
NOTE TO USERS 

This reproduction is the best copy available. 

® 

UMI 





Doctrine of Imamate in Twelver Shi'ism 

Traditional, Theological, Philosophical and Mystical Perspectives 

Hamid Mavani 
Institute of Islamic Studies 

McGill University 
Montreal 

April 2005 

A thesis submitted to the Faculty of Graduate Studies and Research in 
partial fulfillment of the requirements of the degree of Doctor of 

Philosophy. 

© Hamid Mavani, 2005 



1+1 Library and 
Archives Canada 

Bibliothèque et 
Archives Canada 

Published Heritage 
Branch 

Direction du 
Patrimoine de l'édition 

395 Wellington Street 
Ottawa ON K1A ON4 
Canada 

395, rue Wellington 
Ottawa ON K1A ON4 
Canada 

NOTICE: 
The author has granted a non­
exclusive license allowing Library 
and Archives Canada to reproduce, 
publish, archive, preserve, conserve, 
communicate to the public by 
telecommunication or on the Internet, 
loan, distribute and sell th es es 
worldwide, for commercial or non­
commercial purposes, in microform, 
paper, electronic and/or any other 
formats. 

The author retains copyright 
ownership and moral rights in 
this thesis. Neither the thesis 
nor substantial extracts from it 
may be printed or otherwise 
reproduced without the author's 
permission. 

ln compliance with the Canadian 
Privacy Act some supporting 
forms may have been removed 
from this thesis. 

While these forms may be included 
in the document page count, 
their removal does not represent 
any loss of content from the 
thesis. 

• •• 
Canada 

AVIS: 

Your file Votre référence 
ISBN: 0-494-12905-0 
Our file Notre référence 
ISBN: 0-494-12905-0 

L'auteur a accordé une licence non exclusive 
permettant à la Bibliothèque et Archives 
Canada de reproduire, publier, archiver, 
sauvegarder, conserver, transmettre au public 
par télécommunication ou par l'Internet, prêter, 
distribuer et vendre des thèses partout dans 
le monde, à des fins commerciales ou autres, 
sur support microforme, papier, électronique 
et/ou autres formats. 

L'auteur conserve la propriété du droit d'auteur 
et des droits moraux qui protège cette thèse. 
Ni la thèse ni des extraits substantiels de 
celle-ci ne doivent être imprimés ou autrement 
reproduits sans son autorisation. 

Conformément à la loi canadienne 
sur la protection de la vie privée, 
quelques formulaires secondaires 
ont été enlevés de cette thèse. 

Bien que ces formulaires 
aient inclus dans la pagination, 
il n'y aura aucun contenu manquant. 



Author: 

Title: 

Degree: 

ABSTRACT 

Hamid Mavani 

Doctrine ofImamate in Twelver Shi'ism: Traditional, 
Theological, Philosophical and Mystical Perspectives 

Ph.D. 

Department: Institute ofIslamic Studies, McGiIl University 

The doctrine of imamate - that is, the ru le of a particular individual over the 

community - is a central and pivotaI concept in Islam generaIly, and in Shi'ism 

specificaIly. Scholars who have studied this concept have tended to emphasize 

one aspect of the doctrine of imamate to the exclusion of aIl others. At one end 

of the spectrum, scholars ascribe to the imamate a strictly esoteric dimension, and 

at the other end, they view it primarily as a political institution. Dr. Mohammad 

Amir-Moezzi is a proponent of the former, while the late Ayatullah Khumaynï is 

a proponent of the latter. Both polarized views prevent us from appreciating the 

coherence and integrity of the Shi'ite tradition and the richness of the doctrine of 

imamate, whose central and primary function is to provide guidance such that 

humanity can attain success and pros perit y in this life, and salvation in the 

afterlife. The diverse approaches adopted in the study of this doctrine - from the 

perspectives of the Qu'an and l),adïth, theology, philosophy and mysticism -

. along with the linkages and commonalities established between them on the basis 

of the revelatory sources, are indicative of the foundational role played by this 

doctrine in the development of these various disciplines. It has informed aIl 

aspects of the Shi'ite religious sciences and world view. This is best reflected in 

the works of Maytham al-Bal),ranï (d. 699/1299), who is perhaps the first Imamite 

scholar to embrace these traditionally mutually exclusive approaches in his 

treatment of the doctrine of imamate, and who is the subject of study of the last 

chapter of this thesis. 
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RÉSUMÉ 

Hamid Mavani 

La Doctrine de l'Imamat dans le Shi'isme duodécimain: les 

perspectives traditionelle, théologique, philosophique et mystique 

Doctorat 

Départment: Institut d'Etudes Islamiques, Université McGill 

La doctrine de l'Imamat - c'est-à-dire l'autorité d'un individu particulier sur la 

communauté - est un concept clef au coeur de l'Islam en général, et du Shi'isme 

plus spécifiquement. Les érudits qui se sont penchés sur ce concept ont eu 

tendance à mettre en relief un aspect de la doctrine de l'Imamat et à exclure tous 

les autres. D'une part, les penseurs érudits attribuent à l'Imamat une dimension 

strictement ésotérique, et à l'autre extrême, ils le considèrent avant tout comme 

une institution politique. Le Dr. Mohammad Amir-Moezzi appartient au premier 

groupe, tandis que feu Ayatullah Khumaynï préconise le second point de vue. Le 

durcissement de ces conceptions nous empêche d'apprécier la cohérence et 

l'intégritalité de la tradition Shi'ite, ainsi que la richesse de la doctrine de 

l'Imamat dont la fonction centrale et première est de fournir un guide tel que 

l'humanité puisse jouir du succès et de la prospérité dans cette vie-ci, et du salut 

dans l'après-vie. Les maintes approches empruntées pour l'étude de cette doctrine 

- selon les perspectives du Qyr'an et des l).adïths, de la théologie, de la 

philosophie et du mysticisme, ainsi que les liens et les points communs établis 

entre eux à partir des sources révélatrices, indiquent le role fondamental joué par 

cette doctrine dans le développement de ces diverses disciplines. Celle-ci a informé 

tous les aspects de la religion Shi'ite et de sa vision du monde. Les oeuvres de 

Maytham al-Ba~rânï (d. 699/1299) reflètent admirablement bien cette unité sous­

jacente. En effet, dans son traitement de la doctrine de l'Imamat, al-Bal).rânï est le 

premier érudit à épouser des approches tradition elle ment considérées comme 

mutuellement exclusives. Le dernier chapitre de notre thèse sera entièrement 

dévoué à son oeuvre. 
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INTRODUCTION 

The doctrine of Imamate, that is, rule of a particular individu al over the 

community occupies a central place in the Muslim belief system.1 However, the 

doctrinal controversy surrounding the nature and extent of authority has been 

the prime factor in the proliferation of many sects and splinter groups. There is 

general consensus on the necessity of a leader (imam)2 to provide guidance after 

the demise of the Prophet; however, disagreement revolves around the 

qualifications of such a leader, the scope and nature of his authority and the 

mode of selection. The Shi'ites insist that imamate is one of the fundamentals 

of Islam and that, as such, it is as important as prophethood (nubuwwah) of 

which it is a necessary continuation. In their exposition of the creed, for 

instance, Shi'ite scholars divide the principles of religion (Ufül al-dïn) into five 

tenets with imamate at the centre, the others being divine unit y (tawpïd), divine 

justice ('ad!), prophethood (nubuwwah) and the Day of Resurrection (qiyamah or 

ma'ad).3 By contras t, imamate is not even considered a principle (af!) by the 

1 Although this doctrine is of crucial importance in Twelver Shi'ism, its significance is also 
recognized in Sunnite works. For instance, Ibn l:Ianbal relates: "He who dies without an imam 
shall die in ignorance." A~mad b. Mu~ammad b. l:Ianbal, al-Musnad, ed. A. M. Shakir (Cairo, 
1949), 4:96. The title of supreme leadership, al·imiimah al-kuhrii/'u1.mii, was bestowed on a person 
who was at the helm of the entire Muslim community, the ummah. See Patricia Crone, God's 
Rule: Government and Islam (New York: Columbia University Press, 2004), p. 17. 
2 On the various definitions and significance of the term "imam" in Sunnite Islam and the 
ancient schools of Islamic Law, see Norman Calder, "The Structure of Authority in Imamï Shï'ï 
Jurisprudence," Ph.D. dissertation (London: SOAS, 1980), pp. 1-23 and Muhammad Rafii Yunus, 
"The Necessity of Imamah According to Twelver-Shï'ism: With Special Reference to Tajrid al­
l'tiqiid ofNa~ïr al-Din al-Tüsï," M.A. Thesis (Montreal: McGill University, 1976), pp. 8-26. 
3 The father of 'Allamah Mu~ammad Baqir Majlisï, Mu~ammad Taqï, regards dissociation 
(barii'ah) from the Sunnites as part of u~ül al-din. See, Lawiimi', 8 volumes (Qum: Matbü'at 
Isma'ïliyyan, 1994), 4:400. 
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Sunnites.4 The unIque position of the imam with respect to his cumulative, 

inherited knowledge, and his role as the infallible, inerrant guide and leader, 

imply that he is the ultimate authority in expounding law, doctrine and practice, 

as weIl as spiritual mentorship. The imam's authority is viewed as an extension 

of the apostolic authority of Mul:).ammad with the difference that the imam is 

not a recipient of revelation. However, the imams are described as mufJaddath 

(spoken to by the celestial being by way of sounds in their ears {naqr fi al-

asma'}) or mufahham (instructed by angels; caused to understand) to describe the 

mode of transmission of knowledge known as ilham (inspiration).5 Thus, the 

function of revelation is continued, in a different form, in the divine guides. 

The importance of the doctrine of the imamate is demonstrated by the 

fact that major differences and disputes in the Muslim community have arisen 

as a consequence of this issue: "The greatest dispute, indeed, in the co mm unit y 

has been that over the imamate; for no sword has ever been drawn in Islam on a 

religious question as it has been drawn at aU times on the question of the 

imamate.,,6 Numerous works by both Shi'ite and Sunnite scholars have been 

written in defense of or in opposition to this concept. As a case in point, al-

~çli al-Bayçlawi (d. 685/1286) asserts that "imamate is one of the most crucial 

4 For a discussion on the progressive shift and modification in the conception of imamate from 
the time of Shafi'i to Baqillani, see N. Calder, "The Structure of Authority in Imami Shi'i 
JuriSprudence," pp. 34-40. The imam's duties were confined to the exeeutive do main and the 
ummah was promoted as the eustodian, guarantor and exponent of Islam. 
5 Mubammad b. Ya'qüb b. IsJ:taq al-Kulayni, al-U~ül min al-kaft, 3 volumes [Arabie with Persian 
commentary and translation], ed. and transI. S. Jawad MUHafawi (Tehran: Daftar-e nashr-e 
farhang-e ahl-e bayt, n.d.), (4th volume, ed. and transI. Hashim Rasülï, Tehran: Intisharat-e 
masjid-e chahardah ma'~üm, 1966), 2:13-15 {K al-fJujjah, Bab anna al-a 'immah mufJaddathün 
mufahhamün}. This version of al-Kafï is used for ail the references unless specified otherwise. 
6 MuJ:tammad b. 'Abd al-Karïm al-Shahrastanï, Kitab al-milal wa al-nifJal, tr. A. K. Kazi and J. G. 
Flynn (London: Kegan Paul International, 1984), p. 19. 
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issues dealing with the fundamentals of religion. Dispute or disagreement on 

this matter would entail disbelief (kufr) and innovation (bid'ah)."7 Likewise, 

Mul).ammad b. Mal).müd Asrüshanï (d. 1234 or. 35), a I:Ianafite scholar, writes 

that anyone who does not accept the imamate of Abü Bakr should be viewed as 

an unbeliever (kâfir).8 Shaykh Mufïd (d. 413/1022) is of the view that it is 

prohibited to provide funeral rites to Sunnites because they have rejected the 

wilâyah of the divine guides, that is, the unique status of the divine guides that 

mandates unconditional love, loyalty and obedience; moreover, if one is forced 

to do so on account of precautionary dissimulation (taqiyyah), then one should 

not pray for their forgiveness but instead laya curse (la 'n) on the deceased after 

the recitation of the fourth glorification (takbïr) in the ri tuai prayer for the 

deceased (falât al-mayyit).9 According to him, the Sunnites fall into the category 

of unbelievers go ne astray (kâfir rjâll) and deserve to dwell in hell-fire for eternity 

(mustapaqq li al-khulüdfi al-nâr) for they failed to affirm the wilâyah of the divine 

guides. lo However, this opinion of Shaykh MufId and other Shi'ite scholars 

does not tally with the l).adïth reports attributed to the divine guides in which 

7 Al;mad Amïnï Najafï, SharfJ jami' Tajrid al·i'tiqad (comprises Tajrid al-i'tiqad by Na~ïr al-Dïn al­
Tüsï, Kashf al-Murad by 'Allamah I:Jillï and TawrJifJ al-Murad by Sayyid Hashim I:Jusaynï Tahranï 
on the section of imamate only-volume 6), p. 37 quoting from /fJqaq al-fJaqq. 
8 Ibid. The name of his book is Fu~ül al-Asrüshani. 
9 Shaykh Mufid, "al-Muqni'ah" in Mu~annafat Shaykh al-Muftd, 14 volumes, (Qum: Mu'assasat al­
nashr al-Islami, 1413/1992), 14:85. A similar view is expressed by Abü al-~alab al-I:Jalabi (d. 
447/1055) in al-Kaft ft alfiqh (Isfahan: Maktabat al-imam amir al-mu'minin 'Ali, 1400/1980), p. 
157. For further discussion on different views with regards to the Sunnites, see the section on 
"Judgment on those who oppose the imamate of the divine guides" towards the end of chapter 3. 
10 Shaykh Mufïd, "al-Muqni'ah," 4:44. He asserts that the same decree applies to one who denies 
even one of the divine guides based on consensus of the Imamite scholars: "ittafaqat al­
imamiyyah," Ibid;BifJar, 8:366. 
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they classify people into three categories: mu'min, kafir and mustaç/'ajll The last 

category applies to those who have not acknowledged the wilayah of the divine 

guides due to ignorance rather th an on account of animosity towards them. 12 

The destiny of these "weaklings" or "people of weak perception" (musta{i'aj) is to 

be determined by God on the Day of Judgment in accordance with His Will, and 

no one has a right to interfere in this divine judgment.13 The intense debate and 

hostility surrounding the concept of imamate and wilayah has been weIl 

documented in historical accounts. For instance, Sayyid 'Abd al-'Azïz al-

Tabataba'ï (d. 1416/1996) recounts edicts and capital sentences issued as a result 

of bitter disagreement over the issue of the imamate.14 

11 Kajl, 4:226-30 {K al-ïman wa al-kufr, Bab al-musta{i'aj}. For a brief discussion on the usage of 
the terms musta{i'afün, aytam and masakïn in Twelver Shi'ite texts, see Etan Kohlberg, "Imam and 
Corn munit y in the Pre-Ghayba Period," in Authority and Political Culture in Shi'ism, ed. S. A. 
Arjomand (New York: SUNY, 1988), pp. 41-44. 
12 "maifü' 'an-hum al-qalam," (exonerated from responsibility), Kajl, 4:126, 1).adïth no. 1 {K. al­
ïman wa al-kufr, Bab al-musta{i'aj}. 
'3 The sixth Shi'ite imam reprimands ~a1).ib al-Barïd for labeling people as 'kafir' and categorizes 
this behavior as a characteristic of the Kharijites. Kafï, 4:120-2, 1).adïth no. 1 {K. al-ïman wa al­
kufr, Bab al-{ialal}. In 1).adïth no. 2, the fifth Shi'ite imam castigates Zurarah for being too eager 
to categorize people as unbelievers for failing to endorse the wilayah of the divine guides, 4:122-5, 
1).adïth no. 2. 

14 Sayyid 'Abd al-'Azïz al-Tabataba'ï, "Mawqif al-Shï'ah min 1).ajamat al-khu~üm wa khula~ah 'an 
kitab 'Abaqat al-anwar," in Turâthunâ, issue no. 23, pp. 32-61. A contemporary Shi'ite jurist in 
Lebanon, Ayatullah Sayyid Mu1).ammad I;Iusayn Façllullah has been the target of severe censure 
and rebuke from sorne of the religious authorities at the Q!lm seminary (pawzeh) for challenging 
issues such as the doctrine of infallibility ('i~mah) of the divine guides, interpretation of the 
J:!adïth of Ghadïr, al-wilâyah al-takwïniyyah and the historical incident in which Fatimah, the 
daughter of the Prophet, is reported to have suffered a miscarriage as a result of 'Umar's 
storming of the front door to her house. Shaykh Mïrza Jawad Tabrïzï has even issued the edict 
that Ayatullah Façllullah should be viewed as having departed from the true and chosen sect (al­
madhhab al-paqq), i.e. Twelver Shi'ism. Ayatullah Wa1).ïd Khurasanï accuses Ayatullah Façllullah 
of introducing strife and sedition into the fold of the Shi'ites and demands that he seek 
repentance, otherwise, he will be categorized as one who is going astray and the cause of leading 
others astray (al-{iâll al-mu{iill) from the true path. Copies of their edicts are attached in the 
Appendix to this thesis. Several books have also been written to refute the views of Ayatullah 
Fa~lullâh such as Sayyid Ja'far Murtaçla al-'Amilï, Khalfzyyat kitâb mâ' sâ 't al-Zahrâ', 2 vols. 5th ~ 
print (Bei rut: Dar al-sïrah, 1422/2001), Mu1).ammad 'Ali al-Hashimï al-Mashhadï, al-lfawzah al­
'ilmiyyah tudïn al-inpirâf, 3rd print (Beirut: AJ:!mad al-I;Iusaynï, 1422/2001), Sayyid Hashim al­
Hashimî, lfiwâr ma 'a Fa{ilullâh pawl al-Zahrâ', 2nd print (Lebanon: Dar al-huda, 1422/2001). 
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In the discourse on religious authority, a logical starting point 1S the 

Qur' anie verse on authority: "0 believers, obey God, and obey the Messenger 

and those in authority (ulü al-amr) among you ... JJl5 The term ulü al-amr is 

nowhere defined in the Q!tr'an and, consequently the Sunnite conception of 

authority eonsider the Caliphs and their designated appointees as the referents 

of the term.16 In contrast, the Shi'ites confine this authority to the infallible 

divine guides by virtue of the divinely sanctioned designation (na~~) and divine 

knowledge ('ilm). These distinctive features have no counterpart in the Sunnite 

theory of Caliphate and form the basis for the perpetuation of the 

Mul).ammadan charismatic authority in the Shi'ite theory of authority.17 The 

status of 'Ali was not on par with Mul).ammad since he was not a recipient of 

revelation or a Scripture; however, the former was distinguished above the other 

eminent prophets for possessing the se al of the univers al wilayah in his person 

and by virtue of his explicit designation (al-na~~ al-jalï) as successor to the 

Prophet by way of divine dispensation. In this sense, he was a charismatic leader 

who exercised "the authority of the extraordinary and personal giJt of grace 

(charisma), the absolutely pers on al devotion and personal confidence in 

15 Qur'an, 4:59. 
16 Patricia Crone and Martin Hinds argue that in the first two centuries after the demise of the 
Prophet, the Caliphs functioned as religious authorities and as focal points for resolving both 
state-related issues and questions of law and doctrine. Thus, the bifurcation of the Sunni caliph 
as the political leader and the Shi'ite imam as the religious leader is a much later phenomenon. 
See Patricia Crone and Martin Hinds, God's Caliph: Religious Authority in the Firs! Centuries of 
Islam (Cambridge: Cambridge University Press, 1986), p. 2, p. 34, pp. 80-82. 
17 Hamid Dabashi, Authority in Islam: From the Rise of Muhammad to the Establishment of the 
Umayyads (New Brunswick: Transaction Publishers, 1989), pp. 97-99. The author uses a Weberian 
framework and typology to situate traditional Arab authority, Mul:tammad's charismatic 
authority (al-risiilah al-Mu/Jammadiyyah), and Sunnite, Shi'ite and Kharijite authority. See also 
William Tucker, "Charismatic Leadership and Shi'ite Sectarianism," in Islamie and Middle Eastern 
Societies, ed. Robert Oison (Brattleboro: Amana Books, 1987), pp. 29-40. 
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revelation, herbism, or other qualities of individual leadership."18 Since the 

Shi'ite theory of authority conceives of imamate as a continuation of nubuwwah, 

the scope of the authority and the daim to absolute legitimate obedience 

en;oyed by the divine guides' is identical with that of Mul:1ammad and 

encompasses both the ~iihir (apparent, manifest, exterior) and bii!in (hidden, 

interior) aspects of Islam.19 Thus, in the Shi'ite conception of imamate, the 

charismatic authority of the Prophet is not segmented into different domains, 

but, instead, inheres in the person of the inerrant divine guide in perpetuation 

of the Mulfammadan charismatic legacy that is not subject to routinization. 

The continuity and permanence of this legacy was guaranteed with the concept 

of the occultation of the twelfth divine guide, who will reappear at the end of 

time to usher in an era of global peace, justice and equity. This continuity of the 

Mulfammadan charismatic legacy led Henry Corbin to remark that "Shi'ism is 

the only religion that has permanently preserved the relationship of divine 

guidance between God and humanity forever, and continuously perpetuates the 

wiliiyah."20 During the absence of the Hidden Imam, the jurists have gradually 

arrogated to themselves sorne of the chari sm a and authority of the divine guides. 

,8 Max Weber, From Max Weber: Essays in Sociology. Translated, edited, and with an introduction 
by H. H. Gerth and C. Wright Mills (New York: Oxford University Press, 1946), quoted by 
Hamid Dabashi in Authority in Islam, p. 101. 
'9 On this charismatic transference, see Lynda G. Clarke, "Early Doctrine of the Shi'ah, 
According to the Shï'i Sources," Ph.D. dissertation (Montreal: McGill University, 1994), pp. 84-

87· 
20 Sayyid MuJ:!ammad I:Iusayn Taba!aba'i, ?-uhür-i Shï'ah (The Appearance ofShi'ism): The Collection 
of Interviews with Professor Henri Corbin (Tehran, 1969), p. 7, quoted in Hamid Dabashi, Authority 
in Islam, p. 117. 
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Acceptance of the concepts of ijtihiit?l and taqlït?2, along with the process of 

deputization available through general deputyship (al-niyiibah al- 'iimmah) and 

special deputyship (al-niyiibah al-khii~~ah) of the twelfth imam, as a correlate to 

the process of designation of the divine guides, have facilitated this transference 

of charisma, culminating in the full-fledged authority of the.jurist (al-wiliiyah al-

The doctrine of imamate and leadership has had a major influence on the 

formulation of the distinct world views of the Shi'ites and Sunnites, in the 

elaboration of the fundamental doctrines, on their methodology of law (u~ül al-

fiqh) and on positive law (fiqh).24 This point is poignantly made in a statement 

21 In the Twelver Shi'ite context, it means independent scholarly research undertaken by a 
qualifid jurist lfaqïh) to derive a new ruling on a le gal or theological question based on the 
interpretation and application of the four sources of the Islamic Law: the Q!.ir'an, Sunnah, 
consenus and reason. 
22 Emulation and the following of the dictates of a jurist. 
23 See Abdulaziz Sachedina, The Just Ruler (al-sultan al- 'adil) in Shtite Islam: The Comprehensive 
Authority of the Jurist in Imamite Jurisprudence (New York: Oxford University Press, 1988). Another 
work on this issue is forthco'ming by Liyakatali Takim entitled The Heirs of the Prophet: Charisma 
and Religious Authority in Islam. For a scholarly discussion between the Sunnites and the Shi'ites 
in the medieval period on the issue of legitimate leadership and its theological underpinnings, 
see Asma Afsaruddin, Excellence and Precedence: Medieval Islamic Discourse on Legitimate Leadership 
(Leiden: Brill, 2002). On the use of methodological devices in Ufül alfiqh, which Ayatullah 
Khumaynï employs to advance his theory of absolute clerical authority, see the article by Hamid 
Enayat, "Iran: Khumayni's Concept of the 'Guardianship of the Jurisconsult'," in Islam in the 
Political Pro cess, ed. James P. Piscatori (Cambridge: Cambridge University Press, 1983), pp. 160-80 
and Hamid Dabashi, The Theology of Discontent: The Ideological Foundations of the Islamic 
Revolution in Iran (New York: New York University Press, 1993), pp. 454-55. 
24 Devin]. Stewart makes a convincing case, with extensive documentation, that the development 
of the Twelver Shi'ite legal school was greatly influenced by the development and crystallization 
of Sunnite jurisprudence, especially in the post-occultation period wherein the inerrant divine 
guide was not accessible to provide guidance in matters of doctrine and practice. The particular 
system of authority and leadership adopted by the Twelver Shi'ites to fill the vacuum of the 
absence of the inerrant imam was, to a great extent, determined by the desire of the marginal 
madhhabs to accept sorne of the princip les of Sun ni jurisprudence and conform to them so that 
they would be treated as equals in intellectual discourse and not be dismissed as heretical or 
deviant sect. The case in point is the graduai acceptance and conformance to the concept of 
"consensus" (ijma'). These findings of Devin Stewart in the area of Shi'ite jurisprudence and 
juridical tradition do not negate the fact that the presence of the pers on of the imam, the divine 
guide, is a central and pivotai concept in the Twelver Shi'ite doctrinal and dogmatic tradition 
and has greatly shaped the Twelver Shi'ites' vision and world view. However, the extent and 
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attributed to the sixth imam to the effect that the disparity between the two 

world views, juxtaposed between truth and falsehood, is so tremendous that the 

only thing upon which both schools agree is with regards to facing the Ka'bah25 

(wa Allah, ma baqiya ft aydï-him shay' min al-paqq illa istiqbal al-ka 'bah faqa{26). 

Another Ipdïth of a similar nature is reported in $apïp al-Bukharï: when Abü al-

Darda' (d. 32/651 or 38/658) was asked about the reason for his sadness, he 

replied that he never witnessed the commands of the Prophet implemented by 

Muslims except when it carne to performing the congregation al prayers (ma 

a'rafu min ummah Mupammad shay' illa anna-humyufallünajamï(27). 

The primary sources employed by both the Sunnites and Shi'ites in 

formulating their respective world views are the Qur'an and the corpus of~adïth 

literature (sunnah). However, in the case of the former school, the corn panions 

(fapabah) of the Prophet constitute the chief medium through which the 

prophetie message was preserved and transmitted. For the Shi'ites, the sole 

channel is the divine guides, i.e., the unerring (ma'füm) imams, whose accounts 

intensity of the influence diminished after the occultation of the twelfth imam in the 
fourth/ninth century. In addition, there was no need felt by the Shi'ites to devise a legal 
methodology while the divine guide was present and accessible because he was to be the source of 
doctrine and practice. See Devin J. Stewart, Islamie Legal Orthadaxy: Twe/ver Shiite Respanses ta the 
Sunni Legal System (Salt Lake City: The University of Utah Press, 1998). 
25 The appellation "ahl al-qiblah" in reference to the Sunnites is interpreted by al-l:Iurr al-'Amili: as 
mere outward and superficial believers inname only. Ibid., p. 189. 
26 al-l:Iurr al-'Amilï, al-Fufül al-muhimmah, 3'cl print (Qum: Maktabah ba~ïratï, n.d.), p. 226; 
Murtaç!a An~arï, al-Rasa'il, p. 465 in lithograph edition only. al-l:Iurr al-'Amili:, al-Fawa'id al­
rüsiyyah, ed. Sayyid Mahdï al-Lajawardï and Shaykh Mui:lammad Dorüdï (Qum: al-Matba'ah al­
'ilmiyyah, 1403/1982), p. 245, pp. 415-16. A slightly different variant of this i:ladïth can be found 
in Ai:lmad b. Mui:lammad b. Khalid al-Barqï, Kitab al-mapasin, ed. al-Sayyid Jalal al-Dïn al­
l:Iusayni, 2 vols. (Qum: Dar al-kutub al-Islamiyyah, 1950'): "la wa Allah ma hum 'ala shay' 
mimma ja'a bi-hi Rasül Al/ah il/a istiqbal al-Ka 'bah faqaf," 1:156, i:ladïth no. 89 {Bab al-ahwa', 
Kitab al-fifat wa al-nür wa al-rapmah} . 
27 $apïp al-Bukharï, ed. Abü $uhayb al-Karamï (Riyad: Bayt al-afkar al-dawliyyah li al-nashr wa al­
tawzï', 1998), i:ladïth no. 530, p. 650. 
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of the prophetie message and whose interpretation of the Qyr'an are 

authoritative.28 In this sense, they are an extension of the apostolic authority 

and personality such that their authenticated sayings (qawl), actions (fi'l) and 

taeit approval (taqrïr) are eonsidered part of the sunnah.29 It is recorded that 

sorne of the disciples of the imams would record their l).adïth reports in the 

form of a personal notebook and bring them to the divine guides for review and 

confirmation. The two different conceptions of sunnah had a significant 

,8 al-Kulaynï (d. 329/940-1), who compiled al-Ktïft in a different socio-political environ ment of 
Baghdad, surrounded by challenges from Mu'tazilism, Shi'ite rationalism, Sunnitetraditionism 
and non-Imamite Shi'ite exremism, compared to his predecessors such as Al).mad b. Mul).ammad 
al-Barqï (d. 274/887) and Mul).ammad b. al-f:Iasan al-~affar al-Qummï (d. 290/902-3) in Q!.im, 
systematically underlined the necessity, in the matters of doctrine and practice, of reverting to 
the infallible divine guide who was the repository of al-'ilm and was free of any doubt (shaH) or 
uncertainty (shubhah). In this regard, he downplayed the role of reason ('aql) as an independent 
source of deriving rulings without pairing it with al-'ilm and disavowed the hierarchical structure 
of leadership and authority of the religious scholars. Imam Ja'far al-~adiq: "We are the 
possessors of 'ilm (al- 'ulamii) and our Shi'ah are those seeking 'ilm (muta 'allim) and the rest of 
the people are scum (ghuthii)." (Kiift, 1:41-42, hadïth no. 4 {K fa(il al- 'ilm, Bab afnaf al-nas}). 
AIso, the famous statement attributed to the first Shi'ite imam, 'Alï: "0' people! Ask me 
[anything] before you miss me (salünï qabla an tafqidünï), because certainly 1 am acquainted with 
the passages of the sky more th an the passages of the earth." Nahj al-balaghah, compiled by al­
Sharïf al-RaQï, tr. Sayed Ali Reza (Rome: European Islamic Cultural Center, 1984), Sermon 188, p. 
378. See Andrew J. Newman, The Formative Period of Twelver ShI'ism: lfadith as Discourse Between 
Qum and Baghdad (Richmond, Surrey: Curzon, 2000), pp. 94-102 and Lynda G. Clarke, "Early 
Doctrine of the Shï'ah, According to the Shï'ï Sources," Ph.D. dissertation, pp. 19-20. 
'9 al-Sayyid Mul).a~mad Taqï al-f:Iakïm, al-Ufül al- 'ammah li alfiqh al-muqarin, 2"

d edition (Q!.im, 
Mu'assasah al al-bayt, 1979), p. 144; Shaykh Mul).ammad Ri~a al-Mu~affar, Ufül alfiqh, 2nd 

edition, Bab 2 {al-Sunnah} (Najaf: Dar al-Nu'man, 1967), 3:61. An important criterion for 
validating a l).adïth report is that it should be in conformity with the teachings of the Qur'an. 
Any I).adïth which conflicts with the Q!.ir'an would have to be discarded as being invalid. A 
I).adïth whose status of validity cannot be conclusively determined would be set aside in silence 
without passing judgment on it, out of reverence and respect that perhaps it truly originates 
from the divine guides but human intellect is not able to fathom its true meaning. See, Kaft, 1:9 
{Muqaddamah}; Mu~affar, 3:209-261 on conflicting traditions (al-ta 'adul wa al-tarajtfJ). Detailed 
discussion of the analytical process of taljïfJ in Sunni legal schools at the level of theoretical 
formulation and derivation of applied law is provided by Wael B. Hallaq in his work titled 
Authority, Continuity and Change in Islamic Law (Cambridge: Cambridge University Press, 2001), 
pp. 126-132, p. 153. This discourse, of course, pertains to the domain of probable knowledge. 
Imamite scholars gradually made the transition From the principle of certitude in the derivation 
of legal norms to probable opinion (zann) starting with Mul).aqqiq al-f:Iillï (d. 676/1227) in the 
]'11/13Ih century and formally embraced it in the fourteenth century with the acceptance of ijtihad 
by 'Allamah al-l:Iillï (d. 726/1325). See "'Allama al-f:Iillï on the Imamate and Ijtihad," translated 
and edited by John Cooper in Authority and Political Culture in Shi'ism, pp. 240-249; and Ahmad 
Kazemi Moussavi, Religious Authon'ty in Shi'ite Islam: From the Office of Mufti to the Institution of 
Marja' (Kuala Lumpur: ISTAC, 1996), pp. 61-n 
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influence on the elaboration of the doctrines (u~ül) and practices ifurü') of the 

respective schools. Thus, the dispute over succession to the Prophet is not 

confined to determining who is to administer the affairs of the Muslim 

community; rather, it extends to the issue of who is the authoritative guide, 

interpreter and guardian of the message brought by Mul).ammad. Thus on 

several occasions, the divine guides objected to the policies and actions of the 

cali phs as constituting a distortion (taprï)} of the true teachings of the Prophet. 

There are a number of opinions expressed on the nature of the doctrine 

of imamate. Scholars have claimed one exclusive or predominant character for 

the imamate, to the exclusion of others. For instance, the contemporary scholar 

Mohammed A. Amir-Moezzi suggests that the doctrine of imamate is the pivot 

around which aU the other fundamental doctrinal issues in Shï'ism revolve. 

Failure to understand this crucial doctrine and its evolution has distorted our 

understanding of the Weltanschauung of early Imamism: "The true axis around 

which Imamite doctrinal tradition revolves is that Imamology, without the 

knowledge of which no other great chapter, as is the case with theology or 

prophetology, could be adequately studied."30 He employs the earliest extant 

sources from the divine guides to sustain his thesis-as did Henry Corbin-that 

early Imamism, in contrast to the post-occultation tradition that he terms 

"theological-juridical rational Imamism,"31 was essentially an esoteric doctrine, 

3° Mohammad Ali Amir-Moezzi, The Divine Guide in Barly Shi'ism: The Sources of Bsotericism in 
Islam, tr. David Streight (Albany: SUNY, 1994), p. 23. 
3' Ibid., p. 19. An example of an Imamite scholar, according to Amir-Moezzi, who rationalizes 
the Twelver Shi'ite doctrine from its original esoteric nature would be Shaykh Mufid. See the 
excellent study on the works of Shaykh Mufid by Martin J. McDern:wtt, The Theology of al-Shaykh 
al-Mufld (Bei rut: Dar e1-Machreq, 1978). 
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and that all other aspects of Shi'ite doctrine are derived from Ît.32 He arrives at 

this conclusion by selectively retrieving material from these early sources and 

-translating key Arabie phrases in such a manner as to make them fit his 

theoretical framework for the imamate. For instance, he renders the ~adïth of 

the seventh Shi'ite imam "ma 'rifat al- 'ilm hi al- 'aqf'33 as "recognition of sacred 

knowledge." In another case, the statement of the sixth Shi'ite imam: "al- 'aql 

dalïl al-mu 'min"34 is translated as "hiero-intelligence is the guide of the initiated 

Imamite." The sixth divine guide's phrase from al-Kafï "qad walada-nï Rasül 

Allah"35 is translated by him as "the propheticjlmamic Light is in me" and in 

the same ~adïth, the phrase "wa ana a?amu Kitah Allah" is rendered as "1 have 

the film, the initiatory Knowledge, of the Qyr' an."36 Finally, translation of the 

passage on the tripartite division of humanity, i.e., ''yaghdü al-nas 'ala thalathah 

~unuf 'alim wa muta 'allim wa ghutha' fa napnu al- 'ulama' wa shï'atu-na al-

muta 'allimün wa sa'ir al-nas al-ghutha'" is given as follows: "People are divided 

into three categories: the spiritual initiator, the initiated disciple, and the dross 

J2 Sayyid I;Iaydar Âmulï (d. 787/1385) laments that the esoteric tradition in Twe\ver Shi'ism has 
long been ignored by their scholars and the lait y such that "statements of this kind have never 
reached their ears or been uttered by their tongues." Sayyid !:Iaydar Amulï, Kitab na~~ al-nu~ü~Jï 
sharp FUjÜ~ al-fJikam, ed. Henry Corbin and Osman Yahia (Tehran and Paris: Département 
d'Iranologie de l'Institut Franco-Iranien de Recherche, 1975), p. 267. 
33 KaJï, 1:20, lJ.adïth no. 12 {K al-'aql wa al-jahl}. 
34 Ibid., 1:29, lJ.adïth no. 24 {K. al- 'aql wa al-jahl}. 
35 Ibid., 1:79, lJ.adïth no. 8 {K. façfl al- 'ilm, Bab al-radd ila al-Kitab wa al-sunnah wa anna-hu laysa 
shay' min al-palal wa al-param}. 
3
6 See footnotes no. 22,32 and 36 in Andrew Newman, The Formative Period of Twelver Shi'ism, p. 

110 and p. 112. 
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carried off by the waves. We [the imams] are the spiritual initiators, our 

supporters are the initiated disciples, and the others are the dross of the waves.JJ37 

In contrast to this over-emphasis on the "suprarational esoteric 

traditionJJ38 of Imamism, other scholars have advanced arguments and proofs 

demonstrating that the institution of imamate is primarily political in nature. 

Obsession with and excessive emphasis on the political dimension of the 

function of the divine guides and the attribution of political connotations to 

every aspect of Twelver Shi'ism was brought to its climax in the writings and 

statements of the late Ayatullah Khumaynï (d. 1989), who regarded divine 

poli tics (siytisat-e Khodti'ï) and religion (dïn) as synonymous.39 His thought on 

the issue constitutes "a true revolution in Shi'ism ... [and] has brought about an 

ideological revolution in Shi'ism.JJ40 He arrogated to the jurists the exclusive 

37 Mohammad A. Amir-Moezzi, "Only the Man of Go'd is Human: Theology and Mystical 
Anthropology According to Early lmamï Exegesis," in Shi'ism, ed. Etan Kohlberg (Burlington: 
Ashgate Publishing Company, 2003), p. 22, fn. 1]. 

3
8 Mohammad A. Amir-Moezzi, The Divine Guide in Early Shi'ism, p. 19. 

39 Such statements of political activism are striking and strange coming from Ayatullah 
Khumaynï whose background and emergence to prominence is conjoined with his penchant for 
gnosis and philosophy. His students relate that Ayatullah Khumaynï made a conscious decision 
to discontinue teaching classes on these subjects for almost ten years so that he would not be 
targeted by the seminary (l;awzeh) or discredited for his disposition towards mysticism and 
philosophy, and for not focusing on the juridical subjects. This would have had the effect of 
downgrading his stature and consequently reducing his chances to attain the station of the 
marja' al-taqlid ("source of exemplary conduct"). His works on mysticism were published only 
posthumously so as not to tarnish his reputation as, first and foremost, a jurist (faqih). As an 
as ide, for a discussion on the hostility and difficulties that 'Allamah S. Mu~ammad I:Iusayn 
Taba!aba'ï had to undergo, especially from Ayatullah Burüjirdï, for teaching philosophy in 
~m, see Hamid Oabashi, The Theology of Discontent, pp. 281-84. Contrast the program of action 
that was laid out by Ayatullah Khumaynï in his lecture series on Islamic government in Najaf in 
1969 with a bewildering assessment by William Sullivan, United States Ambassador at Tehran 
during the Shah's reign: "Khomeini would be likely to return to Iran as a consequence of a 
religious-military accommodation and ... would play a 'Gandhi-like' role," quoted in Zbigniew 
Brzezinski, Power and Principle (New York: Farrar, Straus & Giroux, 1983), p. 368. 
4° Said Amir Arjomand, "ldeological Revolution in Shi'ism," in Authority and Political Culture in 
Shi'ism, pp. 191-92. 
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mandate to govern and administer the affairs of Muslims (wilayat alfaqïh)41 

during the period of conceaiment of the messianic imam, and claimed that the 

qualified jurist is endowed with the aU-comprehensive authority (al-wilayah al-

muflaqah)Y The doctrine of imamate undergoes a revolutionary transformation 

in his approach, such that it is viewed as uninterrupted and continuous 

(mustamarr) with the right to rule assigned to jurists during the occultation of 

the divine guideY He asserted that the primary function of the awaited imam, 

on his reappearance wiU be to defend <}nd safeguard the Isiamic state and to 

attain martyrdom in pursuit of this noble cause.44 He stretched this concept to 

4' At around the same time that Ayatullah Khumaynï was formulating and articulating his 
concept of wilâyat alfaqïh in Najaf in 1970, his student Ayatullah Murta<;la Mutahharï was 
elucidating the concepts of walâyah and wilâyah in Tehran, albeit exclusively from a mystical 
perspective that was free of any contemporary political relevance. See his work titled Walâ'-hâ 
wa wilâyat-hâ (Intisharat-e ~adra, 1993). In contrast, Ayatullah Khumaynï makes reference to the 
mystical notions of insân-e kâmil and jihâd-e akbar but gives them a political signification to 
buttress his arguments in favor of establishing an Islamic government. For a discussion on 
Ayatullah Khumaynï's Islamicized version of philosopher/king, see Beatrice Zedler, "The 
Ayatollah Khomeini and his Concept of an Islamic Republic," in International Philosophical 
Qyarterly, 21 (1981): 83-98. 
4

2 See my M.A. thesis, "Basis of Leadership: Khumaynï's Claims and the Classical Tradition" 
(Montreal: McGill University, 1992); idem., "Analysis of Khomeini's Proofs for al-Wilaya al­
MUflaqa (Comprehensive Authority) of the Jurist," in The Most Learned of the Shi'a: The Institution 
of the Marja' al-Taqlid, ed. Linda S. Walbridge (New York: Oxford University Press, 2001), pp. 183-
210. See also Ayatullah Khumaynï' s conception of wilâyah towards the end of Chapter 3. 
43 The "verse of authority" in Qur'an, 4:59 that was consistently applied to the infallible divine 
guides by the Shi'ite exegetes is reinterpreted by Ayatullah Khumaynï to refer to the qualified 
jurist in his new Shi'ite political theory. The term walï-ye amr was confined in its application to 
the twelve infallible divine guides in the Shi'ite tradition until the 1979 Iranian revolution. This 
necessarily creates a tension between the holder of the office of walï-ye amr and marja'-e taqlïd if 
both of these positions do not abide in the same pers on. In the contemporary context, Sayyid 
'AH Khamana'ï is advanced as the walï-ye amr whereas the office of the marja' resides in the 
pers on of Ayatullah 'Alï al-I:Iusaynï al-Sïstanï in Najaf, Iraq with the majority of the Shi'ites 
referring (taqlïd) to him for religious guidance and prescriptions in substantive law, and remit 
their religious dues (primarily khums) directly to him or to his agents (wukalâ J. 
44 $abifa-ye nür, 15=364 (a speech delivered by Ayatullah Khumaynï on Mul:tarram 19 1402/1981 at 
the I:Iusayniyyah Jamaran to commemorate the demise of 'AUamah S. M. Tabataba'ï). "The 
preservation of the Islamic Republic is a divine duty which is above ail other duties. lt is even 
more important than preserving the Imam of the Age (Imâm-e 'a~r), because even the Imam of 
the Age [i.e. the Mahdï] will sacrifice himself for Islam," quoted in Farhang Rajaee, Islamic Values 
and World View (Lanham: University Press of America, 1983), p. 70. 
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its farthest limit and further expanded the scope of the jurisconsult's (walf-ye 

faqih) authority with the proclamation in January 1988 that the Islamic State has 

priority over secondary injunctions (apkiim-e thiinawiyyah) such as prayers, 

fasting and pilgrimage, with the consequence that aH governmental ordinances 

(apkiim-e pukümat) have became religiously binding (wiijib), while their non-

performance constitutes a sin. In AyatuIlah Khumaynï's own words: "1 should 

state that the government, which is part of the absolute deputyship of the 

Prophet, is one of the primary injunctions of Islam and has priority over aIl 

other secondary injunctions, even prayers, fasting and pajj."45 In this new 

interpretation, the scope of power enjoyed by the Islamic government is not 

circumscribed by the parameters laid down in the sharf'ah.46 This is, without 

45 Sayyid Khamana'ï in the Friday prayer sermon had expressed the view that the Islamic state has 
limited power and that both the executive and legislative bodies are subordinate to a superior 
religious law. This prompted a fierce response from Ayatullah Khumaynï in which he publicly 
disagreed with Sayyid Khamana'ï and castigated him: "It appears, [Khumaynï writes to 
Khamana'ï] from Your Excel'Iency's remarks at the Friday prayer meeting that you do not 
recognize government as a supreme deputyship bestowed by God upon the Holy Prophet (S) and 
that it is among the most important of divine laws and has priority over ail peripheral divine 
orders. Your interpretation of my remarks that 'the government exercises power only within the 
bounds of divine statutes' is completely contrary to what 1 have said. If the government exercises 
power only within the framework of peripheral divine laws, then the entrustment of divine rules 
and absolute deputyship to the Prophet of Islam ... would be hollow and meaningless ... The 
government is empowered to unilaterally revoke any shari'a agreements which it has concluded 
with the people when these agreements are contrary to the interests of the country or Islam. The 
Government can also prevent any devotional ['ibadï, from 'ibadat] or non-devotional affair if it 
is opposed to the interests of Islam and for so long as it is so. The government can prevent pajj, 
which is one of the important divine obligations, on a temporary basis, in cases when it is 
contrary to the interests of the Islamic country." Q!toted by Chibli Mallat, The Renewal of 
Islamic Law (Cambridge: Cambridge University Press, 1993), p. 90, 91 and 92 from Summary of 
World Broadcast: Middle East and Africa (London), Jan 8, 1988. The original text was quoted in 
the Iranian newspaper I!!ila'at, January 7,1988 and Kayhan-e hawa'ï, January 6,1988. 
4
6 This is a radical departure from his lecture series on Islamic government that he gave in Najaf 

in 1969. At that time, the jurists' primary function was to ensure that the state was governed in 
conformity with the sharï'ah. 
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doubt, a very new direction in the doctrine of imamate47 but one that has a very 

limited following among senior and eminent Twelver Shi'ite jurists.48 

Objections to the "politicization" of imamate begin early III the 

tradition. Mulla ~adra (d. 1050/1640), in his work al-Shawahid al-rubübiyyah, 

articulates the difference between nubuwwah, shari'ah and siyasah. In his 

estimation, it is only superficial philosophers who daim that there is no 

difference between Divine Law (shari'ah) and politics (siyasah). He rejects this 

conception from four perspectives based on the elaboration by Plato: starting-

point (mabda), aim (nihayah or ghayah), activity (fi'!) and effect (infi'a!).49 The 

starting-point of a system grounded in shari'ah is God, whereas in a political 

system it is human beings. Similarly the ultimate aim of the shari'ah is to 

provide a road map that humankind can follow in pursuit of felicity, prosperity, 

and the station of perfection, whereas in the case of politics, the aim is merely to 

seek public acceptance of and obedience to state injunctions in order to generate 

social order and stability. The activity in a system based on shari'ah is focused 

on a truth (baqq), which cannot be compromised for other interests (ma~alib),5° 

47 In one of the new editions of Mafatï/J aliinan compiled by Shaykh 'Abbas Q!tmmî, which is a 
collection of supplications and ziyarat. of the infallible divine guides, a new ziyarat called 
"ziyarat-e Imam Khumaynï" is added to this collection. 
4
8 This conclusion, for example, was attained by Ayatullah I:Iusayn 'AH Munta~arî, a jurist in 

Q!tm who was initially heir-apparent to Ayatullah Khumaynî, and has consequently renounced 
his earlier views in favor of wilaya! aljaqïh that he had expressed in his two-volume work on this 
subject titled Dirasat ft wilayat aljaqïh wa fiqh al-dawlah al-lslamiyyah, 2 vols. (Q!tm: al-Markaz al­
'alamî li al-dirasat al-lslamiyyah, 1988). 
49 ~adr al-Din Mul:tammad ShîraZÎ (Mulla ~adra), al-Shawiihid al-rubübiyyah ft maniihij al­
sulükiyyah, commentary by Mulla HadI Sabzawarî, edited with introduction by Sayyid Jalal al­
Din Âshtiyanî, preface by S. H. Nasr (Mashhad: Mashhad University, 1967), pp. 364-366. 
5° An example is generally cited that 'Alï refused to compromise the truth in favor of expediency 
and a higher interest when he was offered the caliphate after the death of 'Umar on the 
condition that he follow the precedents of the previous two caliphs when the Q!tr'an and l:tadïth 
of the Prophet fail to provide a directive on an issue. 
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whereas in a political system devoid of sharï'ah, the factor of interests (mafiilip) 

takes priority over the truth. Finally the effects (infi'iif) emanating from the 

sharï'ah and siyiisah, respectively, are different because the ultimate purpose of 

each differs. In the case of sharï'ah, the person is self-motivated (i.e. belief is the 

motivator and catalyst {tjiimin-e i/rii 'ï}) to act in a particular way based on a 

divine injunction and on the understanding that the benefit accrues to him in 

the form of prosperity and success. In a system based solely on siyiisah, the 

person performs only out of fear of the consequences of the state en forcement 

mechanism. 

