Foundations of the Authority of the Prophet’s Sunnah
(PBUH)

Regarding the authority of the Prophet’s sayings, actions, and tacit
approvals, three viewpoints exist:
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2-1. First View: The Comprehensive Authority of All the
Prophet’s Words and Actions

Some scholars hold that the Prophet fully occupied the position of
legislation, and that all aspects of his conduct, speech, silence, and
approval, regardless of whether issued as Messenger, ruler, or judge,
are authoritative; consequently, following them is obligatory for the
community (Abii Zahw, 1958: 15; ‘Abd al-Khalig, n.d.: 279-282;
Salafi, 1999 AD/1420 AH: 293-330). 219
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Some researchers, despite acknowledging the Prophet’s human
nature, consider all aspects of his conduct, even social customs such as
dress, eating habits, and social etiquette, to fall within the sphere of
legislation. They argue that if one attributes the Prophet’s actions to
human nature and prevailing Arab customs, this could lead to
excluding some of his statements or approvals from legislation, which
would ultimately undermine the authority of the Sunnah. Since no
action is devoid of one of the five legal rulings, the Prophet’s ordinary
actions, if not indicating recommendation or obligation, at least
indicate permissibility (Nasiri, 2007 AD/1386 SH: 115-117).

2-1-1. Implications of This View

Some implications include:

A) All of the Prophet’s sayings, actions, and tacit approvals, even
apparently ordinary behavior, are considered part of the Sunnah,
making adherence obligatory.

B) Governmental and judicial rulings issued by the Prophet are not
based on ordinary human considerations such as expediency or
circumstantial evidence but on divine command, and therefore no
one has the right to oppose them (Salafi, 1999 AD/1420 AH: 307).

C) Although the Messenger of God (PBUH) had no need for
consultation, God nevertheless commanded him to consult with his
companions, while guiding him and managing affairs in a way that
made him independent of their opinions, so that believers after him
would follow his example and adopt consultation as a model in their
religious matters (cf. Tabari, n.d.: 4, 101; AldsT, n.d.: 2, 318; Razi,
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n.d.: 5, 126).

D) The Prophet (PBUH) not only had no need for consultation, but the
full authority of all his sayings, actions, and indications would imply
that he should not rely on the opinions of others. Given that his
judgment is aligned with divine revelation, he would not be permitted
to act on opposing views. Therefore, if he sometimes consulted others,
it was not for decision-making but for other purposes such as honoring
companions, persuading them, or similar aims.

2.1.1.1. Critique

A) The concern that acknowledging the influence of human nature and
prevailing customs of the Prophet’s time on some of his actions
might lead to excluding certain sayings or approvals from the sphere
of legislation, and thereby gradually undermining the authority of
the Sunnah, is unfounded. The discussion concerns those ordinary
sayings and actions for which there is no indication of revelatory
origin; wherever such an indication exists, they are unguestionably

authoritative. Many of the Prophet’s sayings and actions have clear
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origins and are beyond doubt; only a small portion of the Sunnah
may be open to uncertainty, which can be resolved through
reflection. Even if some ambiguity remains, it does not affect the
vast body of clear Prophetic teachings.

B) One cannot attribute matters to revelation merely out of concern
about doubt arising in a small part of the Sunnah. Just as it is
impermissible to deny any part of revelation without reliable

evidence, it is equally impermissible to label something as 221
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revelatory when there is no proof of its revelatory nature, especially
since attributing ordinary Prophetic behavior to revelation may lead

to undesirable consequences.