The dispute over the succession to the Prophet and the many polemical 

works on this subject may lead one to conclu de that the issue of imamate is 

confined to the governance and administration of the affairs of the Muslim 

community. However, the raison d'être of imamate is to provide authoritative 

guidance, not governance (maqiim-e hidiiyat and not maqiim-e pukümat) with the 

aim of leading humankind to prosperity, felicity and perfection in this life and 

the afterlife.51 Accordingly, it is not necessary for the divine guide to assume a 

political post in order to validate his station of imamate. Only one component 

of the function of the imam is related to administering the divine law as 

legitimate ruler, but this without force or coercion because his status is different 

from that of a state leader in a political system. Accordingly, 'AH refrained from 

imposing himself on the Muslim community after the demi se of the Prophet 

51 Hossein Modarressi, Crisis and Consolidation in the Formative Period of Shi'ite Islam: Abü JaJar 
ibn Qjba al-Rilzï and his Contribution to Imilmite Shfite Thought (Princeton: The Darwin Press, 
1993), pp. 8-10. 
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and asserted that, were it not for the arrangement made by God with the scholars 

to provide guidance, he would never have entangled himself in the political 

domain.52 Furthermore, he expressed reluctance to assume the caliphate upon 

the death of 'Uthman wh en people converged on his home to petition him to 

accept this post. 53 On a number of occasions, he is reported to have said that 

there was no merit in expressing an opinion when it was known that people 

would not pay heed to his advice: "la ra JI li-man la yu!a '. "54 

The essence of the doctrine of imamate (i.e. maqam-e hidayat), in its 

embryonic form, can be gleaned from the letters sent by the Twelver Shi'ite third 

divine guide I:Iusayn b. 'Alï in response to the persistent appeals made by the 

people of Kufa and Basra, after the death of Mu'awiyah and Yazïd's assumption 

of the caliphate, that he lead and guide them towards the truth (al-paqq wa al-

huda), and throw off the yoke of Syrian domination: " ... what is the imam {ma 

al-imam} except one who acts according to the Book {al-pakim bi al-Kitab}, one 

who upholds justice {al-qa'im bi al-qis!}, one who professes the truth {al-da'in bi 

dïn al-paqq} and one who dedicates himself to [the essence of] God {al-pabis 

nafsa-hu cala dhat Allah} ?"55 In his letter to the people of Basra, he forcefully 

52 'Ali b. Abi Talib, Nahj al-balaghah, compiled by al-Sharïf al-Raçli, Sermon 3 (Khufbat al­
shiqshiqiYyah), p. 106. Another statement ascribed to him where he says that governance over the 
Muslim community, in his estimation, is worth less than his old dilapidated sandal, idem., 
Sermon 33, p. 165: "By Allah, it [i.e. the old sandal] is more dear to me than ruling over you but 
for the fact that 1 have to establish that which is right and ward off the wrong." (wa Allah la-hiYa 
afJabbu ilayya min imrati-kum illa an uqïma fJaqiaw adfa'a ba!il) 
53 Ibid., Sermon 91, pp. 234-35. 
54 Ibid., Sermon 27, p. 54; al-Furü' min al-Kaft, ed. 'Ah Akbar Ghaffarï, 5:6 {Kitab aljihad, Bab fa(il 
aljihad}; Ma'anï al-akhbar, p. 310. 
55 Abü Ja'far Mui),ammad b. Jarïr al-Tabarï, The History of al-Tabarï: The Caliphate of Yazïd b. 
Mu'awiYah, tr. I. K. A. Howard (Albany, N.Y.: 1990), p. 26. See also S. Husain M. Jafri's analysis 
of the motivation that led I:Iusayn b. 'Ali to respond to the appeals made by the people of Kufa 
and Basra-it was not simply a des ire to cast off the Syrian domination and accede to the 
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attributes his exclusive claim of entitlement to the rank of imam to his having 

inherited the charisma of the Prophet and to his distaste for rupturing the 

community (umma) over the issue of leadership: 

We are his family {ah/}, those who possess his authority (awZiya J, 

those who have been made his trustees (aw~iya') and his inheritors 

{wuratha '}; we are the ones who have more right to his position 

among the people {abaqq aZ-nas} than anyone else. Yet, our 

people selfishly laid claim to this exclusive right of ours and we 

consented [to what they did] since we hated disunion and desired 

the well-being [of the community]. However, we know that we 

have a greater claim to that right, which was our entitlement 

{mustabaqq 'aZay-na}, th an those who have seized it.56 

Pur pose and Rationale 

There exists no comprehensive analytical work on the different 

methodologies and approaches employed in the discourse on the doctrine of 

imamate. This work provides a panoramic view of imamate with a critical 

analysis of diverse methodologies and embraces the vanous aspects of this 

caliphate, rather he had a higher ideal and the aspiration to restore the value system of the 
Prophet. In a last will and testament to his step-brother Mui).ammad b. I:Ianafiyyah, I:Iusayn b. 
'Ali is reported to have said: " ... innama kharajtu li !alab al-i~lap fi ummat jaddï urïdu an amura bi 
al-ma 'rüf wa anha 'an al-munkar' -"the sole purpose of my mission is to seek reform in the 
community of my grandfather by enjoining that which is universally good and forbidding that 
which is universally evil." Lü! b. Yai).ya b. Sa'ïd (Abü Mikhnaf), Waq'at al-!afJ, ed. Mui).ammad 
Hadï al-Yüsufï al-Gharawï (Qum: Mu'assasat al-nashr al-Islamï, 1367/1948), p~ 85, fn. 1 and 'Abd 
al-Razzaq Muqarram, Maqtal al-f:Jusayn, 5th print (Beirut: Dar al-kutub al-Islamï, 1979), p. 139, 
Aiso see, S. Hussain M. Jafri, Origins and Barly Development of Shi 'a Islam (London: Longman 
Group and Librairie du Liban, 1979), pp. 178-181. 
56 Ibid., p. 32 with sorne modification. This notion of exclusive entitlement by virtue of 
designation (na~~), inherited knowledge ('ilm), trusteeship (wi~ayah) and walayah is a recurring 
concept from the time of the first divine guide, 'AIL 
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doctrine to demonstrate that imamate has been the foundation of different 

aspects of the Shi'ite tradition at various points in time. This thesis argues that, 

while imamate no doubt has an esoteric meaning, its influence on the Shi'ite 

tradition is not limited to that dimension. Rather, imamate has flowed into and 

informed all aspects of the Shi'ite religious sciences and world view-including 

the "theological-juridical" aspects that Amir-Moezzi so vehemently argues 

against. Nor is its emphasis primarily political, as Ayatullah Khumaynï's 

culminating treatise on Islamic Government would seem to imply. Rather, the 

various parts of Shi'ism have been built and then assembled together on the 

foundation of imamology, and we miss the coherence and integrity of the 

tradition if we do not acknowledge this facto In order to avoid falling prey to 

the pitfalls of reductionism and precursorism,57 1 have opted instead for the path 

of contextualism and, accordingly, distance myself from rendering imamate as 

an exclusively socio-politicaP8 movement and from equating it with Islamic 

esotericism. The multiple dimensions of this doctrine become evident in the 

varied approaches employed by scholars in treating the subject. Published 

monographs and articles have, for the most part, confined the discourse on 

imamate to a specific perspective, be it socio-political, juridical, theological, 

57 A. 1. Sabra, "The appropriation and subsequent naturalization of Greek science in medieval 
Islam: A preliminary statement," History of Science 25:223-24, quoted in Robert Wisnovsky, 
Avicenna 's Metaphysics in Context (New York: Cornell University Press, 2003), p. 1]. 

58 Patricia Crone, in her recent work, brings to our attention that events which may outwardly 
appear to be political in nature at a superficial level were motivated by profound religious 
considerations in the early years after the demise of the Prophet. Thus, it would be incorrect to 
assert that the party of 'Alï (shï'at AH), in its inception, was a political faction vying for power, 
and only later acquired religious coloring. The political disputes were the outcome of an earnest 
search to find a guide (imam al-huda, hadï, mahdï) who would le ad the community towards the 
path of guidance (manahiJ or subul al-huda/ al-rushd / al-rashad). See Patricia Crone, God's Rule: 
Government and Islam, pp. 21-23 under "The imamate and salvation." 
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philosophical or mystical, without demonstrating the inter-relationship and 

interconnection of these various aspects. The present study will attempt to 

redress this shortcoming by elaborating on the different approaches employed 

by scholars in dealing with the doctrine of imamate and wiliiyah, i.e., traditional, 

theological, philosophical and mystical, along with an analysis and critique. 

These categories, of course, are not totally independent and mutually exclusive. 

The different approaches and terminologies should not distract the reader from 

the realization that the primary purpose of these Shi'ite scholars, in different 

historical periods, was to underline the central and pivotaI role of the person of 

the imâm, without whose presence the earth would be annihilated (la-siikhat al-

In undertaking this study 1 am aware and consclOUS of doctrinal 

evolutions and semantic changes in technical vocabularies between the time of 

the twelve divine guides and the early Imamite scholars, and the scholarly output 

of the post-occultation period. In other words, the doctrine of imamate is 

neither timeless nor unitary; it was neither generated in a vacuum nor produced 

in a unilinear fashion with monolithic comprehensiveness. However, 1 have not 

tried to chart the extremely complex doctrinal development, evolution and 

dynamics in the study of imamate, as this would be too great a task. Separate 

monographs would be required to study exhaustively and analyze the doctrinal 

evolution of imamology from the perspective of the Qyr'an and l:tadïth, 

59 Different appellations are used to refer to the divine guide in the texts depending upon the 
approach, such aS-!JUJ/ah, ulü al-amr, al-paqïqah al-Mupammadiyyah, al-ta'ayyun al-awwal, al­
tajallï al-awwal, al- 'aql al-awwal, al-rup al-awwal, al-ildam al-awwal, al-irJafah al-ishraqiyyah, amr 
Allah al-wapid, wajp Allah al-wapid, al-rapmah al-wasi'ah, al-wujüd al-munbasi{ and al-kalimah kun 
al-wujüdiyyah. 
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theology, philosophy and mysticism. My modest contribution is to bring to the 

fore the varied approaches and elucidate their commonalities, methods of 

analysis and linkages to the early corpus of Imamite ~adlth literature. In the 

process 1 will show that it would be a serious flaw to reduce the doctrine of 

imamate to esotericism or to socio-politicalleadership.6o 

Scholarly studies on the doctrinal formulations of Twelver Sh'ism in the 

formative period prior to the occultation of the Hidden Imam have been 

undertaken by a number of scholars, primarily Wilferd Madelung,61 Joseph 

Eliash,62 Etan Kohlberg/3 Henry Corbin,64 Seyyed H. Nasr,65 Hossein 

Modarressi,66 Mohammed A. Amir-Moezzi,67 Norman Calder,68 Lynda G. 

Clarké9 and Andrew J. Newman.70 These works operate within a text-oriented 

tradition and have contributed tremendously to our understanding of the 

60 "Shi'ism has usually been eXplained with reference to political and social factors. More 
emphasis needs to be placed on the religious phenomenon of Shi'ï Islam which was the crucial 
factor in determining its external history." Arzina R. Lalani, Barly Shï'ï Thought: The Teachings of 
Imam Mupammad al-Biiqir (London: 1. B. Taurus and The Institute of Ismaili Studies, 2000), p. 
2. 

61 Wilferd Madelung, "Imamism and Mu'tazilite Theology," in Religious Schools and Sects in 
Medieval Islam (London: Variorum Reprints, 1985), chapter 7; idem, Religious Trends in Barly 
Islamic Iran (Albany: SUNY, 1988); idem, 'al-Kulaynï,' in BI2, B62-3. 
62 Joseph Eliash, "Misconceptions Regarding the Juridical Status of the Iranian Ulam a'," in 
IfMBS, 10 (1979): 9-25. 
6} Etan Kohlberg, "Imam and Community in the Pre-Ghayba Period," in Authority and Political 
Culture in Shi'ism, pp. 25-53. . 
64 Henry Corbin, "Shï'ism and Sufism: Their Relationship in Essence and History," Religious 
Studies 6 (1970): 229-42; idem, "De la philosophie prophétique en Islam Shi'ite," BranosJahrbuch 
31 (1962):49-116; idem, Bn Islam iranien: aspects spirituels et philosophiques (Paris, 1971-72) especially 
the chapter entitled "Prophétologie et imamologie," pp. 219-84. 
65 S. Mui).ammad l:Iusayn Taba!aba'ï, Shi'ite Islam, translated from the Persian and edited with an 
introduction and notes by Seyyed H. Nasr (Albany: SUNY, 1975). 
66 Modarressi, Crisis and Consolidation, op. cit. Also, see his most recent work titled Tradition and 
Survival: A Bibliographical Survey of Barly Shï'ite Literature (Oxford: Oneworld Publications, 
2003)' 
67 Amir-Moezzi, The Divine Guide, op. cit. 
68 Calder, "The Structure of Authority ... ," Ph.D. dissertation, op. cit. 
69 Clarke, "Early Doctrine of the Shï'ah ... ," Ph.D. dissertation, op. cit. 
7

0 Newman, The Formative Period, op. cit. 



22 

distinctive doctrines of the Twelver Shi'ites. In contrast to this select group of 

scholars, there has been a burgeoning literature from a variety of disciplines on 

clerical authority and political legitimacy that has grown exponentially in the 

aftermath of the 1979 Iranian revolution. The authors of this literature have 

attempted to show the practical relevance of the doctrines in different historical 

periods through the responses of the clerical class, which has ranged from 

outright rejection of partaking in political issues during the occultation of the 

Hidden Imam (due to the absence of the quality of 'ifmah [infallibility] and due 

to the fact that this would constitute usurpation of his prerogative), to 

accommodation and compromise with the political ruler, and, finally, to full-

fledged assumption and arrogation of the comprehensive authority of the divine 

guide. As an example of the latter tendency, the influential work of Said A. 

Arjomand, entitled The Shadow of God and the Hidden Imam, merits special 

mention.?1 

Sources 

At the end of each section on the approaches to the discourse of 

imamate, the most important primary references are cited in order of their 

chronological appearance as a reference tool for further research on the subject. 

This method of citing sources is adopted in place of a comprehensive 

bibliography at the end of the dissertation because one of the aims of this thesis 

is to introduce the reader to the primary sources that can serve as a basis for 

7
1 Said Amir Arjomand, The Shadow of Gad and the Hidden Imam: Religion, Political Order, and 

Societal Change in Shi'ite Islam from the Beginning ta 1890 (Chicago: The University of Chicago 
Press, 1984). 
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exammmg the vanous distinct approaches to the study of imamate. 

Nevertheless, despite the fact that the principIes, approaches and discourse 

methods of each discourse are distinct, this does not imply that they are 

contradictory, or that a scholar who espouses one approach to the study of 

imamate necessarily rejects others. Thus, it is possible that a scholar may cite 

numerous f:tadïth reports and yet a careful reading of his analysis might reveal 

that his approach to the study of imamate is philosophicaljmysticaI.72 

The following scholars who specialize in the fields of imamate and 

wilayah or subjects related to them, such as transmitters (rijal), theology (kalam), 

traditions (padïth), philosophy (falsafah), gnosis ('ùfan) and manuscripts, were a 

constant source of information and guidance for this thesis. 

Ayatullah 'Ali al-~usaynï al-MWinï - This Qum-based scholar has 

translated from Persian to Arabie the multi-volume work entitled 'Abaqat al-

anwar, and authored a number of works on imamate such as al-Imamah fi 

ahamm al-kutub al-kalamiyyah wa 'aqfdat al-shï'ah al-imamiyyah and the recently 

published two-volume work entitled Mupaljarat fi al-i'tiqadat. He is a leading 

authority on the subject of imamate and the only scholar at the Qum seminary 

(pawzeh) who offers a class exclusively focused on this subject. 

Shaykh Al)mad Amïnï-Najafi - This eminent scholar with expertise in 

the Q!tr'anic sciences, theology, philosophy and mysticism has translated into 

7
2 For example, the five-volume work of a contemporary scholar in Iran, ]awad b. 'Abbas 

Karbala'ï, titled al-Anwar al-sa{i'ah fi sharp ziyarat al-jami'ah makes copious references to the early 
J.1adïth reports, but his approach to the study of imamate is philosophicaljmystical and not 
J.1adïth oriented. At times, one cornes across direct quotations that he has borrowed from 
philosophicaljmystical works without giving due credit to the authors, for fear of being branded 
by the seminary (fJawzeh) as having leanings towards mysticism. 
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Persian, with commentary, Na~ïr al-DIn al-Tüsï's Tajrïd al-i'tiqad in eight 

volumes. Recently, he completed the Persian translation and commentary of 

volumes six to nine of Mulla ~adra's As/ar. His twelve-volume Persian 

translation of and commentary on the U!ül alfiqh of Shaykh MulJammad Ri~a 

Mupffar is soon to be published (thus far, only Volume one has appeared). He 

has also completed a translation from Arabie to Persian of the al-Ghadïr by his 

late father, 'Allamah AmInI. 

Ayatullah Shaykh MulJyï al-DIn al-Miimakiini - The leading expert 

on the science of transmitters ('ilm al-rijal) has produced a Mustadrak to Tanqïp 

al-maqal that will comprise in excess of sixt Y volumes in total. Thus far, thirteen 

volumes up to the letter tha' have been published. 

Shaykh MulJammad Riçla al-Mamakani - Son to the ab ove, has 

authored a book on film al-padïth entitled Sharp al-miqbas al-hidayah fi film al­

dirayah in seven volumes. The abridged version of this work, entitled Miqbas al­

hidayah, is used at universities in Iran as a primary textbook for the graduate 

degree program with specialization in i:ladïth. 

Shaykh An~a~i ShIrazi - This distinguished scholar teaches al-pikmah 

al-muta 'aliyah ('transcendent theosophy') at the seminary in Qym. 

The late Ayatullah al-Sayyid 'Abd al-'AzIz al-Tabataba'i (d. 

1416/1996)-This pre-eminent expert in his lifetime on manuscripts around the 

world dealing with the subject of imamate was a student of 'Allamah 'Abd al­

I:Iusayn AmïnI-Najafi and authored a Mustadrak to al-Ghadïr. He also studied 

under Agha Buzurg al-TahranI and wrote a Mustadrak to al-Dharï'ah. 
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Ayatullah Shaykh Murta~a Farajpür - A member of the editorial 

board supervising publication of the MulfJaqat /fJqaq al-fJaqq, he is a weIl­

respected scholar and teacher. 

Ayatullah Sayyid Al:tmad Ishkawarï - This scholar has expertise in the 

field of manuscripts. He was a coIleague of al-Sayyid 'Abd al-'Azïz al-Tabataba'ï. 

Ayatullah Shaykh MuJ.1ammad Ri~a Ja'fad - A scholar of distinction 

with expertise in the field of imamate from the Q!Ir'an and J:!.adïth perspectives. 

Al-Kaft and al-Mizan are being translated into English under his supervision and 

guidance. 

Ayatullah Sayyid Al:tmad Madadï - This distinguished scholar with 

expertise in 'ilm al-fJadïth, 'ilm al-rijal and kalam is the head of the institute, 

Imam Mahdi Institute in Q!Im. 

Shaykh Yüsufi - This scholar is affiliated with a number of research 

centers in Q!Im and has produced an edited version of Maytham's work entitled 

al-Najah ft al-qiyamah ft tafJqïq amr al-imamah. 

1 am greatly indebted to these scholars for their expert guidance, support 

and encouragement, and extend to them my profound gratitude and 

appreciation. 

My thesis is divided into six chapters and an appendix, beginning in the 

first chapter with an examination of the three key terms in the discourse on 

imamate, i.e., affection/love (mawaddah), temporal succession (khilafah) and the 

comprehensive creative authority (wilayah). This lays the groundwork and 

provide us with a framework to undertake the explication and analysis of the 
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four major approaches to the study of imamate-Qu'an and l).adïth, 

theological, philosophical and mystical. A chapter is devoted to each of these 

approaches with a critical analysis of the methodologies. In addition, the 

different styles employed in the articulation of imamate and wilayah, su ch as 

.. syllogism and poetry, will be elaborated upon with examples towards the latter 

part of the chapter on philosophy. The final chapter is devoted to the analysis 

of how the various approaches to imamate are applied in the extant works of 

Kamal al-Dïn May th am al-Bal).ranï (d. 699/1299), where the coherence and 

integrity of the tradition become manifest. He is perhaps the first Imamite 

scholar in whose works one finds the a~plication of the varied approaches to the 

treatment of the doctrine of Imamite. A summary of the findings and a critical 

self-evaluation of this thesis will be encapsulated in the conclusion. 
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CHAPTER 1 

Three Principal Subjects in the Discourse ofImamate: Mawaddah (mahabbah, 

hubb, walayah), Khila[ah & Wilayah 

Imamite scholars have discussed the issue of imamate under the rubric of 

. three major titles: love (mawaddah), temporal succession (khilafah), and the 

comprehensive creative authority (wilayah). A lfadïth on the authority of the 

eighth Shi'ite imam, al-Ri~a, is employed in formulating this categorization,73 

(i) Mawaddah/mapabbah/pubb/walayah 

The foundation of creation by God is based on love and, as such, one of 

the names of God is al-wadud, i.e. the one who loves: "1 was a hidden treasure 

and desired to be known, thus, 1 created the creation so that 1 may become 

known." ("kuntu kanz makhft fa-apbabtu an u'rafa fa khalaqtu al-khalq li-kay 

u'raf'),74 On one occasion, the sixth imam was asked by one of his disciples 

whether religion had a component that dealt with love. He responded that the 

entirety of religion was about love,75 In a tradition reported on the authority of 

the fifth Shi'ite divine guide, religion is equated to love and vice versa: "fa al-dïn 

huwa al-pubb wa al-pubb huwa al-dïn."76 The intense love for the divine guides 

73 Kafï, 1:283-29°. The text of this l:J.adïth will be quoted below in the section on "khilafah." 
74 This l:J.adïth is mashhür (famous) but is not to be found as a musnad padïth in the collection of 
major l:J.adïth works. Mul,1ammad b. Ya'qüb b. Isl:J.aq al-Kulayni, Sharp U~ül al-kafi, 12 volumes 
(Beirut: Dar il:J.ya' al-turath al-'Arabï, 2000), commentary by Mulla Mul:J.ammad ~alil:J. 
Mazandarani, 1:22. 
75 Fay~ Mul:J.sin al-Kashanï, Tafiïr al-$aft, ed. al-Shaykh l:Iusayn al-A'lamï, 5 vols., 2

nd print 
(Tehran: Maktabat al-~adr, 1416/1995),5:5°. 
7

6 Abü Ja'far Al:J.mad b. Mul:J.ammad b. Khalid al-Barqï, Kitab al-mapasin, ed. al-Sayyid Jalal al-Din 
al-l:IusaynI, 2 vols. (Tehran: Dar al-kutub al-Islamiyyah, 1950), 1:262-63, l:J.adïth no. 327 {Bab al-
pubb wa al-bughçl ft Allah}. . 
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permeates the Shi'ite world view as noted by S. H. Nasr: " ... in the Shi'ite world, 

ln addition to a Sufism similar to that found in the Sunni world, there is an 

esoteric element based upon love (mapabbah) which colors the whole structure of 

the religion."77 

There is consensus ln the Muslim community that love, affection, 

reverence and respect for MuJ:1ammad and the progeny of MuJ:1ammad 

comprising the twelve divine guides and his daughter, Fatimah are mandated by 

the Qu'an and the paradigm of the Prophet. However, in Shi'ism, the love and 

affection for the Prophet's family is employed as a criterion for determining the 

integrity and soundness of one's faith and as a litmus test to enable one to attain 

salvation. It was the norm and practice of aH the prophets and the angels to love 

the divine guides, and this became a medium for attaining proximity to God 

and receiving His pleasureJ8 Even the inanimate objects express their praise and 

77 al-Sayyid MuÇ.ammad I:Iusayn al-Tabataba'î, Shicite Islam, translated with an introduction by 
Seyyed Husayn Nasr (Houston: Free Islamic Literatures, Inc, n.d.), p. 14 (introduction). 
7
8 Abü al-I:Iasan al-'Amilî al-Nabatî al-Futünî, Tafiïr mirat al-anwar wa mishkat al-asrar (O!tm: 

Mu'assasah Isma'îliyyan, 1275/1858), p. 31. This work is the introductory (Muqaddamah) volume 
to al-Sayyid Hashim al-I:Iusaynï al-BaÇ.ranï's al-Burhiin fi tafiïr al-QJtr'iin, 4 vols. Preface by 
MaÇ.müd b. Ja'far al-Müsawî al-Zarandî. (O!tm: Mu'assasah Isma'îliyyan, 1275/1858). Wilferd 
Madelung cites several examples from the O!tr'an that the practice of previous prophets was to 
transmit their authority and charisma to their immediate family who were accorded an elevated 
position in the O!tr'an. Thus, it would not be far-fetched to expect that MuÇ.ammad would have 
envisioned his succession in a similar light. See Wilferd Madelung, The Succession to Mu/Jammad 
(Cambridge: Cambridge University Press, 1997), pp. 8-18. See Qur'an, J:33-4, 19:58, 6:84-9, 37:76-7, 
57:26, 11:71-3 and 4:34. Contrast this with the position of M. A. Shaban who maintains that 
MuÇ.ammad "made no pronouncement on the question of how the ummah should continue 
after him. The famous Shi'ite tradition that he designated his cousin 'Ali as his successor at 
Ghadîr Khum should not be taken seriously. Such an event is inherently improbable 
considering the Arab traditional reluctance to entrust young and untried young men with great 
responsibility ... One can only conclude that MuÇ.ammad intended that his followers should 
settle, on their own, the problem of succession, if indeed there was to be any successor at aIl. 
This fits very weIl with his deep understanding of his times and it was the only practical course 
for him to take." M. A. Shaban, Islamic History: A New Interpretation, 2 vols. (Cambridge: 
Cambridge University Press, 1971), p. 16. A similar view is held by Bernard Lewis, The Arabs in 
History (London: Harper & Row, 1966), p. 50. 
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love for the progeny of Mulfammad.79 The degree of love increases as one 

obtains a deeper understanding (ma 'rifah) of the infallible leaders. 

The evidence for this fundamental necessity of love and affinity towards 

the divine guides is sought from the Qur'an: "Say: 1 do not ask you for any 

recompense for this [the communication of the revelation] except the love for 

near kinship (al-mawaddah fï al-qurha)" (Q 42:23). When this verse was revealed, 

the community asked Mulfammad about the identity of the near J'elatives 

(qurha). He responded that it comprised 'Ah, Fâtimah, I:Iasan and I:Iusayn.80 It 

is further argued that the love for these personages entails unconditional 

absolute submission to them in order to benefit from their exoteric and esoteric 

guidance. This Q!Ir'anic directive follows the pattern practiced by previous 

prophets who asked for no reward from their respective communities in return 

for their ministry.81 The difference between the previous prophets and 

Mulfammad is that the former did not seek recompense in the form of love and 

submission to their near kinship (qurha). However, the recompense that was 

sought by the Prophet is not for personal gain, rather the benefit of loving and 

79 Nür Allah b. 'Abdullah ShushtarI, Ipqaq al·paqq wa izhaq al-ba/il, 36 volumes (includes 
Mulhaqat by Shahab al-Din al-J:lusaynI al-Mar'ashI al-Najaf!, n.d.) (O!tm: Maktabah Ayatullah al­
Mar'ashI al-Najaf!, n.d.), 7:278. 
80 al-J:lafi~ A~mad b. 'Abdullah b. A~mad b. Is~aq (J:lakim al-J:laskanI), Shawahid al-tanzïl li 
qawa'id al-tafiïl fï al-ayah al-nazilah fï ahl al-bayt, ed. Mu~ammad Baqir al-Ma~müdï, 3 volumes 
(Tehran: Wizarat al-thaqafah wa al-irshad al-IslamI, 1990), 2:130; Ibn al-Maghazilï al-Shafi'I, 
Manaqib 'AH b. Abï TaZib (Tehran: al-Maktabah al-Islamiyyah, 1403/1982), p. 307; al-J:lasan b. 
Yüsuf al-Mu!ahhar al-J:lillI, Nahj al-paqq wa kashf al-#dq, ed. al-Shaykh 'Ayn Allah al-J:lasani al­
ArmawI (Qum: Dar al-hijrah, 1986), p. 175; Il;qaq, 22:96-7; 'Abd al-J:lusayn al-AminI al-Najaf!, al­
Ghadïr fï al-Kitab wa al-sunnah wa al-adab, 11 vols. (Beirut: Dar al-kitab al-'Arabï, 1397/1977), 
2:306-11; al-Sayyid Mu~ammad J:lusayn al-Taba!aba'I, al-Mïztin ft tafiïr al-Qur'an, 2"d edition, 20 
volumes (Beirut: Mu'assasat al-a'lamI, 1957-74), 18:42-52. 
81 "Say: 1 do not ask you for any reward for it; it is nothing but a reminder to the nations." (Q 
6:90); "And, 0 my people! 1 ask you not for wealth in return for it; my reward is only with 
God ... " (Q 11:29). AIso, see Q 11:51; 25:57; 26:109; and 26:127. 
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submitting to the divine guides returns back to the pers on concerned lfa-huwa 

la-kum82
) because the divine guides are a source of guidance and salvation for the 

community. 

The centrality and affinity of this love are further underlined in 

numerous }:ladIth reports found in early works as a criterion of the validity of 

one's faith, and enmity towards them as a sign of unbelief (fJubbu-hu ïman wa 

bugh(iu-hu kufr83). Obedience and love for them is an expression of one's 

obedience and love for God and His Messenger (man a/ara 'Alïfa-qad a/a'anïwa 

man a/a'anïfa-qad a/a 'a Allah,84 man afJabba-hufa-qad afJabbanïwa man afJabbanï 

fa-qad afJabb Allah"85); it is the best form of worship (fJubb 'Alï af(ial al- 'ibadah86) 

and condition for the acceptance of one's righteous deeds (man afJabba-hu 

tuqbalu falatu-hu wa fiyamu-hu wa qiyamu-hu87); it is a confirmation that one is 

born out of a lawfully wedded couple which is related by Abü Bakr, known as 

fJadïth al-khaymah;8H it provides the beneficiary with glad tidings of prosperity in 

both worlds;89 it is instrumental for ease and comfort at the time of death when 

82 "Say, whatever 1 ask you with regard to my reward, it is [actually] for you lfa-huwa la-kum). 1 
rely for my reward on no one except God and He is witness to everything" (Q 34:47). 
83 Ipqiiq, 4:263, 287; 5:43; 7:213, 216; 17:165; 21:129. 
84 Ibid., 6:410-12. In Sunnite ~adith collections, the person of 'AlI is replaced by 'amiri:' "wa man 
yu{i'a al-a mir fa qad a!ii'ani ... " See Muslim b. al-I:Iajjaj al-NisabürI, Sapip Muslim, 8 volumes 
(Beirut: Dar al-fikr, n.d.), 6:13. 
85 Ipqiiq, 17:8-11; 7:378; 6:410-12. 
86 Ibid., 30:311; 17:235. 
87 Ibid., 22:340; 9:252, 454. 
88 ~oted in Ghadir, 4:323 from I:Iafi~ Mu~ibb al-DIn al-Tabarï, al-Riyii(l al-na~r, 2:189; 
'Allamah AmlnI relates e1even other ~adIth reports on this subject, 4:321-325. Ipqiiq, 33:237; 9:165. 
See also Etan Kohlberg, "The position of the Walad Zinii in ImamI ShI'ism," in Bclief and Law 
in Imiimi Shi'ism (Hampshire: Variorum, 1991), Chapter XI, pp. 237-266: "Their basic message is 
that a hallmark of the walad zinii is hatred of the ahl al-bayt," p. 239. 
89 Ipqiiq, 9:425; 18:471. 
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the soul is removed from the body and during the period of barzakh;90 and it is a 

guarantee that they will be resurrected with the prophets and placed on the same 

stature as them.91 In essence, love for the divine guides is an assurance for 

experiencing true life (yupya payat92
) in this transient world, and success and 

prosperity in the afterlife: 

One who dies while possessing the love of the progeny of Mul).ammad 

dies the death of a martyr (shahïd). 

One who dies while possessing the love of the progeny of Mul).ammad 

dies the death of one who has been forgiven. 

One who dies while possessing the love of the progeny of Mul).ammad 

dies the death of a believer (mu 'min) with perfect faith (ïman). 

One who dies while possessing the love of the progeny of Mul).ammad, 

the an gel of death informs him of paradise.93 

At the same time, harboring hatred or ill-will against the imams constitutes a 

cardinal sin which the l).adïth reports regard as unpardonable and tantamount ta 

warring against God and His messenger: 

One who dies while hating the progeny of Mul).ammad dies a death 

of a disbeliever (kafir). 

One who dies while hating the progeny of Mul).ammad will not smell 

9° Ibid., 21:319; 22:341. Love for the divine guides is interpreted to mean love for the truth, 
humanity, goodness and anything that leads to prosperity and perfection. 
9' Ibid., 3:577; 7:215; 17=197. 
9

2 Ibid., p04-5. 
93 Ipqaq, 2:298, 9:487-90; Sulayman b. Ibrahïm al-Q!indüzï al-I;Ianafï, Yanabï' al-Mawaddah, ed. 
Sayyid 'Alï Jamal Ashraf al-I;Iusaynï, 4 vols. (Beirut: Dar al-uswah, 1416/1995), 1:91. These ~adïths 
are quoted by Qundüzï from al-Kashshaf of Zamakhsharï and al-Tafsïr al-kabïr of Fakhr al-Dïn al­
Razï from their commentary on the verse on mawaddah (Q 42:23). 
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the fragrance of paradise. 

One who dies while hating the progeny of Mulfammad will come on 

the Day of Judgment with this stamped between his eyes, hopeless 

of the Mercy of GOd.94 

As a testimony of one's love for the progeny of Mulfammad, one is 

required to dissociate and denounce the partisans of their enemies who were a 

source of discomfort for the progeny of Mulfammad and usurped their rights. 

I:Iadïth reports are cited in which the displeasure of the divine guides is equated 

to the displeasure of God and His messenger.95 Finally, mawaddah towards the 

divine guides invites God's bounties and blessings, and is instrumental in 

repelling harm, calamities, trials and tribulations.96 

(ii) Khilii/ah 

The function of the imam is to act as a deputy or successor to the 

Prophet in temporal and re1igious affairs. Scholars who treated the concept of 

imamate from a theological perspective put greater emphasis on the temporal 

function of the imam and equated the term khilii/ah to it, whereas in the early 

lfadïth reports, the scope of function and authority of the imam is wide and 

expansive, and the term khilii/ah is employed to denote the divine mandate 

which is akin to prophethood with the exception of legislative authority.97 This 

shift of emphasis is observable, especially from the time of Shaykh Mufïd (d. 

94 Ibid. 
95 "man abgha(ia 'Alï fa-qad abgha(ianï wa man abgha(ianï fa-qad abgha(i Allah," Ipqaq, 5:291, 6:416, 
16:598-622,22:453,24:474,3°:33°,31:252. 
9
6 Ipqaq, 30:279; 18:243; 7:260. 

97 In numerous ~adïth reports, the divine guides are referred to as the khalifah in its 
comprehensive sense covering the temporal, religious and spiritual affairs. See for example, Kaft, 
1:275-76 {K al-puJj"ah, Bab anna al-a 'immah khulafa' Allah ft ar(ii-hi ... }; Ghadïr, 7=131. 
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413/1022}, in order to respond to the rational challenges posed by the Mu'tazilite 

thinkers and in the process incorporated Mu'tazilite ideas in the formulation of 

his responses.98 
. This demystification of the doctrine of Imamate led to the de­

emphasis of the esoteric character of the imam, and narrowed the scope of the 

activities of the imam to one of guidance and leadership in temporal affairs. 

This trend continued in polemic works in which the Shi'ites attempt to 

demonstrate that 'Alï most deserved to be the caliph of the Muslim ummah after 

the demise of the Prophet. In other words, the principal components of 

imamate, i.e. waliiyah and wiliiyah, were set aside and marginalized from the 

second half of the fourth/tenth century. In this regard Amir-Moezzi observes: 

The original tradition that might be called "esoteric nonrational 

Imamism" is reported especially by the "traditionalist" traditions 

of the "Qumm School"; it is this tradition that is the object of the 

present study, and it is not to be confused, especially where 

Imamology is concerned, with the later tradition called 

"theological-juridical rational Imamism," influenced by 

Mu'tazilism and represented by the "rationalist" theologians and 

jurists of the "Baghdad School." It is the confusion between these 

two Imamite traditions of quite different natures and "visions of 

the world" that is in large part responsible for the incoherencies, 

9
8 Mohammad Ali Amir-Moezzi, The Divine Guide in Early Shi'ism, p. 12. 
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extrapolations, and contradictions that can be seen ln a great 

number of studies on Imamism.99 

The following l).adïth on the authority of the eighth Shi'ite imam, al-

Riçla, provides a different perspective than Amir-Moezzi on the role and 

function of the imam. It is an all-inclusive mandate that encompasses religio-

political and spiritual domains of guidance and leadership: 

... And the matter of the Imamate is one of the things by which 
the religion is completed. He did not pass away until he had 
clarified the guiding principles of their religion to his community 
and made plain their path for them, and he left them pointing in 
the direction of the path of the truth. And he established 'Ali for 
them as a sign and as Imam. He (Allah) has not left for them 
anything which the community needs without clarifying it. 
Hence, whoever imagines that Allah, to Whom belong Might and 
Majesty, has not perfected His religion has surely rejected the 
Book of Allah, and whoever has rejected the Book of Allah, is an 
unbeliever in it. 

Do they know the value of the Imamate and its position 
in the community that their selection could be allowable in this 
matter? Verily, the Imamate is too sublime among values, too 
great among ranks, too high among stations, too impenetrable on 
aIl sides, too profound among the depths, for people to reach it 
with their intellects, or to grasp it with their opinions, or to 
establish an Imam by their choice. Verily, the Imamate is that in 
which Allah, to Whom belong Might and Majesty, has 
distinguished Ibrahim, the Intimate Friend (al-Khalïl), after 
Prophethood and Intimacy, as a third degree, and an eminence 
with which he honoured him and by which He raised his renown, 
and He said: "Behold! 1 make you an Imam for the people." Then the 
Intimate Friend said out of delight in this: ''And of my seed." 
Allah, the Blessed, the Sublime, said: "My covenant shall not reach 
the evil-doers" (al-Baqarah, 2:124). Thus, this verse has abolished 
the leadership (imamah) of all evil-doers till the Day of 
Resurrection, and it has become for the select ones. Then Allah, 
the Sublime, bestowed honours on him, by establishing it in his 
seed, the ones who are selected and purified (by Allah) .... 

Verily, the Imamate is the position of the Prophets, and 
the heritage of the successors. lndeed, the lmamate is the 

99 Ibid., p. 19. 



vlcegerency (khiliifah) of Allah and the vicegerency of the 
Messenger, and the station of Amïr al-mu'minïn and the 
inheritance of al-I:Iasan and al-I:Iusayn. 

Truly, the Imamate is the reins of the religion, the state of 
order of the Muslims, the rectitude of the world, and the might of 
the believers. Verily, the Imamate is Islam's growing root, and its 
lofty branch. Through the Imam the prayer, zakiit, fasting, pajj 
and jihiid (exerting oneself, striving in the way of Allah, whether 
by means of one's property, one's life, one's knowledge, or by any 
other means) are perfected, the general wealth (of the Muslims, 
fayj and charity (fadaqiit) are increased, the restrictions and the 
commands are put into practice, and the frontier-posts and 
borders are protected .... 

The Imam is like the risen sun which covers the world 
with its light and which is in a place where no hand or eye can 
reach it. The Imam is the radiant moon, the shining lamp, the 
brilliant light, and the star that guides in the heavy darkness, and 
in the middle of inhabited lands, deserted regions and the high 
seas. The Imam is sweet water for the thirst, the pointer towards 
true guidance, and the deliverer from destruction. The Imam is 
the fire on the heights (which guides those far away), and which 
warms those who seek the heat, and an indicator in dangers. He 
who moves away from him will perish . 

.. .. The Imam is Allah's custodian over His creation, His 
Proof for his slaves, His vicegerent [khalifah] in His lands, a caller 
towards Allah and the defender of Allah's precincts. The Imam is 
the one who is purified from sins,. free from aIl shortcomings, 
characterized by knowledge, distinguished by forbearance, the 
state of order of the religion, the might of the Muslims, the one 
who enrages the hypocrites, and the doom of the unbelievers. The 
Imam is unique of his time, no one can approach his rank, no 
man of knowledge is comparable to him, there is no one who can 
take his place, nor is there anyone similar to him or the same as 
him. He is characterized by every (kind of) eminence, without his 
seeking it or acquiring it, rather it is a characteristic from the 
Bestower of eminence, the All-giving. So, who is there who can 
arrive at knowledge of the Imam, or have the ability to select him? 
How far from the truth is it! Intellects have lost (themselves), 
imaginations have gone astray, minds have become perplexed, 
eyes have turned away, the great have been made small, the wise 
have confounded themselves, those who reflect forever fall short, 
orators falter, the intelligent bec orne ignorant, poets become 
expressionless, prosodists incapable and the eloquent stammer, in 
describing one of his aspects, or one of his eminences. AlI of 
them have confessed their incapacity and inadequacy. How can 
his totality be described, and how can his inner essence be 
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characterized? How can anything concerning him be understood? 
Who can be found to take his place and to give what he can give? 
. .. What is the place of choice in this affair? What is the place of 
the intellect in this affair? 

... Where can someone like this be found? Do you 
imagine that this can be found anywhere else but in the progeny 
of the Messenger? By Allah, they have lied to themselves, they 
have promised to themselves the impossible, they have climbed 
up to a difficult and dangerous height, (and) their feet will slip 
and fall to the bottom. They want to appoint an Imam with 
(their) convulsed, unproductive and defective mind, and (their) 
misguided opinions. Nothing accrued to them but remoteness 
From him ... 100 

(iii) al-Wilayah al-Muflaqah (Tashrïtï and Takwïnt)101- Legislative and 
Universal Creative Authority 
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Walayah and Wilayah: The primary meaning of the root is related to affinity 

and proximity of two or more things that are unimpeded by any extraneous 

items. According to the context, the closeness could be in terms of friendship, 

place, assistance or belief system. The second meaning signifies "authority, 

power."102 The most popularly quoted verse on the subject of wilayah is 

translated by Shi'ites as follows: "Only God is your walï and His Apostle and 

those who believe, those who keep up prayers and the po or-rate while they bow" 

100 Kafi, 1:283-90 {K. al-buJjah, Bab nadirjami'fifa(ll al-imam wa #fati-hi). Mul).ammad b. Ya'qûb 
b. Isl).âq al-Kulaynï, al-Kafi, translated to English under the supervision of Mul).ammd Ri~â al­
Ja'farL (Tehran: WOFIS, 1978-) vol. 1, part two, The Book of Divine Proof (II), pp. 92-109. So far, 
up to the end of Section 1 of Kitab al-bujjah has been translated to English. This corresponds to 
volume 2, p. 189 of the work edited and translated to Persian by Mus!afawL 
101 Different terms are employed to refer to this wilayah such as al-wilayah al-mutzaqah, al-wilayah 
al- 'ammah, al-wilayah al-takwiniyyah, al-wilayah al-kulliyyah. The terms al-wilayah al-takwiniyyah 
and tashrï'iyyah are not found in the Qur'an or l).adïth reports. See Lutf Allâh $âfï Gulpaygânï, 
Wilayat-e takwini wa wilayat-e tashri'ï (Tehran: Mua'ssasat al-imâm al-Mahdï, n.d.), p. 53. The 
term wilayah is employed in this thesis in its technical sense and not in the signification found 
in sorne Shi'ite tradtions and works to mean love (mababbah). It is possible to discriminate the 
two meanings in Shi'ite works based on the context and qara'in of the sentence. Wilayah like 
waby and mu'jizah does not lend itself to intellectual constructs because it is a reality (baqiqah) 
that the community is informed about through tradition-reports. The taste of an aspect of this 
wilayah is experienced by a select few only. The anal ogy is made to making a small child 
understand the pleasure of having sex. 
102 Hermann Landolt, "Walayah," in Ençylopedia of Religion, Editor in Chief Mircea Eliade, 16 
volumes (New York, N.Y.: Macmillan, 1987-), 15:316-23; Mizan, 6:10-16, 10:89, 16:291, 14:215. 
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(Q 5:55). This same verse is interpreted differently by Sunnite exegetes by 

restricting the function of the waw in the sentence to being only a con;unction 

with no reference to the state of the person (waw al-pal). Accordingly, the 

translation would read: "Y OUf (real) friends are (no less than) Allah, His 

Messenger, and the believers-those who establish prayers and pay zakat and 

they bow down humbly (in worship)."103 

The verse is analyzed using linguistic, rational and traditional proofs to 

determine the identity of the walï and the scope of his authority. The partide 

"innama" in the verse is employed to underline that the wilayah is con,tined only 

to God, His Messenger and the person who gave the zakat while in the state of 

genuflection (ruküj. The term walï is not defined as a friend or a patron, rather 

it is equated to awla hi al-tafarruf, i.e. more entitled to exercise full authority over 

the believers than they have over themselves: "The Prophet has a greater daim 

(awla) on the faithful than they have on themselves" (Q 33:6). Another 

argument to discredit reports that equate walï to friend is obtained from 

Q!tr'anic verses that mention the believers in general denoted as awliya' of each 

other, i.e. friends without the restrictive partide "innama."104 Thus, it is argued 

that the word 'walt in Q 5:55 has a different signification in the context of this 

verse and is of a higher rank and status because it is con;oined with the wilayah 

'°3 'Abdullah Yüsuf 'Ah, The Holy {}jtr'iin, revised and edited by The Presidency of lslamic 
Researches, IFTA, Cali and Guidance (Medina: King Fahd Holy Q!-u'an, 1989), p. 303. H. 
Landolt translates this verse as "Your walï is only God, his Messenger, and those who [truly] 
believe, who perform the prayer and give al ms, bending the body." H. Landolt, "Waliiyah," p. 
317. 
'°4 "And (as for) the believing men and the believing women, they are guardians (awliyii) of each 
other. .. " (Q 9:71) 
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of God and His Messenger. l:Iadïth reports, consensus amongst the scholars and 

occasion of revelation are employed to identify the person of 'Ali as the walï. 

Al-Wilayah comprises real or creative wilayah (takwïnt) and legislative 

wilayah (tashrï't). Shi'ite scholars have espoused differing opinions on the 

acceptance of the scope of authority invested on the imams ranging from 

advocating comprehensive universal authority to outright rejection of the same 

for the imams. Sorne Imamite scholars are silent on this matter and have 

deferred judgment on the basis that there is insufficient information to render 

any decisive conclusion. 10
5 

The story of Jesus is normally cited in favor of the universal wilayah as he 

was able to restore human life by breathing his spirit into it by the will of God: 

" .. .I have come to you with a sign from yOuf Lord, that 1 determine for you out 

of dust like the form of a bird, th en 1 breathe into it and it becomes a bird with 

God's permission and 1 heal the blind and the leprous, and bring the dead to life 

with God's permission ... " (Q 3:49).106 The distinction is made that the al-

wilayah al-takwïniyyah as it relates to God is dhatï (essential) whereas for 

prophets and imams it is 'araçlï (accidentaI), i.e. with the permission of God (bi-

idhn Allah). 

'°5 ~âfi GulpaygânI, pp. 13-15. 
106 Ja'far ~ubl)ânI, Wilayat-e tashrî'î wa takwînî dar Q]tr'an-e majïd (Qum: Mu'assasah imâm ~âdiq, 
2003), pp. 64-68. 
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The wilayah can be divided into fourteen107 subjects for the sake of explication: 

1. The lu minous realities (al-haqïqah al-nüril!.yah) 108 

"Therefore, believe in God and His Apostle and the Light which We have 

revealed; and God is Aware of what you do" (Q 64:8). 

The infallible leaders are endowed with a special soul and they emanate 

from God's Light. In one sense, they are the Light of God. 109 This light is 

transmitted from generation to generation in the loins of Adam's progeny. This 

transmission continued until it reached 'Abd al-Muttallib where it was divided 

into two between 'Abdullah (father of Mul).ammad) and Abü Talib (father of 

'Ali). 

The divine guides, by virtue of this light, are able to inspire and influence 

the hearts of people in order to bring them in close proximity to God. In 

response to Abü Khalid al-Kabulï's inquiry on the interpretation of the Qur'anic 

verse: "50 believe in God and His Messenger and the light He has sent you," (Q 

64:8) the fifth Shi'ite imam, al-Baqir, replied: "1 swear by God that the light (al-

nür) is the light of the Imams from the household of the Prophet till the Day of 

Resurrection ... The brilliance of the light of the Imam in the hearts of the 

believers is greater than that of the sun. It is the Imam who illumines the hearts 

of the believers. God prevents the brilliance of that light from reaching the 

10
7 These fourteen categories are interrelated and are not mutually exclusive. See Kafi; 2:276-318 

{K al-fJuJj'ah, Bab fthi nukat wa nutaf min al-tanZil ft al-wilayah} and 2:318-321 {K al-fJujjah, Bab 
fthi nutaf wa jawami' min al-riwayah ft al-wilayah}. See Mahmoud Ayoub, Redemptive 
su.ffering in Islam: a study of the devotional aspects of 'Ashüra' in Twelver Shï'ism (The Hague: 
Mouton, 1978), especially chapter 2, pp. 53-68. 
108 Sometimes referred to as al-fJaqïqah al-MufJammadiyyah or al-fJaqïqah al-'Alawiyyah. 
10<) Kafï, 1:276, l;ladîth no. 1 {K al-fJujjah, Bab anna al-a'immah nür Allah}. "God is the light of the 
heavens and the earth ... " (Q 24:35). 
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hearts of whomsoever He wills; this being the explanation for the darkness of 

their hearts."110 Similar l).adïth reports abound to the effect that the true 

followers of the divine guides were recipient of sorne aspect of this light and 

thus were guided aright, whereas the enemies of the divine guides were deprived 

of this light and, consequently, feH astray: " ... and to whomsoever God does not 

give light, he has no light" (Q. 24:40).111 This division into antagonistic groups 

is a recurring theme. 

The way to attain cognizance and understanding of God is by way of 

comprehending the light of the divine guides: "Knowing me (i.e. 'Alï) is through 

the Light. Knowing God is identical to knowing me by the Light and this is the 

pure religion (ma 'rifatï bi al-nüraniyyah wa ma 'rifat Allah 'au wa Jall ma 'rifatï bi 

al-nüraniyyah wa huwa al-dïn al-khali/12
). 'Ali b. Ibrahim al-Qymmi (d. 329/941), 

in his exegesis of "And the earth shaH beam with the light of its Lord ... " (Q. 

39:69) relates that Imam ~adiq had interpreted the light of his Lord to me an the 

light of the imam of the earth.113 

The exalted nature of this light114 makes it impossible to fathom the 

precise nature of these luminous individuals and, consequently, the divine 

guides related issues on esotericism only to their select disciples (a~bab al-sirr115
) 

110 Ibid. 
111 Mu~ammad Baqir al-Majlisï, Bipar al-anwar, 2

ud edition, 110 volumes (Bei rut: Mu'assasat al­
wafa', 1983), 65:44-5, ~adïth no. 90. 
112 Futunï, Tafsïr mir'at al-anwar, p. 58. 
113 Ibid. 
114 No one should attempt to draw a comparison or paraUd between the divine guides and 
others: "la yuqasu bi-na apad min <ibad Allah," Bipar, 65=44, ~adïth no. 90; Futunï, Tafsïr mir'at al­
anwar, p. 6. 
115 "law <alimaAbü Dharr majï qalb Salman la-qatala-hu" (If Abu Dharr were to know what resides 
in the heart of Salman, he would kill him), Kajï, 2:254, ~adïth no. 2 {K al-pujjah, Bab fï-ma ja'a 
anna paduha-hum ~a<b musta~<ab}; Bipar, 25:246. 
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who had the capacity and were already initiated to comprehend their status. 

This is related in a story in which 'Umar asked Abû Dharr about the identity of 

the pers on who was in the company of the Prophet in the mosque. The latter 

replied that he was not able to recognize the true nature of that person. Upon 

entering the mosque, 'Umar observed that Mu}:lammad was with 'Alï and in 

astonishment related to Mu}:lammad his dialogue with Abû Dharr. Mu}:lammad 

responded that Abû Dharr had uttered the truth because "no one can have full 

cognizance of 'Aiï except God and His Messenger."116 In another tradition, the 

Prophet states that "no one can recognize God except land you ('Alï); no one 

can recognize me except God and you; no one can recognize you except God and 

l ("Ya 'Ali ma 'arafa Allah illa ana wa anta, wa ma 'arafa-ni illa Allah wa anta, 

wa ma 'arafa-ka illa Allah wa ana").117 

2. The first creation of God (awwal ma khalaqa Allah) 

The infallible leaders are the first to be created after Mul).ammad prior to 

any other creation. They are aiso viewed as the best, the perfect, and the most 

noble (ashraf and aftfal) of aH the creations of God, with the exception of 

Mu}:lammad, for having been first to recognize divine Unicity and Ma;esty.118 

116 Futûnï, Tafiïr mirat al-anwar, p. 8. 
117 'Abdal-I:Iusayn al-Amïnï, "al-Asma' al-IJusna," unpublished manuscript, p. 15; BifJar, 39:84. 
Another variant of this tradition is: "Yâ 'Ali, mâ 'arafa Allâh fJaqq ma'rifati-hi ghayrï wa ghayra­
ka, wa mâ 'arafa-ka fJaqq ma 'rifati-ka ghayr Allâh wa ghayrï," in Ibn Shahr Àshûb, Manâqib Al Abï 
Tâlib, 3 vols. (Najaf: I:Iaydariyyah, 1956), 3:60; BifJâr, 39:84. 
118 There are three opinions on the station and rank of the infallible imams. One group argues 
that they are superior to aIl the prophets and apostles with the exception of Mul).ammad. 
Another opinion is that they are superior to ail the prophets with the exception of the 
distinguished prophets known as the ulü al- 'azm. The last opinion is that aIl the prophets and 
apostles are more distinguished that the infallible imams. Both Shaykh Mufid and Sharïf 
Murtaçla favor the first opinion. The latter justifies his view by arguing that since confirming 
belief on the imams is mandatory for the attainment of ïmân and distancing from kufr, thus it is 
a higher station than aIl the other prophets, Futûnï, Tafiïr mirât al-anwar, p. 20. Further, the 
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They are the Creator's purpose (final cause) in creating the world. It is for their 

sake Cillat al-gha'ï al-khilqah-"li ajli-him"): "0 Ali, were it not for us (i.e. the 

divine guides), God would not have created Adam or Eve, paradise or hell-fire 

and heavens or the earth" (Ya 'Ali, law la na/mu {i.e. the divine guides} ma 

khalaqa Allah Adam wa la lfawwa' wa la jannah wa la al-nar wa la al-sama' wa la 

al-a rt/). 119 In one tradition, Ibn 'Abbas relates that the Prophet told him that he 

and 'Ali had been created from one light (nür wiipid)120 40,000 years prior to the 

birth of his forefather Adam and the divine throne. It was on account of the 

love for Mul),ammad and his progeny that God created the humans and the 

universe. l2l Shaykh ~adüq relates a l),adïth in his work al-I'tiqadat that "God did 

not create anyone superior than the Prophet and the imams. They are the most 

loved by Him and the most noble .... "122 The presence of these luminous lights 

is essential for the world to continue to exist. In this regard, the seal of 

prophethood (nubuwwah) came to a close with Mul),ammad, but the need for a 

walï will continue till the end of time, and that is why the earth can never be 

void of a proof (puJj"ah) from God: 

he was already a prophet prior to this new designation of 'imam.' In the esoteric sense, imamate 
is equivalent to wilayah over the people, Mizan, 1:272. In a ~adïth attributed to the sixth imam: 
"Before appointing Abraham as prophet, God Almighty appointed him His servant. Before 
ennobling him with His friendship, He bestowed on him the rank of messengerhood. Before 
granting him the rank of Imamate, He made him His sincere and devoted friend. It was 
therefore after Abraham had attained a whole series of high ranks that he was given the station of 
Imamate," Miziin, 1:276 quoting from Ka/i. 
119 'Ah b. Ibrahim al-Q!lmmi, Tafsir al-Qummi, 3rd print, 2 vols. (Qum: Mu'assasah dar al-kitab, 
1404/1984), 1:18. 
120 Futüni, Tafsir mirat al-anwar, p. 30; Bipar, 57:192. 
121 Ibid. 
122 Mu~ammad b. 'Ail b. Babawayh al-Qummi (Shaykh ~adüq), Risalat al-I'tiqadat, tr. Asaf A. A. 
Fyzee (London: Oxford University Press, 1942), p. 84. 



43 

If mankind consisted of only two persons, one of them would 

have to be an Imam ... The last pers on to die will surely be the 

Imam so that no one may have a basis to protest against Allah, to 

Whom belong Might and Majesty, that He has abandoned him 

without any Proof(pujjah) from Allah for him.123 

3. Most beautiful names (al-asma' al-husnaY24 

"And God's are the best names, therefore calI on Him thereby, and leave 

alone those who violate the sanctity of His names" (Q T180). 

The name (al-ism) is derived from the mark (al-simah) and IS an 

indication or a sign. This appellation has a general and universal application, 

and reference is to the named item (m ussam ma) whether it is a word 

formulation, an existent, or something el se. However, when a linguistic 

meaning is applied, the universal sign or mark is transformed to a specifie mark 

that refers to the named item (musamma). The universal meaning of a mark 

(simah), i.e. it is not restricted to the word, can be gleaned from the ~adïth on 

the authority of the eight Shi'ite imam: "When someone says "bi ism Allah" it 

means, 1 put on myself one mark (or sign) of God's marks and that mark is 

12
3 Kâfï, 1:253-4, l).adrth no. 3, Kitâb al-!JUjjah {Bâb law lam yabqâ ft al-art;! illâ rajulân la-kâna 

apadu-humâ al-pujjah }. 
12

4 The names of God are manifested in the entirety of His creation including the inanimate 
objects and in this sense they are ail signs (âyât) of God. The name of God and God are one and 
the same ('ayniyyah): "al-ism huwa al-musammâ" (the name is identical to the named). The names 
of God are enumerated under the following: names of essence (asmâ' al-dhât), attributes (asmâ' al­
#fât) and actions (asmâ' al-afâl), and the principal (ummahât al-asmâ). Nobody shares in the 
reality of His immutable attributes, however, the names (asmâ') are an inteIlectual appreciation 
or understanding of the divine attributes and consequently, can be applied to His creatures. 
Mul).ammad b. 'AlI b. Babawayh ai-Qummi (Shaykh ~adüq), al-Tawpïd, edited with footnotes by 
al-Sayyid Hashim al-I:Iusayni al-TahranI (Qum: Jama'at al-mudarrisln, 1416/1995), pp. 185-223, 
Bâb 29 {Asmâ' Allâh ta'âlâ}. See also Sayyid Jalal al-Dln AshtiyanI, Sharp-e muqaddamah':'Je 
Qg.y~arï bar Fu~ii~ al-pikam, J'h print (O!tm: Büstan-e kitab, 2001), p. 258. In total, there are 
ninety-nine names of God related in multiple l).adïth reports, Tawpïd, pp. 194-223. 
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worship (al- 'ibadah). Fa~~al (narrator) asked the imam: "What is that mark 

(simah)?" The imam replied: "The indication or sign (al- 'alamah)."125 

In other words, the name (al-ism) manifests the named item (musamma). 

Each and every existent is a manifestation, to the degree of its own essence, of 

the name of one of His attributes to the extent of its capacity to function as 

vehicle of self-manifestation. It is also a mark and a sign of an act (fi'!) from His 

actions (afa!). 

The beautiful names of God compnse: attributes of his essence (filal 

dhat)-knowing (al- 'alim), powerful (al-qadir), living (al-payy); attribu tes of his 

action (filal fi'!)-Creator (al-khaliq), sustainer (al-raziq); glorification and 

sanctification (tamjïd and taqdïs)-sanctified (al-quddüs) and self-sufficient (al-

ghanï). AlI of them necessitate manifestation in the outer world, and it is only 

by the vehicle of the existents that the properties of the names of God become 

apparent and understood through intellectual constructs. However, the true 

reality of God transcends human constructs and formulations. Thus, the 

attribute of His essence can be discerned by the self-manifestation of the 

attributes of existents whose properties such as creation, sustenance and mercy 

are manifested in the outer world in the relationship between the Essence and 

the cosmos, i.e. when we observe the created beings (makhlüq), we deduce that 

there is a creator (khaliq). 

12
5 Mu~ammad b. 'Alï b. Babawayh al-Qummï (Shaykh ~adüq), 'Uyün Akhbar al-Ri#, p. 260; 

idem., Ma'anï al-akhbar, ed. 'Alï Akbar al-Ghaffarï, 3rd edition (Q!Im: Mu'assasat al-nashr al­
Islamï, 1416/1995) 3; idem., al-TawfJïd, p. 229-30, i:J.adïth no. 1. 
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The Essence of God is disclosed in the attributes and actions of the 

cosmos, for God is present everywhere: in His creatures, His signs, His attributes 

and His acts. The existents self manifest His attributes, His acts, His signs and 

His names, and are a point of ieference that indicate the beautiful and perfect 

acts of the Creator. Ali is reported to have said: "1 do not see anything except 

with the presence [cause] of God" ("mâ ra'aytu shay' illâ wa ra'aytu Allâh qabla-

hU"126) and "[He] is present in things but not as a compound. [He] is absent 

from it but not vanished" ("dâkhil fi al-ashyâ' lâ bi al-mumâzajah, wa khârij <anhâ 

lâ bi al-muzâyalah"127). The four th Shi'ite imam is ascribed with the foHowing in 

the supplication for the day of 'Arafah in the month of Dhû al-l:lijjah: "You are 

disclosed to me in everything such that 1 see you manifested in everything ... 

and you are apparent in everything" ("anta al-ladhï ta <arrafta ilayya fi kull shay' 

fa-ra'aytu-ka r,âhir fi kull shay' . .. Wa anta al-r,âhir li-kull shay"'128). 

AH the existents are the 'locus of manifestation' (mar,âhir) of the names 

of God but differ with one another in their capacity to function as vehicles of 

his self-manifestation. Each existent embodies a specifie number of attributes of 

God based on its rank. 

The divine guides are the supreme examples of the perfect man (al-insân 

al-kâmil) because they assume the character traits of God and manifest His 

names and attributes in perfect equilibrium: "We are the beautiful names of 

126 Mazanclaranï, Sharp U~ül al-kaft, 3:83 {K al-Tawpïd, Bab anna-hu layu'rafu il/a bi-hi}; 3:98 {K 
al-Tawpïd, Bab al-ma 'büd} . 
12

7 Mulla Haclï Sabzawarï, Sharp al-Asma' al-lfusna, 2 vols. (Qum: Maktabah ba~ïratï, n.cl.), 2:96; 
another variant is dakhil fï al-ashya' la ka-shay' ft shay' dakhil, wa kharij min al-ashya' la ka-shay' 
min shay' kharij. Mïzan, 8:263; Kaft, 1:83, }:ladïth no. 2 {K al-Tawbïd, Bab anna-hu layu'rafu il/a bi­
hi}; Shaykh $adüq, TawfJïd, p. 285,306; Ma 'anï al-akhbar, 1:239, J:!.adïth no. 217. 
128 Ibid. 
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God and the Supreme Symbol and the Greatest Sign" ("wa na!mu asma' Allah al-

pusna wa al-amthal al-<ulya wa al-ayat al-kubra").12
9 

4. Intercession (sha[a<ah) 

"Surely your Lord is God, Who created the heavens and the earth in six days; 

and He is firmly established on the throne, regulating the affair; there is no 

intercessor except with His permission" (Q 10:3). 

The imams are endowed with the privilege of shafa<ah tashri <i 

(intercession in legislation) and shafa<ah takwini (intercession in creation) to 

intercede on behalf of the creation of God to secure goodness for them and repel 

harm. The former shafa<ah is employed to petition God to forgive and overlook 

the infractions of human beings that relate to the rights of God (puqüq Allah). 

The latter shafa<ah acts as an intermediary between God and His creation in 

dispersing and diffusing divine bounties, mercy, grace and sustenance, including 

the act of creation. This meaning is related in a ~adïth rer0rt on the authority 

of 'Ali: "The earth was created for the sake of the seven-you receive sustenance 

through them, help and assistance is rendered to you on account of them and 

rainfall cornes through [their intercession ]-they incl ude Salman al-Parsi, 

129 KaJï, 1:196, l:J.adïth no. 4 {K al-tawlJÏd, Bab al-nawadir}; Bipar, 2J:5, l:J.adïth no. 7. al-Na9r 
Mul:J.ammad b. Mas'üd b. 'Ayyash al-Sulamï al-'Ayyashï, Kitab al-tafsir, ed. Hashim al-Rasülï al­
Mal:J.allatï, 2 vols. (Tehran: al-Maktabah al-'ilmiyyah al-Islamiyyah, n.d.)" 2:42 (napnu wa Allah al­
asma' al-puma al-lau la yaqbalu Allah min al- 'ibM 'amal illa bi ma 'rifati-na) as interpretation of 
the Qur'anic verse: fa ad'ü-hu bi-ha (Q 7:180). The divine guides are also referred ta as kalimat 
Allah (words of Gad) in I].adïth reports, Shaykh ~adüq, Man la yah(iuruh allaqih, 4 vols., 2

nd 

print, ed. 'Alï Akbar Ghaffarï (~m: Jami'at al-mudarrisïn, 1404/1984), 2:592 {Bab maw(ii' qabr 
amir al-mu'minin ... }; Bipar, 24:173, and in sorne of the ziyarat they are addressed as 'kalimat 
Allah' ("al-salam 'alay-ka ya kalimat Allah" in Bipar, 100:307), 'kalimat Allah al-tammah' (Kanz al­
'ummal, 1:108) and 'kalimat al-Rapman' (Bipar, 100:278). In the ziyarah of the twelfth imam: " ... 
wa a~hir kalimata-ka al-tammah .. . Jï ar(ii-ka," Taqï al-Dïn Ibrahïm b. Mul:J.ammad al-'Amilï al­
Kaf'amï, al-Balad al-amin wa al-dir' al-pa~in (Beirut: Mu'assasah al-a'lamï, 1997), p. 404; Bipar, 
99:82. In the supplication to celebrate the birth of the twelfth imam: " ... fa-tammat kalimatu-ka 
#dq wa 'adlla mubaddila li-kalimati-ka wa la mu'aqqiba li-ayati-ka," Kaf'amï, p. 264. 
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Miqdad, Abü Dharr, 'Ammar and Hudhayfah. 1 am their leader and they send 

benedictions upon Fa!imah" ("khuliqat al-ar(i li sab'ah, bi-him turzaqün, wa bi-him 

tunfarün, wa bi-him tum!arün, min-hum Salmiin al-Fiirsï wa al-Miqdiid wa Abü 

Dharr wa 'Ammiir wa Hudhayfah, wa anii imiimu-hum wa hum al-ladhïna fallü 'alii 

FiifÏmah"130). As a consequence, the earth can never be void of a /Jujjah, otherwise 

it would be annihilated and lose the cause of its existence. 

On the Day of Judgment, the shafii'ah will be available to all members of 

humanity, provided they were not inimical to the divine guides, i.e. they were 

not hostile to accepting the truth. A lfadïth is related concerning the meaning 

of 'ra/Jïm' from the exegesis attributed to the eleventh imam in which he is 

reported to have said that only one percent of the Mercy (ra/Jmah) of God has 

been dispersed to His creation in this world which finds expression in the love 

between the mother and her child in the human and animal species. On the Day 

of Judgment, the entirety. of the ra/Jmah of God will be diffused and accessible 

such that the community of Mulfammad will successfully intercede on behalf of 

its neighbors, associates and acquaintances, irrespective of their faith.131 

I:Jadïth reports are cited from the early works that many of the previous 

prophets sought the intercession of the divine guides for help when confronted 

with a serious crisis, and that it was due to the honor of the divine guides that 

13° Mul,J.ammad b. Mul,J.ammad b. al-Nu'man al-Mufïd, al-Ikhti~â~ with introduction byal-Sayyid 
Mul:l.ammad MahdI al-Sayyid l:fasan al-KhurasanI (Qum, Maktabah ba~IratI, n.d.), p. 4. Other 
examples are padîth qudsï: "khalaqtu-ka li-ajlï wa khalaqtu al-khalq la-ka," and "law lâ-ka la-mâ 
khalaqtu al-tif/âk," Ipqâq, 1:430-31. 
13

1 Ikhti~â~ l,J.adïth no. 4, p. 25. Qidrat Allah l:fusayni ShâhmurâdI analyzes the exegesis work 
attributed to the eleventh Shi'ite imam and reaches the conclusion that it is authentic and 
properly ascribed to him. See 'Abd al-l:fusayn al-AmInI, Taftïr Fâtipat al-Kitâb, tr. Q!tdrat Allâh 
l:fusayni ShahmuradI (Tehran, n.p, n.d.), pp. 193-2°4. 
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God decided to knead the clay with His own Hand and breathe into it from His 

Spirit. Noah was rescued from the flood when he appealed to God byway of 

these luminous entities; Ibrahim prayed to God for the flames of fire to become 

cool by petitioning in the name of the progeny of Mulfammad. Moses was able 

to communicate with God by recourse to the intercession of the divine guides; 

Jesus was able to perform miracles, and was saved from crucifixion by being 

raised above on account of the intercession of the divine guides;132 It is due to 

the love for the walï of God that He created the world; and it is by their 

teachings and initiatory knowledge that God is worshipped by the angels and the 

people. 

5. al- film al-ladunnï 

The imams are gifted with the all-encompassing knowledge from God, 

and this includes the past, present and future. 133 There is nothing that 1S 

concealed from the imams and they can have access to specifie knowledge, if 

they so desire: anna al-a'immah idhii shii'ü an ya 'lamü 'alimü. 134 They are privy to 

the knowledge of the earlier scriptures and can render judgments in accordance 

with the teachings of these divine books.135 They have in their possession the 

faJr, the fiimi'ah and the Mu~baf Fii{imah. 136 Angels descend upon them to 

13' Futiinï, Tafsïr miriit al-anwiir, p. 31. Shafii'ah here is used in the sense of'tawassul (resorting to 
intermediaries by way of petitionary prayer)' which is a form of shafii'ah. 
133 "ya'lamüna 'ilm mii kiina wa mii yakün," Kiift, 1:388-391 {K. al-!JUjjah, Biib anna al-a'immah 
ya 'lamüna 'ilm mii kiina wa mii yakünu wa anna-hu Iii yakhfii 'alay-him al-shay'} . 
1)4 Ibid., 1:382-83 {K al-fJuJjah, Biib anna al-a 'immah idhii shii'ü an ya 'lamü 'alimü}. 
135 Ibid., 1:329-331 . 
13

6 Ibid, 1:344-50. For greater elaboration on these written sources, see Amir-Moezzi, The Divine 
Guide in Barly Sh(ism, pp. 73"4. 
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provide additional information continually and aiso on Friday night/37 and on 

the night of power (laylat al_qadr).'38 They also possess knowledge of their life 

span, and the time and mode of their death, and choose to die on their own 

accord.139 The sources of their knowledge are the celestial beings through 

inspiration; communication with the deceased prophets and imams; the written 

sources and ascension to the Divine Throne. This initiatory knowledge is 

hereditary and transmitted through the spiritual lineage}40 The faculty of 

infallibility ('i~mah) is a necessary outcome of the bestowal of comprehensive 

knowledge and cognizance. 

6. Muhaddath'4' 

The imams are not recipients of revelation (wab/42
) in the form in which 

it descended upon the prophets, but they are inspired by God through another 

process, and are referred to as mubaddath, i.e. spoken to by the celestial being by 

way of sounds in their ears (naqr fi al-asmiij and supported by the rüb al-qudus 

whenever they desire to know something. '43 The Imamite scholars draw a 

distinction between a messenger who brings a new law and scripture (rasul); a 

'37 Ibid., 1:372-74. 
'38 Ib·d . 1 ., 1.350-72. 
'39 KaJï, 1:383-87 {K al-fJujjah, Bab anna al-a'immah yaClamüna mata yamütüna wa anna-hum la 
yamütüna illa bi ikhtiyar min-hum}. 
'4° The scope of knowledge in the section of wilayah is far broader than in the section of khilafah 
because knowledge in the latter section pertains to temporal affairs, ego knowledge of the Qur'an, 
sunnah of the Prophet, and matters pertaining to society, etc. The divine guides are also referred 
ta as rasikhün fï al- cilm (Q n). Ibid, 1:321-31. 
'4' Ibid., 2:13-15. Also see Etan Kohlberg, "The Term MufJaddath in Twelver Shï'ism," in Studia 
Orientalia memoriae D.H Baneth, pp. 39-47 Oerusalem: The Magnes Press, 1979). 
'4

2 WafJy is used in different contexts and meanings but the meaning applied to the revelation 
(wafry) to prophets has a specifie meaning. Even the bees are recipients of wafry (Q 16:68). 
Mother of Moses also received wapy (Q 28:7). For further information, see Miziin, 2:135, 12:312, 
15=346,347,18:75 and 18:7· 
'43 Kil/ï, 2:15-20; Bipilr, 26:17. 
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non-Iawgiving prophet (nabï) whose mISSIOn is to explicate and advance the 

message of his predecessor; and the imam who is the recipient of inspiration 

from celestial sources (mubaddath) with the aim of guiding people in exoteric 

and esoteric issues. The imams are able to hear the angel (naqr fi al-asmii), but 

cannot see him. On the Night of Decree (laylat al-qadr) in the month of 

Rama~an, the imam receives additional information about that which is to 

unfold in the subsequent year, and detailed elaboration on other issues through 

celestial inspiration. In addition, the imams are able to make a celestial 

ascension to the Throne of the Lord to increase their knowledge, especially on 

Fridays. 

7. al-I miimah al-biitiniyyah144 

The imams are able to provide inner guidance to their followers for the 

refinement of their souls by esoteric means. This is in contrast to outer guidance 

on issues related to the law and the sharï'ah. They develop a bond with their true 

followers who have accepted their wiliiyah and are in communion with them. 

Further, their guidance covers the entirety of God's creation. 

Every religion comprises a r,iihir (exterior) and a bii{in (interior) 

dimension. The chain of prophets and scriptures fall into the former category, 

and the uninterrupted chain of imams constitute the latter whose presence is 

mandatory for life on earth to continue to exist. The faithful who submit to the 

wiliiyah of the imams and love them would be conferred the privilege of being 

initiated by the imams and receiving guidance into the mysteries of the Divine 

'44 The divine guides are referred to as hudat (Kajt, 1:272-73), 'alamat (Kafï, 1:296) and ayat (Kajt, 
1:296-97). 
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being and religion: "The person upon whose shoulders lies the responsibility for 

the guidance of a community through Divine Command, in the same way that 

he is the guide of man's externallife and acts, is also the guide for the spiritual 

life, and the inner dimension of human life and religious practice depends upon 

his guidance. "145 

8. Miracles and Charismata (mu 'jiziit and kariimiit) 

The term mu jïziit is normally applied to the miracles performed by the 

prophets, and kariimiit to those of the saints of God. This distinction IS 

especially apparent in the works of kaliim and discussed in separate categories. 

The imams are able to perform miracles as a testimony of their high rank 

and stature. Sorne of the works on Imamate give a detailed list of the miracles 

attributed to the imams.146 Sharïf Murta~a severely rebukes the traditionists for 

attributing supernatural powers to the divine guides such as the ability to walk 

on clouds. Such accounts are fanciful and are in conflict with the faculty of 

reason.147 

9. Primordial covenane48 

In pre-existential time, God made a pact with the distinguished prophets 

(ulü al- 'azm) and the rest of the human beings to worship only Him and to 

testify to their devotion and love for the Prophet and his progeny. The 

sCriptural evidence cited for this episode is in chapter 7, verse 172: "When your 

Lord brought forth descendants from the loins of the sons of Adam, He had 

'45 Taba~aba'ï, Shi'ite Islam, p. 212. 

14
6 al-Sayyid Hashim al-Balfranï, Madïnat al-ma 'ajiz. ed. al-Shaykh 'Izzat Allah al-Mawla'ï al-Hamadanï, 8 

vols. (Qum: Mu'assasat al-ma'arif al-Islamiyyah, 1413/1992); Ripar. volume 41; and Ipqaq, volume 8. 
'47 Amir-Moezzi, p. 150, footnote no. 74. 
'4

8 Ayoub, Redemptive Su.ffering, pp. 58-62. 
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them bear witness against their own souls: 'Am l not your Lord?' They 

answered, 'Verily, we bear witness.' He did this lest on the Day of the 

Resurrection, they say 'We were caught not expecting this'" (Q 7:172). Sample 

Q.adïths pertaining to this verse are: "God took the pre-temporal pact from the 

prophets on the wilayah of 'Ali and the covenant was made with the prophets by 

virtue of the wilayah of 'Ali" (inna Allah akhadha mïthaq al-nabiyyïn cala wilayah 

'Alï wa akhadha 'ahd al-nabiyyïn bi wilayah 'Alt48
). The primordial covenant on 

love and fidelity (walayah) to the divine guides was taken from the entire 

creation.149 

'Allamah Amini provides a detailed discussion and analysis of this 

subject with rational ('aqlï) and textual (naqlï) proofs. He adduces nineteen 

O!tr' anic verses and seventy Q.adïth reports, and subjects the isnad and text of 

each Q.adïth to scrupulous investigation. He cites both Sunnite and Shi'ite 

scholars who confirm his views on this subject, and further corroborates them 

with the use of poetry. He concIudes that the primordial covenant is in 

reference to the affirmation of servitude to God (rubübiyyah), prophethood 

(nubuwwah) and wilayah.150 

This day is also referred to as yawm al-mïthaq (day of the pre-temporal 

pact), yawm al1am' (day of gathering of the entire human species), yawm al-

shahid (day ofwitness),yawm al-mashhüd (day ofbeing witnessed),yawm al-Cart} 

al-awwal (day of first presentation), yawm al-khalq al-awwal (day of first 

14
8 Ba~a'ir, p. 93, Bab 8, l).adïth no. 4· 

149 Bipar, 17:383. 
15° 'Abd al-I:Iusayn Amïnï, "Primordial Covenant," pp. 1-132, unpublished manuscript. 
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creation),yawm al-taklif al~awwal (day of first obligation),yawm al-ba'th al-awwal 

(day of first mission),yawm al-iqrar (clay of affirmation),yawm al-wilayah (clay of 

wilayah),yawm bala' (clay of trial), 'alam al-dharr (world of particles), 'alam alast 

(world of testimony) and 'alam al-ar,illah (world of shadows).151 

10. Presentation of deeds of the faithful to Prophet and his progeny ('ard al-

The infallible leaders receiv{! a full account of the deeds of their faithful 

followers who submit to their wilayah on a weekly basis. They become joyful 

and happy when the deeds performed are positive, and get saddened and 

sorrowful when the deeds are negative.l52 The sixth imam was askecl on the 

interpretation of the verse: "Work so God will see yoUf work and (so will) His 

Apostle and the believers ... " (Q 9:105), to which he replied that the reference is 

to the imams.153 

11. Infallible guides are witnesses over the deeds of community 

The infallible leaders will be the proof (puJiah) of God on the Day of 

Judgment over the faithful, by virtue of the following Qur'anic verse: "And thus 

We have made you a medium (just) nation that you may be the bearers of 

witness (shahïd) to the people and (that) the Apostle may be a bearer of witness 

(shahïd) to you" (Q 2:143). On the Day of Judgment, every community will be 

summoned to appear in the presence of the imam of their respective time who 

15
1 Ibid., p. 5. 

152 Kajï, 1:318-19 {Bab 'ar~ al-a'mal ... }, Mïzan, tr. S. A. Rizvi, 1:270 in reference to "And say: 
Work; so God will see you work and (so will) His Apostle and the believers ... " (Q 9:1°5). 
153 Kajï, 1:318-19 {Bab 'ar~ al-a 'mal ... }, ~adïth no. 2; Mu~ammad b. al-l:Iasan al-~affar al­
Qummï, Ba~a'ir al-darajat, ed. Mïrza M. Küchabaghï (Q!.im: Maktabah Ayatullah al-'U~ma al­
Mar'ashï al-Najafï, 14°4/1983), pp. 259-60. 
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will act as a proof: "(Rememher) the day wh en We will calI every people with 

their Imam ... " (0:. 17=71). 

12. Status of the infallible leaders 

The status of the divine guides is so lofty that it was on account of love 

for them that God created the universe. They were created from the superior 

clay from heaven Cilliyyïn) and are from the original Light (nür) of GOd.154 In 

contrast, the opponents of the divine guides were created from the si;/ïn, which 

is from hell, and composed of salt y, brackish water.155 

Adam and the angels were commanded to prostrate before them in 

acknowledgment of their grand status, and to affirm the wilayah. One who 

affirms the wilayah of the divine guides is akin to a person who has affirmed the 

wilayah of all the prophets sent by God, whereas one who accepts the wilayah of 

Mu~ammad, but rejects his infallible progeny, is akin to one who accepts the 

wilayah of all the previous prophets, but rejects the wilayah of the last Prophet.156 

13. Status of infallible leaders on the day of iudgment 

In addition to providing guidance and being an intermediary (wasi{ah) for 

the distribution of divine blessings in this world, the divine guides play a role 

at the time of death, during questioning in the grave, and in the purgatory 

period. Their rank and status on the Day of Judgment is found under ~adïth 

reports that confer on them the privilege of assigning people to paradise or 

hell, based on the affirmation or negation of their wilayah: "qasïm al-jannah wa 

'54 Ba~a'ir, pp. 34-5, p. 37, KajZ, 2:232-234 {Bab khalq abdan al-a'immah . .. }, 3=2-8 {Bab !inat al­
mu'min wa al-kafir}. 
'55 Ba~a'ir, pp. 38-4°, p. 44, 191, 
15

6 Futünï, Tafiir mira! al-anwar, p. 20, 24. 
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al-nilr,"157 the loyalty and fidelity to the divine guides is the scale of one's 

righteous deeds (mïziln al-a 'mill);158 the path of safety on the bridge (Jiril!) is the 

one of wililyah ("And stop them, for they shall be questioned (Q 3T24) [about 

the wilayah to 'Alï],"159 "la yajüzu abad al-#ril! illil man kataba la-hu 'Alï al-

jawilz.'>16o); the first question that will be posed on the Day of Judgment wiU be 

about the wililyah; love and obedience of 'Alï brings about salvation ('Umar b. 

al-Khanab: "law ijtama 'a al-nils 'alil bubb 'Alï b. Abï Tillib mil khalaqa Allilh al-

nilr"161); permission required to reach the fountain (baw(i) in paradise (" 'Alï 

yawm al-qiyilmah 'alil al-bawt;l lil yadkhulu al-jannah illil man jil'a bi-jawilz min 

14. Relationship of divine guides with God, prophets and the other existents 

before and after creation of universe 

The infallible guides have a special and unique relationship with God as 

their lu minous lights were created before anything else, and from a special 

heavenly material ('illiyyïn). They are the firm rope of God (pabl Allilh al-

matïnl63
) and have been conferred the special knowledge of the greatest names (al-

. l' ) 164 lsm a -a r,am . 

157 Ba~a'ir, Bab 18, pp. 414-418. 
158 B'b-t. ar, 97:291. 
159 al-Sayyid 'Abd al-I:Iusayn Sharaf al-Dïn, al-Muraja 'at, ed. I:Iusayn al-Raçlï, 3'cl edition (Qum: 
Jam'iyyat al-Islamiyyah, 1982), p. 93. Ipqaq, 2:299; 7=14°-41, 162; 18:236-38, 496; in a ziyarah, 'Ali is 
addressed as follows: "al-salam 'ala mizan al-a 'mal," Bipar, 97:330. 
160 Ipqaq, 7=140-151; 1]:158-162; 236-238; 18:496; Gbadir, 2:323, 10:279. 
161 B'b - lb -t. ar, 29:42-3; . qaq, 7:152. 
162 Ibn Maghazilï, Manaqib, p. 119; Gbadir, 2:323. Also, interpretation of Q}lr'anic verses "Of 
what do they ask one another? About the great event (al-naba'al-'aJ,im),"(Q 78:1-2) and "Then on 
that day you shall most certainly be questioned about the plentiful blessings" (Q 102:9). 
163 'A - h-yyas 1, 1:194. 
16

4 Kafi, 1:334-35 {K al-puJjab, Bab ma u ,!iya al-a'immab min ism Allab al-a'J,am}. 
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The infallible leaders have a relationship with the prophets by virtue of 

communicating with their spirits and being the inheritors of their knowledge.165 

Gabriel is reported to have told Mul:Iammad: "inna Alliih ba'atha 'Alï ma'a al-

anbiyii' ba/in wa ba'atha-hu ma'a-ka r,iihir."166 They are the mediators between 

God and the prophets as their names are invoked for the performance of 

miracles. As a case in point, it is asserted that Adam's lapse was forgiven by God 

when he petitioned God in the name of the lu minous entities; Moses was able to 

part the river by invoking their names; and Jesus was able to bring the dead back 

to life by appealing to God in the name of the fourteen infallibles. The prophets 

gave glad tidings to their respective communities on the future coming of the 

Prophet and his progeny. 

The infallible divine guides have a close and intimate relationship with 

the faithful who have accepted their wiliiyah and are devoted to them in 

sincerity. The light of the imams shines in their hearts with greater intensity 

than the light of the stars. They guide the faithful like a compassionate father 

such that the analogy is made that one who cuts off his link with the divine 

guides is like an orphan.167 

The above categories on wiliiyah are inter-related and intertwined. The 

division was made for the purpose of illustration and explication of the complex 

nature of wiliiyah that is found in the corpus of early Twelver Shi'itel:Iadïth 

literature. Later imamite scholars took great pain to demonstrate that ascribing 

.65 Ibid., 1:255 . 

• 66 al-Sayyid Ni'mat Allâh al-Jazâ'irï, al-Anwilr al-Nu'milniyyah, 1:30; idem, al-Nur al-mubïnfï qi~a~ 
al-anbiyil', p. 105; Amïnï, al-Asmil' al-lfusnil, p. 35 where he quotes another l)adith From Ibn Abï 
al-:J umh ür that the Prophet said: "bu 'itha 'Alï ma 'a kuZZ nabï sirr wa ma 'ï jahr," ibid . 
• 67 Bipilr, 2:2, l)adïth no. 1 
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supernatural powers to the divine guides does not constitute exaggeration or 

extremism (ghuluww) by providing Qur'anic references and rational arguments, 

and instead accusing the Sunnites for exaggerating the virtues of the caliphs.168 

The virtues and excellence mentioned in the Qyr'an and l).adIth with regards to 

the divine guides have been gifted by God (mawhüb) and are not acquired 

(iktisab). However, others can regard them as an ideal and a paradigm that can 

inspire them to strive for a higher rank of excellence in their own lives: 

"Certainly you have in the Apostle of God an excellent exemplar (uswah 

pasanah)" (Q 33:21). Accordingly, every human being who is endowed with 

consciousness is potentially able to ascend to a higher status, depending upon 

the extent to which he polishes his cosmic mirror. The prophets and divine 

guides are able to actualize the names of God that are already latent in aU human 

beings, and thus they become the point of reference worthy of emulation. 

Sixth divine guide: 

"Bi-na (urifa Allah wa bi-na (ubida Allah napnu al-adilla' (ala Allah 
wa law-la-na ma (ubida Allah." 

(Shaykh ~adüq, al-Tawpïd, p. 152) 

168 Ghadir, 7:69-131; Bi/Jiir, 4:303, lfadïth no. 31; 25: 328-5°, especially lfadïth no. 25. See also Wadad 
al-~4ï, "The Development of the term Ghuliit in Muslim Literature with Special Reference to 
the Kaysaniyya," in Shi'ism, ed. Etan Kohlberg (Burlington, Vf: Ashgate Publishing Company, 
2003), pp. 169-93. The exaggerators are viewed as unbelievers and of the worse category: "anna­
hum kafir bi Allah, jalla jalalu-hu, waanna-hum sharr min al-Yahüd wa al-Na~ara wa al-Majüs wa 
al-Q#Jariyyah wa al-/farüriyyah wa min jami' ahl al-bid'ah wa al·ahwa' al-mu#lah," in Bipar, 
25:242. H. Modarressi main tains that the supernatural qualities attributed to the divine guides 
were acquired from the Kaysanite movement and got an added impetus upon the death of the 
eighth imam, al-Ri~a, who left a son of seven years old to assume the position of imam. This 
contributed to the notion that it is through divine grace that the imam is designated, inspired 
with knowledge and protected from error and sin. In contras t, an eminent scholar of the 
second/eighth century, Abü Mulfammad 'Abdullah b. Abï Ya'für al-'Abdï (d. 1311748-49), who 
was a trusted and lavishly praised associate of Ja'far al-~adiq maintained that the divine guides 
"were merely righteous and pious learned men ('ulama' abrar atqrya')" {Hossein Modarressi, 
Crisis and Consolidation, p. 30}' See also pp. 19-51. 



CHAPTER 2 

Different Approaches and Textual Sources on the Study of Imamate 

Our'an {tafSïr and ta'wïD and Hadith ApproachesI69 

(MANHA] QyR'ANÏ WA I:IADÏTHÏ) 

(a) Explanation of the Approach 

58 

The method of employing the Q!lr'an and the l).adïth reports to 

articulate and document proofs for the doctrine of imamate is perhaps the 

oldest one. It is based on the premise that since the subject matter relates to the 

domain of divine investiture, only God could convey this to His subjects with a 

sense of authority, finality and completeness. Thus, the corpus of literature that 

could be relied upon is exclusively the Q!lr'an and the authentic lfadïth reports 

from the Prophet and the twelve divine guides. Recourse to other sources like 

'aql would be viewed as an infringement and transgression into the domain of 

God's prerogative. 

(b) Sources: Qur' an, hadïth reports and historical narratives 

The Qur' an and l).adïth reports constitute the two primary sources in the 

formulation and elaboration of the concept of imamate. Historical facts and 

anecdotes reinforce and supplement the evidences From the other two 

fundamental sources. 

16
9 This method of employing ~adïth in the exposition of imamate should not be confused with 

the school of AkhbarL The U~ülï scholars who differ with the Akhbarïs on fundamental issues 
employ ~adïth reports extensively in their discourse on imamate. 
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(c) Discourse on the Subject 

The discourse is centered around three subjects: mawaddah, khilafah and 

wilayah. The last category generally seeks recourse to allegorical and esoterical 

interpretation for proofs and documentation. This mode of interpretation (i.e. 

ta'wïf70
) was appropriated by the Shi'ites in their style of exegesis to argue in 

favor of the principle that the Q}Ir'an has an inner dimension (ba{in) that can be 

fathomed only by the legitimate divine guides who are the repositories of special 

knowledge and the "speaking Q}Ir'an (Q;trJan na{iq)."171 We will first examine 

the method of analysis and sources employed by the exegetes who incline 

towards exoterical (tafsïr) , aIlegorical and esoterical interpretations and then 

foIlow it up with the analysis used by the traditionists (mufJaddithün). 

Qur' anic Exegesis: Tafsïr (TanzïD and Ta Jwïl 

The Qur'anic verses faIl into one of the following four categories: verses 

that are explicit and self-evident; verses that require exegesis by the use of other 

Q}Ir' anic verses, ~adïth reports, occasion of revelation anô historical 

information; verses that require allegorical interpretation with the use of the 

17° See below for a discussion on the evolution of the terms "tafsfr" and "ta'wfl." 
17

1 During the caliphate of 'Alï, he is reported to have protested at the cessation of the conflict 
with the army of Mu'awiyah in the Battle of Siffin when they raised copies of the Qur'an on 
their lances to avoid a complete defeat. 'Ali asserted that the Qu'an does not speak by itself but 
through a human agent: "!Jiirabna-hum 'ala tanzfli-hi wa al:;awm nuparibu-hum 'ala ta'wfli-hi," 
quoted from Tabarï by Nasr Hamid Abu Zaid, "Divine Attributes in the Qu'an," in Islam and 
Modernity: Muslim Intellectuals Respond, edited by John Cooper, Ronald L. Nettler and Mohamed 
Mahmoud (London: 1. B. Tauris Publishers, 2000), p. 197. See also M. Ayoub, "The speaking 
Q!lr'an and the silent Qur'an: A study of the principles and development of Imamï Shï'ï tafsïr," 
pp. 177-98 in Approaches to the History of the Interpretation of the Q;tran, ed. Andrew Rippin 
(Oxford: Clarendon Press, 1988). 
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concept of 'metaphor' (majâz);17 2 and esoteric interpretation to discover the 

"true" or the "real" meaning of the verses that is in keeping with the Q!.tr'anic 

ethos and the l).adïth-reports, and avoids arbitrary pers on al interpretation (tafsïr 

bi al-ra»). 

The terms "tafsïr" and "ta'wïf' have undergone semantic changes with the 

passage of time. At the outset, it seems that these terms were used 

interchangeably and were regarded as synonyms. This is evidenced in many of 

the titles of the works of Q!.tr'an commentaries where the term "ta'wïf' is used 

but the method of exegesis is primarily based upon l).adïth reports (tafsïr bi al-

ma'thür). For instance the exegesis work by Tabarï (d. 923) is entitled fâmi' al-

bayân 'an ta'wïl ây al-Qur'ân and by Maturïdï (d. 944) is Ta'wïlât al-Qur'ân. 

Discussion and debate on the signification of these terms was prompted by the 

need to define ways in which the traditional material could be employed for 

exegetical purpose. Ta'wïl became associated with a style of exegesis based upon 

reason and personal opinion (ra»), whereas tafsïr was based upon l).adïth reports 

transmitted from the Prophet, his Companions or the Successors. 

Tafsïr Approach: Analysis of Qur'anic verses on 

Mawaddah, Khilii/ah and Wilâyah 

An example of a Qyr'anic verse on mawaddah is chapter 42 verse 23: "Say: 

1 do not ask you for any recompense for this [the communication of the 

revelation] except the love for near kinship (al-mawaddah fi al-qurbâ)." When 

this verse was revealed, the community asked Mul).ammad about the identity of 

17
2 The Mu'tazilites are credited with the concept of majaz to interpret the ambiguous or unclear 

(mutashabih) verses of the Q!-u'an. . 
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the near relatives (qurba). He responded that it comprises 'Ah, Fatimah, I:Iasan 

and I:Iusayn.173 It is further argued that the love for these personages entails 

absolute unconditional obedience to them as weIl and the Qur'anic directive 

follows the pattern of previous prophets who asked for no reward from their 

respective community in return for their ministry.174 

On khilafah, a sample relevant verse is "0 you who believe. Obey God 

and obey the Apostle and those in authority (ulü al-amr) from among you ... " (Q 

4:59). Imamite scholars who use the Qyr'an and }:ladïth reports approach would 

cite the aforementioned verse and argue that since obedience is absolute and 

conjoined with obedience to God and His Messenger, the persons identified as 

"ulü al-amr" must be infallible (ma'füm). Other Qyr'anic verses such as, 

"Therefore, wait patiently for the command of your Lord, and obey not from 

them a sinner or an ungrateful one" (Q 76:24) and "When his Lord tried 

Abraham with certain words, he fulfilled them. He said: Surely 1 will make you 

an Imam of men. Abraham said: And of my offspring? My covenant does not 

include the un jus t, said He" (Q 2:124) and "Surely, God desires to keep away the 

uncleanness from you, 0 people of the House (a hl al-bayt)! And to purify you a 

(thorough) purifying" (Q 33:33) would be cited to further strengthen their 

argument. Subsequently, they would seek out }:ladïth reports to identify persons 

who would meet the criterion of infallibility: (ana wa 'Ali wa al-/fasan wa al-

173 For a list of sources, see footnote no. 80. 
174 "Say: 1 do not ask you for any reward for it; it is nothing but a reminder to the nations." (Q 
6:90); "And, 0 my people! 1 ask you not for wealth in return for it; my reward is only with 
God ... " (Q 11:29). Also, see Q 11:51; 25:57; 26:109; and 26:127. 
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lfusayn wa al-tis'ah min wuld al-lfusayn mu!ahharün ma~ümün).175 The other 

method of identifying the ulü al-amr is by exclusion, i.e. since no other persons 

other th an the twelve divine guides have been confirmed to be ma 'füm by ~adïth 

reports, the status of ulü al-amr is reserved for them alone.1]6 

A sample Qyr'anic verse on al-wilayah al-mutzaqah of the divine guides is: 

"And those who disbelieve say: You are not a messenger. Say: God is sufficient as 

a witness between me and you and whoever has knowledge of the Book (wa man 

'inda-hu film al-Kitab)" (Q 13:43). Those who possess treasure of the knowledge 

of the Book and the unseen are the divine guides: "None knows God's unseen 

realm except those whom He chooses from among His messengers" (Q 72:26). 

In a ~adïth report, the sixth Shi'ite imam states: "We are the administrators of 

Gods' affair, the treasures of His knowledge, and the repository of His revealed 

mysteries."l77 The bestowal of this wilayah is not contingent upon assumption 

of political power. and authority. Greater elaboration on the esoteric 

interpretation of the Q!Ir'anic verses that pertain to wilayah will be given under 

the section of ta'wïl. 

A total of eighty-six verses that apply to the divine guides are related by 

'Allamah I;Iillï in Nahj al-paqq and greater elaboration and explanation of these 

verses with copious references are provided by Shushtarï in Ipqaq al-paqq. Other 

'75 Shawahid al·tanzïl, 1:334; TfJqaq al-fJaqq, 3:482. 
17

6 Ta'wïl al-ayiih al-{,iïhirah ft farJa'il al- 'itrah al-!iihirah, 1:133; Majma' al-bayan, 2:64; Nahj al-fJaqq, 
p. 204; IfJqaq al-fJaqq, 3=424; Tafsïr al-~aft,1:427; Futunï, Tafsïr mirat al-anwar, p. 381; Muraja'at, 
letter 6 and 12; Sabïl al-najah, 126-219; Ghadïr, 1:165, 196, 277; Mïzan, 4:411-442. 
'77 Kaft, 1:192. 
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works enumerate additional verses that are applied to mawaddah, khilafah and 

wilayah. 178 

Elaborate Analysis of the Verse on Khilafah179 

"Only (innama) God is your walï and His Apostle and those who believe, those 

who keep up prayers and pay the zakat while they bow" (Q 5:55).180 

Imamite scholars main tain that this verse was revealed in connection 

with 'AII's rendering of zakat to a beggar while In the state of genuflection 

(rukü') during the ritual prayer. 

Method of Analysis 

The term "innama" that cornes at the beginning of the verse has a sense 

of exclusivity that lirnits the wilayah only to God, His Messenger and the person 

who rendered zakat while in the state of rukü'. This is demonstrated by 

traditional (naqlï) and rational ('aqlï) proofs. 

Traditional Proofs (Naqlï) 

There is consensus (ijma') among Arab grarnmarians and linguists that 

the particle "innama" is only ernployed to convey the sense of exclusivity 

without exception. Thus, its usage in this verse has the same connotation of 

exclusivity as agreed upon by linguists. 

17
8 For example, the father of 'Allamah Majlisï relates that he has seen more th an one hundred 

thousand 1.'tadïth reports on the virtues ifa{la'il) of the divine guides, Lawami', 2:493 and Raw{lat 
al-Muttaqïn, 8:648. 
179 For the analysis of this verse on wilayah, refer to Ipqaq al-paqq, 2:399-415; Muraja'at, pp. 39-46; 
Ghadïr, 1:162, 196,397,398; 2:52; pp, 155-167; 8:55; 9:197. . 
180 For a different translation of this verse that is inclusive of ail believers and not restricted to 
the divine guides, see H. Landolt, "Walayah," p. 317. See also the discussion in Chapter 1 un der 
"al-wilayah al-muflaqah." 
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Rational Proofs ('aqlï) 

The particle "inna" is used to confirm one aspect of a statement and the 

particle "ma" to negate another. Even with the union of these two particles to 

"innama" they both carry their original individual meanings based on the 

principle of istifpab181 and consensus (ijma'). 

(i) Istishab 

Istifpab is based on certainty that was attained in an earlier time and any 

doubt cast on it at a later time would be rejected and discarded. In the case 

of "innama", wh en the two particles are joined together, it carries the 

combined meaning of "inna" and "ma" of exclusivity and the same holds 

true for it-any doubt cast on it at a later time would have to be rejected. 

(ii) Consensus (ljma') 

There is a longstanding consensus among Arab grammarians and linguists 

that even after the union of "inna" and "ma," they each possess their 

individual meaning. Thus, when combined together as "innama", the first 

particle continues to connote confirmation ("inna") of one aspect and the 

d . 1 '11 . (" ") f h 182 secon partic e st! connotes negatlOn ma 0 anot er. 

. 181 isti~f}(ïb is based on certainty that was attained in an earlier time and any doubt cast on it at a 
later time would be rejected and discarded. For instance, a pers on who is reported missing is 
assumed to be alive and living until the time when his death is confirmed. Doubt and 
skepticism on his state is not entertained until certainty of his death. 
182 Another opinion on the composite of "innama" is that it consists of "inna" and "ma al· 
kiiffah" which results in the meaning of "ma wa illa," i.e. there is none e1se except the one. In 
both configurations, the outcome is the same, that the walt referred to in the verse applies to one 
person. 
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Appying the Principles of Istishab and !jma c on the Our'anic verse 5:55 

Given that the particle "inna" signifies confirmation and "ma" negation, 

there are three possible outcomes after the union of these two particles into 

" . -" znnama : 

1. It confirms and negates the statement simultaneously. 

2. It negates the mentioned persons in the verse and confirms the rest. 

3- It confirms the mentioned pers ons in the verse and negates the rest. 

The first possibility is impossible because it would entail a contradiction if the 

wilayah of God, His Messenger and the person who gave zakat is confirmed and 

negated at the same time. Such a statement would be reprehensible (qablfJ) and 

not possible to attribute to the divine word. The second possibility is equally 

impossible in the sense that the wilayah of God, His Messenger and the person 

who rendered zakat would be negated and the wilayah of others confirmed. This 

is based on consensus of the grammarians and linguists. The third possibility is 

the only one that can be entertained because it confirms the wilayah of the 

mentioned pers ons in the verse and negates the wilayah of aIl others that have 

not been mentioned. Thus, the collective term "innama" connotes exclusivity 

and confines the station of wilayah to only God, His Messenger and the person 

who gave zakat while in the state of ritual prayer. 

Meaning of the T erm Walï 

The pers on identified as walï is endowed with authority over aIl aspects 

of the person's affairs to the extent that he has more authority (awla bi al-
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tafarrujJ than the pers on whom he is representing. The Arabie linguists have 

applied this term in a number of cases with this signification: 

1. "The sultan is walï of one who has no walï." That is, the sultan has 

univers al authority to execute the affairs of a person who has no walï. 

2. "walï for the diyah (blood money or compensation for in jury or death)." 

The walï is responsible to pay the diyah on behalf of the pers on whose 

affairs are under his authority. 

3. "walï of the deceased." The walï of the deceased has univers al authority 

to discharge the obligations of the deceased. 

Identity of the Walï 

The plural verbal form is used to refer to the walï who gave zakat while 

in the state of ritual prayer and in the posture of rukü'. Discussion abounds on 

whether this allows for the possibility of more than one pers on or not to claim 

wiliiyah. Imamite scholars argue that the intent of the verse is to apply the term 

walï to only one person and that is 'Alï b. Abï Talib, based on the following 

proofs: 

1. There is consensus amongst the exegetes that the occasion of revelation 

for this verse was commendation of 'Alï for giving the zakat while in the 

state of prayer to the petitioning poor person, and thus the reference is to 

one pers on only even though the plural form of the verb is used. 

2. If the term walï is applied to the generality of the Muslims then this 

would entail an impossibility because both the walï and mutawallii 'alayh 

would be one and the same person. In other words, each individual 
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would have discretionary authority (wilayat al-ta~arru.fJ over others and at 

the sarne time be mutawallt. 

3. The characteristics of the person rnentioned in the verse, whose wilayah is 

conjoined with that of God and His Messenger, is quite clear and 

explicit, i.e. the pers on gave zakat in the state of ri tuaI prayer while in the 

posture of rukü<. There is consensus ârnong the scholars that the only 

person who gave zakat while in the state of prayer is 'Ali b. Abi Talib and 

thus even though the plural forrn is used, the intent is one person. 

4. The plural form of the noun or verb is used in other parts of the Qu'an 

as a forrn of respect, adulation or as a style of eloquence.183 

Consensus (!jma ') 

The consensus of the Muslirn cornrnunity on the identity of the walt is 

derived by way of three rnethods: 

1. Consensus arnong the community that the terrn walt applies to only a 

group of believers and not the general Muslirn comrnunity. They also 

agree that the only pers on in whose honor this verse was revealed is 'Ali 

b. Abï Talib. 

2. Consensus that irrespective of whether the term walt is used in its 

specifie or general sense, 'Alï would be included in both categories. Since 

it was demonstrated that the latter category was false, it follows that the 

only person identified as the walt in the verse is 'AIL 
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3. Consensus amongst exegetes and traditionists that this verse was revealed 

in commendation and recognition of the selfless act of 'Ah to attend to 

the petition of the beggar. 

Summary 

The term walï is interpreted in its comprehensive sense because the 

wiliiyah of the one who gave zakat is equated to the wiliiyah of God and His 

Messenger. Further, since the station of walï (prophets and imams) is lofty and 

exalted, the quality of such a pers on would only be known to God and thus only 

He would be able to designate the particular pers on through divine investiture. 

The term walï in the above verse is expansive in its scope and meaning but the 

majority of Imamite scholars have employed this verse in a limited manner to 

prove the imamate of 'Ali in the sense of succession to the Prophet in governing 

aIl the temporal affairs of the Muslim community. 

The above is a case example of the method in which a scholar who subscribes 

to the Qur'an and l).adïth approach would systematically examine the literature 

to document proofs and arguments in favor of the designation and succession 

of 'Ali and his progeny. 