C) The Prophet (PBUH) not only consulted but also acted on the

companions’ opinions, even when they differed from his own. A
prominent example is the consultation during the Battle of Badr,
where he sought advice regarding whether to fight, the location of
the battlefield, and the treatment of prisoners. After arriving near the
first well, he asked: "Advise me regarding this location." Hubab ibn
Mundhar stood and argued that the place was unsuitable, adding that
since no specific revelation had designated it and the matter was
strategic, they should advance to the last well closer to the enemy
and camp there. The Prophet responded: "Your opinion is correct."
(Ibn Hisham, 1963 AD/1383 AH: 2, 257)

Other examples include his consultation in the Battle of the Trench

(Ahzab) (Ibn Athir, 1966 AD/1386 AH: 2, 179), regarding dealing
with the Jews of Medina (Banii Qurayzah and Banii Nadir) (Suyuti,
1983 AD/1404 AH: 2, 90), at Hudaybiyyah on various issues (lbn
Kathir, 1998 AD/1419 AH: 2, 142), in the expedition of 7a’if (Ibn
Athir, 1966 AD/1386 AH: 3, 267), and in the expedition of Tabiik
(Halabi, 2001 AD/1380 SH: 3, 142).

During the Battle of Ukud, the Prophet consulted whether to remain
in Medina or go out to face the enemy; although he personally
preferred staying, he accepted the companions’ view to go out (Ibn
Hisham, 1963 AD/1383 AH: 3, 26). The companions themselves
followed this noble practice, consulting not only with the Prophet
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but also with one another. The Imams of the Ahl al-Bayt likewise
upheld this practice (Minqari, 1962 AD/1382 AH: 92; Hurr ‘Amili,
1988 AD/1409 AH: 8, 428; Majlis1, 1982 AD/1403 AH: 75, 101;
Sadiiq, 1983 AD/1404 AH: 2, 77; Nur1, 1987 AD/1408 AH: 8, 347)
and encouraged Muslims to consult in their speech and conduct
(Barqi, 1951 AD/1371 AH: 2, 600).
Historians have recorded dozens of instances of the Prophet’s
consultations in cultural, economic, political, social, and even
personal and family matters. These examples show that consultation
is not limited to governance but is a guiding principle across all
aspects of social and individual life. Imam Rida (AS) said: "The
Messenger of God used to consult his companions, then resolve
upon what he intended." (Barqi, 1951 AD/1371 AH: 2, 601; Hurr
‘Amili, 1988 AD/1409 AH: 12, 44)1

D) If the Prophet’s consultations were merely educational, without
serious intent to act on them, this would imply that consultation was
only a formal act, which is incompatible with the integrity of
prophets. Such artificial behavior would not have escaped the
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companions’ notice; once recognized; it would not only lose its
educational value but could produce the opposite effect.

E) The Prophet acted upon these consultations even when they
conflicted with his own view, and when outcomes were unfavorable,
he did not reproach the companions.

F) If people had known the Prophet’s view beforehand, they would
not have expressed contrary opinions, especially since they

1. Prophet consulted with his companion, then definitely decided. 223
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sometimes asked whether revelation had been sent on the matter and
only gave their opinions once assured that no revelation had been
revealed.

G) The claim that prophets and divine saints had no need for
consultation even without revelation, because they possessed
complete knowledge of all benefits and harms, lacks evidence;

numerous Qur’anic and hadith indications suggest otherwise.

2-2. Second View: Authority of the Prophet’s Words and Actions
in Religious Matters but Not in Worldly Affairs

Another group attributes two roles to the Prophet, prophetic mission
and human nature, and assumes that his sayings and actions are
revelatory and authoritative only in religious matters. In worldly
affairs, however, his words and actions are neither revelatory nor
authoritative; moreover, prophets’ knowledge of worldly matters is
considered comparable to, and sometimes less than, that of ordinary
people. In other words, the Prophet’s worldly behavior is not regarded
as Sunnah at all.

Shah Wali Allah Dehlawi, discussing the types of the Prophet’s
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knowledge, writes that what has been transmitted from the Prophet
and recorded in hadith collections is of two kinds:

1) Matters whose manner of expression reflects the communication
of the prophetic message, about which the Qur’an says: "...Whatever
the Messenger gives you, take it; and whatever he forbids you, refrain
from it..." (al-Hashr: 7) Knowledge concerning the hereafter, the

224 unseen realm, and similar matters is based on revelation, while legal
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rulings and acts of worship are partly based on revelation and partly
on the Prophet’s Ijtihad. The Prophet’s Ijtihad, however, is akin to
revelation, since God corrects him if he errs and guides him back to
the correct path.

2) Matters that are not of the type of conveying the prophetic
message. Concerning these, the Prophet (PBUH) said: "l am only a
human being; when | command you regarding your religion, and then
take it; but when I command you based on my own opinion, | am only
a human."”

Likewise, in the story of pollinating the date palms, the Prophet
said:

"I only expressed a conjecture; do not hold me accountable for
conjecture. But when I relate something to you from God, then take it,
for I do not lie about God."

Included in this category are matters the Prophet stated on the basis
of experience, such as medical advice, the recommendation to acquire

black horses with white markings on their foreheads (Adopt the black
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horse with a white blaze), ordinary and incidental actions, measures
taken to achieve limited expediencies (such as commanding the
preparation of an army, determining its banner and insignia), and
specific judicial decisions based on evidence and oaths (Dehlawi,
2000 AD/1421 AH: 1, 240).

Mahmiid Abii Rayyah considers the Prophet’s commands in
religious matters to rank second after the Qur’an and the established

practical Sunnah, but he does not regard the Prophet’s commands in 555
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worldly affairs as authoritative. His view may be summarized as

follows:

1) The Prophet’s commands in worldly matters reflect his personal
opinion and are "Guiding Directives,"” not binding legislative
commands. Since guiding directives do not require intention of
seeking nearness to God, they are neither obligatory nor
recommended; thus, no act can be deemed obligatory or
recommended without specific evidence.

2) The Prophet (PBUH) is impeccable in religious matters and in
receiving revelation, but not in worldly affairs.

3) In some non-religious matters, the Prophet believed something that
was later shown to be otherwise, or he experienced doubt, for
example, during the expedition of Tabiik he believed the slander of
hypocrites; he affirmed certain statements of his wives; in the
incident of Ifk (the Slander), he remained uncertain for a time until
revelation clarified the truth; he advised against pollinating date

palms, which led to crop damage; and other similar cases.

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

4) The Prophet himself acknowledged that people were more
knowledgeable than he in certain worldly matters and that obedience
to him in such matters was not obligatory; he admitted the
possibility of error in matters related to worldly life.

5) In certain cases, such as selecting the campsite at the Battle of Badr
or negotiating to give one-third of Medina’s dates to some enemies,
he accepted opinions contrary to his own (Abi Rayyah, n.d.: 16).

226  According to this view, the Prophet (PBUH), in worldly affairs,
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like other human beings, required consultation in order to make
decisions.

2-2-1. Critique

This view, which contradicts the position of many Sunni scholars and

all scholars of the Ahl al-Bayt school, is primarily based on the

narration of the "Pollination of the date palms," reported with slight
variations in Sunni sources. In addition to weaknesses in its chain of
transmission, its content itself clearly indicates its inaccuracy:

A) How can it be accepted that such a simple and obvious matter
would remain hidden from an Arab who had dealt with date palms
throughout his life?

B) Some have excused this by arguing that the Prophet resided in
Mecca, where date palms were not prevalent, and thus he was
unaware of pollination practices. This is unconvincing, since date
palms did exist in Mecca to an extent sufficient for people to be
familiar with their characteristics. Even if, hypothetically, we accept
that the Prophet lacked such knowledge, could a wise ordinary

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

person express a definitive opinion about something he did not
understand? How much less conceivable would this be for the
Prophet (PBUH), whose mission was to teach wisdom to humanity?

2.3. Third View: The Authority of the Prophet’s Revelatory
Words and Actions

Some scholars of the Ahl al-Bayt school, as well as some Sunni

scholars, maintain that the Prophet (PBUH) possessed multiple roles:

the role of messenger and intermediary of revelation, the role of leader 227
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and ruler, and the role of judge. They argue that these distinct roles,
which are the source of his sayings, actions, and approvals, render
them diverse in nature, each with its own ruling: some are
authoritative, others are not.