Other Qur'anic Verses Cited on Mawaddah, Khiliifah and Wiliiyah 

1. "0 Apostle! Deliver what has been revealed to you from your Lord; and if 

you do it not, then you have not delivered His message, and God will protect 

you from the people; surely God will not guide the unbelieving people" (Q. 

5:67)' 
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This verse was revealed on the occasion of Ghadïr in 10/630 whereupon 

the Prophet addressed the pilgrims and gave a sermon. Towards the end of 

his sermon, he asked them: "Do 1 not have more authority over you than 

you have upon yourselves?" When they responded in the affirmative, he 

asserted: "Of whomsoever 1 am the mawla, 'Ali is his mawla. 0 God, love 

those who love 'Ali, be inimical towards those who are inimical to him, help 

those who help him and abandon those who abandon him.'H84 

2. "This day have those who disbelieve despaired of your religion, so fear them 

not, and fear Me. This day have 1 perfected for you your religion and 

completed My favor on you and 1 have approved Islam for your religion" 

I:Jadïth reports from Shi'ite and Sunnite sources are cited to link the 

occasion of revelation of this verse to the day of Ghadir that coincided with 

the Prophet's farewell sermon. The multi-volume study by 'Allamah Amïnï 

titled al-Ghadïr is an exhaustive work devoted to enumerating sources from 

the first to the fourteenth century of the Islamic era. 'Allamah Amïnï seeks 

recourse to l).adïth reports, historical anecdotes, exegesis, theology and poetry 

to argue on the validity of the l).adïth of Ghadïr that it was a confirmation of 

the wilayah of 'Alï on eighteenth of Dhü al-l).ijjah 10/630. 

The author of al-Mïzan, 'Allamah Tabataba'ï, comments on this verse at 

great length to prove that the reference "this day" refers to the day of Ghadïr 

and not to any other occasion such as the commencement of the prophet's 

.84 Shawiihid al-tanzïl, 1:187; Nahj al-paqq, pp. 172-73. 
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ministry, conquest of Mecca, or revelation of the chapter of Repentance 

(chapter 9) which informs the polytheists that pagan customs will no longer 

be tolerated in the Ka'bah. He argues that despair and despondency of the 

unbelievers was the outcome of providing universal guidance to the nascent 

Muslim community in the person of 'Ali and his progeny. Thus, the 

mission of the Prophet would be preserved from any distortion or tampering 

by virtue of designating a successor who would provide leadership and 

guidance, apply the teachings of the Q!tr'an and safeguard the community 

from going astray. 

He views this verse on perfection of religion to be a fulfillment of an 

earlier divine promise made to the believers: "God has promised to those of 

you who believe and do good that He will most certainly make them 

successors in the earth as He made successors those before them, and that He 

will most certainly establish for them their religion which He has chosen for 

them, and that He will most certainty, after their fear, give them security in 

exchange; they shall worship Me, not associating anything with Me; and 

whoever disbelieves after this, these it is who are the transgressors" (Q 24:55). 

He further argues that the Divine bounty and favor referred to in the 

above verse applies to the completion of the wiliiyah of God and His 

Messenger by vesting authority in the ulü al-amr or the divine guides. This 

Divine bounty is conditional upon obedience to His instruction. Failure to 

comply would result in the loss and withdrawal of the Divine grace and 

bounty: "This is because God does never change a bounty which He has 
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conferred upon a people until they change their own condition; and because 

God is Hearing, Knowing" (Q 8:53). The perfection of religion refers to the 

wiliiyah of 'AlI and not the completion or closure of legislation or the 

shari'ah because there are l).adIth reports on additional injunctions and 

revelations such as the matter of interest (ribii) that was revealed after the 

ab ove verse. Traditions cited by him are in the category of mutawiitir, i.e. the 

chains of transmissions are numerous and are uninterrupted with no faults 

or deficiencies.185 

3. "God desires only to remove defilement from you, 0 people of the house 

(ahl al-bayt), and to purify you (yufahhira-kum) completely" (Q 33:33). 

Shi'ite exegetes argue that there are numerous uninterrupted chains of 

transmissions (mutawiitir) that confirm that this verse was revealed In 

reference to the Prophet, 'AlI, Fatimah, I;Iasan and I;Iusayn. Sorne of the 

Sunnite scholars who have cited these l).adIths include the Hanafite scholar, 

al-I;Iafi~ al-KabIr along with Jalal al-Dln al-SuyütI, Al).mad b. I:Ianbal and 

Tabarï. This Qur'anic verse is also employed to confirm the inerrancy and 

infallibility ('itmah) of the divine guides from any kind of sin, mistake or 

forgetfulness (sahw).186 

4. "And among men is he who sells himself to seek the pleasure of God; and 

God is Affectionate to the servants" (Q 2:207). 

It is related by Ibn 'Abbas that this verse was revealed in praise of 'AlI 

who slept on the bed of Mul).ammad while the latter fled towards Medina to 

18
5 Shawahid al-tanzï/, 1:157; Tabâ!abâ'ï, al-Mïzan, tr. S. A. Rizvi, 9:227-27°. 

186 Shawahid al-tanzïl, 2:11; Nahj al-paqq, p. 174; Ipqaq al-paqq, 4:234; 
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escape from the stratagem of the O!zraysh who had conspired to assassinate 

him while in bed.187 

5. "If anyone disputes with you in this matter [concerning Jesus] after the 

knowledge which has come to you, say: come let us caU our sons (abnii'a-nii) 

and your sons, our women (nisii'a-nii) and your women, ourselves (anfusa-nii) 

and yourselves, then let us swear an oath and place the curse of God on those 

who lie" (Q 3:61). 

This verse of mutual imprecation was revealed in connection with the 

dialogue with the Christian delegation of Najran who - insisted on the 

divinity of Jesus. It is related that the Prophet was accompanied only with 

'Alï, Fatimah, I:Iasan and I:Iusayn and no one else from the emigrants 

(muhajirün), helpers (anfiir) or his wives. The word "abnii'" in the verse is 

equated to I:Iasan and I:Iusayn; "nisii'" is applied to Fatimah and "anfus" is 

equated to 'AIL Further, since the latter is the self of Mu~ammad, he enjoys 

the same scope of wiliiyah as the Prophet.188 

6. "Then Adam received (sorne) words from his Lord,' so He turned to him 

mercifully; surely He is Oft-returning (to mercy), the Merciful" (Q 2:37). 

Shi'ite exegetes argue that the words that Adam received to seek 

forgiveness from God for his lapse were the names of the five luminaries-

Mu~ammad, 'Ah, Fatimah, I:Iasan and I:Iusayn.189 

18
7 Shawiïhid al-tanzïl, 1:96; Nahj al-/Jaqq, p. 176. 

188 Shawiïhid al-tanzïl, 1:163-65; Nahj al-/Jaqq, pp. 177-78. 
18

9 Nahj al-/Jaqq, p. 179; I/Jqiïq, 3=]6, Ghadïr, 7=)00. 
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7. "And remember when Abraham was tried by his Lord with certain 

commandments which he fuifilled, [God] said: 1 shall make you an imam for 

the people. He said: And aiso of my offspring? [God] said: My pact will not 

comprise the evil-doers" (Q 2:124). 

This verse is cited to demonstrate that the position of the divine guide is 

based on merit and confined to a person who is immune from committing sins 

or moral violations. Polytheism is a major vice of which the companions were 

guilty and thus they wouid not be entitled to assume imamate: "0 my son! Do 

not associate anyone with God; most surely polytheism is a grievous iniquity" 

(Q 31:13). It is argued that only 'Alï was the one who never bowed down to 

other idols in the entirety of his life because he was brought up under the care 

and patronage of Mulfammad from birth.190 

8. "And those who disbelieve say: 'Why has not a sign been sent down upon 

him from his Lord? You are only a warner (mundhir) and (there is) a guide 

(hiiâ) for every people'" (Q 12:7). The title "guide" is applied to 'Alï by 

virtue of lfadïth reports. 191 

9. "And the foremost are the foremost, these are they who are drawn near (to 

God)" (Q 56:10-11). The one who was foremost in excellence in the time of 

Muhammad was 'Alï.192 

10. "They fulfill vows and fear a day the evil of which shall be spreading far and 

wide. And they give food out of love for Him to the po or and the orphan 

19° Nahj al-paqq, pp. 179-180. 

19
1 Shawiihid al-tanzîl, 1:293; Nahj al-paqq, pp. 180-81. 

19
2 Shawiihid al-tanzïl, 2:213; Nahj al-paqq, p. 181; Ipqiiq, 3=114. 
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and the captive: We only feed you for God's sake; we desire from you neither 

reward nor thanks" (Q 76:7-9). 

The occasion of revelation was a vow of fast for three days taken to 

remedy the ill-health of I:Iasan and I:Iusayn. At the time of breaking the fast 

on each of the three days, a poor pers on, an orphan and a captive 

respectively petitioned for food, and they were given the food that had been 

designated for breaking the fast of 'Ali, Fatimah, I:Iasan, I:Iusayn and their 

maid Fi44ah.193 

11. "And if they intend to deceive you-then surely God is sufficient for you; 

He it is Who strengthened you with His help and with the believers" (Q 

In a l).adïth report related by Abü Hurayrah, it is inscribed on the throne 

that "There is no God except the One with Whom there is no partner; 

Mul).ammad is His servant and Messenger; He has strengthened him with the 

support of 'Ali b. Abi Talib.,,194 

12. "0 Prophet! God is sufficient for you and (for) such of the believers as 

follow you (Q 8:64). 

Traditions are cited to argue that this verse was revealed to single out 'Ali 

as the only one who supported the Prophet's mission without fail.195 

13. "0 you who believe! Whoever from among you turns back from his religion, 

then God will bring a people, He shall love them and they shaH love Him, 

193 Shawiihid aZ-tanzïZ, 2:298; Nahj aZ-paqq, p. 184; Ipqiiq, 3=158-69; Ghadïr, P07-11; 
194 Nahj al-paqq, p. 185. 
195 Ibid. 
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lowly before the believers, mighty against the unbelievers, they shaU strive 

hard in God's way and shaH not fear the censure of any censurer; this is 

God's grace. He gives it to whom He pleases, and God is Ample-giving, 

Knowing" (Q 5:54). 

This verse gives glad tidings to the person who will overpower the forces 

around Khaybar and liberate the fortress. The person chosen 'by the Prophet 

to undertake this task, after two earlier unsuccessful attempts, was 'AIL 

14. "Surely God and His angels bless the Prophet; 0 you who believe! CaU for 

(Divine) blessings on him and salute him with a (becoming) salutation" (Q 

The prophet was asked about the formula for sending benedictions on 

him and he replied: "Say: 0 God, send blessings upon Mu}:lammad and the 

progeny of Mu}:lammad just as you send your benedictions on Abraham and 

the progeny of Abraham."196 

15. "(As for) those who believe and do good, surely they are the best of men" (Q 

In a }:ladïth report related by Ibn 'Abbas, when this verse was revealed, the 

Prophet stated to 'Ali: "It is you and your followers (shî'atu-ka) who will 

arrive satisfied and well-pleased whereas your enemies will arrive with anger 

and disappointment."197 

'9
6 Nahj al-f;aqq, p. 188; Sayyid Murta~a al-l:Iusaynï al-Fayrüz Abadï, Faç/a'il al-khamsah min al­

Sif;âf; al-sittah, 3 vols. (Beirut: al-A'lamï, 1973), 1:208; Ghadïr, 2:302. 

'97 Nahj al-f;aqq, p. 189-9°. 
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16. "0 you who believe! Be carefui of (your duty to) God and be with the true 

This verse is applied to 'Alï and is connected with the famous. prophetic 

l).adïth known as padïth al-paqq: "'Alï is with the truth and the truth is with 

'Ah; wherever the truth is, 'Alï will incline to it.,,198 Other l).adïth reports are 

cited, especially from the fifth Shi'ite imam, Mul).ammad Baqir, that confirm 

that the term fadiqïn includes all the divine guides from the progeny of 

Mul).ammad.199 Further, this verse is advanced to prove that the person who 

is vouchsafed from dishonesty and deception has to be infallible (maCfüm). 

17. "When your Lord brought forth descendants from the loins of the sons of 

Adam, He had them bear witness against their own souls: 'Am 1 not your 

Lord?' They answered, 'Verily, we bear witness.' He did this lest on the Day 

of the Resurrection, they say 'We were caught not expecting this'" (Q 7:1]2). 

The primordial covenant, according to l).adïth reports, comprises the 

following: "1 am your Lord, Mul).ammad is your Prophet and 'Alï is your 

leader (amïr)."200 

18. "And in the earth there are tracts side by side and gardens of grapes and corn 

and palm trees having one root and (others) having distinct roots-they are 

watered with one water (yusqa hi ma' wapiti), and We make sorne of them 

excel others in fruit" (Q 13:4). 

19
8 Ibid, p. 190. 

'99 Sbawilbid al-tanzïl, 1:260; Gbadïr, 2:305. 

200 Ibn Furat al-Küfï, Tafsïr Furilt al-Kûfï, ed. MuJ:iammad al-Ka~im (O!tm: Wizarat al-thaqafah 
wa al-irshad al-Islamï, 1410/1989), p. 48; Nabj al-fJaqq, p. 191; IfJqilq al-fJaqq, B07. 
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A l;1adïth report is cited on the authority of the Prophet: "People are 

created from different trees, however, you ('Ali) and I (Mul;1ammad) have 

been created from the same tree."201 

19. "Whoever brings a good deed (fJasanah), he shall have ten like it, and 

whoever brings an evil deed (sayyi'ah), he shall be recompensed only with the 

like of it, and they shaH not be dealt with unjustly" (Q 6:160). 

In a l;1adïth report, the good deed is equated to love for the progeny of 

Mu~ammad and the evil deed is regarded as hostility towards them that will 

lend the person into hell_fire.202 

20. "0 you who believe! Answer (the call of) God and His Apostle when he caUs 

you to that which gives you life; and know that God intervenes between man 

and his he art, and that to Him you shall be gathered" (Q 7:24). 

The invitation to that which gives life and prosperity is acceptance of the 

wilayah of 'Ali b. Abï Talib. 

21. "And we did not send before you any but men to whom We sent 

revelation-so ask the people of the Reminder (ahl al-dhikr) if you do not 

know" (Q 16:43). 

Ibn 'Abbas relates: "The ahl al-dhikr are Mu~ammad, 'Ali, Fatimah, 

I:Iasan and I:Iusayn. They possess knowledge, intelligence and demonstrative 

proofs. They are the progeny of Mul;1ammad and the treasure-trove of 

messengership to whom the angels visit."203 

201 Nahj al-paqq, p. 196. Other l)adïths convey a similar meaning in Ba~ii'ir . 
. 202 Ibid, 201. 

20
3 Shawiihid al-tanZil, 1:334; Nahj al-paqq, 210; Ipqiiq, 3:482. 
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22. "Of what do they ask one another? About the great event (al-naba' al- (a~ïm)" 

(Q 78:1-2 ). 

A prophetie !).adïth gave this explanation about this verse: "People will be 

asked about the wilayah of 'AIL There is no deceased in the East or the West, 

on land or sea except that munkar and nakïr, the two angels who interrogate 

the deceased in the grave, will question himjher on the wilayah of 'AIL The 

deeeased will be questioned about his Lord, his religion, his Messenger and 

his imams.''204 

2°4 Nahj al-paqq, p. 211. 



79 

Definition of Ta'wïl 

Ta'wïl, in Shi'ite usage, in contrast to tanzïl, applies to the true and final 

interpretation of the G.!u'an that delves into the inner (batin) meaning or 

meanings of the Qyr'an ;uxtaposed to the outer (zahir) explications. This 

applies not only to the ambiguous or unclear verses (mutashabihat); rather it 

covers the entirety of the Qur'an. In addition, just as the Qyr'an has an inner 

and outer dimension, so do the ~adïth.205 The sixth divine guide is reported to 

have said: "'We can speak about a word in seven ways.'" One of the followers in 

the audience, expressing his surprise, asked, 'Seven, 0 son of the Messenger of 

God?' The Imam replied, 'Yes [not only seven], but seventy."'206 In the famous 

badïth al-thaqalayn which is related by both Shi'ite and Sunnite sources, the 

Qyr'an is conjoined with the ahl al-bayt (i.e. the divine guides) and are not to be 

separated tiU the end of time. Thus, it is evident from the foregoing that just as 

~ahir/ ba{in is a fundamental characteristic of textuality in the Shi'ite style of 

exegesis, so also is tafiïr/ta'wïl. The word ta'wïl is derived from al-awl (i.e. to 

return) and thus connotes a need to return back to the precise and decisive verses 

(mubkam) referred to as the source or the basis of the Book (umm al-Kitab).~07 

The mode of ta'wïl is primarily employed to confirm the lofty station of 

Mu~ammad and his progeny, and the necessity of loving and obeying them in 

2°5 Bipar, 2:185. 
206 I. Poonawala, "al-?:ahir wa 'I-Batin," in EP, 11:389 quoting from ~~ï al-Nu'man,Asas al­
ta'wïl, ed. A. Tamir (Beirut, 1960), p. 27. 
2°7 Qur'an, 3:7. An example of this mode of ta'wïl of the verse: "The Beneficent God firmIy sat 
upon the Throne" (Q 20:5) wouid require a return to the decisive verse, "nothing is Iike a 
Iikeness of Him" (Q 42:11) in order to conclude that sitting on the Throne refers to the 
dominance, sovereignty and mastery of God's kingdom over His creation. 
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contrast to those who are ignorant of their true rights and position. The 

Qur'anic verse, "And there are sorne among men who take for themselves objects 

of worship besides God, whom they love as they love God ... " (Q. 2:165) is 

applied to those who have pledged their allegiance to temporal leaders who 

usurped the right of the divine guides and opposed their divine investiture. The 

esoteric exegesis attempts to show that the unique position of the divine guides 

is unparalleled and none can be a match for it.208 In a l).adïth reported by al-

Mufa~~al, the sixth imam says that God would not have used His hands to 

create Adam or breathe His spirit into him were it not for the fact that Adam 

had affirmed his belief in the wililyah of 'Alï.2°9 Another l).adïth on the rank of 

the divine guides relates that two-thirds of the ~lI'an pertains to them: "The 

Qur'an has come down in three parts: one concerns us, one our enemies, and 

one consists of rules and injunctions."21o In a l).adïth report by the sixth imam 

to Abü Ba~ïr: "There is not a single verse revealed that gives glad tidings of entry 

to paradise and goodness except that it is about us and our followers; and there 

is not a verse that mentions the people as evil and driven to hell-fire except that 

it relates to our enemies and their followers."211 

208 In 'Uyün akhbar al·Ri#, it is related by the eighth imam that 'Ali is reported to have said: "We 
are the progeny of Mui).ammâd against whom none should make a comparison. The Q}ir'an was 
revealed about us and we are the treasure trove of messengership" (Futünï, Tafiïr mirat al-anwar, 
p. 6). "Were it not for your love and the love of 'Ah and his progeny, 1 would not have created 
paradise, hell, earth, heavens, angels or the rest of creation." (Ibid., p. 29) "We were the cause of 
creation and the one who showed the angels how to praise and glorify God. Because of us, God is 
recognized and worshipped." (Ibid., p. 30) 
2"9 Ibid., p. 31-
210 Lynda Clarke, Ph.D. dissertation, p. 109. 

211 Futünï, Tafiïr mir'at al-anwar, p. 52. 
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Qur'anic Usage of Ta'wïl 

The term ta'wïl is used in the Qur'an with varied signification from the 

ultimate realization of the veracity of the Qur'an and prophethood on the Day 

ofJudgment to the comprehension of the true reality oran allegorical expression 

or a dream. In one sense or another, it relates to discovering the inner truth and 

reality of the verse without violating its outward meaning. This is illustrated in 

the narrative of Moses and Khi~r wherein the former protests the actions of 

Khi~r. In response, Khi~r explains his justifications and advises Moses that he 

would not have objected had he known the ta'wïl and the inner reality of his 

actions: 

He [Khi~r] said: This shall be separation between me and you; 
now 1 will inform you of the significance (ta 'wïl) of that which 
you could not have patience. As for the boat, it belonged to 
(sorne) poor men who worked on the river and 1 wished that 1 
should damage it, and there was behind them a king who seized 
every boat by force. And as for the boy, his parents were believers 
and we feared lest he should .make disobedience and ingratitude 
to come upon them. SA we desired that their Lord might give 
them in his place one better th an him in purity and nearer to 
having compassion. And as for the wall, it belonged to two 
orphan boys in the city, and there was beneath it a treasure 
belonging to the m, and their father was a righteous man; so your 
Lord desired that they should attain their maturity and take out 
their treasure, a mercy from your Lord, and 1 did not do it of my 
own accord. This is the significance (ta'wïl) of that which you 
could not have patience (Q 18:78-82). 

Hadïth Usage of Ta'wïl 

ln the corpus of lfadïth literature, there are numerous lfadïth reports on 

ta'wïl and degrees of comprehension of the inner mysteries of the Qur'an, both 

in the Sunnite and Shi'ite sources. For instance, the Prophet is reported to have 
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said to 'Ali: "Fight for the ta'wïl of the Qyr'an as 1 have fought for its tanzïl."212 

ln other traditions he says: "The apparent meaning (zahir) of the Qur'an is 

elegant, and its inner meaning (bafin) is profound; the marvels [of the Oyr'an] 

cannot be fathomed and its wonders cannot be exhausted."21
3 

Authoritatve Expositors of Ta'wïl 

The ones who possess the divine knowledge and are able to 

authoritatively give the esoteric interpretation of the Qur' anic verses are 

Mu~ammad and his inerrant progeny: "He it is Who has sent down to you the 

Book, of it there are sorne verses that are mupkam (clear, precise, decisive), they 

are the basis of the Book (umm al-Kitab), and others are mutashabih (unclear or 

ambiguous); th en as for those in whose hearts there is perversity, they follow the 

part of it which is ambiguous, seeking to mislead, and seeking to give it (their 

own) interpretation, but none knows its interpretation (ta'wïf) except God; 

and 214 those who are firmly rooted in knowledge (al-rasikhün.fi al-'ilm) say: 'We 

believe in it, it is aIl From our Lord'" (Q 3:7). There are numerous traditions in 

the works of ~adïth that apply the phrase "firmly rooted in knowledge" to the 

divine guides. 215 Oyr'anic verses that are "mutashabih" do have a meaning and 

212 Lynda Clarke, Ph.D. Dissertation, p. 111. 
21

3 1. Poonawala, "al-;ç:ahir wa 'l-Batin," EP, 11:389 quoted from al-I:Iasan al-Tabrisï, Majma C al· 
bayânfi tafsïr al-Qur'ân, ed. Hashim al-Rasüli and F. al-Tabataba'i (Tehran: 1959-60), 2:9. 
21

4 There is extensive discussion on whether the 'and' in this verse is conjuntive or not, i.e. do 
both God and those firmly rooted in knowledge share the knowledge of ta'wïl? See Mïzân, 5:40-
41, tr. S. A. Rizvi. Tabataba'ï, admits that grammatically it is possible to have either of the 
readings, however, he favors the opinion that the 'and' is not conjuctive bec au se, had it been so, 
the name of the Prophet would have been mentioned first and foremost for this honor, next to 
God, as done with reference to other virtues mentioned in the Qur'an, such as, 2:285, 9:26, 9:88, 
3:68 and 66:8, ibid. 
21

5 Kâfi, 1:308-3°9 {K. al-fJUjjah, Bâb anna al-râsikhïn fi al- cilm hum al-a'immah}. 
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relevance that can be fathomed by seeking recourse to the "mubkam" verses 

because the entirety of the Qyr'an is a living document that will never die since 

the inherited knowledge of ta'wïl resides in the person referred to as the bUJjah 

or proof of God whose presence is mandatory in every age.216 

Specimen Works on Ta'wïl 

The works on ta'wïlencompass a variety of subjects, but the one that is 

of interest to this thesis is wilayah of Mulfammad and his progeny along with 

the virtues related about them. Two of the best works on this subject matter are 

Tafsïr mirat al-anwar by Abu al-I:Iasan al-'Amilï al-Nabatï al-Futtinï (d. 1138/1726) 

and Ta'wïl al-ayah al-r,ahirah fi farja'il al- 'itrah al-fahirah by Sharaf al-Dïn 'Ali al-

I:Iusaynï al-Astarabâdï (d. 1557 or 58). The former was published as a 

compendium and introductory volume to al-Burhan fi tafsïr al-QJtr'an in the 

lithograph edition only, and it employs lfadïth reports and Arabic literature to 

explicate the Qyr' anic verses on the subject of wilayah. These esoteric works not 

only provide the esoteric in_terpretation of the verses but also explicate the 

method of deriving the hidden interpretation along with proofs. Other exegesis 

works limit themselves to the presentation of lfadïths to elucidate the verses. 

Critical editions of these works have been published with detailed and valuable 

notes.217 

216 "Inna al-Quran fJayy, layamüt" (the Qur'an is alive, [and] will Iiever die), Futünï, Tafsïr mir'at 
al-anwar, p. 5. 
21

7 Tafsïr mirat al-anwar was printed only in the first print with Burhan, published by Mu'assasah 
Isma'ïliyyan, Q!Im. Future editions do not include this introductory (Muqaddamah) 
compendium perhaps because of its esoteric nature. The computer research center in Q!Im that 
is patronized by the religious leader of Iran, Sayyid Khamana'ï, has issued a CD on tafsïr that 
comprises ail the major works of exegesis in Twelver Shï'ism and, once again, Burhan is in the 
collection, but the introductory volume that contained the exegesis by Futünï is missing. A 
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Ta'wïl: Mir'iit al-anwiir and al-Burhiin li tafsïr al-Qur'iin 

A classic work by a Shi'ite scholar with an esoteric interpretation of the 

O!u'an is al-Burhiin fi tafsïr al-Qy/iin authored by 'Allamah al-Sayyid Hashim al-

I;Iusaynï al-Ba~lfanï (d. 1696). An introductory volume was prepared by Abü al-

I;Iasan al-'Amilï al-Nabatï al-Futünï as a compendium to a commentary work 

that he had composed entitled Tafsïr mir'iit al-anwiir. It is related that Mïrza 

I;Iusayn al-Nürï al-Tabrisï, compiler of Mustadrak al-Wasii'il, located the 

manuscript of this introductory volume in the library collection of the author 

of Jawiihir al-kaliim. He was able to obtain it with great difficulty, and on his 

arrivaI in Tehran, he came across individuals who wanted to print al-Burhiin of 

Sayyid Hashim Bal:l.fanL Since the work of Sayyid Bal).ranï is exclusively a 

collection of Qur'anic verses and l).adïth reports, it was felt by Mïrza Nürï that 

printing the introductory volume by al-Futünï would enhance the value of the 

work of Sayyid Bal).ranï and prepare the reader to benefit from its content. 

Thus, the first volume of al-Futünï was printed as a compendium, only in the 

lithograph edition, and entitled Tafsïr mir'iit al-anwiir wa mishkiit al-asriir in 

conjunction with al-Burhiin which comprises four volumes. 

Major Topics of Discussion in Mir'iit al-anwiir 

• Esoteric interpretation summons people to accept the wiliiyah of 

the divine guides just as the exoteric interpretation invites people 

to accept monotheism and prophethood. 

critical edition of Burhan with extensive footnotes, comprising ten volumes, was published in 
Lebanon. However, it does not contain Tafsïr mirat al-anwar by FutünL 
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• Inner meaning of the Qu'an is not confined to a time because 

ta'wïl relates to the reality that is not contingent on time. 

• The esoteric and exoteric interpretation are inter-related and 

should not be contradictory. 

• The comprehensive knowledge of the Q!-u'an is endowed only to 

Mul:Iammad and his infallible progeny. 

• Love and obedience of the divine guides is an integral part of 

faith just like monotheism and prophethood are cardinal aspects 

of one's faith. Rejection of the divine guides renders void one's 

righteous deeds and entails expulsion from the orbit of sound 

faith (ïman) into unbelief (kufr) and polytheism (shirk). 

• Lofty station of the divine guides before and after creation of the 

world. 

• Distortion, interpolation, corruption and tampering of the 

Qur'an to expunge references to the exalted station and virtues of 

Mul:Iammad and his progeny.218 

• Injunction to obey the divine guides and their comprehensive 

authority (al-wilayah al-takwïniyyah). 

218 Early Sunnite and Shi'ite }:ladïth reports can be cited that indicate the Qur'an in its extant 
form is incomplete. The opinion of the author of Mir'iit al-anwiir is a minority opinion 
amongst the Shi'ite scholars. From the time of Ibn Babawayh and onwards, Imamite scholars 
attempted to demonstrate that the present Qur'an is identical to the one revealed to 
Mu}:lammad. What has been left out or omitted concerns only the authoritative interpretations 
of the divine guides. See Sayyid al-Khü'ï, al-Bayiin fi tafsïr al·Quriin,"The Prolegomena to the 
Qur'an," tr. A. A. Sachedina (Oxford: Oxford University Press, 1998); Lynda Clarke, Ph.D. 
dissertation, pp. 87-102. 
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• Use of the plural no un and pronoun to indicate, in their 

outward meaning, the grandeur and majesty of God, and, in their 

esoteric meaning, the divine guides. 

• The broken letters (al-purüj al-muqa!!a 'at). 

• Rejection of exaggeration and extremism (ghuluww) that elevates 

the status of the divine guides to semi-divinity. 

• The compendium is arranged in alphabetical order and gives an 

esoteric interpretation un der respective titles. 

Method of Analysis 

The following are case examples wherein the divine guides interpret the 

Qur'anic verses by recourse to ta'wïl. Illustrations of these examples also reveal 

the method of analysis employed in the interpretation. 

Example 1: Life (al-lfayat) and Death (al-Mawtt 19 

The terms 'life' and 'death' are used in different contexts and have varied 

signification. In the case of earth, the word 'death' signifies a land that has no 

proprietor, vegetation, water and so on. In the case of an insane person, an 

unbeliever or a pers on who is sleeping, the same term is used to signify one who 

is bereft of intellect and understanding. The most popular application of the 

term in its exoteric sense is the lifting up of the soul from the body and 

21
9 'Allamah Amïnï in an unpublished manuscript elaborates on the esoteric meaning of 'life' 

and 'death' in the following terms. 'Life' is demonstrated in the visible signs evident in the 
object of concern, be it vegetation, humans, etc. In the case of humans, if the faculty of 
reflection and cognizance of the status of the divine guides is lost, then the person would be 
categorized as 'dead.' There are a number of J:!adiïh reports that define an ignorant pers on (jiihil) 
as 'dead.' 
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termination of terrestriallife. In the esoteric sense, 'death' signifies the state of a 

person who is separated from religion, faith and true belief system, i.e. ignorant 

of the true status of the divine guides; thus this term (mawt) is applied to those 

who are inimical to the divine guides and reject their wilayah.220 

The term 'life' is defined as the state of a pers on who has made a 

transition to believe and affirm in the wilayah of the divine guides, and 'death' is 

defined as a rejection of the wilayah: "You bring forth the dead (mayyit) from the 

living (payy), and the living from the dead ... " (Q 3:27) refers to a believer who is 

extracted from the clay (fïnah) of the unbelievers. Conversely, the reverse 

transformation refers to an unbeliever who is extracted from the clay of the 

believers.221 Further, the OYr'anic verse "Is he who was dead when We' raised 

him to life ... (awa man kan a mayt fa apyay-na-hu)" (Q 6:122) alludes to the 

lifeless state of the pers on when he is submerged and mixed with the clay of the 

unbelievers. He attains life when he is separated from this clay. It is related in 

al-Manaqib on the authority of Ibn 'Abbas that the verse: "Neither are the living 

and the dead alike (wa ma yastawï al-apya' wa la al-amwat)" (Q 35:22) refers to 

220 Futünï, Tafsir miraI al·anwar, p. 298. The status and rank of a believer who confirms the 
wilayah of the divine guides is so lofty that even gossiping or backbiting about him is equated to 
eating the dead flesh of one's own brother: "Does one of you like to eat the flesh of his dead 
brother? But you abhor it" (Q 49:12). 
221 Ktift, 3:2-8{K al-iman wa al-kufr, Bab finat al-mu'min wa al-kafir}. There are three types of 
J:tadïth reports that give rise to embroiled discussion on the issue of free-will and predestination 
(determinism) (jabr): J:tadïths on clay (/inah); J:tadïths on guidance (hidayah) and misguidance 
(t.alalah); and J:tadïths on prosperity (sa'adah) and wretchedness (shaqawah). Q!ir'anic verses are 
also cited in this theological discourse. Sorne scholars such as 'Allamah Majlisï have categorized 
such J:tadïth reports and Q!ir'anic verses as obscure and ambiguous (mutashabih) that do not lend 
themselves to a complete and thorough understanding. Others have attempted to collect the 
relevant J:tadïth reports and Qur'anic verses to demonstrate that they do not conflict with the 
principle of free-will and are not a form of coercion. A systematic discussion on this matter is 
provided in the unpublished manuscript of 'Allamah Amïnï that is devoted to the commentary 
on the Q!ir'anic verse that deals with the primordial covenant, (Q 7:1]2). 
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'Ali, I:Iamzah, Ja'far, I:Iasan, I:Iusayn, Fatimah and Khadijah. In essence, true 

life, in its eternal form, is attained when one acknowledges and affirms the 

wilayah of the divine guides; rejection of the divine guides leads ta the 

acquisition of eternal death. 

The Qur'anic verse, " ... answer (the caU) of God and His Apostle when he 

caUs you ta that which gives you life (yuf.Jyï-kum)" (Q 8:24) refers to the wilayah 

of 'Ali that is a source of life222 and likewise the verse" ... and whoso gives life to 

a soul, shall be if he had given life to mankind altogether" (wa man af.Jya-ha fa 

ka-annama af.Jya al-nas jamï) (Q 5:32) refers ta a persan who provides guidance 

ta an unbeliever, and, subsequently the latter confirms his belief in the wilayah 

of the divine guides. 

The esoteric interpretation of the verse, "Know that Gad gives life ta the 

earth after its death (yuf.Jyï al-ar4 ba 'd mawti-ha)" (Q 57:17) refers to the era of the 

awaited messianic savior, the Mahdi, who wiU restore life on earth with his 

reappearance, by instiUing justice and equity in the place of injustice and 

inequi ty. 223 

Example 2: Water 

The divine guide is a source of life for the soul just as water is the source 

of life for the body. This signification is used for the imams and the messianic 

imam (al-Qji'im). In other cases, the symbol water is applied to knowledge, 

wilayah, faith (ïman) and truth (f.Jaqq). Another application of water is ta the 

222 Futüni, Mirat al·anwar, p. 134, quoting From Manaqib. 
223 Ibid., quoting From Kanz alfawa'id on the authority ofImam Baqir. 
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original seed of creation of the Prophet, divine guides and their followers from 

the pure seed, and their enemies from dark and impure ocean (al-bafJr al-aja.j al-

r,ulmanï).224 

The esoteric commentary of the word 'water' in the verse "Say: Have you 

considered if your water should go down, who is it then that will bring you 

flowing water (ma' ma'ïn)?" (Q 67:30) refers to the imams who are the doors to 

God mediating between Him and the creation.225 

The verse, "And if they should keep to the (right) way, We would 

certainly give them to drink of abundant water (ma' ghadaq)" (Q 72:16) applies 

to those who quench their thirst from the fountain of wilayah and will be 

bestowed with copious and beneficial knowledge along with strong faith. 226 

In the verse, " ... and sends down water from the heavens, then gives life 

therewith to the earth after its death ... " (Q 30:24), the heavens refer to the 

Prophet, and the water is in reference to 'AIL 

The multipli~ity of meanings for the term "water" are aIl inter-related 

and ultimately lead to the central role and importance of the walï in nourishing 

the soul of the believers and leading them to prosperity. 

Example 3: Rabb 

In the esoteric interpretation, the term rabb is employed in its 

etyrhological sense of reverence and devotion to an entity. It is not confined to 

God alone. The case in point is this Qyr'anic verse in which the scholars are 

224 K. al-Mapasin, 1:196, l).adïth no. 22; Kafï, 1:24, l).adïth no. 14 {K al- 'aql wa al-jahl} 
225 Futünï, Tafsïr mir'atal-anwar, p. 305. 
226 Ibid., quoting from Kanz alfawa'id. 



90 

referred to as lords: "They have taken their doctors of law and their monks for 

lords (arbab) besides God" (Q 9:31). The last part of the verse "lords besides 

God" is applied to those who submitted and paid heed to the unjust rulers and 

caliphs who succeeded the Prophet and usurped the right of succession of the 

divine guides.227 

The Q!.u'anic verse "The parable of those who disbelieve in their Lord: 

their actions are like ashes on which the wind blows hard on a stormy day ... " 

(Q 14:18) is applied to those who deny the wilayah of'Alï and consequently their 

righteous deeds will not benefit them because they will be swept away like the 

ashes. 228 

"As to him who is un jus t, we will chas tise him, th en shall he be returned 

to his Lord ... " (Q 18:87). The return is to 'Alï in whose presence they will 

undergo severe chastisement and ardently wish that they were turned into earth 

(turab), i.e. the followers of Abü Turab.229 'Allamah Majlisï surmises that the 

reason why the appellation 'rabb' is applied to 'Ali is because he was entrusted 

with the task of moulding the creatures of God to perfection in this life and in 

the hereafter. 23° 

Summary 

The divine guides related such statements to a select number of their 

disciples who had greater understanding and cognizance of the station of 

wilayah and not to the general community and thus, at times, differing 

227 Ibid., p. 154. 
228 Ibid., quoting 'from Tafsir al-Qum mi. 
229 Ibid., quoting from Kanz al-fawa'id. 
23° Ibid., quoting from Bipar. 
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interpretations of the same verse are found in the 1).adïth reports. The true 

stature and exalted station of the divine guides along with the initiatory secrets 

could be revealed only to those who had the necessary pre-requisites and 

•• 23 1 " • - 'b < b " trammg: znna amrana fa mustaf a ... "inna padïtha-na fa <b mustaf <ab la 

yaptamilu-hu illa malak muqarrab aw nabï mursal aw <abd im tapa na Allah qalba-hu 

li al-ïman" (Our teaching is arduous; the only ones who can withstand it are a 

prophet sent to men, an ange! of Proximity, or an initiated one whose heart has 

been tested by God for faith).232 This is in keeping with the principle articulated 

in the 1).adïth: "We, the group of prophets have been ordered to talk with the 

people according to the capacity of their understanding Cala qadr <uqüli-him)."233 

A believer ought to accept both the outward and the inward meanings of the 

Q!u'an as mandated by the Q!u'an to embrace the mupkam and mutashiibih. 

However, the interpretation should be done in such a manner that it is free from 

arbitrariness or subjectivity and must be derived by recourse to the authoritative 

interpreters, the divine guides: "Whosoever interprets the Q!u'an using his own 

judgment (ra) shall not receive reward if he is correct, and if he is in error he is 

responsible for his own sin."234 

23' Ba~a'ir, 20-28; Ka!ï, 2:253-7 {K al-pujjah, Bab fi-ma ja'a anna padïtha-hum ~a'b musta~'ab}; 
Bipar, 2:183-5; Futünï, Tafsïr mir'at al-anwar, p. 61. 
23

2 Amir-Moezzi, The Divine Guide in Early Shi'ism, p. 5. 
233 Kafi, 1:28, l).adïth no. 15 {K al-'aql wa al-jahl} 
234 Futünï, Tafsïr mir'at al-anwar, 1:16. 



Chronological Bibliography 

Quriin 

92 

al-'AskarI, I;Iasan b. 'AlI (d. 260/874). Tafiïr. Q!Im: Madrasat al-imam al-MahdI, 
1409/1988. {The claim that this work was dictated by Imam al-'Askari is 
examined with scrutiny by Q!Idrat Allah I;Iusayni Shahmuradi and he 
reaches the conclusion that it is an authentic work in Tafiïr Fiitipat al­
Kitiib. Translated by Q!Idrat Allah I;Iusayni ShahmuradL Tehran: 
Maktabah amlr al-mu'minïn, 1404/1984 (pp. 193-244). It is the Persian 
translation of the work by 'Allamah Amïnï which was edited with 
extensive footnotes by Shaykh Ri~a 'Abd al-I;Iusayn al-Amini -al-NajafL 
Tehran: Matba'at al-I;IaydarI, 1985. 

al-'Ayyashï, al-Na~r Mulfammad ibn Mas'üd ibn 'Ayyash al-Sulami (d. 320/932). 
Kitiib al-tafiïr. Edited by Hashim ai-Rasüll al-Malfallatï. 2 vols. Tehran: 
al-Maktabah al-'ilmiyyah al-Islamiyyah, n.d. 

al-Q!Immi, 'AlI b. IbrahIm (d. 329/940). Tafiïr al-Qummï. 2 vols. 3rd print. 
Qum: Mu'assasah dar al-kitab, 1404/1984. {S. M. Modarressi is of the 
view that this work of exegesis has been wrongly attributed to al-Q!immL 
See Tradition and Survival: A Bibliographical Survey of Barly Shï'ite 
Literature. Oxford: Oneworld Publications, 2003, p. xvii}. 

Ibn Furât al-Küfï (d. 352/963). Tafsïr Furiit al-Küfi. Edited by Mulfammad al­
Ka~im. Q!Im: Wizarat al-thaqafah wa al-irshad al-IslamI, 1410/1989. 

Ibn Islfaq, al-I;Iafi~ Alfmad b. 'Abdullah b. Alfmad (I;Iakim al-I;IaskanI) 
(d. 43°/1°38). Edited by Mulfammad Baqir al-MalfmüdI. al-Nür al­
Mushta 'al min kitab ma nazala min al-Quran fi 'Alï. Qum: Wizarat al­
Irshad al-IslamI, 1406/1985. 

__________ . Shawahid al-tan(,ïlli qawa 'id al-tafiïl fi al-ayat al-nazilah fi ahl al­
bayt. Edited by Mulfammad Baqir al-Malfmüdt 3 volumes. Tehran: 
Wizarat al-thaqafah wa al-irshad al-IslamI, 1990. 

al-TabrisI, Abü 'AlI al-Fa~l (d. 560/1164). Majma' al-bayan fï tafsïr al-Quran. 10 

vols. Beirut: Mu'assat al-a'iami al-matbü'at, 1415/1994' 

ai-Astarabadi al-Najafï, Sayyid Sharaf al-Dln 'AlI al-I;Iusayni (d. 1557 or 58). 
Ta'wïl al-ayah al-~ahirah fi fa(ia'il al- 'itrah al-fahirah. 3 vols. Edited with 
footnotes by Madrasat al-imam al-Mahdi. Q!Im: Madrasat al-imam al­
Mahdi,1411/1990. 



93 

al-Kashani, Fayçl Mul:Isin (d. 1091/1680). Tafiïr al-Safï. Edited by al-Shaykh 
I:Iusayn al-A'lamï. 2nd print. 5 vols. Tehran: Maktabat al-~adr, 1416/1995' 

al-Bal:Iranï, al-Sayyid Hashim al-I:Iusaynï (d. 1107/1695)' al-Burhan fï tafiïr al­
Qur'an. 4 vols. Preface by Mal:Imüd b. Ja'far al-Müsawï al-ZarandL Qum: 
Mu'assasah Isma'ïliyyan, 1275/1858 {An important work on ta'wïl in 
lithograph form. A multi-volume critical edition of this work has been 
published in Lebanon with extensive footnotes but it does not contain 
Tafiïr mir'at al-anwar} . 

al-I:Iuwayzï, 'Abd al-'Ah b. Jumu'ah al-'Arüsï (d. 1112/1700). Tafiïr nür al­
thaqalayn. Edited by al-Sayyid Hashim al-RasülI al-Mal:IallatL 4th print. 5 
vols. Qum: Mu'assasah Isma'iliyyan, 1412/1991. 

al-Futünï, Abü al-I:Iasan al-'Amilï al-Nabatï (d. 1140/1727). Tafiïr mir'at al-anwar 
wa mishkat al-asrar. Oym: Mu'assasah Isma'ïliyyan, 1275/1858. {This 
work is the introductory (Muqaddamah) volume to al-Sayyid Hashim al­
I:Iusaynï al-Bal:Iranï's, al-Burhan ft tafiïr al-Qur'an but only in the 
lithograph edition cited above. It is not included in the recent multi­
volume edition of al-Burhan published in Lebanon}. 

al-Tabataba:ï, al-S:JYi~ .Mul:Iammad I:Iu.sayn (d. ,1402/1981)., al-Mïzan ft tafiïr al­
Q]tr an. 2 edltlOn. 20 vols. Beuut: Mu assasat al-a lamï, 1957-74. 

__________ . Persian translation of al-Mïzan by S. Mul:Iammad Baqir Müsawï 
HamadanL 4th print. 40 volumes. Tehran: Intisharat-e Mul:Iammadï, 
1987. 

__________ al-Mïzan: An Exegesis of the Qur'an. Translated by Sayyid Saeed 
Akhtar Rizvi. Tehran: WOFIS, 1983-, Thus far, 12 volumes have been 
translated which covers up to the end of chapter 5 of the Oyr'an. 

__________ Dalïl al-mïzan ft tafiïr al-Qur'an. Index of al-Mïzan by IIyas 
Kalantarï. Translated by 'Abbas Tarjuman. Tehran: Intisharat-e bayan, 
1983, 

al-Khü'ï, al-Sayyid Abü al-~sim al-Müsawï (d. 1992). al-Bayan ft tafiïr al-Q]tr'an 
(The Prolegomena to the Qur'an). Translated by Abdulaziz. A. 
Sachedina. Oxford: Oxford University Press, 1998. 



94 

Hadith 

Importance of Hadïth-Reports and Historical Narratives 

on Mawaddah, Khilafah and Wilayah 

The corpus of }:ladïth literature and narratives play a central role in the 

discourse on imamate, in its universal sense, for the exegetes, traditionists, 

theologians, philosophers and mystics. It is also an important source for the 

enumeration of virtues ifa(laJil) of the divine guides and their unique station. 

AH of these groups employ }:ladïth and narratives in their articulation of 

imamate. The difference lies in the manner in which they relate and analyze 

these sources. 

Method of N arrating and Analysing the Chain of T ransmi tter (isnad) 

and Text (matn) , 

(a) Chain ofTransmitter (isnad) 

There are three methods employed in narrating and analyzing the isnad: 

1. Relate the text of the }:ladïth from a specified source without attaching 

the chain of transmitters. This approach is found in popular works that 

exalt the status of the divine guides and enumerate their virtues. An 

example of a work that uses this method is George Jordac's $awt al-

'adalah al-insaniyyah.235 

235 George Jordac, $awt al-<adalah al-insaniyyah (The Voice of Human Justice), tr. M. Fazal Haq 
(Karachi: Islamic Seminary Press, 1956). 
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2. Relate the text of the ~adïth with the chain of transmission (isniü[) from 

a specified source.236 The chain of transmission is appended to the text 

of the padïth reports but is not subject to any critical examination to 

determine the reliability and trustworthiness of the transmitters. A 

sample work that uses this approach is Ipqiiq al-/Jaqq of Shushtarï, which 

was appended with commentary and elaborate footnotes by a group of 

scholars under the supervision of Ayatullah Mar'ashï NajafC37 

3. Relate the text of the ~adïth with the chain of transmission (isniid) and 

subject the latter to a cri tic al analysis for reliability and trustworthiness. 

A seminal work that uses this approach is al-Ghadïr by 'Allamah Amïnï 

23
6 Quoting of a Ifadïth with the chain of transmitters does not imply that the author accepts the 

authenticity of the Ifadïth report, especially on the subject of wilayah. For example, Ifadïth 
reports on the authority of I:Iâfi~ Rajab al-Bursï (d. about 813/1410) are related by Majlisï (Bipar, 
1:118) and Sayyid Mulfsin Amïn 'Amilï (Ghadïr, 7:36) but they do not regard this transmitter as 
reliable because of his extremism and exaggeration (ghuluww). 'Allâmah AmInï attempts to 
rehabilitate this transmitter in his work in Ghadïr, 7:33-68 and argues that he was falsely accused 
of disseminating extremist views about the divine guides and their followers. Another example 
is the transmitter, 'Abdullah b. ~sim al-Ba~al, on whose authority Kulaynï relates many l;adïth 
reports but MajlisI in Mir'at al- 'uqûl (3=119) finds this transmitter weak and unreliable with a 
proviso that perhaps the transmitter is falsely accused of extremist tendencies on account of our 
intellect not being able to fathom the true meaning of the l;adïth reports that he cites, and the 
fact that an eminent mupaddith like KulaynI relates l;adïth reports on the authority of this 
transmitter, and that God knows best. Ibn Gha~a'irI has also rejected the reliability of this 
transmitter (Mu'jam, 11:303). Instances of such transmitters are numerous in the works of rijal 
who were rejected because they related l;adïths on the issue of al-wilayah al-takwïnryyah. Thus, 
there is a difference of opinion among rijal scholars on these transmitters. Several Shi'ite 
scholars and Ayatullah Khü'I, in particular, disagree with this method of rijal criticism. In his 
multi-volume work on rijal he argues that the science of rijal is a scholarly enterprise (ijtihadï) 
and thus one should refrain from imitating the opinions of previous scholars on the 
transmitters without undertaking personal inquiry and investigation to reach a conclusion (Abü 
al-~sim al-Khü'I, Mu'jam al-rijiil al-padïth wa tafiïl !abaqiit al-ruwiit, 23 vols. (Qum: Manshürat 
madInat al-'ilm, 1978), 1:11-15. 
237 Ayatullah Mar'ashï al-Najafï has appended more references (manuscripts and printed works), 
chains of transmissions and texts of l;adïth reports to Ipqaq al-paqq and titled it Mulpaqiit Ipqiiq 
al-paqq, vols. 20-33 (QIm: Maktabah Ayatullah al-Mar'ashI al-NajafI, 1409/1988). He provides the 
tree of isniid from one disciple to another, each of whom was authorized (ijiizah) to relate l;adïth 
reports, till it' reaches the first transmitter who had heard the l;adïth from the divine guides or 
their companions. {al-Sayyid Abü al-~sim al-Taba~aba'I al-TabrlzI al-NajafI al-I:Ia'irI (d. 
1362/1943), Mushajjarah ijiiZiit al- 'ulama' al-Imamiyyah. Introduction by Sayyid Shahab al-DIn al­
I:IusaynI al-Mar'ashI al-Najafï (QIm: Maktabah Ayatullah al-'u~ma al-Mar'ashI al-Najafï, 

1406/ 1985) }. 
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who categorized the l).adïth reports in separate masiinïd and made a 

comparison between l).adïths related in Sunnite and Shi'ite sources.238 A 

detailed analysis of his method will be undertaken in subsequent pages in 

this section. 

Categorization of Hadïths 

J:Iadïth reports cited ln the discourse on imamate and wilayah to 

corroborate and explicate Qur'anic verses can be divided into five major 

categories: 

1. Hadïth reports that provide elaboration on the Qu'anic verses and 

provide details on the occasion of revelation (asbiib al-nuzül) based on the 

fact that, without this information, the proofs from the Qur'an would 

not suffice to reach a decisive conclusion. 

2. J:Iadïth reports that are integral and stand by themselves that were related 

on the subject of imamate, wilayah and khi/iifah. They have no 

relationship to the revelation of the Qur'anic verses. 

23
8 Sorne of the ~adïth reports in Sunnite sources that outwardly are in praise of 'Alï and the 

other divine guides, but ultimately lower their station, are viewed as having been fabricated by 
those who were inimical to the divine guides. An example of such a ~adïth attributed to the 
Prophet praises Fatimah in this manner: "Fatimah is an integral part of me. Whoever harms her 
has harmed me and whoever harms me has harmed God." It is cited in Sunnite ~adïth sources 
that the Prophet chastised 'Alï with these words in response to Fatimah's annoyance with the 
latter. Thus, there is one group ofImamite scholars who completely refrain from relating ~adïth 
reports that are cited by Sunnite sources. An entire chapter in Biptïr is devoted to them (Biptïr, 
2:214, Chapter 28, ~adïth 10). Another group centered around 'Allamah Majlisï only relates 
l)adïth reports on certain issues like sedition (fitan) and designation of 'Alï (Biptïr, 55:90) from 
Sunnite sources that have been confirmed in Shi'ite sources with their independent chains· of 
transmissions, and only those ~adïths which do not lower the rank and station of the divine 
guides. The third group comprises 'Allamah Amïnï and his students such as Sayyid 'Abd al­
'Azïz Tabataba'ï who engage in an exhaustive study of the Sunnite ~adïth sources and correlate 
the same with Shi'ite Ifadïth sources. The ab ove Ifadïth is normally cited by Shi'ite sources in 
connection with the displeasure of Fatimah with regards to Abü Bakr's refusai to give her the 
land estate of Fadak and for the assumption of caliphate in the place of 'Ah (Mazandaranï, Sharp 
U~ül al-ktïfï, 7:217). 
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3. I:Iadîth reports that deal with the issue of explicit designation (na~~). 

4. I:Iadïth reports that pertain to the issue of superiority (af{ialiyyah) of the 

divine guides. This conclusion that the imam must be af{ial is placed as 

the minor premise in the syllogism used to prove the imamate of the 

divine guides to the effect that, based on reason, it is reprehensible 

(qabïp) to give preference to one of inferior status (maf{iül) over one who 

is superior (fti{iil). 

5. I:Iadïth reports that confirm the infallibility ('i~mah) of the divine guides 

and provide the prerequisite conditions necessary for one to be bestowed 

with this faculty, based on reason.239 

(b) Commentaries on Text (matn) of Hadïths 

In the early period of Shi'it~ history, l).adïth reports were cited with the 

chain of transmission without providing any elaborate commentary generally. 

Kittib Sulaym ibn .0zy/40 and al-Ktift are classic works of this type. This could be 

classified as a traditional or Akhbarî approach, in its positive connotation, to 

the l).adïth. Gradually, Imamite scholars prepared commentaries on the l).adïth 

reports and, depending upon the approach of the respective scholar, the 

commentary had a traditional, theological, philosophical or mystical bent. 

239 This classification is provided by Ayatullah al-Sayyid 'Ah al-I:Iusaynï al-Mïlanï, Muhiiflarat fi 
al-i'tiqadat, 2 vols. (Qum: Markaz al-ab~ath al-'aqa'idiyyah, n.d.), 1:29-30. 
24° Sulaym b. ~ys al-'Amirï al-Küfï al-Hilalï (d. 76 A.H.), Kitab Sulaym b. Qays al-Hilalï, 3 vols., 
edited by Mu~ammad Baqir al-An~arï al-Zanjanï al-Khü'ïnï (Qum: Dalïl-e ma, 1423/2002). 
{Volume 1 is devoted to a survey of the author and the book; volume 2 is a study of the text; 
volume 3 traces the composition of the work and provides a detailed subject index}. 
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T radi tional Perspective 

In this approach, the Imamite scholar attempts to provide meaning and 

elaboration of words and phrases of the i:ladïth report under consideration by 

citing Qur'anic verses and other i:ladïths for the explanation of the i:ladïth under 

investigation. For example, the work of Shaykh ~adüq titled Ma 'anï al-akhbar 

relies exclusively on i:ladïth reports and Q}lr'anic verses for the explication and 

elaboration of the i:ladïths.241 Other traditionists provide limited commentary 

on the ~adïth reports and examine the chain of transmission, to a limited 

extent, for their validity and trustworthiness. A case in point is the work of 

'Allamah Majlisï titled Mirat al- 'uqül and Mazandaranï's commentary on al-

Kaft. However, they would both limit rational proofs to the extent that they are 

corroborated by Q}lr'an and i:ladïth reports. For example, i:ladïth reports dealing 

with the creation of human beings from clay ({ïnah) would be categorized as 

24
1 Shaykh ~adüq, Ma'anf al-akhbar. As an example, he explains the meaning of ~alawat by 

relating a ~adïth report on the authority of the sixtli imam that one who sends salutations to the 
Prophet has in actuality affirmed his primordial covenant with God that was made before 
creation, Qur'an, 7:172 (Chapter on Meaning of ~alawat, p. 115). For a meaning of mawla in the 
~adïth of Ghadïr, see p. 65; meaning of progeny (a!) and family (ah!) and descendants ('itrat) and 
community (ummah) (p. 93); meaning of infallibility ('#mah) (p. 132); meaning of 'differing 
opinions in the community is a mercy' (ikhtilaf ummatf rabmah) (p. 157) is explained in a totally 
different manner from the Sunnite sources. He relates a lpdïth on the authority of the sixth 
imam that the Prophet had indeed made this statement but people have misunderstood its true 
meaning: "If disagreement (ikhtilaj) among them is a mercy th en it follows that the unity of the 
community would be a curse and punishment. They did not understand its true meaning. His 
intention is derived from 'Why should not then a company from every party from among them 
go forth (nafara) that they may apply themselves to obtain understanding in religion, and that 
they may warn their people when they come back (raja'ü) to them that they may be cautious?' (Q. 
9:122) He [Prophet] commanded them to go forth (yanfuru) and migrate towards the Messenger 
of God by visiting him frequently (yakhtalifu ilayh) to acquire knowledge. Then, return back to 
their respective communities to teach them. Thus, he meant coming and going from one city to 
another (ikhtilafa-hum min al-buldan) and not disagreement in the matter of religion of God. 
Surely, the religion of God is one and united." Another Q!1r'anic verse cited is "Most surely in 
the creation of the heavens and the earth and the alternation (ikhtilaj) of the night and the day 
are signs for men who understand" (Q P90) wherein the word "ikhtilaJ' is used in the sense of 
coming and going one after another. Further, in the Shi'ite ziyarat one cornes across the phrase 
"wa mukhtalaf al-mala'ikah" which is defined as a place where the angels visit divine guides 
frequently by coming and going. 
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obscure or ambiguous (mutashiibih), and since the intellect cannot comprehend 

the true meaning because the outward meaning entangles one in the issue of 

determinism (jabr), one should accept the ~adïth uncritically because only God 

knows its true meaning.242 

Theological Perspective 

The scope of inquiry of an Imamite scholar who subscrihes to the 

theological approach is broader th an the traditionist in the sense that he would 

employ rational proofs and use 'aql for the elahoration of the ~adïth reports. 

Philosophical Perspective 

The philosophical approach to the study of the text of the ~adïth would 

use its principles (al-qawii'id alfalsafiyyah) when engaged in a commentary of the 

~adïth reports. Philosophical terms such as wujüd munbasif, awwal mii khalaqa 

Alliih and qii'idat al-sinkhiyyah would he employed from philosophy. An 

example of su ch a commentary is Sharp U~ül al-kiifi by Mulla $adra. 

Mystical Perspective 

The mystical perspective does not confine itself to Q!tr'an, ~adïth, 'aql 

and philosophical principles. It engages in esoteric and personal testimonial 

(dalïl dhawqï or shuhüdt) interpretation of the ~adïth reports as will he evident in 

the extensive discussion on al-wiliiyah al-takwïniyyah un der the section on 

mystical approaches that will follow later in this thesis. 
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Example: Interpretation of "hand of God (yad Allah)" 

The following lfadïth is related in al-Ufül al-kaft in the section of Kitab al-

tawpïd, Bab al-nawadir on the authority of the sixth imam: "We are the proofs 

(pujjah) of God; we are the door (bab) to God; We are the tongue of God; We are 

the face of God; We are the eyes of God in His creation; we are the guardians of 

God in the affairs of God,"243 and "1 am the eye of God, 1 am the hand of God, 1 

am the beloved of God and 1 am the door to God."244 

1. Traditional Interpretation: It would classify the phrase "hand of God" 

as an ambiguous and obscure phrase (mutashabih) and seek to find a 

decisive verse (mupkam) for its elaboration such as "nothing is like a 

likeness of Him (Q 42:11)." Accordingly, the phrase "the hand of God is 

above their hands (yad Allah fawqa aydï-him)" (Q 48:10) and "the heaven, 

We raised it high with power (bi aydt)" (Q 51:47) would be interpreted as 

the power and might of God based on Qu'anic verses, lfadïth reports 

and books on etymology.245 Thus, this phrase would be applied to the 

divine guides to me an that they are the intermediaries through which the 

power and might of God is manifested and executed. 

2. Theological Interpretation: A similar interpretation as ab ove with 

sorne rational proofs. Books on theology generally devolve to issues 

pertaining to khilafah and imamate. Accordingly, lfadïth reports such as 

the one given above are enumerated in the section of the virtues lfa(ia'il) 

243 Kafï, 1:199, J:!adïth no. 7 {K. al·tawpïd, Bab al-nawadir}. 
244 Ibid., hadïth no. 8. 
245 Fakhr ·al-DIn TurayJ:!I, Majma' al-Baprayn, ed. A. al-HusaynI, 2

nd edition,6 volumes (Tehran: 
al-Maktabah al-murta~awiyyah, 1395/1975), 1:487. 
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of the divine guides without giving mu ch commentary. Once imamate is 

established for the divine guides, the latter section of the work provides a 

brief commentary about these virtues. 

3. Philosophicai Interpretation: Imamite scholars employ philosophical 

principles such as wasi{at al-wujüd and the principle of ashraf to 

demonstrate that the power and might of God are executed strictly 

through the divine guides only. For instance, creation, divine mercy and 

sustenance are dispersed through the mediation (wasi{ah) of the divine 

'd 246 gUI es. 

4. Mystical Interpretation: The phrase ''yad Allah" is defined as the 

manifestation of the power of God that finds expression in the walï who 

has dissolved himself into the infini te divine reality after having gone 

through the phase of self-purification and the acquisition of divine 

attributes. For example, 'AlI is reported to have said: "1 was able to pluck 

out the door to the citadel of Khaybar by the power (quwwah) of the 

divine (rabbaniyyah)."247 ln a padïth qudsï it is related: "1 continue to 

bestow My favors on my servant until 1 make him like me in the sense 

that just as 1 say for everything 'be' and 'it is' likewise he says 'be' and 'it 

iS.'248 ln another padïth qudsï it is related: "When 1 love someone, 1 

24
6 Mulla ~adra, Shar/J Ufül al-kaft and MaJatï/J al-ghayb (Tehran: Maktabat al-mal).müdï, 

1391/1971). His commentary is partial and ends with Kitab al-/Jujjah, Bab anna al-a'immah wulat 
amr Allah wa khazanah 'ilmi-hi, p. 373. 
247 Al).mad al-Ashtiyanï, al-Wilayah (n.p.: Al).mad al-Ashtiyanï, 1989), p. 4. 
24

8 Ibid., p. 5. 
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become the ear through which he he ars, the eye through which he 

sees."249 

The scope of interpretation is the widest and would not limit the 

appellation ''yad Allah" to the divine guides. Rather, they would include 

other saintly figures as worthy of the appellation and the virtues 

associated with the title. 250 

Analysis of the Hadïth of Ghadïr 

When he (the Prophet) had completed its (Hajj) ceremonies, he 
left for Medina accompanied by the multitudes previously 
mentioned. He arrived at the polI of Khum (Ghadïr Khum) in al­
Juhfa, where the roads of the people of Medina, the people of 
Egypt and the people of Iraq cross. That was on Thursday, Dhü 
al-hijjah 18 [wh en] Gabriel, the faithful, brought down Allah's 
revelation saying: "0 Messenger! Deliver that which has been sent 
clown to thee from thy Lord" (5:67). And he commanded him to 
point out 'Alï to the people and proclaim to them the revelation 
concerning him about the wilayah and the obligation of 
obedience upon everyone. Those of the people who were in front 
were near Juhfa. The Prophet of Allah commanded that those 
who advanced should be haltecl at that place. He forbade them to 
sit down under five gum acacia trees (sumurat) which were close to 
each other. When the summons to prayer was given for the noon 
prayers, he went towards them (the trees) and prayed at the he ad 
of the people under them ... When he had completed his prayers, 
he stood delivering a speech in the middle of the people, on the 
saddles of the carnels. He made themall hear, raising his voice, 
saying: " ... 0 people, the Kind, the Knower, informed me that a 
Prophet has not lived but half the age of his predecessor and that 
1 am about to be recalled and 1 responded. 1 am to be 
interrogated and you are to be interrogated. What will you say?" 
The people said, "We bear witness that you have proclaimed the 
message and that you have given the advice and that you have 
made the endeavour, may Allah reward you!" He said, "Would 
you not bear witness that there is no deity but Allah and that 

'49 Ibid., p. 4. 
21° Sayyid f:Iaydar Amulï, Kitab na~~ al·nu/ü/fi sharp Fu/ü~ al-pikam, p. 102,107,131,261. Ayatullah 
Khumaynï subscribes to this view. See Rü~ Allah al-Müsawï al-Khumaynï, Ta'lïqat 'ala sharp 
Fu~ü/ al~/Jikam & M#bap al-uns (Dar al-ma~ajjah al-bay~a' and Dar al-rasül al-akram, 1422/2001), 

pp. 22-28. 



Mu~ammad is His Servant and His Messenger; that His Garden is 
true; that His Fire is true; that death is true; that the hour cornes 
of which there is no doubt; and that Allah will resurrect those in 
the graves?" They said, "Yes. We bear witness to that." Then he 
said, "0 Allah, bear witness [to that]," [and he continued], "0 
people! Do you hear?" They said, "Yes." He said, "1 am preceding 
you to the Pond (al-/fawtf) and you will rejoin me at the 
Pond ... See to it how you will look after the Two Treasures (al­
Thaqalayn) after me." A caller called out, "What are the Two 
Treasures, 0 Messenger of Allah?" He said, "The Bigger Treasure 
(al-Thaql al-Akbar) is the Book of Allah, one end of it is in the 
Hand of Allah and one end is in your hands. If you adhere to it 
you will not go astray. The Smaller Treasure (al-Thaql al-A~ghar) is 
my Family ('/traU). The Kind, the Knower, informed me that 
they will not separate until they rejoin me at the Pond. 1 wished 
that from Allah for them. Do not precede them so that you may 
not perish. Do not fail to reach them so that you may not 
succumb." Then he held the hand of 'Alï and raised it until the 
white of the armpit could be seen and all the people recognized 
him. He said, "0 people, who is more worthy (awlii) [in the eyes 
of] the believers th an their own selves?" They said, "Allah and 
His Messenger know better." He said, "Allâh is my Master and 1 
am the master of the believers and 1 am worthier in their eyes 
than their own selves. Whoever has me for his mas ter has 'Alï for 
his master." He said it thrice, and according to A~mad, the imiim 
of the Hanbalis, four times.251 
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The ~adïth of Ghadïr has been subject to analysis by numerous scholars 

to argue in favor of explicit succession of 'Alï after the death of Mu~ammad, 

based on divine designation, and the arrogation to him of the comprehensive 

authority that was vested in the pers on of Mu~ammad. 

Step 1: Chain of Transmission (isniitl) 

The chain of transmission would be subject to scrutiny to prove that this 

~adïth has been related by numerous independent chains of reliable 

25' Translated by A. A. Sachedina in Ghadïr (Toronto: ISI) of Toronto and NASIMCO, 1990), pp. 
48-49 from 'Abd al-I:Iusayn Ai.Imad al-AmInI al-NajafI, al-Ghadïr, 1:9-11. 
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transmitters, In both the Sunnite and Shi'ite sources, su ch that it would be 

classified as mutawiitir (i.e. a l).adïth with uninterrupted chains of transmissions 

related via numerous independent chains such that no doubt can be entertained 

concerning its authenticity). 

Step 2: Text ofI:Iadïth (matn) 

The term "mawlii" is equated to "awlii" based on the foUowing proofs: 

1. Before confirming the title of "mawlii" on 'Ali, it is reported that 

Mul).ammad asked the assembled if he had more authority over them 

than they had upon themselves (alastu awlii bi-kum min anfusi-kum) to 

which the people responded in the affirmative. 1 t was after this 

affirmation that Mul).ammad asserted: "Of whomsoever 1 am the mawlii, 

'Ali is his mawlii (man kuntu mawlii-hu fa 'Alï mawlii-hu)." This implies 

that the word "mawlii" is employed in the same sense as "awlii bi al­

ta~arruf," i.e. discretionary authority over aU affairs. 

2. Proofs From Q!Ir'anic verses, l).adïth reports and Arabie literature where 

the word "mawlii" is used in the sense of "awlii." For instance, the 

Q!Ir'anic verse, "The Prophet has a greater daim (awlii) on the faithful 

than they have on themselves" (Q 33:6) would be adduced along with 

other l).adith reports and Arabie poetry that was composed to 

congratulate 'Ali on the day of Ghadir. 

3. Since the word "mawlii" has multiple meanings,252 one should seek 

recourse to other hints and signs within the text (qarii'in mutta~ilah) of 

25
2 According ta 'Allarnah Arnïnï. it has 27 possible rneanings. See Ghadir, 1:340. 
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the sermon of the Prophet. The most important qarinah is the phrase 

attributed to Mu~ammad: "Am l not entitled to a greater right over you 

than you have upon yourselves?" To this question, his assembled 

followers responded in the affirmative. l t was after this confirmation 

that the Prophet declared: "Of whomsoever l am the mawlii, 'Alï is his 

mawlii." External pointers (qarii'in munfa#lah) cited are that Mu~ammad 

instructed them to hait in the middle of the desert in scorching heat to 

deliver this sermon and instructed them to convey his message to those 

who were absent from this assembly ifa-l-yuballigh al-shiihid al-ghii'ib). 

Other qarii'in include people coming to congratulate 'Ali after the 

completion of the Prophet's sermon; and poems being composed by 

l;Iassan b. Thabit in this assembly to celebrate the event of Ghadïr. 

'Allamah Amïnï provides ten qarii'in (internaI and externai) that relate to 

the incident of Ghadïr.253 

The ~adïth of Ghadïr is viewed by Imamite scholars as the most 

important proof in favor of establishing an explicit designation for the 

succession of 'Alï to Mu~ammad and bestowing him with the same scope of 

authority as the Prophet, with the exception that he cannot be a recipient of 

revelation. This position is supported by a statement attributed to 'Ali when he 

was asked about the most important proof for his imamate based on sunnah, in 

which he said that it is this ~adïth of Ghadïr in which the Prophet bestowed the 

253 Ibid., 1:371-78. 
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wiliiyah on him based on divine instruction.254 Once the validity of this l).adïth 

is established, other l).adïth reports are cited to cement the station and rank of 

the divine guides in the section of fa(iii'il (virtues) without providing much 

commentary or analysis. 

Reason for Adopting this Method of Argument in the Analysis of Hadith of 

Ghadïr 

The method of analysis demonstrated above was adopted by Imamite 

scholars in response to challenges posed to them from different circles. A small 

group of Sunnite scholars questioned the veracity of the l).adïth of Ghadïr and 

alleged that it was a forgery and a fabrication. In response, Imamite scholars 

turned to isniid criticism and attempted to show that this l).adïth has been related 

by transmitters who are regarded as reliable and trustworthy by Sunnite scholars. 

Thus the validity of the historical event of Ghadïr has to be accepted. An 

extensive analysis of l).adïth criticism in respect to the l).adïth of Ghadïr 1S 

undertaken by 'Allâmah Amïnï in his monumental work titled al-Ghadïr. 

Other Sunnite scholars accepted the validity of the l).adïth of Ghadïr as a 

factual historical event, but contested the meaning that was attached to the 

Prophet's statement in regards to 'Ali. They believed that the term "mawlii" is 

not equivalent to "awlii" as interpreted by Shi'ite scholars, and rejected the 

implication that the Prophet was designating him as his successor. In response, 

Shi'ite scholars sought recourse to l).adïth reports in which the term "mawlii" is 

employed in the sense of "awlii". In addition, they turned to the etymological 

'54 A\:lmad b. 'Alï al-Tabrisï, Ibtijaj, 2 volumes (Beirut: Dar al-Nu'man, 1980): "na~bu-hu ryyaya 
yawm ghadïr khumm bi al-wilayah amr Allah 'au wa jall," 1:233. 
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(lughawÎ) background of the word "mawla" as well as to Arabie literature. In the 

case of the former, the obvious and immediate meaning of the word "mawla," in 

the absence of other hints, is equivalent to "awla." When further challenged to 

prove that the word "mawlii" is used to signify "awla" and not the other twenty­

six meanings, they would return to Arabie literature by pointing to the qarii'in 

that are internai and external to the }:ladïth of Ghadïr. In addition, prominent 

poets from the first century of the Islamic era to the present era would be quoted 

to prove that poems that used the word "mawla" understood it in the sense of 

"awlii." 

Analysis of Hadith al-Ghadïr by 'Allamah Amïnï 

The approach of 'Allamah Amïnï with respect to the analysis of the 

}:ladïth of Ghadïr is unique in the sense that it is a mixture of different 

treatments to which the Imamite scholars have subjected the issue of imamate 

and wilayah. His approach cannot be categorized as exclusively }:ladïthï, 

historical, literary, theological, philosophical or mystical. Rather, it a 

combination of them along with an extensive use of Arabic poetry. 

He begins his analysis with an introduction about the importance of this 

}:ladïth and the need for a historical survey. He provides the entire text of the 

}:ladïth of Ghadïr and reminds the reader that a number of subjects precede the 

famous statement by the Prophet: "man kuntu mawla-hufa 'Alï mawla-hu." 

Analysis of Chain ofTransmitter (isnad) and Text (matn) 

1. 'Allamah Amïnï categorizes the transmitters of }:ladïth into !abaqiit and 

provides their masiinïd in the rijiil criticism. Each of the transmitters is 
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scrutinized for reliability and trustworthiness. Scholars who have 

confirmed or rejected the transmitter are also enumerated. A total of 110 

companions are examined in great detail in alphabetical order. An 

analysis is made of tiibi<ïn, tiibi<ïn of tiibi<ïn, authors and Muslim 

scholars-Sunnite and Shi<ite-in historical chronology from the first 

century of the Islamic era onwards. In total, 360 prominent individuals 

are mentioned who wrote about the hadith of Ghadir and have 

confirmed its authenticity. A brief biography of each author, summary 

of his books and his methods are provided for each of the scholars. 

2. 'Allamah Amïnï also produced a study of scholars who wrote separate 

monographs on the incident of Ghadïr. 

Objections by 'Ali, Fatimah, other divine guides and their disciples to Abü 

Bakr's Caliphate 

In this section, 'Allamah Amïnï responds to criticism leveled against 'Alï 

and the other divine guides for their passivity and silence after the assumption 

to caliphate by others. He argues that on numerous occasions 'Ali, Fatimah, the 

other imams and their disciples protested at the assumption of the caliphate by 

Abü Bakr and others under the title "muniishadiit" (protestations). 

Qur' anic verses 

Commentary from Sunnite and Shi'ite sources is provided for three 

Q!.tr' anic verses that are related to the lfadïth of Ghadïr, namely, the verse on 

ibliigh (Q 5:67), the verse on ikmiil (Q 5:3) and the verse on the questioner (Q 
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70:1). The sources from Sunnite works are used as a basis for his proofs and 

argumentation. 

Celebration of Ghadïr 

The occasion of Ghadïr was a moment of great celebration as 

demonstrated in the behavior of the Prophet and his companions who came to 

congratulate 'Alï for having become the walï of the whole community. It is also 

related that the Prophet's placing his white turban (sappab) on 'Alï symbolized 

his designation.255 

Objections to Isnad 

Sunnite scholars such as Ibn I:Iazm who have objected to the validity of 

the isnad of Ghadïr, are listed and responses are provided to each one. 

Meaning of Mawla 

'Allamah Amïnï enumerates twenty-seven possible meamngs for the 

word "mawla" and provides reasons why the most appropriate and obvious 

application has the meaning of "awla" and "walt' by resorting to poetry from 

Sunnite sources and other hints and allusions (qara'in) surrounding the event of 

Ghadïr. There are two types of qara'in-one is connected (mutta~ilah) and 'the 

other is disconnected (munfafilah). An example of the former is the Prophet 

using the word "awla" in" the context of his authority before mentioning 'Alï as 

the "mawla" (alastu awla bi-kum min anfusi-kum), and a sample of the latter is his 

255 Ghadïr, 1:292 . 
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assembling people on a scorching day in the desert and also the fact that people 

came ta congratula te (tahniyah) 'Alï after the sermon of the Praphet. To 

supplement the ab ove, 'Allamah Amïnï provides other lfadïths related by the 

divine guides on the issue of mawlii and wiliiyah.256 
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The theological approach to the treatment ofImamate combines rational 

and traditional intellectual constructs to explain and justify matters related to 

the issue of imamate and unders-cores the importance of reason in discovering 

religious truth. In this approach, the Qu'an and the lfadïth corpus258 continue 

to play an important role, based on their own merit, and are employed to serve 

as a source material for making rational arguments. In other words, the method 

is both naqlï (textual sources) and <aqlï (rational demonstration). 

The kalamï approach was employed also at the time of the divine guides. 

A good example of this method is demonstrated in the mode of argumentation 

used by Hisham b. al-I:Iakam. His style of proving imamate was approved by the 

sixth imam: 

257 One of the first persons to compose a work on imamate using a kalamï approach is 'Ali b. 
Ismâ'ïl b. Shu'ayb al-Maytham b. Yai.lyâ al-Tammâr (died after 1791795), who was the great­
grandson of Maytham al-Tammâr-the devoted and trusted companion of the first Shi'ite divine 
guide, 'AIL He resided in Basra and engaged in debates with the first speculative theologian of 
the Mu'tazilites, Abû al-Hudhayl al-'Allâf (d. ca. 227/841) and Abû Isi.lâq al-NaHâm (died 
between 220/835 and 230/845). 'AlI b. Ismâ'II is counted amongst the companions of the eigth 
Shi'ite imam, 'AlI al-Ri~â, and authored a number of works including one on imamate entitled 
al-Kamil and another one entitled Majalis Hisham b. al-Ifakam. He is authenticated as a man of 
integrity and probity in the works of rijal. See Abû al-'Abbâs al-KûfI, Rijal al-Najashï, p. 251; 
Mui.lammad b. al-l:Iasan al-TûsI's Kitab al-fihrist, p. 87 and Kitab al-rijal, p. 332; Khû'ï, MuJam, 
12: 299-300 (no. 7943); MâmaqânI, Tanqï/J al-maqal, 2:270. See also Mullâ ~adrâ, Sharp Uiül al­
kaft, p. 466; Modarressi, Tradition and Survival, p. 43 and p. 161. 
25

8 Qur'anic verses and i.ladrth reports that are commonly used to demonstrate the 
comprehensive creative authority (al-wilayah al-takwïniyyah) of the divine guides are generally 
excluded in the works of kalam primarily because the discussion on wilayah was reserved for the 
select disciples of the divine guides and their followers who had the maturity and the intellect to 
understand the lofty station of the divine guides. 



A group of companions were gathered around Abü 'Abdillah; 
Humran ibn A'yan, Mu~ammad ibn al-Nu'man, Hisham ibn 
Salim and al-Tayyar were in that group. With them was Hisham 
ibn al-I:Iakam, who was young. Abü 'Abdillah said to him: "0 
Hisham, will you not tell me how you debated with 'Amr ibn 
'Ubayd ([80/699 - 144/761], the second rnost important of the 
Mu'tazilites, and the most eminent of his time)? How did you 
question him?" Hisham replied: "0 son of the Messenger of 
Allah! 1 respect you too much, and hence 1 feel shy before you, 
and 1 find myself tongue-tied in your presence." Abü 'Abdillah 
said: "When 1 give you an order, you must carry it out." Hisham 
said: "1 was informed of the situation of 'Amr ibn 'Ubayd, and 
that he was sitting in the mosque of Basra (teaching). This was 
distressing for me, so 1 set out to meet (him) and reached Basra 
on Friday. When 1 arrived at the mosque of Basra, 1 found a large 
circle surrounding 'Amr ibn 'Ubayd, who was wearing a black 
woolen cloth round his waist and another over his shoulders. 
People were as king him questions. 1 asked the people (who were 
standing) around him to make way for me, which they di d, and 1 
sat upon my knees in the back row of the students (who were 
sitting). Then 1 said: '0 learned scholar! 1 am a stranger. Will 
you allow me to ask a question?' He replied: 'Yes.' 1 said to him: 
'Do you have eyes?'. He replied: '0 my son! What kind of a 
question is this? How can you question a thing which you see 
(clearly yourself)?' 1 said: 'But this is my question.' He said: '0 
my son! Ask, even though your question may be foolish.' 1 told 
him: 'Then answer my question.' He said: 'Ask (it).' 1 said: 'Do 
you have eyes?' He said: 'Yes.' 1 said: 'What do you do with 
them?' He replied: '1 see colors and individual things with them.' 
1 asked: 'Do you have a nose?' Hê replied: 'Y es.' 1 said: 'What do 
you do with it?' He replied: '1 smell odours with it.' 1 asked: 'Do 
you have a mouth?' He replied: 'Yes.' 1 said: 'What do you do 
with it?' He replied: '1 taste flavors with it.' 1 asked: 'Do you have 
ears?' He replied: 'Yes.' 1 said: 'What do you do with them?' He 
replied: '1 hear sounds with them.' 1 said: 'Do you have a he art 
(the seat of the soul and perception)?' He replied: 'Yes.' 1 said: 
'What do you do with it?' He replied: '1 discriminate with it 
whatever is presented to the parts of my body and (my) senses.' 1 
asked: 'Are you not, with these parts of your body, without need 
of your heart (soul)?' He replied: 'No.' 1 said: 'How can this be 
wh en they are quite sound and healthy?' He replied: '0 my son! 
When the parts of the body doubt regarding anything which is 
smelt, tasted or heard, they refer it to the heart to remove the 
doubt and replace it with certainty.'" Hisham said: "1 said to 
him: 'Has Allah appointed the he art to remove the doubts of the 
body?' He replied: 'Yes.' 1 asked: 'The heart is necessary, 
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otherwise the parts (of the body) cannot reach certainty.' He 
replied: 'Yes.' 1 said: '0 Abü Marwan! Allah, the Blessed, the 
Sublime, did not leave the parts of the body without appointing a 
guide (Imam) for them so that they might verify the truth and 
reach certainty about what is doubted. How could He leave aIl 
His creatures in confusion, doubt and difference of opinion 
without appointing anyone as their guide (Imam), to whom they 
might refer their doubts and confusions, when He has given the 
parts of your body a guide to whom you can refer your doubts 
and confusions?' He was completely silent, and said nothing to 
me. After sorne time, he turned towards me and said: 'Are you 
Hisham ibn al-J:Iakam?' 1 replied: 'No.' He asked: 'Are you one 
of his companions?' 1 replied: 'No.' Then he said: 'Where do you 
come from?' 1 replied: '1 am of the people of Kufa.' He said: 
'Then you are surely he.' Then he embraced me and vacated his 
seat for me. And th en he kept silent until 1 got up." The narrator 
said: "Abü 'Abdillah smiled and said: '0 Hisham! Who taught 
you this?' Hisham replied: 'It is something which 1 learnt from 
you and put together (in this way).' He said: 'By Allah, this is 
written in the books of Ibrahïm and Müsa."'259 
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The endorsement of this style of reasoning by Imam ~adiq is noteworthy 

and is indicative that future Imamite theologians drew from this corpus of 

l;1adïth literature to formulate and systematically institutionalize the 

interrelationship and interdependence between reason ('aql) and revelation 

(sam J. -It also enabled them to provide a rational substratum to the faith and 

belief system in the face of challenges confronted from their opponents and 

supporters during the absence (ghaybah) of the twelfth imam. 

(b) Sources: 

The primary sources employed by those who adopt this approach in the 

articulation of the doctrine of imamate comprise Qur'an, l;1adïth reports from 

the divine guides and rational proofs (al-dala'il al- caqliyyah). 

259 Kaft, translated by WOFIS under the supervision of Shaykh Mu~ammad Ri~a al-Ja'farï, 
Volume 1, Part Two, Book 4 (1), pp. 7-10, ~adïth no. 3 {K al-fJUjjah, Bab al-i{i{irar ila al-1JUj}ah}. 
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(c) Method of Discussion and Analysis in Books of Kalam on Imamate 

Scientific interrogations (al-mafalib al- 'ilmiyyah): These are fundamental 

questions that are posed in various sciences to clarify the subject matter. The 

primary questions posed are three in number: ma, hal and lim. 

Ma is of two forms: Ma al-sharipah and ma al-paqïqiyyah. The former 

poses a question on the linguistic meaning of the word; its response will be in 

accordance with the dictionary definition of the term. The latter questions the 

quiddity and essence of the term. The response will define the term in 

accordance with the nature and essence of the meaning of the term. 

Hallikewise has two forms: simple hal and compound halo The former 

asks the question about the existence or non-existence of a thing. The latter is 

concerned about the characteristics and attributes of the thing in question. For 

example, 'is God the creator of evil or not?' It follows that the compound hal 

can be deliberated upon only after the simple hal has been responded to and 

clarified. 

Lim poses a question on the causal relationship ('illah) of an item, and 

it logically follows ma and halo It has two forms: lim thubüt and lim ithbat. The 

former is concerned with the issue of the cause of existence of a thing, and the 

latter is concerned with the proofs for the confirmation and presence of a thing. 

The secondary interrogations comprise questions such as ayy, ayn, kayJ, 

kam, mata, and man. 

The sequence of these principles is logically structured and requires that 

the preceding issue be dealt with before the subsequent issue can be examined. 
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This structured flow adopted by the Imamite theologians will be evident in the 

division of subjects and analysis on the issue of imamate. 

Theologians adopted the classification method used in formai logic and 

applied it to theology with certain adaptations. One of the areas of application 

was on the subject of prophethood (nubuwwah) with titles such as: 

1. 'Ma al-nabï?' i.e. definition of prophethood. 

2. 'Hal al-nabï?' i.e. is the existence of the prophet obligated by the wisdom 

of God or not? 

3. 'Lim yajibu wujüd al-nabï?' i.e. why is the existence of a prophet 

obligatory? It discusses the purpose, wisdom and benefit of having a 

prophet. 

4. 'Kayf al-nabî?' i.e. characteristics and conditions of prophethood. 

5. 'Man al-nabï?' i.e. who would fulfill the above conditions to be 

designated as the prophet. 

In the section of imamate, an identical sequence of questions, as ab ove, are 

1. 'Ma al-imam?' i.e. definition of imamate that is in accordance with the 

technical and specialized meaning of this term as defined by theologians 

(mutakallimün ). 

260 A work on kalam that employs this method is one by Na~ïr al-Dïn al-Tüsï in Talkhïf al­
mufJaffal, 2ud edition (Daral-a~wa', 1985). It is a summary and commentary of Fakhr al-Dïn al­
Razï's MufJaffal ajkar al-mutaqaddimïn wa al-muta'akhkhirïn. One of the treatises is titled Risalat 
al-imamah (pp. 424-33). The doctrine of imamate is elaborated under five categories: mii, hal, lim, 
kayJ and man. This is identical to the treatment on imamate adopted by Maytham al-Bal)ranï in 
his Qgwii'id al-maram ft 'ilm al-kalam, ed. al-Sayyid Al)mad al-I:Iusaynï (Q!im: Maktabah 
Ayatullah al-'u~ma al-Mar'ashï al-Najafï, 1406/1985), p. 173. 
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2. 'Hal al-imam?' i.e. does the existence of an imam flow from the wisdom 

of God or not? In other words, is designation of an imam obligatory in 

su ch a manner that there would be no period devoid of the presence of 

an imam? 

3. 'Lim yajibu wujüd al-imam?' i.e. the purpose, benefit and wisdom behind 

designating an imam. 

4. 'Kayf al-imam?' Characteristics and conditions of the person assuming 

the position of imam. 

5. 'Man al-imam?' Discussion about the person who is appointed to the 

position of imamate. 

Most important subjects of discussion under the rubric of imamate in works 

of theology comprise the following: 

1. Necessity of appointing the imam. 

2. Necessity of recognizing the imam. 

3. N ecessity of designating the imam. 

4. Necessity of infallibility of the imam. 

5. Knowledge of the imam. 

6. Necessity for the imam to be the most virtuous and of highest merit 

(afçfal). 

7. Imamate of 'Alï as the immediate successor of the Prophet. 

8. Imamate of the remaining eleven imams from the progeny of 'AIL 

9. Negation of the daims of khilafah of daimants other than the twelve 

divine guides. 
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10. Sects (firaq) among the Shi'ites. 

11. Injunction regarding the opponents (mubarib) and those who are 

inimical (nawa~ïb) to the Shi'ite imams and their foUowers, and 

dissenters (mukhalij) of the doctrine of imamate.261 

The above are primary categories that one would find in aU the works of 

kalam written by theologians, be they Sunnite or Shi'ite. The difference would 

only lie with respect to the brevity or detail in the manner of discussion of the 

subject matter. 

26. Numbers 1-2 would faIl under 'ma al-imam,' no. 3 under 'hal al-imam,' nos. 4-6 under 'kayJ al­
imam,' and nos. 7-9 under 'man al-imam' and nos. 10 and 11 stand by themselves. 
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MA al-Imamah? 

Definition: 

The concept of imamate as defined by Sunnite and Shi'ite scholars from 

a theological (kalamï) perspective is given below: 

Shams al-Dïn al-Isbahanï al-Ash'arï262 (d. 746/1345): "Imamate is a position of 

succession to the Prophet entrusted on a person for the establishment of 

religious injunctions and the preservation of social order. As such, it is 

obligatory on every person to follow this person." 

Rama~an b. 'Abd al-Mul).sin al-Bihishu (d. 1571): "Imamate is a position of 

univers al leadership on temporal and religious matters in the capacity of deputy 

of the Prophet."263 

AI-Fa~il al-QÇIshjï (d. 1474 or 75): "Imamate is a position of univers al leadership 

on temporal and religious matters by virtue of succession to the Prophet." 

'Allamah I:Iillï: "Imamate is a position of universalleadership on temporal and 

religious matters for a person w~o is a deputy of the Prophet."264 

Imamite theological works define imamate as khilafah ln the narrow 

signification that this term acquired, and thus do not include issues dealing with 

al-wilayah al-takwïniyyah. As a result, the scope of authority vested in the person 

of the imam is narrower than the one afforded by philosophers or mystics. 

It should be noted that from a linguistic perspective, Imamate means 

leadership. However, in its technical meaning, as employed by theologians, it 

262 A famous Sunnite scholar who is credited with a numher of works including a commentary 
on Tajrïd al-i<tiqiid of Na~ïr al-Dïn al-Tüsï. 
26

3 Al:tmad Amïnï, SharfJ jiimi< Tajrïd, p. 9. 
26

4 Ibid. 
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has the following characteristics that can be gleaned from the above definition 

of an imâm by Sunnite and Shi'ite scholars: 

1. General leadership over the community. 

2. Leadership in worldly and religious matters. 

3. Deputy of the Prophet. 

4. Obedience to the imâm is mandatory in the same fashion as obedience to 

the Prophet was obligatory. 

There is general agreement between the Sunnite and Shi'ite scholars on the 

above four major points, however, differences crop up on the following four 

subjects: 

1. Shi'ites assert that the appointment of imâm is like the appointment of 

the prophet and thus rests with God. However, the Sunnites as sert that 

designation rests with the people or with a select council. 

2. Shi'ites assert that imamate, like prophethood, is one of the components 

of the fundamentals of religion (u~ül al-dïn). In contras t, Sunnites argue 

that imamate is a component of the secondary matters of religion (jurü' 

al-dïn). It follows that there is no scope for ijtihiid and taqlïd if it is 

classified under principles of religion. The outcome of imamate 

classified as part of furü' al-dïn is allowance for the designation of an 

imâm to fall under collective responsibility (wiijib kifii'ï), i.e. if one 

qualified person or a group selects someone as an imâin, it is sufficient, 
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and others are absolved of the responsibility of selecting and appointing 

an imam.265 

3. Shi'ites assert that the imam should be infallible ;ust as was the Prophet. 

The Sunnites say that whosoever proclaims the declaration of Faith with 

certain conditions is eligible to be an imam and infallibility is not a 

requirement. 

4. Shi'ites assert that God designated 'Ali b. Abi Talib as a successor to the 

Prophet and he is to be followed with the chain of eleven imams From 

the progeny of I:Iusayn b. 'Ali, and they are all proofs of God. However, 

the Sunnites daim that God did not explicitly designate any pers on to 

succeed the Prophet and the number of imams is not limited to twelve. 

In the discussion that foUows, we wiU deliberate on the ab ove issues 

and explain the opinions and proofs of both schools of thought. 

26
5 For a critical and exhaustive analysis of this subject, refer to Ghadir, 7:141-152. 
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HAL yajibu nasb al-Imam? 

There is a small minority of scholars, such as al-A~amm (d. 200/816) 

from the Mu'tazilite266 and the Kharijites,267 who are of the opinion that there is 

no need to appoint an imam. However, the majority of Muslims are of the view 

that there is a need to appoint an imam, but on the issue of designating an 

imam, there are four opinions on the necessity of this investiture: 

1. It is obligatory for God to appoint an imam based on rational proofs ('aql). 

2. It is obligatory for God to appoint an imam based on revelatory proofs 

(sam J. 

3. It is mandatory for people to appoint an imam based on rational proofs. 

4. It is mandatory for people to appoint an imam based on revelatory proofs. 

(i) Obligation on God to appoint an imam based on rational proofs 

(a) This opinion is espoused by the Twelver Shi'ites and the 

Isma'ilites. 

(b) The advocates of this OpInIOn argue that it is not possible for 

human reasomng to fathom the true reality and human 

responsibilities for the attainment of justice and equity by itself 

without a divinely appointed person like a prophet or imam. 

Thus, it is obligatory upon God to send such a person so that 

humanity can be guided to the true path and attain cognizance 

266 According to him it is not obligatory to have an imam during times of peace and security, 
however, in times of crisis it is mandatory, A~mad Amïnï, SharfJ jâmi' Tajrïd, p. 109. 
26

7 Ibid., p. 110. 
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(ma'rifah) of God. The principle of luif IS employed to 

substantiate this point of view. 

Benevolence Principle (Qa'idat al-lut!) 268 

The benevolence principle rests on the premise that the primary purpose 

of creation is to attain the divine purpose of prosperity (sa'adah) and perfection 

(kamal). God is mandated to motivate human beings towards perfection by 

appointing a divine guide who would encour~ge people to obey God and, 

consequently, bring them closer to God. At the same time, his presence and 

guidance would discourage people from the commission of sins and steer them 

away from disobedience to God.269 

The method adopted by Imamite theologians in articulating the 

benevolence principle is as follows: It is incumbent on God to have His proof 

on earth so that, by his presence and teachings, people will be guided in such a 

way that the divine purpose of human prosperity and perfection can be attained. 

The divine guide would induce people to choose obedience to God and avoid 

the commission of sins. The syllogism (qiyas) is broken down as follows: 

Minor premise: The existence of an imam is luif(divine benevolence) 

Major premise: Every luifis obligatory upon God 

Conclusion: Thus, it is incumbent on God to designate an imam. 

268 The principle of lulf and proofs that are rational and revelatory are generally treated in the 
section of prophethood (nubuwwah). 
26

9 Benevolence (lu{/) is defined in two ways. First, attainment of the divine purpose of human 
creation, which is perfection and prosperity. Second, motivation towards the commission of 
acts of obedience to God and deterrence from His disobedience. In actuality, the second 
meaning is a subset of the first because a pers on who encourages people to obey God and refrain 
from sins is guiding them towards the path of perfection and prosperity. 
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Proof for the validity of the minor premise: The presence of a person who 

would induce people to perform righteous deeds and conduct themselves with 

fairness and justice is a source of blessing and grace for the individu al and the 

society. By his presence, the people would be encouraged to obey God and 

perform good deeds, and refrain from the disobedience of God and the 

commission of evil deeds. He motivates people to obey God and avoid sin; 

implements divine decrees; safeguards the Divine Law; educates the public as an 

authoritative teacher; prevents social disorder and corruption to take place on 

earth; encourages people to cultivate the attribute of justice at the level of the 

individual and society. Thus, his presence is a source of benevolence in both 

meanings of th~ term 'lut! i.e. attainment of the divine purpose for human 

creation; and cultivation of obedience to God and rejection of disobedience to 

Him. 

Proof for the validity of the major premise: The divine goal for the creation of 

human beings is to en able them to attain perfection and prosperity. Not 

sending a guide and informing humanity of such a person would defeat the 

purpose of God. Secondly, God has made it obligatory upon Himself to 

facilitate this journey towards perfection: "Surely, it is for Us to show the way" 

(Q 92 :12). 

Conclusion: It is obligatory upon God based on rational proofs to appoint an 

imam. 
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Critical Analysis of the Benevolence Principle 

The princip le of luif suffers from contradiction when attempting to 

èxplain the current situation wherein the imam has entered into occultation and 

is no longer accessible for many of the aforementioned functions cited. 

The major premise that it is incumbent on God to designate an imam, 

based on the princip le of luif, is unconditional and applies under aIl 

circumstances, irrespective of whether or not the community is mature enough 

to receive the imam. The chaIlenging nature of· this issue led the imamite 

theologians to explain that the primary reason for the delay in the reappearance 

of the occult imam is the lack of preparedness on the part of his foIlowers to 

receive hi m, listen to his guidance, obey him and implement his instructions. It 

was argued that three conditions would have to be fulfilled for the presence of 

the occult imam to become actualized. One aspect is obligatory upon God; 

another aspect is mandatory on the imam; and the last component is obligatory 

on the people.270 That which is obligatory on God is the creation of the 

designated infallible leader and his empowerment with strength, knowledge and 

excellence over others, and with the explicit evidence of the identity of such a 

person so that he may be recognized by aIl. That which is incumbent on the 

imam is to accept the responsibility and privilege conferred upon him by God 

to be the inerrant guide and be prepared to execute his responsibilities. The 

third condition necessary for the fulfillment of complete luifis for the people to 

be prepared to help and assist the imam; pay heed to his instruction and obey 

27° A~mad Amïnï, Sharp jami' Tajrïd, pp. 150-161. 
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him. Since they have failed to fulfill this requirement, the people are the cause 

of depriving themselves from benefiting from the fullness of the luif of the 

presence of the imam. Thus, it is argued by Imamite theologians, the fault lies 

with the people and not with God or the imam. This tripartite relationship is 

encapsulated by Na~ïr al-Dïn al-Tüsï: "wujüdu-hu bi-nafii-hi luif, wa tafarrufu-hu 

luif akhar, wa 'adamu-hu minna."271 

However, the reasoning provided by the use of revealed sources and 

reason for the necessity of the presence of the imam is not conditioned on the 

acceptance of the people of the designated imam. The mere presence of the 

imam is an act of luif because, through him, people will be guided towards 

perfection and prosperity. And likewise, Qur'anic verses that are cited in favor 

of the benevolence principle are absolute and unconditional such as "Surely, it is 

for Us to show the way (inna 'alay-na la-l-huda)" (Q 92:12), and "He has ordained 

mercy on Himself' (Q 6:12). Furthermore, many of the other prophets 

mentioned in the Qyr' an were rejected and mocked by their people and, in spite 

of this, God sent them to their respective communities. Thus, the responses by 

Imamite theologians on the reasons for the absence of the occult imam are 

inadequate and suffer from contradiction based on rational and textual praofs. 

The aforementioned flaws apply to the method of proof and argumentation 

employed by the theologians but does not hinder their argument about the 

existence of the imam as a source of benevolence (lu[/). 

27
1 Ibid. 
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This problem is peculiar to the theological treatment of the concept of 

imamate because it limits the function of the imam to guidance in temporal and 

religious affairs that is akin to khi/iifah. In the other treatment of imamate by 

traditionists, mystics and philosophers, the position of imam also encompasses 

al-wiliiyah al-takwiniyyah and his existence is advanced as the Creator's purpose 

(final cause) in creating and the reason for the continuity of life in aH worlds. 

(ii) Obligation on God to appoint an imam based on revelatory proofi 

(a) This opinion is shared by those who do not accept the rational 

proofs, i.e. the benevolence principle (lu{/). Therefore, they are 

obligated to provide revelatory proofs from the Qyr'an and l),adïth 

reports. 

(b) It is incumbent upon God to designate an imam based solely on 

revelatory proofs (sam c, shar, naql) and not on rational proofs ('aql). 

The principle of lutfis deemed weak and insufficient by this group in 

explaining the necessity of appointing an imam and thus only God 

could clarify this issue without doubt or ambiguity. Their textual 

proofs consist of Qyr'anic verses and l),adïth reports.272 

Sample Qur'anic Verses 

"Surely, it is for Us to show the way" (Q. 92:12). 

"You are only a warner and (there is) a guide for every people" (Q. 

13:7)· 

27
2 For a list of l}adïth reports, see Bipiir, 23=102. 
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"Say: Is there any of your associates who guides to the truth? Say: 

Allah guides to the truth. Is He then Who guides to the truth more 

worthy to be followed, or he who himself does not go right unless he 

is guided? What then is the matter with you; how do you judge?" (Q. 

"Surely Allah chose Adam and Noah and the descendants of 

Abraham and the descendants of Irnran above the nations. 

Offspring, one of the other, and Allah is Hearing, Knowing" (Q 3:34-

(iii) Mandatory for people to appoint an imam based on reason: 

(a) The exponents of this opinion are Abu al-I;Iusayn al-Ba~rï, 

Baghdadi Mu'tazilites, Ja~i~, Abu al-I;Iusayn al-Khayyat, Abu al-~sim al-

Ka'bï,273 and the Zaydites because they are of the opinion that the 

imamate will be in the progeny of I;Iasan or I;Iusayn by consultation.274 

a. The syllogism for this rational proof: 

Minor premise: Designation of an imam repels harm and in jury 

from a human being. (Because when there is a leader who 

provides discipline and organization, he produces security for the 

public and safeguards them against chaos). 

Major premise: Repulsion of harm from oneself is obligatory 

based on reason. 

l73 Al:tmad Amïnï, Sharpjami' Tajrïd, p. 90, quoting Fakhr al-Din al-Razï'sArba'ïnfïu~ül al-dïn. 
274 Sayyid Hashim I:Iusaynï Tahranï, TawrJïp al-Murad. Extensive Commentary and footnotes on 
Kashf al-Murad. (Tehran: Maktabat al-Mufïd, n.d.), p. 678. 
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Conclusion: Therefore, it is mandatory for the people to appoint 

an imam. 

It IS noteworthy to observe that the Mu'tazilites, in 

accordance with the foundation of their school, are of the view 

that on aU matters the benevolence of God must be bestowed. 

That is, it is obligatory upon God to disperse aU possible 

benevolence to His creation without exception. Accordingly, in 

the section on prophethood, they use this principle of lu!! to 

make it incumbent on God to send prophets in order to enable 

the mukallaf fulfil his/her religious obligations. However, ln 

their deliberation in the section on imamate, instead of 

employing the benevolence principle, they discard this principle 

and resort to the above argument to conclude that it is mandatory 

on the people to designate an imam. They do not regard the 

existence of the imam as lulf. Thus, designation of the imam is 

not obligatory upon God. Sharïf Murta~a appropriates many of 

the Mu'tazilite principles and employs them to prove the 

soundness of his argument in favor of the doctrine of imamate by 

drawing a paraUel between prophethood and imamate. This 

process was one of, of course, cross-fertilization. 
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(iv) Mandatory for people to appoint an imam based on revelatory proofs 

(a) Proponents of this view are the Sunnite Akhbarïs, Ash'arites, and From 

among the Mu'tazilites are Jubba'iyyün including Abü 'Alï al-Jubba'ï (d. 

303/915) and his son, and a minor group of Mu'tazilites. 

(b) Four proofs are advanced: 

The first proof is that there was consensus amongst the companions 

of the Prophet that the issue of succession was of such great importance 

that it had a higher priority than providing the funeral rites to the 

Prophet after his death.275 

The second proof advanced goes as follows: 

Minor premise: The designation of an imam is a preliminary to 

an obligation. 

Major premise: The pre-requisite for an obligation IS itself 

obligatory. 

Conclusion: The designation of an imam is obligatory. 