The fundamental difference between this view and the second
theory lies in this: although proponents of this view, like those of the
second, do not consider the Prophet’s statements and actions in non-
religious matters to be revelatory in the absence of evidence, they
differ in that if there is evidence indicating revelatory origin, even in
non-religious matters, they consider them authoritative. If no such
evidence exists, they regard such statements as those of a wise and
prudent human being whose knowledge of worldly affairs surpassed
that of his contemporaries, or at least equaled the wise among them,
and who never acted contrary to wisdom and expediency.

According to this view, the Prophet’s consultations were limited to
specific contexts; in such cases, he not only consulted but also
committed himself to the outcome of consultation.
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3. The View of Ahl al-Bayt Scholars on the Prophet’s Distinct
Roles

Shahid Awwal (the First Martyr) writes that the Prophet’s intervention
in affairs sometimes occurred in his capacity as a conveyor and
clarifier of God’s ruling, this is the issuing of legal opinion;
sometimes in his capacity as leader and ruler, such as in matters of
jihad or management of the public treasury; and sometimes in his

228 capacity as judge, such as resolving disputes between two parties on
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the basis of testimony, oath, or confession (Makki ‘Amili, n.d.: 1, 214;

Delbari, 2007 AD/1386 SH: 113).

Mirza Na'ini likewise classifies matters relating to social order,
governance, and political administration into two categories:

1) Explicit and clearly designated legal rulings whose obligations are
fully specified and unchangeable until the Day of Judgment,
requiring obedience;

2) Matters whose rulings have not been specifically determined in the
Shart ah; these are entrusted to considerations of public interest and
to the discernment of the guardian jurist (or his general deputy) and
may vary according to time and place. Even during the presence of
the impeccable Imam (AS), rulings concerning such secondary
matters were dependent on the judgment of the one vested with
divine authority (Na'ini, 1981 AD/1360 SH: 98; Delbari, 2007
AD/1386 SH: 113).

Boroujerdi also holds that commands and prohibitions issued by the
Prophet (PBUH) and the Imams fall into two categories:

1) Commands and prohibitions issued in the exercise of authority and
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governance, similar to the directives of social leaders to their
followers, such as commands in the battlefield and matters of
worldly administration.

2) Commands and prohibitions issued in the capacity of conveying
God’s ruling, such as the command to perform prayer or ritual
bathing, where the exercise of authority is not at issue; rather, like a
jurist conveying God’s ruling to a follower, they were transmitters
of divine law (Boroujerdi, 1996 AD/1375 SH: 1, 97; Delbari, 2007 229
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AD/1386 SH: 114).

Imam Khomeini, in discussing the principle of "No harm" (La
Darar), writes that the Prophet (PBUH) held multiple offices within
the community: "The office of conveying religious rulings, the office
of leadership and governance of society, and the office of
adjudication. He further adds that in narrations, wherever the words
"Judgment,” "Commanded," and "Ruled" appear, they generally carry
the meaning of a governmental ruling rather than a purely
legal/religious ruling, except metaphorically.” (Khomeini, 1993
AD/1414 AH: 109; Khomeini, 2006 AD/1385 SH: 1, 50-56;
Montazeri, 1988 AD/1409 AH: 1, 463; Subhani, 1987 AD/1408 AH:
52; Delbari, 2007 AD/1386 SH: 114)

Based on this, he considers the hadith of "La Darar" to be a
sovereign or governmental ruling (Khomeini, 1993 AD/1414 AH: 86,
113; Subhani, 1987 AD/1408 AH: 51; Delbari, 2007 AD/1386 SH:
114). Elsewhere, he describes the Prophet as possessing three roles:
"Prophethood and messengership, governance and management of

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

people’s affairs, and the position of judicial authority." (Khomeini,
2006 AD/1385 SH: 1, 50-51)

Sadr, in Iqgtisaduna, writes: "The legislations by which the Prophet,
as the guardian of authority, filled the ‘area of discretionary space’ are
not permanent rulings, because such rulings were issued by the
Messenger of God in his capacity as ruler and guardian of the
Muslims, not in his capacity as a conveyor of divine law." (Sadr, 1987
AD/1408 AH: 401; Mehrizi, 1997 AD/1376 SH: 4, 42; Delbari, 2007
230 AD/1386 SH: 114)
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Martyr Motahhari also considers the Prophet to have three roles:
explaining divine rulings and instructions, judging, and general
leadership of society (Motahhari, 2001 AD/1380 SH: 48).