The validity of the major premise is self-evident and requires no 

further elaboration. As for the minor premise, it is argued that, on many 

occasions, God has instructed followers to implement the divine decrees, 

preserve the territorial integrity of the lands by engaging in military 

warfare (jihad) and preserve social order and cohesion. These goals could 

be attained only with the presence of an imam. Thus, there is revelatory 

275 This is a weak argument because there was no consensus amongst the Prophet's companions 
on the issue of succession. Furthermore, there is no relationship between consensus of the 
Prophet's companions and necessity of designating an imam by the fiat of public assent 
sanctioned by revelatory proofs. 



135 

proof (shar) for the people to designate an lmam who will facilitate 

carrying out the above-mentioned tasks.276 

The third proof advanced by Razï is that designation of an imam is 

necessary for the sake of securing against harm. It is because of this 

necessity to repel harm from oneself that a rational pers on would 

appoint an imam to ob tain safety and security su ch that ethical values· 

can be cultivated in society. One is mandated to repel harm from oneself 

to the extent possible.277 

The fourth proof attributed to Taftazanï/78 is that it is necessary to 

designate an imambased on the prophetie tradition that has been related 

in Sunnite and Shi'ite sources: "One who dies without recognizing the 

imam of his time has died the death of the age of ignorance. "279 

27
6 The method of confirming the necessity of the preliminary so that the designation of an 

imam also becomes confirmed leads to a necessity based on rational proofs and not revelatory 
proofs. This is because the former is a ruling based on reason and thus the conclusion is 
attained through a rational argument. 
277 Ai).mad Amînî, Sharp jami' Tajrïd, pp. 97-8. Other scholars like Q!ishjî in Sharp al-Tajrïd have 
used a similar argument except that he has augmented the minor premise "da] al-ma(larr (repulse 
of harms)" with ''jalb al-mana fi , (procuremen t of benefits )," ibid. 
27

8 Ai).mad Amînî, Sharp jami' Tajrïd, pp. 104-05. 
279 On the origin and analysis of this i).adïth, see Ghadïr, 10:359. Imamite scholars have objected 
to this proofbecause the Q~lf'anic prophecy to the effect that, on the day of judgment, everyone 
will be summoned by their respective imam (Q 17:71-72) requires that the imam in question be 
one who is of high rank and immune from commiting sins. Further, Taftazanî himself, after 
relating this i).adïth, confesses that "after the reign of the Abbasid era, the matter of knowing the 
imam is difficult." Ai).mad Amînî, Sharp jami' Tajrïd, p. 100. 
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LIM yajibu wujüd al-imam 

Under this section, in works of Imamite theologians, an attempt is made 

to discover the purpose and wisdom behind the existence of an imam. Two 

postulations are advanced in favor of the presence of an imam: 

1. The mukallaf is attracted towards obedience to God and 

repelled from commISSIOn of sms by virtue of the 

existence of the imam. 

11. The shar' (divine injunctions) IS safeguarded and 

implemented by the presence of the imam. 

Both of these points were discussed in the above section of hal while examining 

the four opinions on the issue of the appointment of an imam. 
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KAYF al-imam 

Under this category, we have the following important issues that are 

discussed after having proven that the appointment of an imam (na~b al-imam) 

is obligatory upon God: 

1. Infallibility ('i~mah) 

2. Knowledge of the imam ('ilm) 

3. Virtues of the imam (farjaJil) 

4. Explicit designation of the imam (na~~) 

The issue of 'i~mah is relevant for those who espouse the view that God is 

mandated to designate a person who is bestowed the responsibility of being the 

imam. In contrast, those who hold the view that the community is entrusted to 

choose a leader do not regard the quality of '#mah as a necessary condition for 

the imam. 'hmah means that the person is immune from committing errors ~r 

mistakes in matters of knowledge and practice. 

It is mandatory for the imam to be infallible for the following reasons: 

1. The function of the imam is to provide guidance and assistance for 

people in obeying God and avoiding sins. If this person is prone to 

commit sins, then he is obliged to seek guidance from another person 

who would be the source of providing instruction to attain prosperity 

and lead a righteous life. This process would lead to infinite regress 

(tasalsul). Since this is not possible, thus the imam must be infallible. 

280 For more elaborate discussion on the concept of '#mah, see in this chapter the section: "The 
obligatory nature of explicit designation." 
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The mode of argument (al-qiylis al-istithnlij for this proof is that since the 

conclusion is null and void, it follows that the antecedent (muqaddam) 

must also be null and void. 

2. The imam is the protector and guardian of the Divine Law (Sharl The 

pers on who is conferred this responsibility must be infallible so that no 

distortion might creep into the divine prescriptions and be a source of 

misguidance for followers. For the imamites, the Qur'an is viewed as a 

collection of divine prescriptions and the imam is its guardian, protector 

and explicator (Qurlin nli!iq). This is also mentioned in the l).adïth of 

thaqalayn which states that the Qur' an needs an explicator: "1 leave 

behind you two important and precious items. If you grasp on to them 

you will never go astray: The Book of God and my progeny. These two 

will not separate from each other till they reach me at the pond of 

kawthar. See to it how you deal with them.'J281 

3. If the imam were not infallible and committed sm s, it would oblige 

people to disobey him and not follow his example. This would 

contradict the Qyr'anic verse that enjoins people to obey the instructions 

of the imam unconditionally: "Obey God, his Messenger and those in 

281 For a detailed list of Sunnite sources that relate this ~adïth, see I{Jqiiq a/·{Jaqq, 9:309. For 
Shi'ite sources, see Bi{Jiir, 23=104-66. 
282 There is consensus amongst the Muslim community that the u/ü al-amr is identical to 
"imam." Difference lies with respect to the identity of this pers on. 
28

3 Razï, in his exegesis of this verse, asserts that the u/ü a/-amr must be infallible bec au se the 
Q!-If'anic verse, 4:59 is absolute and unconditional with respect to obedience of the u/ü a/-amr. 
The pers on must be infallible because God, in other places in the Qur'an, prohibits obedience to 
those who sin, " ... and obey not from among them a sinner or an ungrateful one" (Q 76:24), 
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4. If the imam was not infallible, it would violate one of the pnmary 

purposes of his designation, which is for people to obey him and receive 

guidance. Followers would be obliged to follow a person who is not 

protected from the commission of sins. 

5. If the imam were to commit sins then he would be relegated to a spiritual 

station lower th an the ordinary person because he would be guilty of 

committing sins in spÎte of possessing a higher degree of knowledge and 

cognizance of God. Su ch a scenario is impossible, and thus the imam 

must be infallible. There are accounts in which the scholars are promised 

a bountiful reward for their acts of obedience and an intense punishment 

for disobedience.284 

Imamite scholars go to great lengths to prove that the attribute of 'i~mah 

does not mean that the imam has been insulated by God from the possibility of 

committing sins by removing this tendency and faculty from his essence.285 If 

this were the case, he would not be worthy of any praise for his obedience and 

" ... and whoever exceeds the limits ofGod these it is that are the unjust" (Q 2:229), "And do not 
obey the bidding of the extravagant" (Q 26:151). God has mandated obedience to ula al-amr in 
one place in the ~r'an and has mandated disobedience in another place of the unrighteous 
persons. If ula al-amr were not infallible, it would result in the union of command and 
prohibition on one matter with identical consideration. This is impossible for God because God 
is Wise and this act is abominable (qabïfJ) even for an ordinary person, let alone for God. Thus, 
issuance of an abominable (qabï/J) act from God is impossible from a Wise God. (Fakhr al-DIn 
al-Râzï, al-Tafsïr al-kabïr, 20 vols. (Mi~r: al-Ma~ba'ah al-bahiyyah al-Mi~riyyah, 1934-38), 10:144 on 
the Qur'anic verse on ula al-amr (Q 4:59). For RâzI, the community as a collective entity is 
infallible and inerrant (ma'~am). See also W. Madelung, EP, "'I~ma," 4:184 ('i~mat aI1ama'ah); on 
the invalidity of consensus of the community with regards to choosing the Prophet's successor, 
see Ghadïr, 1:131-53. 
28

4 If a scholar does not practice what he knows, then his punishment will be more severe than an 
ignorant person. On the authority of the sixth Shi'ite divine guide: "0' l:Iaf~. Seventy sins of an 
ignorant pers on are forgiven by God before He forgives one single sin of a learned one." (Kajt, 
1:59, l).adïth no. 1 {K fa{il al- 'ilm, Bab luzam al-fJuJjah 'ala al- 'alim}. 
28

5 Abü al-l:Iusayn al-Ba~rï is of the opinion that the imâms are unable to commit sins even if 
they so desired. They have been moulded in such a way that they only obey God's decrees and 
avoid ail sins. 
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devotion to God, and would not merit any reward or punishment. Such a 

person would be exempt from any obligation (taklï}). Sorne Shi'ite scholars 

as sert that the degree of understanding of the imam is so lofty that not only is 

he not able to commit sins, the mere thought of committing a vice is also absurd 

and far-fetched. 286 

286 An elaborate discussion on the meaning of 'i~mah in Twelver Shï'ism and its implications can 
be found in the works of al-Sharïf al-Murta~a titled Tanzïh al-anbiya: wa al-a'immah, ed. Faris 
Hassün Karïm (Qum: Büstan-e kitab-e Qum, 1422/2001) and al-Shaft ft al-imamah, ed. 'Abd al­
Zahra' al-I:Iusaynï al-Kha!ïb, 4 volumes (Tehran: Mu'assasat al-~adiq, 1410/1989), 1:137-300; al­
Shaykh al-Mufïd, Awa'il al-maqalat (Tehran: McGili University and University of Tehran, 1993); 
and 'Allamah I:Iillï, Kashsf al-murad. Discussion of this subject matter is normally found under 
prophethood (nubuwwah). There are differing opinions on whether the divine guides are 
protected from commiting sins prior to their appointment and whether they are li able to lapse 
into a state of forgetfulness or commit minor sins that do not tarnish their character or stature, 
or entail blame and/or punishment. Gradually, this doctrine also encompassed the necessity for 
the nobility and honor in the lineage of the divine guides. See Abbas Kadhim, "The mysterious 
journey of Moses (Q 18:60-82): Does it refute or confirm the Shï'ï doctrine of '#mah?" ln 

International Journal of Shï'ï Studies, 2 (1): 97-120. 
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AFDAL 

The concept of af(ialiyyah expresses the idea that the imam must be 

superior to others in all aspects dealing with intellectual, spiritual and physical 

matters such as perfect faith, comprehensive knowledge, nobility, impeccable 

character, courage, servitude to God and born of pure lineage. 

1mamite scholars use rational proofs to demonstrate that the infallible 

imam must be superior to his subjects. There are three possibilities: either the 

imam is equal in rank to another person; is lower than another pers on; or is 

superior to others. The first possibility is rejected on the basis that there would 

be no factor that would lend preponderance (tarjïp bi-la murajjip) concerning the 

choice of one person over another if they are both of equal status and rank, 

spiritually and physically. The choice would be arbitrary and this would be 

incompatible because it would be abominable (qabïp), based on reason. An act 

that is abominable cannot issue from God who is ali-Wise. The second option is 

im~ossible based on reason because giving preference and preponderance to a 

person of lower stature against one of higher stature is abominable (taqdïm al­

mafdül cala alfa(iil qabïp 'aqrn). The Q!lr' an confirms this rule of reason in the 

verse, "ls He then Who guides to the truth more worthy to be followed, or he 

who himself does not go aright unless he is guided? What then is the matter with 

you; how do you judge?" (Q 10:35) Consequently, the third option is confirmed 

to the effect that the designated imam ought to be superior to ail from ail 

perspectives, be it knowledge, ethics, nobility, bravery or ail other spiritual and 

physical points of view. 
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This rational proof assumes that, at any given time, there should be only 

one imam and no more than one divine guide. This assumption is derived froril 

textual (naqlï) evidence and by recourse to ~adïth reports in several sections of 

al-Kafi, such as the detailed description of the twelve imams, and the fact that 

there will be only twelve imams in aU and no more than that, and that the imam 

has dominion over the entire earth. Further, even if there were two imams living 

simultaneously such as I:Iasan and I:Iusayn, only one of them would be the 

imam of the time, and the other would assume imamate upon the death of the 

living imam. There are ~adïth reports that, with the exception of I:Iasan and 

I:Iusayn, future imams would not be from brothers, uncles and immediate 

families. 287 GraduaUy, as kalam became current among the Muslims, the Imamite 

theologians sought rational proofs to substantiate the need of imamate. Thus, 

they have made this assumption based on their world view and tried to prove 

that there is only one imam at any particular time, and the identity of this 

pers on is already determined. However, they did not disclose this ta the reader 

as they engaged in this rational proof on afçfaliyyah. The syllogism on the 

necessity of afçfaliyyah has come about in works of kalam with the sole purpose 

of proving an already established position derived from ~adïth reports and 

consequently, the premise for this syUogism is not based on rational sources. In 

essence, the issue of imamate of the divine guides is in actuality a matter of 

submission and surrender (ta 'abbudt) to the statements of the Prophet and the 

28
7 Kajï, 2:38-40 {K. al-1JUjjah, Bab thabat al-imamah ft al-a 'qab wa anna-ha la ta 'üdu ft akh wa la 

'amm wa la ghayri-hima min al-qarabat}; 2:4°-52 {K. lJUjjah, Bab ma na~~Allah wa rasülu-hu 'ala al­
a 'immah wafJid fa-wafJid}; 2:266-272 {K. al-fJujjah, Bab anna al-ar{l kulla-ha li al-imam}. 
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Qyr'an. However, theologians have attempted to provide rational proofs ln 

places where it is possible to do so. For example, one ean pose the following 

questions: why only twelve imams?, why only one imam at any particular time?, 

why all from the Qyraysh?, etc. without being able to provide a rational 

explanation. This is akin to trying to diseover why the morning prayer has two 

units (rakfah), whereas the afternoon prayers consist of four units. Such issues 

are established from the Prophet' s directive and Qyr' anie verses: " ... and 

whatever the Apostle gives you, aeeept it, and from whatever he forbids you, 

keep back ... " (Q 59:7). 
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The Obligatory Nature of Explicit Designation [by God] (wu;üb al-nass) 

After having established that it is obligatory upon God to appoint (nafb) 

an imam, Imamite theologians enumerate proofs to demonstrate that God is 

obligated to explicitly designate (naff) an imam and inform the public of the 

identity of this divine guide by way of a message conveyed through the prophet 

or the preceding imam. Without identifying the profile of such a person, it 

would not be possible for the community of believers to follow the instructions 

ofGod. 

Three proofs are advanced to demonstrate that God 1S duty-bound to 

appoint an imam through divine investiture: 

1. 1smah:288 Since infallibility is a necessary requirement for the imam and 

the knowledge of this quality is privy only to God, the imam must be 

appointed by God. The attribute of immunity from the commission of 

sins ('ifmah) is a hidden quality that human beings cannot identify, and 

thus it is necessary for God to inform them of such a person by revealing 

the message to his Prophet, who is His agent for providing guidance to 

the community and leading them to prosperity. 

The concept of 'ifmah in the form in which it is articulated in works of 

Imamite theology was developed by recourse to Qur'an and tadïth reports in 

order to argue in favor of explicit designation (naff) of the imam by God. In 

the case of authenticating the claim of prophets, greater importance was 

288 The centrality of '#mah is underlined by Martin J. McDermott: "Al-Mufïd's central thesis to 
which ail his other doctrines are related is that one must believe in the presence in the world of 
the infallible imam." (The Theology of al-Shaykh al-Muftd, p. 50). 
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placed on the performance of miracles to validate their claims as bona fide 

prophets instead of 'ifmah, whereas in the case of imamate, 'ifmah is of 

central importance. Only limited use of miracles (i'Jaz) is made ln 

authenticating the claim of the imam because most of the reports on 

miracles are khabar al-wapid and would fail the test of ~adïth criticism. In 

the ab ove proof, the necessity of 'ifmah, in its comprehensive sense, is critical 

in establishing the need for God to identify the pers on who possesses this 

faculty. 

Definition of 'ismah: The faculty of full cognition and knowledge endowed 

on a pers on by God, based on merit and Grace of God, which prevents him 

from indulging in a sinful act (dhanb) or committing an error (kha!a). This 

is derived from the Qur' anic verse: "... and Allah has revealed to you the 

Book and the Wisdom and He has taught you what you did not know" (Q 

4:112). The last part of the verse "He has taught you what you did not know" 

is said to refer to Divine knowledge and cognition that cannot be attained by 

resorting to the Book and Wisdom. It is this knowledge that produces a 

faculty enabling the person to be completely immune from committing sins 

or errors because ofhaving been inspired with complete knowledge.289 

Three Types of 'lsmah: 

a. Inerrant in receiving the revelation (talaqqï al_wapy).29
0 

b. Inerrant in conveying and transmitting the divine message to the 

people (al-tablïgh wa al-risalah). 29
1 

28
9 Mïzan (Arabie), 2:134. 

29° Ibid., 2:134-36; Qur'an, 2:213, 20:52,72:26-28 and 19:64. 
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c. Inerrant from commission of sins (ma rf iyah).292 

The above three categories apply to both the prophets and the imams 

with consideration of the differences between a prophet and an imam. The 

latter is not a recipient of revelation but is an authentic transmitter of the 

Prophet's treasure of knowledge to the community by way of inspiration (ilhilm) 

and being a mupaddath. There are l).adïth reports on "pujjiyyah fatwil al-

a'immah"293 that put forth that the statements of the imam are of equal validity 

as the statements of the Prophet. On one occasion, one of the disciples of the 

sixth imam informed him that he occasionally forgot on whose authority he had 

heard a particular l).adïth report, i.e. whether it was from one of the imams or 

the Prophet. The sixth imam advised him that this matter was unimportant 

because the statements of the imams and the Prophet are one and the same and 

29
1 Ibid. 

29
2 This conclusion is obtained fr-om Q}1r'anic verses that mandate people to obey the Prophet 

unconditionally, e.g. "And We did not send any apostle but that he should be obeyed by Allah's 
permission ... " (Q 4:64). The argument goes that God would not make it obligatory for His 
subjects to obey His Messengers unconditionally unless they were protected from the 
commission of sins and errors. Qur'anic verses that speak about forgiveness of the Prophet for 
sorne infractions are interpreted in such a way such that the immunity of the Prophet would be 
safeguarded. For example, the verse in the chapter on vic tory, " ... that Allah may forgive you of 
yOuf past sins (dhanbu-ka) and those to foIlow and complete His favor to you and keep you on a 
right way" (Q 48:2) is addressed to the Prophet, but the interpreters argue that the intended 
party is the Prophet's community. They argue that this mode is used for the educational 
purpose of the community. 'Alliimah Tabatabii'ï provides a fresh and cogent interpretation of 
this verse that it was revealed in relation to the prophecy of victory. He defines 'maghfirah' as 
protection from the negative consequences of one's actions that are not necessarily sinful. Thus, 
in this verse God is informing the Prophet that He has dispelled aIl the negative effects of his 
previous actions that may have prevented the victory to come to fruition. This is implied in the 
phrase, "complete His favor (ni'mah)." He asserts that this interpretation is the most valid 
because it takes into consideration the occasion of revelation (asbab al-nuzül) and the verse 
preceding and followi~g, that is, the verse was revealed in connection with the victory bestowed 
on the Muslims to overpower the Meccans. MïZan (Arabie), 18:275. 
293 Jami' al-abadïth al-Shï'ah, 1:120-219. This is an important work of f.1adïth that was compiled 
under the supervision of Ayatullah Burüjirdï and after his death, AyatuIlah Khü'I. 
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thus he can attribute the statement to any one of them because they are 

identical. 294 

Inerrancy from commiSSIOn of sins and errors from aIl the three 

categories of <i~mah is of great importance in demonstrating, by way of rational 

proofs, the necessity for God to designate the divine guides as onIy He is privy 

to this knowledge. Further, textual proof for this inerrancy is documented from 

the O!tr' an, "God desires only to remove defilement from you, 0 people of the 

ho use (ahl al-bayt), and to purify you (yu!ahhira-kum) completely" (Q 33:33).295 

The deliberation and articulation of the concept of <i~mah was motivated 

primarily to defend the character and integrity of the prophets (nabi) who were 

being denigrated and defamed.296 In the case of imams, the discussion of 

imamate came about to establish the necessity of designation from God, and to 

provide a basis for an alternative to many of the incompetent and corrupt 

leaders who assumed power during the Umayyad and Abbasid reigns. The issue 

of <i~mah is of significance for the Twelver Shi'ites. However, it is of min or 

importance for the Sunnite scholars, especially sorne of the Ash'arites, in whose 

opinion it is not necessary for the prophets to be infallible in the complete 

sense, let alone the imams.297 

2. Sïrat al-nabï: Second, the practice (sïrah) of the prophet on issues 

pertaining to all matters of religion, even those of a mlllor nature, 

demonstrates that he took great pains to give clear and unambiguous 

294 Ibid., 1:127, l)adrth no. 102 and p. 128l)adrth nos. 1°5-06. 
295 Mïzan (Arabie), 16:330. 
29

6 Tanzïh al-anbiya'. See sections on the prophets Adam, Noah, Abraham, David, Solo mon, etc. 
297 On the views of Sunnite seholars on <ifmah and Shi'ite responses, see Ibqaq, 2:196-275. 
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instructions to the community for their guidance. It was the norm of 

the Prophet to elucidate on matters of religion with clarity and precision 

such that no doubt or ambiguity could be entertained. When he went on 

a mission outside of Medina, even for a short duration, he would have 

been sure to appoint a deputy to take care of the affairs of the 

community in his absence. Since the issue of succession evidently was of 

paramount importance and highly critical, it follows that he must have 

given a clear instruction to the community, based on divine decree on 

this matter, by identifying the person who was to succeed him and by 

giving his characteristics.298 

This proof is classified by 'Allamah I;Iillï as burhiin limmï in contrast 

to burhiin innï. The conclusion of the former is certain and decisive 

because the effect (ma'lül) is discovered from the cause ('illah), whereas 

for the latter proof method, it is the converse (i.e. 'illah is discovered 

from the ma'lül), and thus the conclusion has the possibility of being 

false. 

3. fjiiz or Mu 'jizah: A group of Imamite theologians have advanced the 

performance of miracles (i'iiiz) by the imams as another proof over and 

ab ove the two proofs mentioned already based on the argument of 

explicit designation by GOd.299 Performance of miracles by the divine 

guide is used as a vehicle to convince the community of the truthfulness 

29
8 There is Qyr'anic evidence cited by Imamite scholars in the following verse in which God 

commands the Prophet to inform the public about the issue of succession: "0 Apostle, inform 
.... (0:.5:67). 
299 For a list of miracles attributed to each of the imams, consult Bi/Jtlr from volumes 41 to 51 
under the title "miracles." 
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of his claim that he had been designated by God and possessed the 

quality of infallibility. A similar discussion is found in the section on 

nubuwwah. 

Critical analysis of the first proof 

The minor premise that 'ifmah is a necessary quality of the imam in this 

syllogism to prove the necessity of divine designation was actually a conclusion 

acquired from another syllogism. Thus, this proof is a compound syllogism 

(burhan murakkab). 

Critical analysis of the second proof 

The minor premise in this syllogism that the practice (sïrah) of the 

Prophet in matters of religion was to provide directives to the community and 

thus that this norm also applies in the matter of succession is not universally 

accepted. There is serious disagreement among Muslim scholars on whether this 

was in actuality the practice of the Prophet, and, as a consequence, the 

community is divided on whether the Prophet made an explicit designation in 

favor of 'AIL Thus, the minor premise is not decisive and the conclusion that it 

is mandatory for God to designate the Prophet's successor cannot be classified as 

burhan limmï.300 

3
00 For greater discussion on burhan limmï, consult Mul).ammad Khwansarî, Manfiq-e ~ürï, 2 vols. 

(Tehran: Mu'assasah-ye intisharat-e aghah, 2003), pp. 215-218. 
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MAN al-Imiim? 

Designation of'Alï after the Prophet 

Imamite theologians provide rational proofs and textual evidence to 

demonstrate that 'Alï was the only pers on worthy of succession after the prophet 

on two grounds-he had the quality of 'ifmah (infallibility)301 and he was 

explicitly designated (al-naff al-jalï) by the prophet on different occasions to 

succeed him.302 These two conditions are viewed as necessary for the assumption 

of imamate and to bestow on the divine guides the entitlement for exclusive love 

and affinity (mawaddah), along with being a criterion of true and sound faith. 

The rationalist leanings of the Imamite theologians led them to 

formulate syllogisms to demonstrate the entitlement of 'Ali for immediate 

succession to the Prophet and for the legitimacy of the other eleven imams. 

These syllogisms were based on information gathered on issues dealing with 

imamate and mawaddah from the Qyr'anic verses, l,ladïth reports and literature 

on virtues (farjii'if) of the imams. 

3°1 Other sects amongst the Muslims do not regard the quality of 'tjmah and divine designation 
(na~~) as necessary conditions for the assumption to the office of imamate. For example, the 
Abbasids argued that the imam can be appointed through inheritance; Zaydis are of the opinion 
that the imam is one who rises up with the sword; other groups arrogate the right of 
appointment of the imam to "ahl al-pal! wa al- 'aqd." Al).mad Amïnï, Sharp jiimi' Tajrïd, pp. 263-
64· 
3°2 Later imamite theologians also list miracles and kariimiit as evidence for the imamate of 'AIL 
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Sample Qur'anie Verses303 

1. Verse on wilayah: "Only (innama) God is your walï and His Apostle and 

those who believe, those who keep up prayers and pay the zakat while 

they bow" (Q 5:55).30
4 

2. Verse on tablïgh: "0 Apostle! Deliver what has been revealed to you from 

your Lord; and if you do it not, then you have not delivered His message, 

and Allah will proteet you from the people; surely Allah will not guide 

the unbelieving people" (Q 5:67). 

3. Verse on purification (ta{hïr): "God desires only to remove defilement 

from you, 0 people of the house (ahl al-bayt), and to purify you 

(yu{ahhira-kum) completely" (Q 33:33). 

4. Verse on love (mawaddah): "Say: 1 do not ask you for any recompense for 

this [the communication of the revelation] except the love for near 

kinship (al-mawaddah fi al-qurba)" (Q 42 :2 3). 

5. Verse on one who sells himself (man yashtarï nafsa-hu): "And among men 

is he who sells himself to seek the pleasure of God; and God is 

Affectionate to the servants" (Q 2:207). 

6. Verse on mutual imprecation (Mubahalah): "If anyone disputes with you 

in this matter [concerning Jesus] after the knowledge which has come to 

you, say: come let us calI our sons (abna'a-na) and your sons, our women 

3°3 More Qur'anic verses and explanation are cited in chapter 2 under the section on Qur'an. 
3°4 A variant translation of this Qur'anic verse with grammatical arguments was provided on 
Chapter 1 under "al-wilayah al-mu{laqah." 
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(nisa'a-na) and your women, ourselves (anfusa-na) and yourselves, then let 

us swear an oath and place the curse of God on those who lie" (Q 3:61). 

7. Verse onfatalaqqa Adam: "Then Adam received (sorne) words from his 

Lord, so He turned to him mercifully; surely He is Oft-returning (to 

mercy), the Merciful" (Q 2:37). 

8. Verse innï ja'ilu-ka: "And remember when Abraham was tried by his Lord 

'with certain commandments which he fulfilled, [God] said: 1 shall make 

you an imam for the people. He said: And also of my offspring? [God] 

said: My pact will not comprise the evil-doers" (Q 2:124). 

9. Verse on al-hadï: "And those who disbelieve say" Why has not a sign been 

sent down upon him from his Lord? You are only a warner (mundhir) 

and (there is) a guide (hac!) for every people" (Q 13:7). 

'Allamah I:Jillï enumerates eighty-six verses that relate to the 

divine guides. Other works by Imamite scholars attribute hundreds of 

verses that are in reference to the inerrant imams. 

Sam pIe Hadïth Reports 

1. I:Jadïth of Ghadïr.30J 

2. I:Jadïth of khilafah: When the Qur'anic verse "And warn your near 

relatives''306 was revealed, the Prophet gathered the family and after the 

meal asked them, "Who amongst you will secure my religion, my 

promises, and be my successor (khalifatï) and be with me in paradise?" 

3°5 See Chapter 2 under "Analysis of the l)adïth of Ghadïr." 
306 r..' 6 ,<-ur an, 2 :214. 
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To this, 'Alï replied that he would be and the Prophet confirmed his 

statemen t.307 

3. J:Iadïth al-manzilah: "Your relation to me is identical to the relation of 

Aron to Moses with the exception that there will be no prophet after 

"3°8 me. 

4. J:Iadïth al-thaqalayn: A caller called out, "What are the Two Treasures, 0 

Messenger of Allah?" He said, "The Bigger Treasure (al-thaql al-akbar) is 

the Book of Allah, one end of it is in the Hand of Allah and one end is 

in your hands. If you adhere to it you will not go astray. The Smaller 

T reasure (al-thaql al-asghar) is my Family ('itratt)." 

5. J:Iadïth innï diifi' al-riiyah ghad: The Prophet is reported to have said the 

following with regards to the person who would liberate the fortress of 

Khaybar-"T omorrow, 1 will give the standard to a person who is loved 

by God and His messenger and he loves God and His mess enger. He 

charges and does not retreat. He will not return without a victory 

handed to him by God." 

6. J:Iadïth al-mu'iikhiit: The Prophet coupled 'Alï to himself in the pact of 

brotherhood after the migration from Mecca to Medina.309 

7. J:Iadïth inna 'Alï minnï: "Surely 'Alï is from me and 1 am from 'AIL He 

is the walï of aIl the believers after me. None can carry out my mission 

except myself or 'AIL" 

3°7 Ai:J.mad b. l:fanbal, Musnad, 1:111, 195. 
3
08 Tpqiiq, 5=132-234. 

3"9 Ibid., 6:461-486. 
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8. l;Iadïth la yubibbu-ka illa mu'min: "None loves you except that he is a 

believer (mu'min) and none hates you except that he is a hypocrite 

(munafiq)·" 

9. l;Iadïth kha~iJ al-na '1: The Prophet is reported to have said, "There is 

among you one who will fight for the ta'wil of the Qyr'an as 1 have 

fought for its tanzil." Abü Bakr and 'Umar asked if they were the ones 

who would undertake this task to which the Prophet replied in the 

negative and said that the identity of the person is one who is mending 

shoes. On further inquiry, they saw 'Ali repairing the sandal of the 

Prophet.310 

10. l;Iadïth ana madinat al- 'ilm: "1 am the city of knowledge and 'Ali is its 

t "311 ga e. 

11. l;Iadïth al-batH ma'a 'Ali: "Truth is with 'Ali and 'Ali is with the truth. 

They will not separate from each other till they reach me at the pond on 

the Day ofJudgment."312 

12. l;Iadith al-Kisa': It is reported that the Prophet gathered 'Ali, Fatimah, 

l;Iasan and l;Iusayn along with himself under the mande prior to the 

revelation of the verse on purification: "God desires only to rem ove 

defilement from you, 0 people of the house (ahl al-bayt), and to purify 

you (yufahhira-kum) completely" (Q 33:33). 

3
10 Ibid., 6:24-38. 

3
11 Ibid., 5:469-5°1. 

3
12 Ibid., 5:623-638. 
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Virtues (fada'il) 

The virtues are divided into the following categories: spiritual, physical, 

external and internaI. A sample of each one is given below. 

Spiritual: Perfect faith (iman), comprehensive knowledge, contemporaries of 'Ali 

seeking his advice for adjudication of a difficult issue, nobility, impeccable 

character, ascetic and courageous. 

Physical: Servitude to God, perfect worshippers, determination and resoluteness 

on the battlefield. 

External: Born of a pure lineage; spouse and children are of noble character. 

Based on the ab ove information, the Imamite theologians were able to 

craft rational arguments in favor of 'Ali to demonstrate that he was the only one 

entitled to be the successor immediately (bi la fa~~ after the demise of the 

Prophet by recourse to the necessity of divine designation (na~~), superiority 

(af4aliyyah) , infallibility ('i~mah) and performance of miracles (mujïzah and 

karamah): 

1. Minor premise: Infallibility is a necessary condition for the office of 

imamate. 

Major premise: There is consensus among the Muslims that amongst 

the contenders for imamate after the Prophet no one with the 

exception of 'Ali had the attribute of 'i~mah. 

Conclusion: Therefore, 'Ali is the only eligible candidate to the 

office of imamate. 
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2. There are several verses in the Qu'an that endow 'Ali with the rank 

of imamate and wilayah, and mandate people to obey him (based on 

the Qu'anic verses cited ab ove, such as the verse on wilayah, Q 5:55). 

This is adduced as evidence that he was to be the immediate successor 

to the Prophet. 31
3 

Minor premise: There are several places in the Q!Ir'an where 'Ali 

is referred to as the successor to the ProphetY4 

Major premise: If the Qur'an confirms the imamate of someone, 

then only that person is entitled to assume the office of imamate. 

Conclusion: Therefore, 'Ali is to be the imam after the Prophet. 

3. There are ~ad1th reports of indubitable authenticity (mutawatir) that 

confirm 'Ali was to be the successor to the Prophet.315 

Minor premise: J:Iadïth reports of unquestioned veracity are 

related in favor of 'Ali being the imam, testamentary trustee and 

successor to the Prophet.316 

Major premise: If there are statements from the Prophet of 

unquestioned authority on the imamate of a particular pers on, 

then only he is entitled to assume the office of imamate. 

3
1
3 al-na~~ al-khafï (implicit designation) requires other proofs, exegesis and e1aboration to reach 

the conclusion that 'Alï was designated to succeed the prophet. There is al-na~~ al-khaft Qur'anï 
(e.g. Q 5:55) and al-na~~ al-khaft f;adïthï (e.g. f;adïth al-manzilah). 
3

1
4 The majority of Sunnite scholars dispute the interpretation of the Q!Ir'anic verses in this 

minor premise, and thus do not accept the conclusion of the syllogism. For an example on the 
method employed by Imamite theologians in interpreting Q!Ir'anic verses ta establish imamate 
of'Ali, see chapter 2 of this thesis. 
3

1
5 For example, the l).adïth of Ghadïr and the l.Iadïth of brotherhood (mu'akhat) in which 

Mul.Iammad paired himself with 'Ah and padïth al-manzilah. 
3
16 The majority of Sunnite scholars would dissent with the interpretation of these l.Iadïth reports 
and, as a consequence, would challenge this conclusion. 
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Conclusion: Therefore, 'Ali was to be the immediate successor 

and testamentary trustee to the Prophet. 

4. 'Ali was the most meritorious (aft/aI) amongst his contemporaries in 

aIl aspects dealing with spiritual and physical matters such as 

knowledge, religious understanding, nobility, justice and courage. 

Minor premise: 'Ali was the most meritorious (aidaI). 

Major premise: One who is the most superior in merit is the only 

one entitled to assume imamate because it is abominable (qabïp), 

based on reason, for one of inferior status (maft/üI) to assume 

imamate in the presence of one of a higher status.317 

Conclusion: Only 'Ali was deserving and entitled to be the 

immediate successor of the Prophet. 

5. The performance of miracles by 'Ali coupled with his claim that he is 

the successor to the Prophet demonstrate the veracity of his claim 

because it would be abominable (qabïp) to expect from the aH-Wise 

God that He would bestow the power of performing miracles to a 

false claimant. This method of proving the veracity of the claim is 

similar to the proof advanced in the section on prophethood. 

Minor premise: Many miracles have been attributed to 'AIL 

3
1
7 Most of the Sunnite scholars allow for the assumption of imamate by one of inferior status 

(mafdül) in the presence of one of a higher status (afdal), especially the Ash'arites. 
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Major premise: On many occasions, 'Ali asserted that he is the 

immediate successor to the Prophet and entitled to assume the 

office of imamate.318 

Conclusion: The statements of any person who is conferred the 

privilege to perform miracles and makes assertions have to be 

accepted by virtue of the ability to perform miracles. Therefore, 

'Ali is the successor to the Prophet and the only one entitled to 

assume imamate. 

6. There is consensus amongst the Muslims that only one of the 

following three were entitled to assume the office of imamate after 

the Prophet: 'Abbas, Abü Bakr or 'AIL The Imamite theologians 

exclude the first two possibilities by reference to the Qur'anic verse: 

"My covenant will never reach the oppressors (zalimün)" (Q 2:124). 

One of the definition of 'oppressor' is the worship of id ols at sorne 

point in one's life. In this regard, Imamite scholars attempt to prove 

that only 'Ali was free from the stigma of worshipping id ols, whereas 

others used to engage in polytheism and fight against Mu~ammad in 

the early years of the advent of Islam before their conversion.319 

3
18 For a detailed list of occasions where 'Ah advanced his exclusive entitlement to the office of 
imamate, see Gbadïr, 1:159-213. 
3

1
9 AJ:tmad Amïnï, Sbarp jami' Tajrïd, p. 426-37. 
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7. Imamite theologians confine the office of imamate exclusively to 'Ah 

by arguing that other contenders advanced as candidates were not 

competent320 and capable of occupying the rank of imam.321 

}20 Details on this issue will appear in this thesis under the title ghayr al-sala/liyyah in this chapter. 
3

21 These syIlogisms, with the proofs for min or and major premises, and explanations with 
references are derived From Tawtjï/l al-Murad, pp. 704-707. 
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Designation of the other eleven imams 

The method of proving the imamate of the other eleven imams from the 

progeny of 'Alï is similar to that employed in demonstrating the exclusive right 

of 'Alï to assume the office of imamate after the demise of the prophet, i.e. use 

of Q!.tr'anic verses, lfadïth reports and miracles attributed to them. 

The term ulü al-amr in Q. 4:59 is interpreted to apply to 'Alï and his 

successors comprising the eleven imams, by recourse to lfadïth reports on 

explicit designation (na~~) of each of the imams who were competent and able to 

assume the office of imamate because they possessed the quality of 'ifmah. God 

would not mandate the community to obey ulü al-amr unconditionally unless 

they were immune from committing sins and errors. Therefore, it is argue d, 

they are the only ones deserving and capable of assuming the office of imamate 

because no one else, other than the fourteen divine guides, has ever made a claim 

of infallibility. 

The interpretation that ulü al-amr includes 'Alï and the eleven divine 

guides, of course, rests on the interpretation that is derived from different 

lfadïth reports. The most important lfadïth cited by Shi'ite scholars322 on the 

matter of explicit designation with the names of each of the imams is attributed 

to the prophet on the authority of Jabir b. 'Abdullah al-An~arï.323 Furthermore, 

each of the preceding imams is reported to have made an explicit designation of 

32
2 Sorne Sunnite traditionists such as ~ndüzI I:IanafI in Yanabï( al-mawaddah, 3=398-99 have 

related this l)adIth. 
3

2
3 Sayyid Hashirn I:IusaynI TahranI, 'Aqa'id al-insan (Q!irn: author, 1411/1990), pp. 71-2. 
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his successor and informed sorne of his closest disciples on this matter to avoid 

dissent and dispute after his death.324 

I:Jadïth reports on the authority of the Prophet are cited in favor of the 

succession of 'Alï and the eleven imams in which he gave a profile of the 

individuals who are to assume the post of imamate by virtue of explicit 

designation (al-naff al-jalï): "The first one of them is 'Alï b. Abï Talib and the 

twelfth one will have the same name and kunyah as the Messenger of God. He 

will reappear and fill the earth with justice and equity at a time when the world 

will be engulfed in oppression and injustice."32
5 The first of this type of i:ladïth 

was mentioned ab ove and is cited by Jabir b. 'Abdullah al-An~arï on the 

authority of the Prophet. This is supplemented with explicit designation from 

each of the preceding imam in favor of his successor. 

Issues like the necessity of 'ifmah, highest in merit (afda!), virtues ifa(ia'i!) 

and miracles (mujïzah) attributed to the imams are used in connection with the 

naff of each of the imams and with the aid of sophisticated techniques found in 

film al-kalam to prove the exclusive right of the eleven imams for the position of 

imam by formulation of syllogisms. 

A case example of the rational demonstration of afdaliyyah would go as 

follows: The eleven imams are endowed with the most meritorious attributes 

with respect to the spiritual (nafsaniyyah) and physical (badaniyyah) states that 

none else could challenge. Thus, reason dictates that they should occupy the 

3
2

4 Most of these l)adïth reports are khabar al-wapid. 
325 Nahj al-paqq, p. 204; Ipqaq, 3:424; Bipar, 23:283; Ghadir, 1:165, 196, 277; Jami' apadith al-Shi'ah, 
1:126-219; Mizan, 4:411-442. 
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office of imamate because it would be abominable (qabïb) to give preference to 

one of a lower stature, and it is impossible for the alI-Wise God to act contrary 

to the dictates of reason. Therefore, the eleven imams are the only ones entitled 

to assume imamate and regulate the affairs of the co mm unit y in the mundane 

and religious spheres.326 

The discussion on the eleven imams is brief and conCIse in works of 

Imamite theology in comparison to the section on 'Ali, because many of the 

issues have aIready been dealt with in proving the imamate of 'Ali, i.e. naff, 

'ifmah, aft;faliyyah and mu'jizah. 

32
6 al-I:Jasan b. Yüsuf al-Mutahhar al-I:Jillï, Kashf aZ-muriid ft sharfJ Tajrïd aZ-iCtiqiid, ed. I:Jasan 

Zâdeh al-Amulï (Qum: Mu'assasat al-nashr al-Islâmï, 1413/1993) pp. 397-98. 
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Negation of the daims for imamate of other contenders and demonstration of 

their incompetence (ghayr al-salahiY'yah) 

After providing scriptural (al-adillah al-naqliyyah) and rational (al-adillah 

al- 'aqliyyah) proofs in favor of the designation (naff) of the twelve divine guides, 

the speculative theologians engage in the analysis of the competency of the other 

contenders who made daims for the office of imamate. The treatises that they 

wrote attempt to discredit the daims of those other than the divine guidesby 

using two different methods. 

First Method: One approach is to assert that the conditions that are necessary 

for the assumption to the office of imamate, i.e. 'ifmah, naff, afdaliyyah and film 

are not present in the persons who made daims of imamate. In addition, the 

Imamite theologians as sert that the contenders made many errors of judgment 

and lacked the knowledge and wisdom along with ethical and moral values to 

lead the Muslim community after the death of the Prophet. Thus, the 

contenders could not be dassified as legitimate successors of the Prophet and 

sanctioned by divine law (mashrü'iyyah). This type of literature is known as 

ma!a'in.327 

Second Method: In response to the necessary conditions laid out by Shi'ite 

scholars for the position of imam, the Sunnite scholars likewise formulated 

evidence in favor of the caliphs, especially Abü Bakr, 'Umar and Uthman by 

f.ecourse to Qur'anic verses and l).adïth reports. For example, the verse of the 

327 In works of kalam, the scope of investigation and analysis of the mala'in literature is limited. 
Detailed works like Ghadïr provide an exhaustive account on the incompetency of the other 
candidates from the perspective of the Twelver Shi'ites by historical analysis. Also, see works 
such as 'Allamah I;Iillï's Nahj al-paqq and Shushtarï's Ipqaq al-paqq. 
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cave (ghiir): "If you will not aid hi m, God certainly aided him [Abü Bakr] when 

those who disbelieved expelled him, he [Abü Bakr] being the second of the two, 

when they were both in the cave, when he [Prophet] said to his companion: 

'Grieve not, surely God is with us.' 50 God sent down His tranquility upon him 

and strengthened him with hosts which you did not see" (Q. 9:41) and ~adïth 

reports in favor of Abü Bakr that he Ied the congregationai prayers during the 

last days of the Prophet's life while he was ill are cited, aiong with other virtues, 

to argue that he aiso possessed explicit designation (na~~), af(ialiyyah and film, 

and, consequently, his succession was sanctioned by divine Iaw (mashrü'iyyah).328 

5hi'ite scholars engaged in a rebuttal by critically examining the chain of 

transmission (isniid) and the text (matn) of these ~adïth reports to demonstrate 

that they had been fabricated and could not pass the test of ~adïth criticism.329 

32
8 Chapters from the following works that deal with imamate are compiled with a rebuttal by 

Ayatullah Sayyid 'Ali al-l:Iusayni al-Milani in his work titled al-lmamah fï ahamm al-kutub al­
kalamiyyah wa 'aqïdat al-Shï'ah al-lmamiyyah (Qum: Sayyid al-Shuhadii', 1372/1413): al-Tara'ij 'ala 
sharfJ al-MawaqiJ, al-Mara#d 'ala sharfJ al-Maqa#d, Risalah fi /alah Abï Bakr, Risalah fi fJadïth al­
iqtida' bi al-Shaykhayn, Risalah fi al-Muta 'tayn, Risalah fi fJadïth sayyid kuhül ahl al-jannah and 
Risalah fi fJadïth aifJabï ka al-nujüm. 
3

2
9 Fa~l b. Shadhan Nishabüri, al-Ï{iafJ (Tehran: Daneshgha-ye Tehran, 1984) {S. H. Modarressi is 

of the view that this work has been wrongly ascribed to Fa~l b. Shadhan and in actuality be10ngs 
to Ibn Rustam al-Tabari, see Tradition and Survival, p. xvii}; Shaykh Mufid, al-/fiafJ; Sharif 
~urta~ii, al-Shafifi al-lmamah. 'Allamah Amini in al-Ghadïr provides a detailed critical analysis 
of such i).adith reports to demonstrate that they have been concocted. 
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Sects (firaq) of the Shi'ites 

The literature on sects (firaq) is of interest to Imamite theologians to 

affirm their view that the only valid Shi'ite sect is that of the Twelver Shi'ites. 

They attempt to provide proofs and engage in critical analysis of the other sects 

to dismiss the daims of the latter. The sectarian literature is primarily 

descriptive and historical in nature. The most important work titled Firaq al­

Shï'ah is by Nawbakhtï who lived in the tenth century. 

It is important to note that the word "Shï'ah" had a wide and expansive 

meaning during the time of the Prophet, and in the formative period of Islam, 

in prophetie statements such as "0' 'Alï surely your shï'ah (shï'atu-ka) are the 

ones who will be triumphant on the Day of Judgment" un der the Qyr'anic verse 

"(As for) those who believe and do good, surely they are the best of men" (Q 

98:7)' This word has had differing meanings at various times. For example, in 

Sunnite works the title of Shï'ah was applied to anyone who believed that 'Alï 

was afdal even if this pers on accepted Abü Bakr as the legitimate successor of the 

Prophet; to one who believed in the khilafah of rightly guided caliphs, but 

espoused the view that Mu'awiyah lacked ethical and moral values. In early 

Sunnite works the word Shï'ah was employed to defame or discredit a person 

with whom they disagreed on the matter of succession and the virtues of the 

rightly guided caliphs. For instance, I:Iakim Nïshabürï, the author of Mustadrak 

al-$apïpayn, was given the appellation of "shï'ah" because he affirmed the veracity 

of, and induded in his works l;1adïth reports on the virtues (fafla'il) of the divine 

guides. This difficulty of categorization is evidently faced by Agha Buzurg 
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Tahrani in his monumental catalogue of Shi'ite works, al-Dhari<ah ila taianif al-

Shi<ah. The meaning attached to "Shi<ah" from the post-occultation period, 

according to Shi'ite scholars, is one who believes in the wilayah of the twelve 

infaUible divine guides and rejects the daims of aU other contenders to the office 

of imamate. Both the Shi'ite and Sunnite scholars have employed the word 

"Shi<ah" in a signification that best fits their argument, and confirms their belief 

system, without taking into account the evolution of the meaning of this word. 

As a consequence, many of their rational demonstrations would be classified as 

mughala!ah.330 

33° Another example of mughala!ah has occurred with the term ''faqïh'' which, at the outset of 
Islam, had a wide meaning referring ta one who has profound insight in religion including 
knowledge of other religions such that a/lkam al-dïn were only a min or subset. However, at 
present the term ''faqïh'' is applied to one who has mastery over the religious practices (a/lkam) 
and jurisprudence only. The Qur'anic verse, 9:122 is interpreted in this narrow sense to deduce 
the limited and circumscribed scope of knowledge of thefaqïh. Another case is the term "ruja'" 
in the l)adïth report related on the authority of Isl)aq b. Ya'qüb to equate to taqlïd of a mukallaf 
of one of the mujtahids, in recent usage (amma al-/lawadith al-waqi'ah, fa-irji'a fi-ha ila ruwat 
fJadïthi-na ... ). 
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Iudgment on those who oppose the imamate of the divine guides 

The last section in the discourse on imamate is generaUy devoted to the 

fate of those who oppose the imamate of the divine guides. The opponents are 

divided into two groups: muparib (i.e. those who fight against the divine guides) 

and mukhalif (i.e. those who reject the imamate of the divine guides). It is 

argued by Imamite theologians that the former are guilty of kufr (unbelief) and 

are destined to heU fire by virtue of the }:ladïth report: "Fighting against you, 0 

'Alï, is equivalent to fighting against me (Prophet)."331 With respect to the latter 

there are differing opinions. One is that they would be destined to heU and are 

categorized as kafir (unbelievers) because they rejected the imamate of the divine 

guides after indisputable evidence had been brought to them by the Prophet on a 

fundamental aspect of religion. Another opinion categorizes them as fasiq 

instead of kafir and there are three possibilities for their destiny: consigned to 

heU for eternity; sorne of them would be transferred from heU to paradise after a 

duration; they would be placed neither in heU nor in paradise because they are 

not guilty of kufr to deserve the former and have not attained ïman to deserve 

the latter.332 

In Kaft, the divine guides are presented as being quite tolerant and 

accommodating to those Sunnites who failed to acknowledge their wilayah due 

to ignorance and not animosity. The sixth Shi'ite imam castigates his disciple, 

Hashim ~ahib al-Barïd, for exhibiting the characteristics of the Kharijites in his 

33' Derivation of this judgment is from Nahj al-paqq, Kashf al-murad and other kalamï works. For 
the source of this l;1adïth and others of similar nature refer to Ipqaq al-paqq, 5:43 and 31:574. 
332 This is the opinion of Ibn Nawbakht (Kashf al-murad, p. 398) 
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eagerness to consign people to heU-fire on account of not accepting the wilayah 

of the divine guides. Thus, the divine guides are portrayed as exerting effort to 

reign in and control the over zealous supporters. He concludes by underlining 

the ultimate authority of the divine guides in aU matters, by reminding his 

disciples that it is abominable and evil to utter statements on a matter of their 

own accord without first having heard it from the divine guide: "a-ma inna-hu 

sharr 'alay-kum an taqülü bi-shay' ma lam tasma 'ü-hu minna."333 

The fifth Shi'ite imam censures Zurarah for persisting to maintain that 

there are only two categories of people-believers (mu'min) and unbelievers 

(kafir)-and dis misses this short-sightedness on his part as arising from his 

young age and lack of maturity.334 The imam is paving the way for creating an 

accommodating position with the Sunnite community who are not engaged in 

hostile acts against the divine guides. 

In contrast to the above conciliatory position, one finds exclusivist and 

intolerant positions articulated vis-à-vis the Sunnites in sorne of the other l).adïth 

reports, and in the writings of Imamite Shi'ite scholars that stretch to the 

present time. For example, Mul).ammad Baqir al-Wal).ïd al-Bihbahanï (d. 1205) 

categoricaUy states that those who deny (munkir) the fundamental principle of 

imamate and do not express love (mawaddah) for the divine guides are to be 

classified as unbelievers (kafir). They would not be entitled to receive zakat and 

333 KajZ, 4:120-2, l).adïth no. 1 {K al-iman wa al-kufr, Bab al-tJalaZ}. 
334 Ibid. In l).adïth no. 2, the fifth Shi'ite imam castigates Zurarah for being too eager to 
categorize people as unbelievers for failing to endorse the wilayah of the divine guides, 4:122-5, 

l).adïth no. 2. Also, see 4:127, l).adïth no. 4 {K al-iman wa al-kufr, Bab al-mustatJ'aj}, in which the 
divine guide reprimands Zurarah for his over exuberance in talking about imamate to those who 
may not be able to fathom this concept and being persistent in his inquiry of questions about 
mustatJ'aj 
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are not entitled to any respect ('adam al-iptiriim), to such an extent that one 

cannot bless them when they sneeze.335 In his estimation, those who deny the 

wiliiyah of the divine guides are more evil than Christians and Jews. One should 

dissociate from them based on the Q!tr' anic directive, "You shall not find a 

people who believe in God and the latter day befriending those who act in 

opposition to God and His Apostle, even though they were their (own) fathers, 

or their sons, or their brothers, or their kinsfolk; these are they into whose hearts 

He has impressed faith ... " (Q 58:22). A similar intolerant position is adopted 

by Sharïf Murtaçla because, according to him, cognizance (ma'riJah) of the 

imams is of equal importance and as necessary as cognizance of prophethoody6 

Shaykh An~arï (d. 1281/1864) in his work titled al-Makiisib asserts that one is 

allowed to gossip and backbite (ghïbah) the Sunnites because they are not entitled 

to respect (iptiriim) or the rights of brotherhood (ukhuwwah) on account of 

denying the wiliiyah of the divine guides.337 A more recent example of 

exclusivism can be found in the lecture notes of the late Ayatullah Khü'ï (d. 

1992) where he states that the collective evidencé from the l,ladïth, ziyiiriit and 

supplications (ad'iyyah) is so conclusive that it leaves no room for doubt or 

ambiguity with regards to the unbelief (kufr) of the Sunnites because they have 

denied and failed to confirm the wiliiyah of the divine guides (Iii shubhah fi kufri-

331 Mul.1ammad Baqir al-Wa~ïd al-Bihbahanï, Ma~abïp al-~alam, 11 volumes (Qum: Mu'assasat al­
'allamah al-mujaddid al-Wal,1ïd al-Bihbahanï, 1424/2003), 10:473, 7:246. 
33

6 Murta4a, Int#ar, p. 217, 243, 477. 
337 Murta4a An~arï, al-Makasib, p. 40. The reference on backhiting is ta the Qur'anic verse, "0 
you who believe! Avoid suspicion, for even a little suspicion is a sin, and do not spy nor let sorne 
of you backhite (yaghtab) others. Does one of you like to eat the flesh of his dead brother? .. " 
(0,. 49:12). 
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him li anna inkar wilayat al-a'immah .. :yujiba al-kufr wa al-zandaqah . .. ),338 In 

addition, one should dissociate and withdraw (bara'ah) from them. They are the 

on es who are referred to as unbelievers (kafir) and polytheists (mushrik) in the 

zryatat al-jami'ah: "One who opposes you is an unbeliever and one who fights 

against you is a polytheist and one who rebuffs you will be consigned to the 

lowest level in the hellfire" ("wa man jahada-kum kafir wa man fJaraba-kum 

mushrik wa man radda 'alay-kum fi asfal darak min al-jafJïm") and "whoever 

acknowledges His Unity accepts it from you" ("wa man wafJpada-hu qabila 'an-

kum").339 Accordingly, it is permitted to backbite, slander and defame them, and 

be suspicious of them. 

The above intolerant statements are not the norm as the Sunnites are 

accorded the status of a muslim but not a mu'min340 in terms of the ladder of 

faith. This is the method adopted by the Shi'ite scholars to bridge the divide 

between the Sunnites and Shi'ites for the sake of cohesion and unity in the 

Muslim ummah, an~ be able to maintain social relations with the larger 

community. As such, the formula of declaration for one to enter the fold of 

Islam is agreed by both to be only the dual testimony, i.e. confirmation of belief 

in one God and the messengership of His Prophet. Furthermore, according to 

Shi'ite law, it is permitted to rilarry a person who belongs to the Sunnite school 

33
8 Abü al-~sim al-Khü'i, Mifbap alfaqahah fï al-mu'amalat, compiled by Mul).ammad 'Ali al­

Tawl).idi (Najaf: al-Ma!ba'ah al-J:laydariyyah, 1954), 1:324-25. 
339 Ibid. 
34° The category of "mu'min" is reserved for those who love, accept and follow the instructions of 
the fourteen divine guides comprising the Prophet, Fa!imah and the twelve imams, and 
dissociation from those who are inimical to the divine guides. 
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of thought, eat the meat of an animal that is slaughtered by one who is a Sunnite 

Muslim and they are regarded ritually pure (fiihir). 
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Islamic philosophy is divided into two major categories: theoretical 

philosophy (al-pikmah al-na~ariyyah) and practical philosophy (al-pikmah al­

'amaliyyah). 

Imamate and Wilayah in Theoretical Philosophy 

The section on general principles (al-umür al- 'ammah) deliberates on 

issues that relate to the relationship between the Creator (qadïm) and the created 

(padith) , cause ('illah) and effect (ma CZül), substances (jawahir), accidents (a 'ra!), 

metaphysics (ilahiyyiit) [i.e. with respect to the attributes (filat), names (asmaj 

and actions (afal) of God], and briefly addresses prophethood. 

In the section regarding the relationship between the Creator and the 

Created, the infallible guides are adduced as the intermediaries in executing 

divine prescriptions and diffusing His bounties, blessings, sustenance and 

guidance (wasi!at alfay!). With reference to 'illah and ma CZül, the divine guides 

are the cause ('illah) for the procurement of the divine purpose of creation. They 

are the first to be created (al-tadir al-awwal; awwal ma khalaqa Allah; awwal ma 

tadar) and the most virtuous (ashraj). Under the section on substances (jawahir), 

the divine guides are posited as the universal intellect (al- 'aql al-kullï) or first 

intellect (al- 'aql al-awwal) that had the qualities to assume the divine attributes 

and become the loci of His manifestation (ma~ahir). Under the section on 

metaphysics (ilahiyyat), the divine guides are presented as the names of God (al-
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asma' al-busna) and the manifestation of God's attributes. Under the subject 

dealing with the actions (afal) of God, the divine guides are referred to as the 

mashï'at Allah, i.e. the desires and wishes of the divine guides are identical to the 

divine will: "nabnu mashï'at Allah."341 Under the section on nubuwwah, the 

imams have the same wilayah with the exception of the post of nubuwwah 

(prophethood) or being the recipient of revelation:342 "ana wa 'Alï min nür 

-h'd "343 wa. z . 

The subject matters enumerated ab ove, with reference to wilayah of God 

and the infallible guides, will be elaborated with the employment of general 

philosophical principles. Scholars who use the philosophical approach to the 

study of imamate and wilayah do not rely primarily on Qur'anic verses or 

l).adïth reports for the demonstration of their proofs and argumentation. 

Instead, they resort to the intellect ('aql) as their primary tool. The revelatory 

sources are employed at times to supplement or confirm the dictates of reason 

and to demonstrate that the verdict of reason is in conformity with the verdict 

of religion. 

Philosophical principles are employed to establish that the divine guides 

are the 'loci of manifestation' of the names of God and belong to the category of 

341 'Alï al-Namazï al-Shahrüdï, Mustadrak Saftnat al-Bi{Jdr, ed. I:Iasan b. 'Alï al-Namazï, 10 

volumes (Q!.tm: Mu'assasat al-nashr al-Islamï, 1419/1998),6:99. 
34

2 For two excellent works on qd'idat al-wd{Jid, imkdn al-ashraJ, al-~ddir al-awwal alfayçl al· 
muqaddas and al-nur al-Mu{Jammadiyyah, see Mïrza Mahdï Ashtiyanï, Asds-e Taw{Jïd dar qd'idah-ye 
taw{Jïd wa wa{Jdat-e wujud (Tehran: University of Tehran, 1951) and Mul,lyï al-Oïn Mahdï Ilahï 
Qumshah'ï, lfikmat-e lldhï, 6th print (Tehran: Intisharat-e Islamï, 1984). 
343 Taftïr al-Qummï, 1:18. 
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'the perfect man' (al-insan al-kamil).344 They are the Creator's purpose (final 

cause) in creating the world of creation (ghayat al-khilqah) and are able to assume 

the character traits of God in perfect equilibrium because of the presence of 

homogeneity (sinkhiyyah) of the First Cause and the effect. 

Causality 

The causes are divided into four categories: final cause (al- 'illah al-

gha'iyyah); efficient cause (al- 'illah alfa'iliyyah); formaI cause (al- 'illah al-furiyyah); 

and material cause (al- 'illah al-maddiyyah). The first two are grouped as 'ilal al-

wujud and the last two as 'ilal al-qiwam. There is a close relationship and inter-

connectedness between the first two causes just as there is a close inter-

connection between the last two causes in the sense that the one cause by itself 

would not be able to produce an act independent of the other. 

The agent (fa'il) is the source for bringing into existence the essence 

(mahiyyah) of the final cause in the external world. The ultimate objective 

(ghayah) is the cause ('illah) of the activity of the agent (fa'il) but not for bringing 

into existence (wujud) the agent (fa 'il). In other words, the final cause (al- 'illah 

al-gha'iyyah) prompts an activity in the agent and without the goal, there would 

be no activity of the agent. This close relationship between an agent (fa'il) and 

an end finds expression between the seeker and the sought, and between the 

344 On the concept of al-insan al-kamil, see Mulla Hadï Sabzawarï, Asrar al-pikam, introduction 
by Toshiko Izutsu (Tehran: Mawla, 1985), pp. 67-74. James W. Morris argues that a better 
translation for al-insan al-kamil is "fully human being" and the often translated "perfect man" is 
misleading. He draws a distinction between bashar and insan to arrive at this conclusion. See 
James W. Morris, An Introduction to the Philosophy of Mulla $adra (Princeton: Princeton 
University Press, 1981), p. 84, fn. 94. According to Ibn Sïna, a person who has been endowed 
with the virtues of chastity, wisdom, courage and justice from al-pikmah al-'amaliyyah combined 
with the virtues of al-pikmah al-na~riyyah has attained prosperity and it is lawful to worship him 
after God. (Ibn Sïna, Shifa', p. 455). 
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lover and the beloved. This principle is adduced as a universal principle that 

affords no exception. 

Three Views on the Acts (afflO of God 

There are three differing opinions expressed on the issue of the acts of 

God (i.e. is there an ultimate goal (ghiiyah) in the scheme of creation or not?) by 

the Mu'tazilites, Ash'arites and the philosophers. 

1. Mu'tazilites: The actions of God would never be devoid of an alm 

(gharafJ because they are based on wisdom and benefit. If it were not so, 

th en His acts would lack a preponderance and be guilty of tatjïp hi Iii 

m urajjip. 345 Critics have argued that this makes God imperfect (niiqi~) 

because he would be dependent on the aim. 

2. Ash'arites: The Ash'arites held a diametrically opposed view that God is 

omnipotent and his actions are not constrained by the presence of a 

purpose or alm. Further, it is not possible to entertain the possibility 

that God's action would attain completion and perfection through the 

mediation of a purpose.346 

3. Philosophers: The opinion of the philosophers with respect to the acts 

of God is free from the objections leveled against the Mu'tazilites and 

Ash'arites. They argue that the aim is not an added attribute of the 

345 The philosophical principle is "al-tarjïp min ghayr murajjip mupal." See Ghulam l:Iusayn 
Ibrahïmï Dïnanï, Qawa'id-e kulli~e falsafï dar falsafah~e Islamï, 3 vols. (Tehran: Mu'assasah-ye 
mutala'at wa taJ:1qïqat-e farhangï, 1986), 1:149-159: AIso, see "kull fi'l ikhtiyarï la budda la-hu 
muraJjip gha'ï," Dïnanï, 2:426-434. 
34

6 There are other opinions among the Mu'tazilites and Ash'arites that remove the objections 
leveled against them. For instance, if their assertion that God has no gharatJ is made to mean 
that God does not have a gharatJ that is superimposed on His Essence, then this view is identical 
to that of the philosophers, ibid., 1:72. 
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essence of God. Thus, the act of God is not dependent on the a1m 

(ghararf) because the essence of God itself is the aim. Accordingly, the 

final cause and the cause of the activity (al- <illah alfa <iliyyah) are 

united.347 

Having established that God's acts have a purpose and an aim, philosophers 

employ several philosophical princip les to demonstrate that God's acts are not a 

superadded attribute to His essence but rather they are His essence. In a similar 

fashion, when it is said that God is 'knowing,' 'powerful' and 'eternal,' it does 

not mean that He possesses the attributes of knowledge, power and life that are 

distinct from His essence. Rather they are identical with His essence. 

Otherwise, they reasoned, it would imply plurality of the Godhead, which is 

impossible. 

Another two principles are al- <alï la yafal shay' li-ail al-safiP48 and al- <alï la 

yaltafitu ila al-safiP49-An existent that is of a higher status does not perform an 

act because of an existent of a lower status. Instead, it has an aim that is either 

part of its essence or a command based on a higher existent than itself. An 

important derivation from this principle is that the Creator from Whom actions 

are manifested has no purpose or reason above and beyond Himself because He 

is absolutely perfect and not in need of completion (istikmal): "laysa lift! al-paqq 

ta baraka wa ta <ala limmiyyah ghayr dhati-hi. "35
0 Thus, the cause of His act (al-

<illah al-fi'liyyah) and the aim of the act (al-ghayah al-fi'liyyah) are not an addition 

347 Ibid., J:358. 
348 Ib'd 1 .,2:39°. 
349 Ibid., 2:391. 
35° Ibid. 
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to His essence, and, consequently it can be said about God: "huwa al-awwal wa 

al-akhir wa al-~ahir wa al-bafin wa huwa bi-kull shay' <alïm." The first (awwal) and 

the last (akhir) are not used in the context of time (zaman), rather they are 

employed in relation to the chain of causality and the arc of ascent and descent 

of existents (mawjüdat). 

SinkhiY..yah (Homogeneity of Cause and Effect)351 

In the next step, it is important to establish that the divine guides have 

assumed the character traits of God in perfect equilibrium based on the 

philosophical principle of sinkhiyyah between the First Cause and the effect. 

This is done with the employment of the following philosophical principles: 

(a) al-shay' la ya~haru <an-hu ma yushabihu-hu kull al-mushabahah352 - This 

principle is employed to demonstrate the necessity of sinkhiyyah between 

the cause and the effect. From one aspect, the effect is in close proximity 

to the cause because it cannot be contradictory or in opposition to the 

cause, and, from another aspect, it is distant From the cause because it 

cannot be in identical resemblance to the cause. 

(b) al-ma <lül yajibu an yaküna munasib li-al- <illah353 - The effect must 

have appropriate qualities that would allow it to be the recipient of the 

effect from its cause.354 

35' Seyed G. Safavi, "Mulla ~adra on Causation," in Transcendent Philosophy, volume 3, no. 4 
(December 2002). 

352 Dïnanï, 2:322- 26. 

353 Ibid., 3:416-19. 
354 Sorne theologians reject this principle because this relatedness between the cause and effect 
would be the cause ofbecoming entangled in the issue of entities that resemble God, ibid. 



181 

Supreme Station of the Divine Guides 

Several philosophical principles are used to demonstrate that the divine 

guides are the first to have been created (awwal ma khalaqa) and the most 

meritorious (ashraf ma khalaqa): they are the loci of manifestation (ma~ahir) of 

God's names and attributes, perfect beings (al-insan al-kamil), and the ultimate 

purpose of creation (ghayat al-khilqah) since they possess sinkhiyyah to assume the 

divine traits. 

(a) kul/ ma kana 'il/atu-hu akmal fa-huwa akmap55 - An existent whose 

cause is more perfect is indicative of its own greater perfection. The 

degree of perfection or imperfection is evaluated on the basis of the 

perfection of the cause ('il/ah) that can be detected from the agent ({a'il). 

In the case of the ultimate initiator, God, His cause is perfect and, 

accordingly, the recipients of His cause (ma CZül) are closest to perfection. 

The ones who can assume (sinkhiyyah) His traits are the first to be created 

(al-fadir al-awwal) and the first intellect (al- 'aql al-awwal). The reference 

is to the divine guides because they are the ashraf al-makhlüqat and the 

loci of manifestation of the names of God. 

(b) Imkan al-ashra/56 - In the chronological order of creation, it is 

necessary for an existent of a higher status (ashrafJ to have precedence 

over an existent of a lower status (akhass). In other words, if an existent 

of a lower status exists, then necessarily an existent of a higher status has 

already been created. For example, a comparison between 'aql and nafi 

m Dïnanï, 2:387-89. 
35

6 Ibid., 1:18-28. 
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leads one to the conclusion that the former is of a higher status th an the 

latter. Thus, if it is proven that nafs has been created then necessarily 'aql 

has aiso been created. 

The divine guides are adduced as most meritorious creatures because 

of their precedence in creation357 (awwal mil khalaqa Allilh, al-iildir al-

awwal), loci of manifestation of divine names and attributes, presence of 

sinkhiyyah between the cause and the effect, and being the ultimate cause 

for the world of creation. 

(c) kaynünah kull shay' innamilyakünu bi-fJasab al-mafJalP58 
- The type of 

existence of each existent is in accord with its rank and station in the 

world of creation or chain of existents. In the case of divine guides, since 

they are the ultimate cause of creation and the perfect being, in as much 

as they are the loci of manifestation of the divine names and attributes, 

then only they could assume and manifest (tajallï) aIl the divine 

attributes. 

(d) Based on the principle "al-awwal ft al-fikr huwa al-ilkhir ft al- 'amaf'359 

that the original ultimate purpose and intent is not identical to the first 

act in a series of actions. For instance, the ultimate objective of planting 

a tree is to reap the fruits from this tree. However, this final objective 

cornes to fruition as the final act after a series of other acts preceding it. 

This analogy is used in the case of the existence of the Prophet who was 

357 Kull ma huwa aqdamu bi-al-zaman fo-huwa akhir bi al-rutbah wa al-sharaf (Ibid., 1:51-p)-An 
entity that has priority in the order of creation is superior in terms of rank and virtue to an 
existent that was created later. 
35

8 Ibid, B98. 
359 Ibid., 1:53-59, 3=378. 
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commissioned as the last prophet in time, but in reality was the original 

ultimate purpose for prophethood, and thus holds the highest rank. 

This is encapsulated in al-fJadïth al-qudsï: "law Iii-ka lamii khalaqtu al-

aJliik,"360 and the l).adïths "nafJnu al-siibiqün wa naf.mu al-iikhirün"36t and 

"kuntu nabï wa Âdam bayn al-mii' wa al_!ïn."362 In other words, from the 

perspective of rank and station, he has a priority, but from the 

perspective of time, he is the last. Outwardly, he IS the son of the 

progeny of Adam, but, inwardly, Adam is his son. 

From the above discussion, one can conclude that the divine guides have 

a crucial role to play in the world of creation because they are the cause of the 

ultimate purpose of the Creator. Second, there is a close interconnectedness 

between these guides and the other three causes that relate to the world of 

creation. Thus, they are the medium (wiisifah) through which the divine decrees 

and wishes are executed for His creatures. This wiliiyah that is bestowed on them 

is a reality (fJaqïqï) and is not relative (i'tibiirï). The assumption of political 

authority or lack thereof, does not confirm or reject this reality. 

Case Examples of this Method 

Mulla $adra employed a method that fused and synthesized philosophy, 

theology and mysticism in the elaboration of wiliiyah in his workAifiir, Qyr'anic 

36°1h - . . qaq, 1.43°-31. 
3
6

• Mu~ammad b. 'Ah b. Babawayh ai-Qummi (Shaykh ~adüq), Kamal al-dïn wa tamam al-ni'mah, 
ed. 'AlI Akbar al-GhaffarI (Q!im: Mu'assasat al-nashr al-IslamI, 1405/1984), p. 206. 
3
62 Ghadïr, 7:38. 
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exegesis and Sharb U~ül al-kiift.363 He adduces philosophical principles along 

with the citation of Qur'anic verses and tradition reports from the Prophet and 

the infallible guides to substantiate his thesis that the divine guides enjoy a 

supreme station and are the loci of manifestation (ma~iihir) of divine names and 

attributes, perfect beings, and the medium (wiisi{ah) through which divine 

bounty and benevolence is diffused to His creatures. Wiliiyah is the cornerstone 

of his approach and analysis. 

The following examples have been taken from Mulla $adra's works to 

demonstrate his method of discourse and analysis on the issue of imamate and 

wiliiyah: 

Example 1 

"The earth would perish (la-siikhat) without the presence of an 

Mulla $adra provides the sequ~nce of creation (mariitib al-wujüâ) with the 

employment of philosophical principles. Creation and continuity of the 

existence of the whole creation is dependent on the existence of the divine 

guides who are the wiisi{ah between the Creator and His creation. When God 

created the existents, he paid attention to their merits and virtues, and followed 

the qii'idat al-ashraf The existent that is superior became the cause for the 

creation of existents of a lower status. For example, vegetation (nabiit) was 

3
6

3 In contrast, Na~ïr al-Dïn al-Tüsï was successful in achieving a fusion of kalam and philosophy 
to support his position with constant references to the Q!u'an and the l).adïth reports in his 
work titled Tajrïd al-i<tiqad. The basis of discourse is kalamï but includes certain subjects from 
philosophy. The book would be categorized as a kalamï text and not philosophical because the 
basis is kalam. In a similar manner, the book of Mulla ~adra titled al-J:likmah al-muta'aliyah Ji 
al-asfar al· 'aqliyyah al-arba 'ah would be categorized as falsaJi and not 'irfanï. 
3
6
4 KaJi, 1:252, l).adïth 10 {K. al-fJujjah, Bab anna al-arr! la takhlü min fJujjah}. 
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created for animaIs, and animaIs were created for human beings. Thus, animaIs 

become the cause for the existence of vegetation. The first existent in the order 

of creation would be the perfect being (al-insan al-kami!) or the imam (puJjah). 

Everything was created for them and is subservient to them (khalaqtu-ka li-ajlï wa 

khalaqtu al-khalq la-ka). Without the presence of the divine guides, all the other 

existents would forfeit the cause of their existence and perish.365 

The aim and purpose of the existence of the imam is not limited to 

providing religious guidance such that, if he is not accessible or people deny his 

station, then the purpose would be rendered void, as is the case with the twelfth 

messianic imam. Rather, the aim of his existence is far loftier than mere 

outward guidance to the people. The imams are the aim and purpose for the 

world of creation and, through the luminosity of their light (nür), people are 

guided towards the truth and brought out from darkness; they are the cause of 

opening the doors of the Mercy of God.366 

Example 2 

Mu~ammad ibn Fuçlayl narrated to us that Abü I;Iamzah said: 

"Abü Ja'far said to me: 'Verily, only he who knows Allah (really) 

worships Him. And he who does not know Allah worships Him 

misguidedly like these (people).' 1 said: 'May 1 be made your 

ransom! What is knowledge [ma'rifah] of Allah?' He said: 'It is 

the affirmation of Allah, to Whom belong Might and Majesty, the 

affirmation of His Messenger, acceptance of the leadership of 'Ali, 

3
6
5 Mullâ $adrâ, SharfJ U~ül al-kafl, p. 462. 

3
66 Ibid., p. 467. 
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and following him and the true guidance of the Imams, and 

dedaration before Allah, to Whom belong Might and Ma;esty, 

against taking part [barâ'ah] with their enemies. Thus Allah, to 

Whom belong Might and Ma;esty, is known"'36
7 

The way to attain cognizance (ma 'rifah) of the absolute and perfect 

Creator require wasâ'i! ft al-ïjâd (channels) such as angels, prophets, imams and 

saints. They are able to understand the acts (afâl) of God from His essence and 

His attributes in sequence of merit (al-ashraffa al-ashraj): "The apostle believes in 

what has been revealed to him from his Lord, and (so do) the believers; they aIl 

believe in Allah and His angels and His books and His apostles" (Q 2:285). The 

imams are the wâsi!at alfayfl of God in the sense that through them guidance, 

sustenance and bounties are dispersed. Thus, one could not attain cognizance of 

God without the help of the wâsi!ah (mediator, intermediary) and the conviction 

attained through them is true ïmân.368 

Example 3 

"A devotee of God cannot daim to be a believer [mu'min] until he 

knows [ya 'rifa] Allah, His messenger and ail the Imams 

(induding) the Imam of his time, and refers (everything) to him 

and submits to him."36
9 

The Prophet and imams are links that lead one to the cogmzance 

(ma 'rifah) of God. Understanding God depends upon the proper 

3
6
7 Kiift, 1:254, l,1adïth no. 1 {K al-/Jujjah, Biib ma 'rifal al-imiim wa al-radd ilay-hi}. English 

translation from Kiift, translated by WOFIS, Tehran, Iran, Volume One, Part Two, 4 (1), p. 42. 
3
68 Mulla ~adra, Shar/J U~ül al-kiifi, p. 467. 

3
6
9 Kiift, 1:255, l,1adïth no. 2 {K al-/Jujjah, Biib ma'rifal al-imiim wa al-radd ilay-hi}. English 

translation of Kiifï by WOFIS, Tehran, Iran, Volume One, Part Two, 4 (1), p. 43. 
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comprehension of the Prophet, and an appropriate understanding of the 

Prophet relies upon understanding of the imams in the proper sequence of their 

designation. Further, the quality of infallibility is a hidden attribute that 

requires an explicit designation of each of the imams and of the Prophet along 

with the performance of miracles. This method of argument is kaliimï.370 

Example 4 

"I heard Abü 'Abdillah say: 'There is commonality between the 

successors [i.e. the divine guides - aw~ryii1 and the messengers 

with respect to binding obedience."'371 

There is no distinction between the command of obedience to the 

Prophet and the imams372 because they are both the mediators (wiisi{ah) of God, 

and the vehicle for guidance to attain salvation by way of teaching the Book, 

providing wisdom, and illuminating the hearts of believers to attain cognizance 

(ma'rifah) of God. 373 The Prophet and the imam have been created from the 

same luminous light (nür) and of the same substance (tïnah).374 

37° Mulla $adra, Sharp U~ül al·kiift, p. 468. 
37' Kiift, 1:263-64, l).adïth no. 5 { K. al-pujjah, Biib farrJ !ii 'al al-a 'immah}. English translation of 
Kiift by WOFIS: Tehran, Iran, Volume One, Part Two, 4 (1), p. 57. 
37

2 Mulla ~adra responds to the objection about how it is possible to mandate obedience to the 
imams just as it is mandated to obey the Prophet because the latter received direct guidance from 
God, whereas the former received the teaching through the Prophet. He asserts that the 
mediators can be of two categories: one is wiisi{ah ft al-i'dad and the other is wasi{ah ft al-ifarJatah 
wa al·ïjad. The imam enjoys the first mediation by way of the Prophet's preparing him to be 
identical to him and of the same rank: "0' Ali, you and 1 are the fathers of this community." 
Mulla ~adra, Sharp U~ül al-kaft, p. 479. 
373 Ibid., p. 479. 
374 Ibid., p. 481. 
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Example 5 

"We are the administrators of Gods' affair, the treasures of His 

knowledge, and the repositories of His revealed mysteries."375 

The imams are the mediators between God and His creation since they 

are perfect beings and the loci of manifestation of the divine nâmes and aIl His 

attributes, and receptacles of the knowledge of the unseen (ghayb). It is through 

their mediation that goodness and blessings continue to flow in perpetuity 

(wasi{ah bayn Allah wa bayn al-khalq fi ifa{lat al-kahyrat wa nuzül al-barakat cala 

al-dawam) because the imams possess the traits of God that will never perish or 

die away (la tubïd wa la tafna). They are the treasure house of divine knowledge 

and possess the key to the unseen world. They are referred to as the words of 

God (kalimat Allah al-tammah), the keys to the unseen world (mafatïp al-ghayb), 

and treasure trove of His knowledge (khaza'inu-hu 'ilmi-hz). The relation between 

the treasure-house of the knowledge of God and the imams is akin to intellect 

Caql) and the one who possesses intelligence Caqil): "And there is not a thing but 

with Us are the treasures of it, (khaza'inu-hu) and We do not send it down but in 

a known measure" (Q 15:21).376 Reference is made to the philosophical 

principle, "li-kull safil quwwah imkan al-wufül ila ma huwa a?a min-hu,"377 i.e. a 

lower existent aspires to acquire qualities of a higher existent. 

m Kafï, 1:273, l).adïth no. 1 {K al-pujjah, Bab anna al-a'immah wulat amr Allah wa khazanah 'ilmi­
hi.} . 
37

6 Mulla ~adra, Sharp U~ül al-kaft, p. 492. 
377 Dïnanï, 1:290 -93. 
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Example 6 

The names (asma) of God compnse the unseen world which has the 

necessary tools to recognize the immutable entities (al-a 'yan al-thabitah)Ps 

When He wishes to bring these entities into existence in the outer world, just as 

they were established in the hidden (bafÏn) world, He does so with his divine 

names (al-asma' al-puma). The first stage for the actualization of these entities is 

the first soul (al-rüp al-awwal) who becomes privy to the divine names and their 

luminosity. The divine guides become the manifestation of divine knowledge, 

divine attributes and divine power. To be sure, Mulla ~adra clarifies that the 

divine guides should not be equated to having a role in divinity because their 

existence is not attributable to their own essence, rather it is accidentaI (bi al-

'a rat/). However, the infallible entities are the ultimate purpose of creation. 379 

Example 7 

Prophethood has an inner (bafÏn) and an outer (zahir) dimension. The 

former finds expression in the wilayah, which is the cornerstone of their rank, 

and the latter is exhibited in the sharï'ah. Wilayah is of two forms: 'ammah and 

khaffah. It is defined as proximity to the Reality (al-/jaqq). The former is 

bestowed on one who believes in God and performs righteous deeds: "God is the 

guardian (walï) of those who believe, He brings them out of the darkness into 

the light" (Q 2:256). The latter is a gift endowed by God on one who annihilates 

37
8 This term is rendered by Affifi (1938:47) as 'fixed prototypes;' Izutsu (1983: 159) as 'permanent 

archetypes' and F. Rahman as 'the stable essence' in The Philosophy of Mulla $adra (Albany: 
SUNY, 1975), p. 47· 
379 Mulla ~adra, Mafatip al-ghayb, p. 579. 
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himself in the divine names and attributes. The prophets and imams are the 

illuminated 'aql that receive the luminosity and knowledge (ma~har al- film al-

Ilahi) from God, and they are the manifestation of divine mercy (al-tajallï al-

Additional Philosophical Principles 

The following are additional philosophical principles that are employed to 

complete the above discussion pertaining to the station of the divine guides: 

1. imkan al-ashraf- In the chronological order of creation, it is necessary 

for an existent of a higher status (ashrafJ to have precedence over an 

existent of a lower status (akhass). In other words, if an existent of a 

lower status exists, then necessarily an existent of a higher status has 

already been created.381 

2. imkan al-akhass - This principle is the opposite of imkan al-ashraf and 

they are frequently used together to prove the existence of entities that lie 

between two extremes by reference to the arc of descent (nuzülï) and 

3. kull azalï la yumkin an yufsad (or yafsud)383 - An entity that is eternal 

(azalï) can never be prone to corruption because it is never subject to . 

change or transformation, since it is not comprised of genus (jins). 

Another way of proving this principle is based on the fact that, since an 

eternal entity is not in need of anything else for its existence, it is exempt 

380 Ibid., p. 616-17. 
3

81 Dïnanï, 1:18-28. 
382 Ibid., 1:29-32. 
383Ib'd . 1 ., 1-33-37. 
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From a need for a cause and is eternal. As such, it would not subject itself 

to any change or corruption.384 A related principle is that an entity 

without end is also an entity without beginning: "ma la awwal la-hu la 

akhir la_hu."38
5 These princip les are used to prove the permanence of the 

al-nafi al-nafiqah as related in a ç.adïth: "You (humanity) were created to 

live forever and not to perish (khuliq-tum li-al-haqa' la li-alfanaj."386 

4. /i-kull safil quwwah imkan al-wu~ül ila ma huwa a 'la min-hu - There is an 

innate affinity and love present in a lower status existent towards one of 

higher status.387 

5. al-mahiyyah min paythu hiya laysat illa hiya - This principle of quiddity 

is used to elaborate on the lofty status of the clay (al-/ïnah al- 'illiyyïn) of 

the divine guides and their followers, in contrast to al-/ïnah al-si;j"ïn which 

is the composition of their enemies including Satan, materialists, 

profligates, unbelievers, the wretched, ignorant and so on.388 

6. al-wapid la ya~duru 'an-hu illa al-wapid - The peripatetic philosophers 

and the school of illumination regard the First Intellect as the al-~adir al-

awwal, whereas the mystics equate the al-~adir al-awwal to al-wujüd al-

'iimm, alfaytj al-munbasi{, al-nafs al-rapmanï, iradah and al-mashï'ah al-

3
8

4 Ibid., 1:38. 
3
8
5 Ibid., 1:85. Other princip les related to this issue are: mil thabata qidamu-hu imtana 'a 'adamu­

hu, 1:199; kull kil'in filsid, 2:452; kull murakkab yanpal, 2:456. 
3
86 SabzawarI, Asrilr al-pikam, p. 310. 

3
8

7 DInanI, 1:290-93. 
3
88 Ibid., 2:468. 

3
8

9 Ibid., 2:620, 621, 623, 636. 
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7. kull mii huwa ab'ad 'an al-kathrah fa huwa akmal- This principle deals 

with the notion of al-insiin al-kiimi!. An existent that is close to God is 

more complete and more perfect, such as the divine guides.390 

8. al-ism huwa 'ayn al-musammii bi i'tibar al-huwiyyah wa al-wujüd - The 

name is identical to the named.391 The way to attain cognizance 

(ma'rifah) of God is through the divine guides because they possess the 

divine names and are the loci of manifestation of His names and 

attributes: "law-lii-nii mii 'urifa Alliih, law-lii-nii mii wuppida Alliih"392 and 

"wa napnu asmii' Alliih al-pusnii wa al-amthiil al- 'ulyii wa al-iiyiit al-

kubrii"393 

The intent of the discussion in this section IS not to assert that aIl 

philosophical works use the above method of treatment in their analysis of the 

subject of imamate. For example, the work of Mulla Hadï Sabzawarï titled Asriir 

al-pikam is apparently a philosophical work. However, he uses a theological 

approach in certain sections when treating the issue of imamate.394 The proofs 

that he ad duces to establish imamate are primarily theological in nature and are 

similar to the ones found in works of kaliim. However, he sporadically provides 

39° Ibid., 3:101. 

39
1 Ibid., p08-13' Other philosophical principles that are employed in the discourse on imamate 

are: kull mumkin mabfuf bi al-wujubayn (ibid., 2:575); kull ma 'lui fa-huwa murakkab fi !ab'i-hi min 
jihatayn: jihat bi-ha yushabihu-hu alfa 'il wa yupakï-hi wa jihat bi-ha yubayinu-hu wa yunafi-hi (ibid., 
3=422-25); laysafi al-wujud mawjudyu~afbi al-i{laq il/a wa la-hu wajh ila al-taqyïd (ibid., 3:436-44°); 
wapdat al-ma'qulat laysat ka-wapadat al-mapsusat wapdah 'adadiyyah (ibid., 3=447-49); kull 
huwiyyah sawa' kanat wajibah aw mumkinah fa-la budda la-ha min lawazim 'aqliyyah wa furu'at 
(ibid., 3:457-59); kull mayuflaqu 'alay-hi subpani-hi wa 'ala ghayri-hifa-innamayuflaqu 'alayhi-ma 
bi-ma'niyayn mukhtalifayn laysafi darajah wapidah (ibid., 3: 460-64); kullu mayaqa'u bi-hi al-idrak 
laysa illa al-nur (ibid., 3=465-68); 
39

2 Shaykh ~adüq, Tawpïd, p. 1J2. 
393 See footnote no. 129 for the sources. 
394 Sabzawarï, Asrar al-pikam, pp. 4°5-25. 
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a philosophical and mystical interpretation to sorne of the lfadiths that are cited 

in favor of imamate. 

In addition, the claim of philosophers is that they rely exclusively on 

rational demonstrations to prove their assertions. However, there are instances 

in this work of Mulla Sabzawari where conclusions are drawn without providing 

any rational proof or textual evidence to support his point. The case example 

pertains to the establishment of the imamate of the eleven imams, which he 

daims has been established by the multiple, independently verifiable, 

uninterrupted chain of transmissions (mutawatir).395 

Practical Philosophy (al-hikmah al- 'amaliv..yah) 

al-lfikmah al- 'amaliyyah is divided into three branches: ethics (tahdhïb al-

akhlaq), domestic poli tics (tadbïr al-manzil) and national politics or sociology (al-

siyasah al-mudun). Issues pertaining to government, khilafah and imamate, in the 

sense of political leadership, would faH un der the rubric of al-siyasah al-mudun. 

The classic work is by Farabi titled al-Madïnah alfa(iilah. In his other work 

titled Tab~ïl al-sa 'adah, the qualities of the imam are discussed at sorne length.396 

Generally, in this section, philosophers treat the issue of imamate in a limited 

way and with brevity, devoting no separate section to imamate. Only after 

Mulla ~adra do we observe that more attention isdevoted to this subject because 

of his introduction of a new perspective. 

395 Ibid., p. 421• 

39
6 Mu1).ammad b. Mu1).ammad al-Farabï, "Tap~ïl al-sa'adah," in al-Falsafah al-lslamiyyah (16) 

(Frankurt am Main: Institute for the History of Arabic-Islamic Science, 1999), pp. 137-41. 
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There are scholars such as 'Allâmah Majlisï whose basic approach to the 

study of imamate is from the Q!tr'an and ~adïth perspective, yet he does not fail 

to give credit to the philosophical treatment on this subject where warranted. 

This is evidenced in his commentary of the first ~adïth from al-Kiifi in Kitiib al­

pUJjah, Biib al-iflfiriir ilii al-pujjah. In this ~adïth, the sixth Shi'ite imam explains 

why people are in need of a proof from God. Majlisï in his ~adïth commentary 

titled Miriit al- cuqül writes that the imam provides a proof by way of two 

distinct methods - one is advanced by theologians and another by 

philosophers. The entire text of the philosophical argument is taken from 

Mulla ~adra's Sharp U~ül al-kiifi-397 without mentioning him by name. The first 

proof goes as follows: God is Wise and does not act whimsically without a 

purpose. This aim is guidance for human beings to attain felicity and 

prosperity. This roadmap is in need of divine prescriptions because human 

intellect cannot achieve this goal. Thus, he assigns human beings with 

responsibilities and provides a means for them to know their duties. The best 

way for cognizance (ma Crifah) of God is through sending infallible guides who 

are of high character, deserving and capable of receiving revelation. This 

cognizance of the Divine and legislation cannot be attained through sensation, 

reflection and other means. Thus, it is incumbent on God to send His proofs 

for the procurement of His purpose on earth. 

The second demonstration that is adduced by the philosophers is as 

follows: God is all-Powerful and the Creator of everything. God does not have a 

397 Mulla ~adra, Sharp U~ül al-kaft, pp. 438-9. 
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body or any similarities to any other object that humans can imagine (laysa 

kamithli-hi shayj, and thus His subjects are not able to develop any direct 

relationship with Him. God is alI-Wise and does that which is in the best 

interest of humans, and has full knowledge of their state of affairs. Humans are 

in need of a guide to aide them in matters of this life and the hereafter. They 

need guidelines for conducting social life because they cannot live in isolation. 

In this interdependent life, they need a blueprint from God, which is conveyed 

through a divinely appointed guide who resembles other humans in physical 

features, but possesses special attributes such that he can be a recipient of 

revelation.398 

Imamate and Political Philosophy 

In one work, Al).mad Mal).müd ~ubl).ï399 attempts to provide a 

philosophical analysis of the belief system of the Twelver Shi'ites by referring to 

their original sources. He views this school as an esoteric movement that has 

acquired a number of myths and absurdities. The esoteric dimension was 

obtained from the Ikhwan al-~afa"s principles and writings. He argues that the 

mystery of survival of the Twelver Shi'ites, in spite of its small number and the 

fact that it has undergone austere political and social conditions, is indicative of 

the inherent merit of sorne of its teachings. 

His work follows the same sequence of subjects that is found in classic 

works of theology, i.e. na~b al-imam, na~~ al-imam, 'i~mah, aftf.aliyyah, etc. His 

39
8 Mirat al-<uqül, 2:256. 

399 A}:lmad Ma}:lmüd ~ub}:lï titled al-Na~ariyyah al-Imamiyyah la-day al-Shï<ah al-Ithna' 'Ashariyyah 
(Beirut: Dar al-nah4at al-'Arabiyyah, 1991). 
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daim of undertaking a philosophical analysis on theological subjects seems to be 

missing with the exception of the section dealing with Farabi. More important, 

he reduces the role of the imam to one of a political statesman (theocracy) akin 

to the governance model in the political history of Christianity in the middle 

ages. The institution of imamate and religious leadership is viewed by him as 

authoritarian, and, in contras t, the system of governance in the Sunnite school is 

posited as more democratic. Duncan MacDonald, Goldziher and George 

Makdisi are of the same opinion. However, recent scholarship has raised serious 

questions about these daims, especially during the period of post-occultation of 

the messianic imam.400 Religion and politics are viewed as two distinct entities 

by ~ub~i and the mode of governance chosen by the people is arbitrary and free 

of any divine prescription.401 The major flaw in this work is reducing the role of 

the imam to one of politicalleadership. 

4°° See Devin J. Stewart, Islamie Legal Orthodo;ry, pp. 7-13. 
4°1 Ijtihad and qiyas can only be applied in areas where there is absence of explicit evidence (na!!), 
from the Q!Ir'an and sunnah. 
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Syllogisms and other Methods in the Discourse on Imamate 

Imamite scholars make use of syllogisms and other modes of proofs and 

argumentation in their articulation of the doctrine of Imamate. Support for 

such an analysis is sought from Scriptures by virtue of the Qur'anic verse: "Call 

to the way of your Lord with wisdom CfJikmah) and goodly exhortation (al-

maw(i~ah al-fJasanah), and have disputations (jadil) with them in the best 

manner" (Q 16:125). The cali to invite people with wisdom is equated with 

demonstrative syllogism (burhan); the goodly exhortation with rhetorical 

syllogism (khi{abah) and the disputation with dialectical syllogism (jadal). 

Another Q!-u'anic verse that is adduced as a proof for the use of disputation is: 

"Say: 0 followers of the Book! Come to an equitable proposition between us 

and you that we do not serve any but God and (that) we shall not associate 

anyone with Him, and (that) sorne of us shall not take others for lords besides 

God" (Q 3:64). A tradition on the authority of the sixth imam is put forward to 

praise the employment of reason in the articulation of the necessity for a divine 

guide or a fJujjah at aIl times.402 The imams would invite their disciples to 

engage in debate and disputation with those who denied the necessity of the 

existence of a divine guide, and would inform them of their strong and weak 

points. Yünus b. Ya'qüb relates: 

1 was in the presence of Abü 'Abdillah when a person from Syria 
came in to him and said: "1 am an expert in kalam (Islamic 
theology),fiqh (Islamic jurisprudence) andfara'içf (the calculation 
of inheritance). 1 have come here to debate [muna~arah] with 
your companions." Abü 'Abdillah asked him: "Is what you will 
say from the Messenger of Allah or from yourself?" He replied: 

4°2 The full text of this 1).adïth is cited in Chapter 3. 



"Both - from the Messenger of Allah and from myself." Abü 
'Abdillah said: "Then you are a partner with the Messenger of 
Allah." He said: "No." The Imam said: "Have you received any 
revelation from Allah, to Whom belong Might and Majesty, 
which has informed you?" He replied, "No." The Imam said: "Is 
obedience due to you in the same way as it is due to the 
Messenger of Allah?" He replied, "No." Abü 'Abdillah turned 
towards me and said: "0 Yünus ibn Ya'qüb! This man has 
defeated himself [kha~ama nafsa-hu] before he has started to 
speak." Then the Imam said: "0 Yünus! If you had been a good 
debater [tupsinu al-kalam], you would have debated with him 
[kallamta-hu]." Yünus said: "How great was my misfortune. 1 
said: 'May 1 be made yOuf ransom! 1 have heard you forbidding 
disputation (in religion) [tanha 'an al-kalam] and you said: "Woe 
unto the experts in disputation who say, 'This is acceptable, this is 
not. This can be deduced (from that), this cannot be deduced 
(from that). This can be understood, that cannot.'" Abü 
'Abdillah said: "1 have said: 'Woe upon those who abandon what 
1 (the Imam) have said [taraktü ma aqülu] and follow their own 
l 'k' "'4°3 1 lllgs ... 
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The five forms of syllogism comprise demonstration (burhan), dialectical 

(jadaf), rhetorical (khi{abah), poetic (shi'r) and sophistical (mughalafah). Even 

though rhetorical and poetic syllogisms faH outside the purview of logic, Islamic 

philosophers have tended to include them in an ancillary role to the 

demonstrative proofs. The primacy of demonstration is underlined in the works 

of scholars because only this method produces a decisive and conclusive assent 

to the conclusion of the syllogism. These syllogisms employ premises such as 

self-evident first principles (awwaliyyat), sensible experiences (mapsüsat) and 

empirically tested (mujarrabat) propositions.4
0

4 

4°3 Kajl, translated by WOFIS under the supervision of Shaykh Mul).ammad Ri~à al-Ja'fad, 
Volume 1, Part Two, Book 4 (1), pp. 10-11, l).adïth no. 4 {K. al-pujjah, Bab al-i~{irar ila al-pujjah}. 
4°4 This is not to suggest that only Imamite theologians employ these syllogisms. Of course, 
others do as weil. 
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The divine guides encouraged their disciples and guided them in the 

employment of different forms of praofs and argumentation to prove the 

necessity for the presence of an infallible guide at aIl times. This is reflected in a 

~adïth report cited in Kiift where Hisham b. al-I:Iakam in a debate with 'Amr b. 

'Ubayd sought recourse to burhiin 'aqlï to demonstrate the necessity for the 

presence of a proof of God on earth. The sixth Shi'ite imam was so pleased with 

his mode of argumentation that he asked him to repeat it in an assembly.40
5 

Another report is cited by Yünus b. Ya'qüb who observed the following incident 

when he was in the company of the sixth imam who had invited his disciples to 

engage in a debate with a visitor from Syria and thereafter gave them his 

feedback on their debate skills: 

... Then Abü 'Abdillah turned towards I:Iumran and said: 
"You debate on the authority of the traditions and you act 
correctly." Then he (the Imam) turned towards Hisham b. Salim 
and said: ''You intended (to debate) on the authority of the 
traditions but you do not know them." Then he turned towards 
al-A~wal and said: "You debate with agile and guileful analogy. 
You destroy what is incorrect with (another) incorrect (argument), 
but your incorrect (argument) is more triumphant." Then he 
turned towards ~ys al-Ma~ir and said: "Y ou argue so that wh en 
you reach nearest to the (meaning of) traditions of the Messenger 
of Allah you go furthest away from (the meaning of) them. You 
mix up what is correct with what is incorrect, but a little of what 
is correct suffices for a lot of what is incorrect. You and al-A~wal 
are very agile and skillful." Yünus said: "By Allah, 1 thought that 
he would speak to Hisham in more or less the same way as to the 
previous two. But he said: '0 Hisham! You never fall to the 
ground; when you drop near the graund, you soar up (once 
more). It is a man such as you who should debate ffa-al-yukallim] 
with people. You must guard yourself against slips and errors. In 

4°5 The full text of this hadith is cited at the beginning of Chapter 3. 



the hereafter, there will be intercession (for you), if Allah 
wills. "'4

06 
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The best form of argumentation that produces assent and certitude is 

demonstrative syllogism. In this, both the form (fürah) and matter (maddah) of 

the syllogism are of the highest order and beyond reproach. Thus, the 

conclusion is certain and not subject to doubt or ambiguity. The two forms of 

demonstrative syllogisms are burhan limmï and burhan innï. In the former, the 

flow is from the cause to the effect, whereas in the latter it is the opposite. 

Dialectical syllogisms are based upon universally accepted beliefs (al-

mashhürat) and presuppositions (al-musallamat) such that public opinion would 

lean towards those beliefs and the intellect can comprehend them. The intended 

purpose of dialectical syllogism is to overpower the opponent by providing 

convincing arguments that use textual proofs accepted by his rival. 

Rhetorical syllogism is viewed as an instrument for communicating 

demonstrated truths to the populace who may not have the intellectual aptitude 

or patience to engage in a rigorous rational demonstration. A body of generally 

accepted beliefs and statements are unreflectively assumed to be true by sorne 

groups and sects. They are invoked with the goal of producing contentment in 

the hearts and minds of the populace. 

Sophistical premises (mughalafah) are based on false premlses that 

attempt to draw a correlation to true premises with the aim of claiming the 

truthfulness of the conclusion of the syllogism. 

4
06 Kaft, translated by WOFIS, Volume 1, Part Two, Book 4 (1), pp. 15-16, 1).adïth no. 4 {K. al­

pujjah, Bab al-i(ltirar ila al-puJjah}. 
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Corroboration by Poetry <shi'r) and Literature (adab) 

The Qur'an both reproaches and praises the poets: "And as to the poets, 

those who go astray foIlow them. Do you not see that they wander about 

bewildered in every valley? And that they say that which they do not do, except 

those who believe and do good and remember God much, and defend 

themselves after they are oppressed" (Q. 26:224-27). Thus, it is argued, that aIl 

forms of poetry are not condemned, rather only those which {ead people astray 

and misguide them. To support this position, l:Iadnh reports are cited on the 

authority of the Prophet that a poet who writes poetry on a matter of truth is 

supported by rüp al-qudus407 and is like a mujiihid striving with his tongue.408 It 

is related that the Prophet praised the poem composed by I:Iassân b. Thâbit after 

the sermon that he delivered on the day of Ghadïr and asserted that I:Iassân was 

supported and strengthened by the rüp al-qudus.409 

There is a distinction made in for~al logic between poetry (shi'r) and 

corroboration (istishhiid) by way of poetry. The substance of the syllogism in the 

former is imagination (takhayyul) and the purpose is to produce an effect in the 

faculty of imagination (al-infi'iiliit al-nafsiyyah). However, the latter uses poetry 

along with Qur'anic verses, l:Iadïth reports, historical reports, etymology and 

other information to reach a conclusion of an intellectual assent. 

4°7 'Uyün akhbiir al-Ri#ii, 1:15 and Rijiil al-Kashshï, 2:704, no. 748. 
4°8 Ghadïr, 2:9. 

4
0 9l:1akim al-Nïshabürï, al-Mustadrak, 3=369, no. 5417. 
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Example: Demonstrative Syllogism (burhiin) 

A good example of a work on exegesis that employs demonstrative 

syllogism is al-Mïziin by 'Allamah Tabataba'ï. His commentary on the Qyr'anic 

verse: "This day have 1 perfected for you your religion and completed My favor 

on you and 1 have approved Islam for your religion" (Q. 5:3) is a good 

illustration for this mode of argumentation. 410 al-Ghadïr by 'Allamah Amïnï is 

another example of a work that employs ~adïth reports for demonstrative 

syllogism.411 In addition, the intellectual assent sought by Hisham b. al-I;Iakam 

in his debate with 'Amr b. 'Ubayd is also a good illustration. The works of 

theology are replete with examples of demonstrative syllogism and have been 

cited in the section on kaliim in this thesis. 

Example: Dialectical Syllogism (jadal) 

A sam pIe work that employs the method of dialectical syllogism is by 

Sayyid Murtaçla al-I;Iusaynï al-Firüz Abadï titled Pa<fii'il al-khamsah min al-$ihiip 

al-sittah. 412 Furthermore, a great majority of the works in theology (kaliim) 

employ this mode of argument and proof. 

Example: Rhetorical Syllogism (khi{iibah) 

An example of the khi{iibï approach is found in Mulla Hadï Sabzawarï's 

work Asriir al-pikam in the section dealing with the confirmation of imamate of 

4
10 See Chapter 2 under "Other Qur'anic verses ... " for an elaboration on this method. 

411 Ghadïr, 1:230-38. 
4'2 Sayyid Murta~a al-l:Iusaynï al-Fayrüz Abadï, FatJtï'il al-khamsah min al-$i/Jtï/J al-sittah. 
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the eleven imams. He provides no proof (burhiin) on this subject, and no 

Q!Ir'anic verses, i:ladïth reports or rational proofs are advanced to support his 

position that the eleven imams have been designated with multiple, 

uninterrupted transmission (nu~ü~ mutawiitirah).41
3 It is a form of tautology. 