4. The View of Sunni Scholars Regarding the Different Roles
of the Prophet

Shaykh Mahmid Shaltit, in a general classification, divides the
Sunnah into two categories: "legislative and non-legislative.” He
regards non-legislative Sunnah as consisting of three types:
1) Matters related to ordinary human needs, such as eating,
drinking, sleeping, walking, meeting others, and the like;
2) Matters related to personal or social experience and custom, such as
reports concerning agriculture, medicine, or the length of clothing;
3) Matters dependent on human planning under specific
circumstances, such as positioning military forces in battle,
organizing ranks, ambush, retreat, and similar actions that depend
on particular conditions and specialized skills.

These three categories do not constitute binding legal rulings requiring
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performance or avoidance; rather, they are human matters in which
the Prophet’s practice is not legislative or a source of legislation.
The fourth category is legislative Sunnah, which itself is divided
into general and specific:
- General legislative Sunnah refers to what was issued by the Prophet
as Messenger for the purpose of conveying revelation, such as
explaining concise Qur’anic passages, specifying general texts,

qualifying absolute statements, clarifying rulings on worship, lawful 231
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and unlawful matters, beliefs, ethics, and related issues. This type of
legislation continues universally until the Day of Resurrection.

- Specific legislative Sunnah refers to instructions issued by the
Prophet as the leader and public head of the Muslim community,
such as dispatching armies, distributing public treasury funds,
collecting revenues, and generally anything related to governance
and public administration for society’s welfare. What the Prophet
issued as a judge also falls under this category. Besides his roles as
Messenger and leader, the Prophet was also a judge who adjudicated
disputes based on evidence, oaths, or confessions (Shalttt, 2000
AD/1421 AH: 499-500).

5. Characteristics of Instructions Arising from the Prophet’s
Different Roles

5-1. Characteristics of Instructions Stemming from the Role of

Messengership

A) Instructions from this role are direct commands of God, and the
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Prophet’s role is only to convey the revealed message to people; he
has no personal input in them: "He does not speak from desire; it is
nothing but revelation revealed.” (al-Najm: 3-4) In such cases,
obedience to the Prophet’s words and actions is obligatory, and no
one may object, whether they understand the wisdom behind them
or not.

B) Error, meaning lack of correspondence with reality, has no place in

232 this category.
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C) These commandments are permanent and not restricted to a
specific time or place; they remain valid as long as their subject and
conditions remain, unless the Lawgiver explicitly states their
temporariness or evidence indicates it.

D) The Prophet did not consult anyone about these instructions.
Motahhari states that since the Prophet here is merely the conveyor
of God’s ruling, consultation about God’s ruling is not possible. Did
the Prophet ever consult his companions on how to perform the
sunset prayer? Rather, when issues arose and people spoke to him
about them, he would say: "This matter is not up to me; it is from
God and cannot be otherwise." (Motahhari, 2001 AD/1380 SH: 47)

E) In implementing divine law, the Prophet showed no favoritism and
did not heed recommendations. An example is his firmness in
applying punishment to a woman from the Banii Makhzim tribe
who committed theft. People asked who would dare speak to the
Prophet; only Usama ibn Zayd did. The Prophet said: "Among the
Children of Israel, if a noble person stole, they let him go, but if a
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weak person stole, they cut off his hand. By God, even if Fatimah
had done so, I would cut off her hand." (Bukhari, 1993 AD/1410
AH: 6, 127; similar in Muslim, 1991 AD/1412 AH: 3, 1316)

5-2. Characteristics of Instructions Stemming from the Role of
Judgment and Adjudication

A) The obligation to obey the Prophet in judicial rulings stems from
his being appointed by God to judge between people; disobeying is
forbidden, but his judicial ruling is not itself a revealed divine 233
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ruling. Motahhari explains that when the Prophet judges between
people, his judgment is not revelation. Two people dispute, and the
Prophet rules according to Islamic standards. It is not that Gabriel
reveals which party is right, except in exceptional cases; generally,
his judgments are based on outward evidence, as others judge, though
at a higher level. The Prophet himself said he was commanded to
judge based on appearances (Bukhari, 1989 AD/1410 AH: 6, 127,
similarly in Muslim, 1991 AD/1412 AH: 3, 1316).

B) The Prophet’s judicial decisions were based on evidence,

documentation, and outward proofs.

C) In this category, the possibility of error, non-correspondence with

reality, exists. Although the Prophet was divinely appointed to judge
and possessed superior ability in evaluating evidence, the outcomes
of such judgments are not necessarily identical with God’s decree,
even if grounded in divine principles. Divine assistance is
exceptional rather than the constant rule.

D) The durability of rulings arising from the Prophet’s judicial

function depends on whether the underlying evidence and
indications are later proven erroneous.

E) Consultation in judicial matters, seeking testimony from witnesses,

is inherent in judging on the basis of evidence. Motahhari reiterates
that when the Prophet judged between people, his judgment was not
revelation. Rather, a claimant and defendant appear, the claimant
presents two just witnesses, and the Prophet rules accordingly. This
is a judgment he issued, not something revealed to him (Motahhari,
2001 AD/1380 SH: 48).
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It is clear that there is no necessary connection between holding the
office of adjudication by divine command and the Prophet’s judicial
rulings being revelatory. The Prophet, by divine instruction, was
responsible for judging among people and was obligated to rule on the
basis of evidence and outward indications. In a report attributed to him,
he said: "Indeed, | judge between you according to clear proofs and
oaths, and some of you are more skilled than others in presenting
arguments. So if I assign to someone something from his brother’s
property, in reality | have assigned him a piece of fire." (Kulayni, 2009
AD/1429 AH: 14, 656) It is also reported that prophets judged on the
basis of evidence and oaths (Kulayni, 2009 AD/1429 AH: 14, 656-658).

Likewise, the judgments of the Ahl al-Bayt after the Prophet were
based on the same principle. Interestingly, it sometimes became
evident that these judgments did not correspond to reality. In a
narration from Imam Bagir (AS), it is reported that the Commander of
the Faithful (Ali) judged a man guilty of theft based on the testimony
of two witnesses and ordered his hand cut off. Later, the two witnesses
brought another man and said that he was the real thief and that they
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had mistaken him for the first man. Ali ruled that the two witnesses
must pay half the blood money and that their testimony against the
second person would not be accepted (Kulayni, 2009 AD/1429 AH:
14, 576). Thus, in the office of adjudication, consultation means using
testimony and evidence to uncover the truth.

5-3. Characteristics of Instructions Arising from the Role of
Authority and Governance

Another office of the Prophet was leadership of the Islamic 235
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community and administration of Muslim affairs. This position is
distinct from the roles of messengership, prophethood and
adjudication. Obedience to instructions stemming from this aspect of
the Prophet is obligatory for all.

The characteristics of instructions arising from the Prophet’s role as
ruler and leader include:

A) Statements stemming from governance are based on ljtihad and
consideration of public welfare; the Prophet made decisions according
to circumstances and the interests of the people.

B) In this category, the possibility of error, non-correspondence
with reality, exists; others might reach conclusions different from
those reached by the Prophet on the basis of available evidence.
Although in matters concerning the welfare of the Muslim community
the Prophet sometimes benefited from divine assistance, this is an
exception rather than a constant rule.

C) Commandments arising from the Prophet’s leadership role are

subject to change and substitution. They endure as long as the specific
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temporal and spatial conditions under which they were issued remain,
the determination of which lies with the ruler. For example, to
encourage companions to participate in jihad, the Prophet issued a
governmental ruling that whoever killed an enemy combatant could
keep that person’s personal belongings such as clothing and sword.
Differences in the conditions for reviving barren land in Medina
during the Prophet’s time and in Iraq during the time of Ali, as well as
Ali’s taxation of horses, are cited as evidence supporting this claim.

236  Allamah Tabataba 't writes that regulations issued from the seat of
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authority are enacted according to the needs of the time and are
implemented accordingly. Their persistence or cessation depends on
temporal circumstances and necessities, and they inevitably change
with the advancement of civilization and shifts in interests and harms
(Tabataba’i, n.d.: 181).

Most of the matters on which the Prophet consulted people

concerned the administration and leadership of the Islamic community.

5-4. Characteristics of Statements and Actions Arising from the

Prophet’s Human Aspect

Undoubtedly, the Prophet’s speech and actions were not limited to the
three roles mentioned by Motahhari and others (‘Amili, n.d.: 215;
Fadil Miqdad, 1983 AD/1403 AH: 158; Qummi, n.d.: 493; Mamqani,
2008 AD/1429 AH: 1, 68; Montazeri, 1988 AD/1409 AH: 1, 463;
Qarafi, 1997 AD/1418 AH: 1, 357). The Prophet also engaged in
ordinary activities that could not be considered legislative. In other
words, beyond the previously mentioned roles, the Prophet possessed

a fourth dimension: his human aspect, something he repeatedly
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emphasized: "Say: | am only a human being like you, to whom
revelation is given..." (al-Kahf: 110)

A review of the lives of prophets shows that in ordinary matters
they lived like other human beings: "They slept, ate, interacted with
people, worked, and had personal preferences and inclinations.
Sometimes these ordinary behaviors took distinctive forms. Reports
describe aspects of the Prophet Muhammad’s manner of walking (cf.

Tabataba’i, 2001 AD/1380 SH: 38), eating (ibid: 84), sitting (ibid: 237
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118), naming his mounts, weapons, and belongings (ibid: 170),
performing household tasks (ibid: 104 and 114), liking certain foods
or fruits (ibid: 118, 222, 226, 240 and 242), preferring particular
colors (ibid: 114), disliking others (ibid: 178), avoiding some foods
(ibid: 242), and how he mounted animals (Majlisi, 2009 AD/1430 AH:
20, 222), all of which indicate personal taste, preference, and
individual character."

Therefore, ordinary statements and actions of the Prophet, without
evidence indicating legislative intent, do not carry a specific
normative meaning for the Muslim community. Some of the Prophet’s

sayings and actions stem from this human dimension.

Conclusion

After a comparative examination of the three main approaches
concerning the authority of the Prophetic Sunnah and a historical-
hadith analysis of the Prophet’s consultations, this study shows that

the theory distinguishing the Prophet’s different roles provides a more
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coherent and rational framework for analyzing the authority of the
Sunnah. Relying on this framework helps resolve certain apparent
tensions in interpreting the Prophetic practice, such as the tension
between the Prophet’s revelatory knowledge and his consultation with
companions.

The theory of absolute authority, by overlooking the diversity of
the Prophet’s roles, offers an unsatisfactory explanation of
consultation and tends to treat it as merely formal, whereas historical

238 evidence indicates that consultation was genuine and accepted by the
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Prophet. Conversely, restricting authority only to purely religious
matters weakens the status of the Sunnah and ignores valid indications
in some non-ritual domains.

According to the third theory, consultation should not be
interpreted in a single uniform way. Its nature, position, and purpose
differ across the three roles of messengership, adjudication, and
governance. In the role of messengership, due to its sacred and
revelatory nature, there is no place for consultation; the Prophet is
only the conveyor of revelation. In adjudication, consultation means
hearing evidence and testimony, since fair judgment is based on
outward indications. In governance, however, consultation is
compatible with revelatory awareness and prophetic infallibility
because it functions as a rational and effective mechanism in decision-
making and wise governance. Numerous historical examples,
including consultation during the battles of Badr and Ukud, attest to
this. In such cases, the Prophet did not merely consult symbolically
but accepted advisory opinions, even when they differed from his
initial view. This interpretation provides a more precise understanding
of the Prophetic model and prevents reducing consultation to

something merely pedagogical or symbolic.
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