Example: Corroboration by Poetry (shi<r) 

Two sample works that employ poetry to corroborate the Shi'ite doctrine 

of Imamate and wiliiyah are Risiilatiin fi al-mawlii414 by Shaykh Mufïd and al-

Ghadïr by 'Allamah AmïnL The former provides the etymology of mawlii in 

general and then places the meaning of this word in the context of badïth al-

Ghadïr. He cites various poets including I:Iassan b. Thabit and Labïd b. Rabï'ah. 

The former cites a famous couplet to prove that the meaning of mawlii in the 

context of Ghadïr is awlii.415 'Allamah Amïnï provides an exhaustive account in 

his elaboration of the meanings of the word mawlii from the first to the 

fourteenth century of the Islamic era by citing twenty-seven varied connotations 

and concludes that the most appropriate meaning in the context of Ghadïr is 

awlii bi-al-ta~arruf416 

Tahlïlï 

Scholars of different persuaSlOns have written treatises on the noble 

character and personality of the divine guides from varied perspectives, 

4
1
3 Sabzawarï, Asrar al-pikam, p. 421. 

4
1
4 Shaykh Mufïd, Risalatan ft al-mawla, ed. Mul)ammad Mahdï Najaf (London: Dar Zayd li-al­

nashar,1990 ). 

4
1
5 Ibid., p. 38. 

4
16 Ghadïr, 1:340-54. 
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especially on 'Alï, by engaging in an analysis of the biographicalliterature (sïrah), 

virtues (fa(ia'il), riwayah, treatment of their disciples, manner of governance, etc. 

Such works do not rely on rigorous application of any one particular 

perspective, i.e. Qyr' an, i).adïth, theological, philosophical or mystical, or any 

particular mode of proof, i.e. burhan, jadal, khilabah and shi'r. The subjects 

encompass love and affinity to the divine guides (mababbah) and khila/ah. Here 

are sorne examples: 

Shi'ite scholars: Murta~a Mu~ahharï's work titled fadhibah wa dafi'ah argues 

that the personality of 'Ali produced strong forces of attraction and repulsion 

because he took firm and uncompromising positions based on the core value of 

justice. Another work by the same author is Sayrï dar Nahj al-balaghah that 

provides a panoramic view of the person and traits of 'Ali. Similar works are 

authored by Tawfïq al-Fakïkï titled al-Ra' wa al-ra 'iyyah which is a commentary 

on the epistle that 'Alï composed for Malik al-Ashtar on the rules and etiquettes 

of governance before sending him as governor to Egypt. 

Sunni Scholars: al-Imam 'Alï ibn Abï Talib by 'Abd al-Fattai). 'Abd al-Maq~üd 

consists of nine volumes. 

Non-Muslim Scholars: al-Imam 'Alï: $awt al- 'adalah al-insaniyyah by George 

Jordac in five volumes. Another sample is the work of Sulayman Kattanï on 

Imam 'Ali that has been translated to English by 1. K. A. Howard. 

Tarkïbï 

This category is applied to works that employ multiple methods of 

analysis in their discourse and treatment of imamate and wilayah. A fine 
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example of such a work is the monumental multi-volume opus of 'Allamah 

Amïnï titled al-Ghadïr ft al-Kitiib wa al-sunnah wa al-adab. He employs different 

types of proofs comprising burhiin, jadal, corroboration by shi'r and historical 

analysisY7 Other authors include Na~ïr al-Dïn al-Tüsï and Mulla ~adra who 

wrote masterpieces in different fields su ch as theology, philosophy and 

mysticism employing a methodology and technicallanguage appropriate to each 

of the respective fields. 

4
1
7 See especially volumes 5 and 7 of Ghadïr for a sample of these approaches. A good illustration 

is provided in his analysis on the issue of extremism (ghuluww) in 7:69-87. For a theological 
discourse on imamate, see 7:131-52. 
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Two mystical groups will be examined for the purpose of illustrating the 

manner in which the issues of imamate and wilayah are deliberated. They are 

if d '·rfi- 4
18 

ta~awwu an zr an. 

Tasawwu{ 

Ta~awwuf comprises both Sunnites and Shi'ites who espouse close 

affinity and love towards 'AlI b. Abi Talib. The former accords a high station 

and rank to 'AlI and, at the same time, relates virtues and charismata (karamat) 

to the other three rightly guided caliphs (al-khulafa' al-rashidün) and other 

caliphs who ruled over the Muslim worldy9 In contras t, amongst the Shi'ites, 

the high rank and station is reserved only for the divine guides who are viewed 

as superior to others in terms of virtues and full-fledged creative authority (al-

wilayah al-takwïniyyah). They enumerate the virtues and high station of 'AlI 

without discrediting, defaming or trivializing the virtues related about others.42o 

There is a subset among the Shi'ites who denigrate the other cali phs and view 

4,8 There are other groups and sects that have an elaborate scheme for the analysis of the concept 
of imamate and wilayah such as Ahl al-paqq, lfurüfzyyah and Shaykhiyyah. 
4'9 Ghadir, 11:103-197. 
420 An example of this group are followers of Mirza I:Iasan ~afi 'Ali Shah, Bapr al-paqa'iq 
(Tehran: Kitabkhanah-ye sana'i, 1984 or 85). 
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them as unworthy of a high status because, in their estimation, they had usurped 

the right of succession from 'Alï.421 

Theoretical Mysticism (al- 'irfan al-na~arï) 

'Irfan naj,arï draws heavily from the works of Ibn 'Arabi, who wrote 

profusely on this subject. Two of his most famous works are al-Futübat al-

Makkiyyah (The Meccan Illuminations) and FUiüi al-bikam (The Bezels of 

Wisdom). He established a new school (maktab) and a method that has since 

been adhered to by scholars, such as Mulla ~adra, and adopted with 

modifications. Scholars with Shi'ite leanings were attracted to the writings of 

Ibn 'Arabi because of his exposition of wilayah that closely resembled the world 

view of the Twelver Shi'ites in certain aspects dealing with imamology. Sorne 

have suggested that Ibn 'Arabi leaned towards the Shi'ite world view, but 

outwardly claimed to be of Sunnite persuasion.422 

Sayyid I;Iaydar Amuli has a tendency to uncritically accept the writings of 

Ibn 'Arabi whereas others, such as Mulla ~adra, subject the works of Ibn 'Arabi 

to close scrutiny and disagree with his views on issues that are incompatible with 

the world view of the Twelver Shi'itesy3 This incisive criticism by Mulla ~adra 

of the works of Ibn 'Arabi is undertaken with the utmost reverence and respect. 

This led Shaykh 'Abbas Qymmï, a traditionist and vocal opponent of Ibn 

4
21 An example of this group is Khaksariyah. For information on the other numerous sects in 

tafawwuf, see as a sample work, Ma'~üm 'Alï Shah, Tara'iq al-paqa'iq, ed. Mul.Iammad Ja'far 
Mal.Iiüb, 2 vols. (Tehran: Kita:bkhanah-ye baranï, 1980); Sulamï Mul.Iammad b. I:Iusayn, Tabaqat 
al-Süfiyyab, ed. N ür al-Din Shuraybah (Mi~r: Dar al-kitab al-'Arabi, 1953). 
4

22 Sbarp-e muqaddamab-:Jc Qjly~arl, pp. 59-60. Q!inawi accepts the Shi'ite understanding of 
wilayab in his commentary of FU~Üf al-pikam, ibid. 
4

2
3 Sayyid I:Iaydar Amuli, Naff al-nufüf, p. 102, p. 107. For an example of Mulla ~adra's critique 

of Ibn 'Arabï's view on eternal punishment in hell-fire, see Mulla ~adra, al-Sbawiibid al­
rubübiyyah, pp. 777-78-
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'Arabï, whom he labels as the most inimical (ashadd naFïb) to the divine guides, 

to raise objections against Mulla ~adra for showing respect to Ibn 'Arabïy4 He 

writes with dismay that Mulla ~adra refers to Ibn 'Arabï with the praiseworthy 

phrase "al-mupaqqiq al- tarif bi Allah" when it is evident that he has no sympathy 

for the Shi'ite world view for the following reasons: Ibn 'Arabï, when describing 

the aq!ab in al-Futüpat, asserts that the persons who enjoyed the stature of 

outward (zahirah) and inward (batinah) caliphates, include, among others, Abü 

Bakr, 'Umar, Uthman, 'Alï, I:Iasan, Mu'awiyah b. Yazïd, 'Umar b. 'Abd al-'Azïz 

and Mutawakkil. It is weIl known that Mutawakkil desecrated and demolished 

the shrine of I:Iusayn b. 'Ali and prevented the pilgrims from paying a visit to 

his gravesite; the source of misguidance (aFI al-!falalat) originated with the 

Shi'ites; Ibn 'Arabi, in describing the classes of spiritual men, relates his meeting 

with al-Khatarï, a member the class of rajabiyyün, who was endowed with the 

special gift "of being able to detect the extremist Shï'ites (rawafil) even when 

they were posing as Sunnis, because they appeared to him metamorphosed into 

swine [bi-~ürat al-khanzïr];"42
5 and he regards 'Umar as possessing the faculty of 

infallibility ('i~mah)y6 According to Shaykh Qummï, these statements should 

be evaluated independently and do not rehabilitate Ibn 'Arabi in so much as he 

asserts his belief in the concept of the messianic imam.427 

4
2
4 'Abbas b. Mu~ammad Ri~a al-O!Immï, Safïnat al-bi{uïr wa madïnat al-pikam wa al-iithiir, 2 

vols. (Tehran: Intisharat-e kitabkhanah-ye sana'ï, 1970), 1:310-11. 
4

2
5 Michel Chodkiewicz, Seal of the Saints: Prophethood and Sainthood in the Doctrineof Ibn 'Arabï, 

tr. Liadain Sherrard (Cambridge: The Islamic Texts Society, 1993), pp. 105-06. 
4

26 Ibid., 1:311. The author of al-Raw(iiit states that the first pers on to write a commentary on Kiifï 
from the perspective of unbelief (kufr) is Mulla ~adra, Safinat al-bipiir, 1:310. 

4
2
7 Ibid. 
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A contemporary scholar in Iran, Shaykh Jawad b. 'Abbas Karbala'ï, who 

espouses a traditionist approach, employs concepts and phraseology found in 

gnostic ('iifani) texts in his five volume work titled al-Anwar al-sii{i'ah, which is a 

commentary on Ziyiirat al1ami'ahy8 He avoids any mention of gnosis ('iifiin) 

or the works of these scholars due to the stigma that is normally attached to 

mysticism, in the opinion of traditionists. Furthermore, traditionists are of the 

opinion that writings of Ibn 'Arabï that are in harmony with the Shi'ite world 

view have been taken from the infallible divine guides without giving them due 

creditY9 

Sources 

The pnmary sources employed are revelation through experiential 

testimony (shuhüdï) and tasting by the inner heart (dhawqi). Recourse to reason 

('aql) and textual evidence (naql) supplement, confirm and buttress the 

conclusions; however, they are not the primary sources.430 I:Iadïth reports that 

are cited in their works aJ:~ generally not subject to scrutiny from the point of 

view of isniid. Many of the ~adïth reports cited are generally weak and deficient 

from the perspective of chains of transmission (isniid) and are not to be found in 

the early ~adïth corpus. However, with the passage of time, these ~adïth reports 

attained fame (mashhür) and are frequently used in the sources. For example, the 

4
28 Jawad b. 'Abbas Karbala'ï, al·Anwar al·sa!i'ah fï sharp Ziyarat al-jami'ah, 5 volumes (Tehran: 

Mu'assasat al-a'lami, 1990). 
4

2
9 Sharp-e muqaddamah-ye Qg.y~arï, pp. 59-60. 

43° Like theologians, the mystics have a precommitment to justify their religious beliefs by the 
use of reason and revelatory sources, and subsequently to draw new conclusions and results from 
these beliefs. Reference to revealed texts and reason is made to jus tif y that which was already 
attained through dhawq and shuhüd. In theological texts, reason is invoked to confirm 
conclusions already derived from the Qur'an and }:ladrth reports. 
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al-padïth al-qudsï: "law-la-ka la ma khalaqtu al-aflak" and "kuntu kanz makhft fa-

apbabtu an u <raja Ja khalaqtu al-khalq li-kay u <ra!, faIl in this category. 

Method of Analysis 

Definition of Wilayah and Walayah431 

1. The linguistic meaning of wilayah is guardianship, governance 

and dominion, whereas walayah means love (mapabbah). It is said 

that it is derived from walï and means doseness or proximity. 

2. The technical meaning of wilayah is a universal reality, divine 

attrihutes and aspects from His essence which are manifested 

outwardly in the pers on of the divine guide: "And He is the 

Guardian (walt), the Praised One" (Q 42:28). The wilayah in one 

form or other finds expression in aIl existents, he they necessary 

or contingent existents. Existence (wujütf) cannot take form 

without the wilayah. However, the nature of wilayah varies In 

accordance with the rank (maratib) of each existent, depending on 

its station (bi-al-kamal wa al-naqf wa al-shiddah wa al-tjaJ). The 

doser the existent is to God, the higher the rank of its wilayah. 

The word "walt' is the esoteric name of God. Thus, wilayah is the 

inner reality of Mul).ammad (al-paqïqah al-Mupammadiyyah) that 

43' The centrality of this concept in the Shi'ite world view led H. Landolt to remark: "It is for 
these reasons that walayah, and not the profession of monotheism (tawpïrl) as in Sunnï Islam, 
appears as the principal "pillar of Islam" in the classical collections of ShI'I traditions, both 
those of the Ithna 'AsharIyah, or Twelvers (e.g., al-KulaynI, d. 940), and those of the Fatimid 
Isma'IIIyah (e.g., ~~I al-Nu'man, d. 974), who follow a corn mon line of imams up to Ja'far al­
~adiq (d. 765)," H. Landolt, "Walayah," pp. 319-20. 
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is revealed in outward form in the person of Mu}:lammad and 

comprise the disclosure of an the divine names and attributes in 

their perfect form for the cognizance of God and religious 

guidance. This wiliiyah in aU its dimensions was transmitted to 

the Prophet' s successors consisting of the twelve divine guides 

who are consequently referred to as proofs of God (pujaj Alliih) 

and successors (khulafii) to the Prophet. His successors en;oy a 

high rank and station by virtue of being the successors to his 

wiliiyah and, consequently, their station is higher th an the other 

prophets.432 They aU originate from the same light (nür wiipitl) 

and one reality (paqïqah wiipidah): "awwalu-nii Mupammad, 

awsa!u-nii Mupammad, iikhiru-nii Mupammad, kullu-nii 

M upam mad. "433 

Example 

Imamite scholars who are in agreement with the mode of discourse 

found in 'iifiin na~arï have adopted the concept of wiliiyah from the works of 

Ibn 'Arabï, especiaUy his FUfÜf al-pikam and al-Futüpiit al-Makkiyyah, with 

modifications to fit their world view such that the chain of wiliiyah would end 

in the person of 'Alï and the other eleven divine guides. Q~lf'anic verses and 

432 One can be dismissed from the station of nubuwwah but not from wilayah. The latter is not 
dependent on time (zaman) and is akin to existence (wujùd). 
433 The name 'al-walt is the inner aspect of the name of God because wilayah is hidden in the 
divinity (ilahiyyah). Thus, wilayah is the inner dimension of divinity for it is the concealed 
mystery. See Rasa'il-e QgYlarï (lfawashï bar FUfÙf) with introduction and footnotes by Sayyid 
Jalal al-Dïn al-Ashtiyanï; commentary by Mul].ammad Ri4a Qumshah'ï (Tehran: 1977), p. 66. 
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Shi'ite f:tadïths are put forward to formulate the modified version of wilayah and 

make it compatible with the Shi'ite world view on imamate. 

Ibn 'Arabï's articulation of the seal of wiliiyah does not preclude the 

possibility for other saints to be recipients of the station of walï.434 This 

contradicts the Shi'ite worldview that 'Ah and the other eleven divine guides, 

who shared the same essence and wiliiyah as the Prophet, are the seal of the 

wiliiyah (k-hatm al-wiliiyah) in its general Ciimmah) and special form (khaffah).435 

The wiliiyah, as explained by Shi'ite scholars, is divided into two: 'iimmah 

and khiiffah. The former is accessible to aIl believers (mu'minün) based on the 

Qyr'anic verse: "God is the guardian (walÎ) of those who believe" (Q 2:257). It is 

structured in the form of a hierarchy with different ranks based upon the degree 

of faith and conviction (ïmiin) of the believer. The highest rank is reserved for 

Mulfammad and the twelve imams and the daughter of Mulfammad, Fatimah. 

The al-wiliiyah al-khiiffah is bestowed on those with sound he art who have 

annihilated themselves in the essence of God: "Now surely the friends of God-

they shaIl have no fear nor shaH they grieve" (Q 10:62). It is confined to only 

those who are complete and perfect in the sense that they have cast off the 

human characteristics by migrating from quds al-jabarüt to quds al-liihüt. This 

434 Ibn 'Arabi, Naii al-nuiüi, p. 102, 107, 131. Ayatullah Khumayni shares a similar opinion as Ibn 
'Arabi with reference to the wilayah. See below. 
435 Ibn 'Arabi identifies and affirms the Seal of Universal ('ammah) Sainthood with Jesus, several 
times, in his work, however, with regards to the Seal of Mul).ammadan Sainthood (khiiiiah) there 
is less clarity, but collective evidence indicate that Ibn 'Arabi identifies this Seal with himself. A 
third seal is suggested by Michel Chodkiewicz: Seal of the Divine Names (Chodkiewicz, p. 125, 
footnote no. 31). Ali al-Oraibi argues that 'Ali b. Sulayman and Maytham al-Bal).rani are the first 
ones to link the Seals to the divine guides and imamology such that Imam 'Ah is the Seal of 
Universal Sainthood and the Mahdi is the Seal of Mul).ammadan Sainthood. Ali al-Oraibi, "Shï'i 
Renaissance," Ph.D. Dissertation (Montreal: McGill University, 1992), pp. 215-16. 
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wilayah is restricted to Mul).ammad and his successors and trustees, the twelve 

divine guides who enjoy the highest rank (fawq martabah fi al-wilayah wa al-qurb 

martabah). Those who have been endowed with the knowledge of the unseen 

originate from one reality, one light (nür), and are of the same essence and 

attributes (al- 'ayn al-wapidah). The Qur' anic verse in which 'Ah is referred to as 

the 'nafs' of the Prophet is cited to solidify this opinion (Q 3:61). 

Ayatullah Khumaynï's Opinion on Wilayah and the Rightly Guided Cali phs 

Ayatullah Khumaynï's conception of wilayah, surprisingly, is very similar 

to Ibn 'Arabï's by allowing the possibility that ordinary human beings who 

undergo a thorough purification can attain the station of walï.436 Furthermore, 

he heaps praise and admiration on 'Umar b. al-KhaHab437 for having received 

special knowledge and grace from the Prophet. 

There is a l).adïth report cited by Ibn 'Arabï regarding 'Umar to the effect 

that the Prophet dreamt that while he was drinking milk, sorne of it spilt from 

his fingertips and he gave this grace to 'Umary8 This is interpreted as the 

knowledge of the Prophet. Ayatullah Khumaynï deduces that since the text of 

43
6 RÛl). Allâh al-Mûsawï al-Khumaynï, Ta'lïqat cala sharp Fu~ü~ al-pikam & M#bap al-uns (Dâr al­

mal).ajjah al-bay~â' and Dâr al-rasûl al-akram, 1422/2001), pp. 22-28. This book was published 
posthumously but he had completed writing margin notes for the two works in 1355/1936, ibid., 

P·386. 
437 Ayatullah Khumaynï was critical of the conduct of the first three cali phs in his lecture series 
on Islamic Government which he delivered in Najaf in 1969: "The first two successors to the 
Prophet adhered to his example in the outer conduct of their personal lives, even though in 
other affairs they committed errors, which led to the grave deviations that appeared in the time 
of 'Uthmân ... ," in Ayatullâh Rûl). Allâh al-Mûsawï al-Khumaynï, Islam and Revolution, trans. 
Hamid Algar (Berkeley: Mizan Press, 1981), p. 57. Generally, 'Umar is portrayed quite negatively 
in the works by Twelver Shi'ites as the one who angered and annoyed the Prophet's daughter, 
Fâtimah, and masterminded the incident at Saqïfah in which Abû Bakr was chosen as the caliph 
after the Prophet's death. 
43

8 This l).adïth is viewed by sorne Sunnite l).adïth experts to have been fabricated. See, Sharp-e 
muqaddamah-ye Qfly~arï, p. 544; Ghadir, 8:33-36, 60-96. The Shi'ites categorically reject this l).adïth. 
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the l:>.adith is in high praise of 'Umar, thus, in aH likelihood, it is authentic: 

"Perhaps the content and purport of this lfadïth testifies to its veracity and 

truthfulness."439 There is another l:>.adïth report that is related by Ibn 'Arabï and 

attributed to the Prophet in which he is reported to have said that if he were to 

choose a close friend (khalïl), he would have chosen Abü Bakr. It is quite 

startling to observe that Ayatullah Khumaynï does not challenge the veracity of 

this l:>.adïth since it is generally cited in Shi'ite sources in reference to 'AIL 

Instead, he proceeds to give a commentary that a person who has annihilated 

himself in the Lord has in actuality dissolved himself in the essence and 

attributes of God such that friendship (khullah) with him constitutes friendship 

with God.440 This prompted a rebuttal from Sayyid Jalal al-Dïn al-Ashtiyani (d. 

2005) who holds Ayatullah Khumaynï in high esteem and refers to him as the 

"seal of the philosophers and mystics in our age" (khatam-e pukama wa 'urafa dar 

'a~r-e ma).441 He writes that there is unanimity amongst the Shi'ites and Sunnites 

about the fact that the Prophet is reported to have said: "1 am the city of 

knowledge and 'Ali is its gate"442 and, consequently, this l:>.adith quoted by Ibn 

'Arabï has to be rejected as inauthentic. Finally, there is a l:>.adïth ascribed to the 

Prophet in which he relates that anyone who possesses even one of the three-

hundred ethical attributes is deserving of entering paradise. In response, Abü 

Bakr asked the Prophet if he possessed one of those ethical traits to which the 

Prophet informed him that he had aIl of them. Ayatullah Khumaynï does not 

439 Khumaynï, Ta'lïqat 'alil sharp Fu~ü~ al-pikam, p. 21. 

44° Ibid., pp. 100-01. 

44' Sharp-e muqaddamah-ye Qg.y~arï, p. 33, 115. 
44

2 A variant of this }:ladïth that has been concocted by Abü Hurayrah says that Abü Bakr, 'Umar 
and 'Uthman are the walls, ibid, p. 544. 
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subject this l).adïth to any analysis from the perspective of text (matn) or chain of 

transmission (isnad). Instead, he provides a commentary to the effect that aH 

these attributes vanish and annihilate in the Unicity of God and that this will 

become apparent on the Day ofJudgment.443 Accordingly, aIl the characteristics 

are present in aIl the existents and this is reflected in the story of Moses and the 

dead dog: God instructs Moses to bring Him an existent that is inferior to 

himself. He decides to take a dead dog but realizes his error and abandons the 

idea. God informs him that had he brought the dead dog, He would have 

expelled him from the station of prophethood.444 

In contrast to the ab ove hadïths which are attested to by Ayatullah 

Khumaynï, one finds a categorical Shi'ite position articulated in his last will and 

testament (wafiyyat nameh) wherein he begins with the famous f;adïth al-

thaqalayn and emphasizes the centrality of wilayah of the divine guides. He 

repeatedly makes references to the lofty station of the divine guides, who are 

unique and unparalleled, and takes great pride that the Twelver Shi'ites are their 

followers: "We take pride that the infallible imams from 'Ali b. Abi Talib to the 

saviour of humanity, the Revered Mahdi, Master of the age (manifold blessings 

and peace on him) is alive and oversees our affairs, by the power of the 

Omnipotent God, are our imams. ("ma mu{takharim keh a'immah-ye ma'sûmin, az 

'Ali b. Abi Talib ta mun;ï bashar, Hadrat-e Mahdï $ahib Zaman, 'alay-him ala! al-

443 This l:tadïth pertains to ethics (akhlaq) and has no relationship with the esoteric meaning that 
is ascribed to it by Ayatullah KhumaynL 
444 Khumaynï, Taclïqat Cala mi~bap al-uns, p. 386. 
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tapiyyat wa al-salam, keh beh qudrat-e Khudawand-e qadir, ûndah wa na"ir-e umür 

ast, a'immah-ye ma hastand").445 

445 Sayyid Mu~ammad Shafi'i Mazandarani, Darshayi-e az wa~iyyat namah-ye imam Khumayni, 171h 

print (Q!im: Daftar-e nashr-e ma'arif, 2003), p. 30. He also states that the Twelver Shi'ites take 
pride: in belonging to the school of ]a'fari: "ma muflakharïm keh madhhab-e ma JaJarï ast .... " 
(ibid., p. 29); in being the followers of 'Ali who wrote the masterpiece work titled Nahj al­
balaghah, which is second only to Q!ir'an (ibid, p. 34); in the legacy left behind by the divine 
guides such as Mu~paf Fa!Ïmah, $apifah-ye sajjadiyyah and various supplications (ad'iyyah) recited 
in the months of Sha'ban and Dhü al-~ijjah that he refers to as "Quran-e ia'id." (ibid, p. 38). He 
underlines the necessity of preserving and safeguarding the commemorative ceremonies to mark 
the tragedy of Karbala' and the sacrifices rendered for a higher ideal (ibid, p. 39). The criticisms 
leveled against these practices should not detract the followers from steadfastness and resolution 
(ibid, p. 40). 
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CHAPTER 6 

Kamal al-Din Maytham b. 'Ali b. Maytham al-Bahrani: 

Multiple Approaches to the Study of Imamate 

The biographie al account of Kamal al-Dïn Maytham b. 'Alï b. Maytham 

al-Bal:lfanï (d. 699/1299)446 remains sketchy at best due to the unstable and 

tumultuous times in which he lived. The seventh/thirteenth century was fraught 

with internecine conflicts between different fiefdoms and family clans, 

machinations, strife and sedition within the Muslim world, aggravated by 

invasion from outside forces, like the Mongols who remained unchecked by 

incompetent rulers such as 'Abdullah al-Mu'ta~im (d. 218/833). Thus, it cornes as 

no surprise that only seant y and limited information has reached us about the 

dates of his birth and death, his mentors, disciples, travels, place of burial, and 

so on, despite his fame and accomplishment as a scholar who was eagerly 

petitioned and sought after by the Hilla school. 

Birth and Death 

The first account recorded on the date of birth and death of Maytham is 

in the work of Sulayman b. 'Abdullah al-Ma~üzï al-Balj.ranï.447 He places the 

date of birth at 636/1238 and date of death at 769/1367. The date of his death is 

not corroborated by any of the later sources and thus, in aIl probability, it was 

44
6 See below for the reason why 1 have opted to select 699/1299 as the date of his death. This 

date is also favored by the author of Kashf al-!JUjb and by Agha Buzurg al-TahranL See Agha 
Buzurg al-Tahranï, Tabaqat a?am al-Shï'ah, 2

nd edition (~m: Mu'assasah Isma'ïliyyan, nd), 
7:187-88. 
447 Sulayman b. 'Abdullah al-Ma~üzï al-Ba~ranï, Fihrist al Babüya wa al- 'ulama' al-Baprain, p. 69. 
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either based on a mis placement of diacritical marks (taspï}) or an error of 

transposition (taprï}) made by a copyist because, by this account, May th am 

would have been 133 years old at the time of his death. There has been no 

mention of any major work written by him after 681/1282 and no further 

reference that he lived to the very ripe old age of 133. It is likely that the copyist 

meant to write the year of his death to be 679/1280 instead of 769. The former 

date has been corroborated by other sources but it is probably inaccurate as weIl 

because Maytham completed writing the abridged version of Nahj al-Balaghah in 

the year 681/1282 and he would have been only 42 years old in 679/1280 to have 

accomplished writing so many works, travel extensively and build relationships 

with the rulers of his day. Thus, in aH likelihood, he was born in Bahrain in 

636/1238 and died in 699/1299 at the age of sixty-three, if we assume that, for the 

date of his demise, the error would have been made in writing "sab'ïn" instead of 

"tis'ïn," which is a common error. In any event, one can be assured that his 

death was after 681/1282 which corresponds to the year in which he completed, 

in Iraq, the abridged version of Nahj al-Balaghah titled Ikhtiyar mifbap al-salikïn, 

that he had composed at the request of 'Ala' al-Dïn al-Juwaynï, governor of 

Baghdad, for his two sons al-Ni~am and al-Mu~affar. There is no consensus on 

the place of his burial as there are conflicting reports that he was interned either 

in Bahrain or Baghdad.448 

44
8 Khayr al-Dïn al-Ziriklï, al-A'lam, 6th edition, 8 volumes (Beirut: Dar al-'ilm li-al-malayïn, 

1984), 8:293; Sayyid Mu~sin al-Amïn al-'Amilï, Ayan al-Shï'ah, 49:98; al-J:lurr al-'Amilï, Amal al­
amil, 2:332; 'Ali al-Biladi, Anwar al-badrayn, pp. 62-70; 'Abdullah al-Mamaqanï, Tanqï'/J al-maqal, 
3:262; Mu~ammad Baqir al-Khwansari, Rawifat al-jannat, 7:216; Mu~ammad 'Ali al-Mudarris, 
Raypanat al-adab, 8:240; 'Abbas Q!tmmi, Safïnat al-bipar (Beirut: Dar al-murta~a), 2:526-29-
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Maytham's Mentors and Disciples 

The only mentor mentioned for Maytham is Kamal al-Dïn 'Alï b. 

Sulayman al-Bal:uanï (d. ca. 670/1271). He probably studied un der other 

instructors but, once again, due to the paucity of information on account of the 

political circumstances of the seventh/thirteenth century, no other mentors have 

been recorded in the biographical accounts of Maytham. His mentor, 'Ali b. 

Sulayman, focused on the rational sciences dealing with philosophy and 

mysticism, and is credited with the work titled Isharat, Miflap al-khayr fi sharp 

Risalat al-!ayr and Sharp Qg,fïdah 'ayniyyah of ibn Sina on the soul. 

'Ali b. Sulayman had provided a copy of Risalat al- 'ilm to Maytham 

which had been composed by his mentor, Kamal al-Dïn Abï Ja'far Alfmad b. 'Ali 

b. Sa'id b. Sa'adah (d. ca. 640/1242). Maytham took this to Na~ir al-Dïn al-Tüsi 

along with a letter of presentation in which 'Ali b. Sulayman praised the latter 

profusely and requested that he write a commentary on this work. Na~ïr al-Din 

acceded to the request. It is not known wh en exactly this meeting took place, 

however, there are reports that Tüsi studied fiqh under May th am, and the latter 

studied philosophy under Tüsï. 

There is mention of no more than three to four students of May th am 

including Na~ir al-Din al-Tüsi, 'Allamah I:Iilli, and 'Abd al-Karim b. Alfmad b. 

Tawüs. However, the nature of the mentor-student relationship is not known, 

once again, because of the paucity of information. al-Sharif al-Jurjani (d. 
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816/1413) takes pride in being a student of May th am and having greatly benefited 

from his scholarship in the traditional (naqlî) and rational ('aqlî) sciences.449 

Mentor-Disciple Relationship: Maytham and Nasïr al-Dïn al-Tüsï 

There has been a lot of speculation on the exact nature of the 

relationship between Maytham and Na~ïr al-Dïn al-TüsL We can be almost 

certain that the two met in Baghdad, however, it is unlikely that their 

acquaintance lasted long enough to develop a student-teacher relationship for 

the foUowing reasons: 

1. Tüsï had accompanied Hulagu du ring the siege of Baghdad in the 

beginning of Mulfarram 655/1257 and returned to Tabriz, the capital of 

Iran one year later in 656/1258, which coincides with the faU of Baghdad. 

However, May th am came to Baghdad during the reign of 'Ala al-DIn 

'Ata' al-Malik al-JuwaynI that began in 661/1262. Thus, there was no 

possibility of them having met each other between 655/1257 and 661/1262. 

2. TüsI was entrusted by Hulagu as his deputy with the mandate of general 

supervision (al-taftïsh al-'iimm) over the affairs of different cities in 

662/1263. He made a trip to Iraq in this year but his return date is 

unknown. He made another trip to Iraq in 672/1273. If the meeting 

between the two took place between 662/1263 and 672/1273, then at that 

time Maytham would have been at most 36 years old and TüSï at least 65 

years old. It is improbable that, at this advanced age, the latter would 

have studiedfiqh under the supervision of Maytham, particularly since he 

449 Raw{idt al-janndt, 5:300; Majdlis al-mu'minïn, 2:218. 
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would have been already greatly accomplished. One can conjecture that 

Tüsï may have obtained permission (ijazah), in an honorary form 

(tabarruk), to relate l,1adïth reports through a chain of transmission that 

May th am held but Tüsï lacked. This was a customary practice at that 

time, and it continues to this day. Issuance of this type of an ijazah 

would not constitute a teacher-disciple relationship, however, there are 

other types of ijazat that are restricted to the teacher-student relationship. 

Alliances with the Rulers 

Tüsï had established a close relationship with Hulagu and had been 

entrusted with the wilayah over the awqaj, and general supervision over the lands 

of Iraq in 662/1283' He encouraged and convinced Hulagu to establish a 

scholarly research center in Maraghah (Zanjan) that was instrumental in 

gathering scholars from other parts of the Muslim world. One of the scholars 

who responded Tüsï's invitation was Sayyid Abü al-Façll b. al-Mul,1anna al­

I:Iusaynï and his student Shaykh 'Abd al-Razzaq b. Al,1mad al-Shaybanï (Ibn al­

Fütï al-Baghdadï) (d. 732/1330). Ibn al-Mul,1anna was successful in exercising 

great influence over the governor of Basra, 'Izz al-Dïn 'Abd al-'Azïz b. ]a'far al­

Nïshabürï, and convinced him to give refuge and a post to 'Ala' al-Dïn and 

Shams al-Dïn, once Iraq had been conquered. This alliance also resulted in the 

kind and favorable treatment of Shi'ites under his governorship along with the 

patronage of Shi'ite scholars. 

Likewise, May th am had a close collaborative relationship with 'Izz al-Dïn 

al-Nïshabürï on whom he lavished profuse praise in the introduction of his 
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work, al-Najah ft al-qiyamah ft tapqïq amr al-imamah. Maytham undertook this 

work at the request of the governor who desired to have a concise treatise on 

imamate with proofs and explanations along with responses to common 

objections raised on the issue of imamate. At first, Maytham was reluctant to 

accept this task due to his hectic travel schedule which was distracting and time-

constraining. After further consideration, he accepted this task out of concern 

that his refusaI might be misconstrued by the governor as an act of ingratitude 

for the numerous favors that he had bestowed on Maytham. In addition, he 

composed the work Qg,wa 'id al-maram at the request of the amIr, NishabiirL 

The unabridged commentary of Nahj al-baliighah was completed by 

May th am in 677/1278 and was composed in honor of the two sons of Baha' al-

Din Mulfammad al-JuwaynI: 'Ala' al-DIn 'A!a' al-Malik al-JuwaynI, who was the 

governor of Baghdad, and his brother Shams al-DIn Mulfammad b. Mulfammad 

al-JuwaynI, who was his wazïr in Baghdad. Maytham employs flamboyant 

epithets and titles in his introduction to praise both of these individuals. 

Major Extant Works of Maytham451 

In accordance with the pledge that Maytham had made with God to 

defend and only speak for the school of thought that is the truth (paqq) and not 

to allow his personal whims to interfere with his judgment in the matter of 

45' For a detailed list of ail the works authored by Maytham including the ones that are most 
probably lost, see Ali al-Oraibi, "Shï'ï Renaissance," Ph.D. dissertation (Montreal: McGill 
University, 1992), pp. 50-57; Kamal al-Din May th am b. 'Ali b. May th am al-Bal.uanï, al-Najah ft 
al-qiyamah ft tafJqïq amr al-imamah, edited with an introduction by Shaykh Yüsufï (Q!lm: Majma' 
al-fikr al-Islamï, 1417/1996), pp. 29-31; Maytham, SharfJ Nahj al-balaghah, edited with an 
introduction by al-I:Iatamï, 5 vols. (Tehran: Mu'assasat al-na~hr, 1378/1958), pp. 'waw' to 'la;' 
Maytham, Ikhtiyar mi~bafJ al-salikïn, edited with an introduction by Mu~ammad Hadï al-Amïnï 
(Mashhad: Majma' al-bu~üth al-Islamiyyah, 1408/1987), pp. 26-29. 
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truth,452 we find that he wrote a number of treatises and employed a va ri et y of 

approaches to attain his goal. However, it is evident that he had a bias in favor 

of the rational sciences as exhibited by the works that he composed. 

1. Qgwii:id al-mariim ft <ilm al-kaliim - a text on Shi'ite theology proper 

with a philosophical slant. The sequence of topics and subjects is similar 

to what is found in basic Shi'ite theological texts. It was composed upon 

the request of 'Izz al-Dïn al-Nïshabürï (d. 672/1273) and was dedicated to 

him. Thus, he must have completed writing it prior to the death of al-

NïshabürL Ali al-Oraibi argues that this work was written by Maytham 

prior to al-Najiih.453 

2. al-Najiih ft al-qiyiimah ft tapqïq amr al-imiimah - a treatise on imamate 

that was composed at the request of 'Izz al-Dïn al-Nïshabürï for a concise 

and articulate work on imamate with proofs and responses to objections 

raised by opponents. 

3. Mi~biip al-siilikïn - the unabridged commentary of Nahj al-Baliighah 

which is popularly known as Sharp Nahj al-baliighah. No title for this 

work can be gleaned from the manuscript; however, the title for the work 

has been adopted from the abridged version of Nahj al-Baliighah which 

was called "Ikhtiyiir mi~biip al-siilikïn." It was completed in 677/1278 in 

Baghdad and dedicated to 'Ata' Malik al-Juwaynï. 

452 Maytham, SharfJ Nahj aZ-baZaghah, introduction by May th am, 1:4. 
453 Ali al-Oraibi, Ph.D. dissertation, p. 55, footnote no. 148. 
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4. Ikhtiyar mifbap al-salikïn - the abridged version of Nahj al-balaghah that 

was composed at the request of 'Ala' al-Dïn al-Juwaynï for his two young 

sons. The work was completed in Baghdad in 681/1282. 

5. Tajrïd al-balaghah - a treatise on rhetoric that was originally part of the 

introduction to the unabridged version of Nahj al-balaghah. Later, a part 

of it was separated as an independent work and given the title Tajrïd al­

balaghah. 

6. Sharp 'ala al-mi'ah kalimah - a commentary on one hundred sayings 

ascribed to 'Ali that were compiled by Abü 'Uthman 'Amru b. Bal:Ir al­

Jahi~. The work was composed by Maytham for the wazïr Shahab al-Din 

Mas'üd. No date of completion for this work is provided in the 

manuscript. 

7. Sharp al-Isharat - this work is a commentary on al-Isharat that was 

composed by his mentor, 'Ali b. Sulayman. The approach. of the 

discourse to the subject matter is philosophical and mystical. The work 

in not printed but a copy of the manuscript can be found in the doctoral 

dissertation of Ali al-Oraibi. 

8. al-Mi'raj al-samawi - Mulla $adra quotes from this work and so does 

Sayyid 'Ali Khan al-Madanï in his commentary of the supplications (al­

$apifah al-saJjadiyyah) attributed to the fourth Shi'ite imam. This work 

of Maytham is no longer extant and seems to have been lost. 



229 

Maytham had a mastery ofboth the traditional sciences and rational sciences 

such that he is referred to as a faqïh, muftï al-fawii'if and mupaddith along with 

philosopher, mystic and theologian.454 It is reported that Na~ïr al-Dïn al-Tüsï 

characterized the range and depth of Maytham' s knowledge in theology and 

philosophy as akin to the vastness of the sea.455 Sulayman b. 'Abdullah al-

Ba~ranï summarizes the numerous epithets given to Maytham by his peers in 

the following words: "He was an analytical and meticulous philosopher ifaylasüf 

and pakïm), an exemplary theologian (mutakallim), the quintessence of jurists 

ifuqahii') and traditionists (mupaddithün), and a divinely gifted scholar (al- 'iilim 

al-rabbiinï)."456 He had a strong liking and proclivity towards the rational 

sciences, especially mysticism ('itfiin na~arï). This bias is demonstrated in the 

extant works that he composed where not a single monograph deals with 

jurisprudence. 

Maytham's excellence in the field of philosophy and mysticism IS 

demonstrated by the fact that Mulla ~adra, in his commentary of Tajrïd, quotes 

from the works of Maytham su ch as al-Mi'riij al-samiiwï, especially in the section 

dealing withjawiihir and a'riit}.457 Further, it is mentioned that Sayyid 'Alï Khan 

al-Madanï, in his commentary of the supplications (al-$apifah al-saJiiidiyyah) 

attributed to the fourth Shi'ite imam, makes reference to Maytham's lost 

454 Lu'lu'ah al-Baf.Jrain, p. 226, Majalis al-mu'minin, pp. 329-33°, 'Abbas al-'Arawï, Ta'rikh al- 'Iraq 
bayn ifJtilalayn, 8 volumes, 1:101-02. 
455 Majalis al-mu'minin, pp. 32 9"30 • 

45
6 al-Kashkül, pp. 41-53. 

457 Raw(iat al-jannat, 7:216; Majalis al-mu'minin, p. 329; and Hadï Amïnï, p. 21. 1 consulted 
experts on the writings of Mulla ~adra in Qum, Iran and none had come across a work of Mulla 
~adra that was devoted to a commentary of Tajrid. Likewise, the center of research in Tehran 
devoted to the study of Mulla ~adra's works was not aware of such a monograph authored by 
him. 
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manuscript titled al-Mi'riij al-samiiwï. In my reading of this work of Madanï 

titled Riyat! al-siilikïn, 1 did not come across any such reference but several 

citations from M#ba/J al-siilikïn of Maytham.458 In addition, Maytham's use of 

multiple approaches and mastery over the rational and traditional sciences is 

evident in his unabridged commentary of Nahj al-balaghah in which he examines 

this work from various perspectives including Qur'anic, l),adïthï, theological, 

philosophical, mystical, historical, and literary.459 

Maytham's distinction and pre-eminence lU the field of speculative 

sClences along with that of his mentor, 'Alï b. Sulayman was not afforded a 

congenial atmosphere for this scholarship to flourish in that area. A study of 

the situation of Bahrain at that time reveals that the public, in general, was not 

receptive to the writings and thoughts of Maytham as he lived a life of isolation 

(maqam al-uns) and as a recluse, keeping his distance from the public.460 This is 

refer.red to in the petitions that were sent to him from the school of Hilla to 

respond to their appeal and abandon the life of a recluse, and share his 

scholarship in the seminary at Hilla. Furthermore, all the extant works that were 

authored by him were issued in places other than Bahrain, which is perhaps 

indicative of the non-congenial atmosphere of Bahrain. For instance, Qgwa'id 

al-mariim was completed in Basra and Mi~bii/J al-siilikïn in Baghdad. The fact 

that many of his works in mysticism have been lost is indicative of the lack of 

interest and importance attached to his works. Consequently, we have limited 

45
8 Sayyid 'Ali Khan al-Madanï al-Shïrazï, RiyarJ al-salikïn fi shar/J al-$a/Jifah al-kamilah al­

sajjadiyyah (Isfahan: Intisharat-e risalat, n.d.), p. 34, 186,381, 442, 477 and 500. 
459 Ibid., 7:216. 
4
60 Hadï Amïnï, pp. 12-13. 
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information about his students and mentors, and no comprehensive biography 

about him. Instead, in biographical accounts of Maytham, one finds what is 

most likely a legendary and mythical anecdote about "kuli ya kummi (0 my 

l ') " s eeve, eat .. 

ParaUel between Ibn Abï al-Hadïd & May th am 

Based on the written works of Ibn Abï al-I:Jadïd and Maytham, it IS 

conjectured that one can be mistaken that the former is of Shi'ite persuasion and 

the latter a Sunnite:461 Although one can perhaps get that impression, it would 

be a mistake to believe that such is the case. This conclusion is untenable and 

cannot be supported by their writings, upon close scrutiny. 

In the case of Maytham, he is a scrupulous and objective scholar who 

does not aUow prejudice and bigotry to enter his scholarly analysis, but this 

should not be misinterpreted as an endorsement of the Sunnite world view, 

especially in the matter of khila/ah and imamate. The case in point is his 

analysis of the sermon of shiqshiqiyyah in which he is critical of the extremist 

positions adopted by both the Sunnite and Shi'ite scholars. He rebukes the 

former for rejecting this sermon as not having originated with 'Alï and ascribing 

it to the compiler, Sayyid Ra~ï, and this, according to him, constitutes a 

defamation of character of Sayyid Ra~ï. He censures the Shi'ites for 

exaggerating the authenticity of this sermon by asserting that its validity has 

reached the stage of tawatur (certainty attained through numerous 

independently verifiable and uninterrupted chains of transmission). In the 

4
6

• Introduction by al-I:Iatamï in Sharp Nahj al-baldgha, p. "!d;" Ali al-Oraibi, Ph.D. Dissertation, 
p. 52, 162, 183. 
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opinion of Maytham, both the groups are guilty of violating the parameters of 

justice in the sense that the Shi'ites have exceeded the limits (iJrti!) and the 

Sunnites have fallen short (tafrï{) of the reality.462 

The above style of discourse is commonplace in the works of May th am 

and should not be misconstrued as an endorsement or sympathy with the 

Sunnite world view. He repudiates, with proofs, the daims of the first three 

caliphs to assume the position of caliphate in the commentary of the sermon of 

shiqshiqiyyah. His stern criticism of the Sunnite caliphs is evident in the 

discussion dealing with Fadak that was claimed by Fatimah as an inheritance 

from her father, the Prophet. Abü Bakr rejected her assertions based on a l).adïth 

that he attributed to the Prophet: "We the prophets do not bequeath anything. 

Whatever we leave behind is part of ~adaqah."463 Fatimah was greatly annoyed 

and offended by Abü Bakr's stance. She made a point to visit him and delivered 

an eloquent sermon in which she cites evidence from the Qur'an and precedence 

for inheritance in the family of the prophets, and a stinging rebuttal of Abü 

In addition, May th am is wont to relate the virtues (fa{iaJil) of 'Ali: and his 

progeny in various places, including the introduction of his unabridged 

4
62 SbarfJ Nabj al-baagbab, 1:251-52. 

4
6
3 This l)adïth has been subject to critical analysis by Shi'ite scholars and proven to have been 

fabricated. See, Sayyid MuJ:1ammad Müsawï ~zwïnï, Fadak, ed. Bâqir al-Maqdisï, introduction 
by 'Abd al-Fattâl). 'Abd al-Maq~üd, (Cairo: Sayyid Murta~â al-Ra~awï, 1977); Sayyid Mul).ammad 
Bâqir al-~adr, Fadakft al-ta'rïkb (Lebanon: Dâr al-ta'ârufli al-matbü'ât, 1980); Gbadïr, 7=190-96. 
4
6

4 SbarfJ NabJ al-balagbab, p04-106. Gbadïr, 7=190-96-the first part of the discussion deals with 
precedence established by prophets in dealing with inheritance, and the second part is about the 
differing opinions of the cali phs on the status of Fadak to illustrate that, in ail probability, the 
l).adïth advanced was fabricated. For instance, 'Umar b. al-Khattâb disagreed with the stance of 
Abü Bakr on the issue ofFadak. 
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commentary of Nahj al-baltlghah where he relates the famous prophetic tradition 

in which he petitions God to swerve the truth in favor of 'Alï: ''Alltlh-humma 

adiri al-paqq ma 'a 'Alï paythu dtlr."46
5 

Accordingly, those who claim that Ibn Abï al-I;Iadïd can be mistaken as a 

Shi'ite may have drawn this conclusion from partial and selective readings of his 

work on the commentary of Nahj al-baltlghah, without coming across instances 

where he vociferously defends and rationalizes the excesses, acts of injustice, and 

major errors that were committed by the first three caliphs.466 Likewise, anyone 

who says that Maytham can be mistaken to be of Sunnite persuasion has also 

made this assessment on the basis of partial readings of his works. Maytham is 

ad amant in asserting the exclusive right of 'Alï for succession, and focuses on 

providing proofs to demonstrate the non validity and illegitimacy of the first 

three cali phs, the Umayyads and the Marwanids along with mattl'in literature on 

these groups.46
7 

General Approaches of Discourse in the Works of Maytham 

May th am had made a pledge to God that in search for truth and reality, 

he would be objective and balanced in his research method and employ different 

approaches that would assist him in his goal. In this regard, he generally begins 

discussion on a subject by first finding textual material in the revelatory sources, 

and supplements it with rational proofs From philosophy and theoretical 

4
6
5 Ibid., 1:80. 

4
66 Bal.uanI, Hashim, Salasil al-/Jadïd cala 'unuq ibn Abï al-lfadïd (Najaf: n.d.)-the author claims 

that not only was Ibn AbI al-I:IadId unsympathetic to the Shi'ite world view but a strong and 
prejudiced proponent of the Sunnite school of thought. 
4

6
7 For example, 1:245-248, 1:249-27°,5:104-108. 
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mysticism ('irfan na~arï). He employs rational proofs only as corroborative 

evidence to revelatory sources, and gives priority to the latter. 

The foundation of his method being revelatory sources is evident in the 

discussion dealing with spiritual and bodily resurrection. He writes that the 

evidence from the Qur'an and l).adïth reports is explicit in favor of bodily 

resurrection, despite the fact that it is not possible to corroborate this through 

reason and that sorne philosophers disagree with this notion. In the presence of 

clear textual evidence for bodily resurrection,468 there is no alternative but to 

surrender (taqlït!) to this interpretation and accept that the bodily resurrection 

can apply to the state of prosperity (sa'adah) or wretchedness (shaqawah) and, as 

such, these states are not confined to the soul (rûp). As an example of a 

philosopher who submits to the revelatory sources, he cites the view of Ibn Sïna: 

''yajibu an ya'lam anna al-ma'ad min-hu ma huwa al-maqbûl min al-shar' wa la 

sabïl ila ithbiiti-hi illa min !arïq al-sharï'ah wa ta~dïq khabar al-nukuwwah ... "469 

Maytham's works are replete with discussions on the fundamental 

doctrinal issues of God, the Day of Judgment (ma 'at!), prophethood 

(nubuwwah)-'ammah and kha~~ah,470 and Imamate. Analysis ofhis approach on 

the subject of imamate will follow after this section. 

4
68 "The clayon which they shaH come forth from their graves in haste, as if they were hastening 

on to a goal, their eyes cast clown ... " (Q 70:43-44) 
4
6
9 Shar/J Nahj al-balaghah, 2:239. 

47° Ibid., 1:201-218. 
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In the discussion pertaining to the names, attributes, and actions of God 

in relation to creation, May th am employs both textual and rational proofs.471 

He cites from revelatory sources, i.e. Q!Ir'an and }:ladïth reports, in his 

commentary of the first sermon contained in Nahj al-balaghah that deals with a 

number of issues including attributes of God, creation of the heavens, earth, 

throne, angels, and Adam. He provides novel illterpretations with respect to the 

meaning of Adam as the first human being, his descent (hubu!) from paradise, 

repentance (tawbah), 'aql, the angels, paradise and heU fire. 

He views the appellation of Adam as referring to types of souls in the 

human species (al-nufus al-bashariyyah)472 and repentance as a way of restoring 

one's spiritual state in order to be able to ascend to close proximity to God. 

Further, the prophets continually sought repentance for their momentary lapses 

in attention when they woul~ become occupied with mundane matters in which 

God and His sanctified light were absent.473 The des cent of Adam from paradise 

is interpreted as a spiritual decline from prosperity (sa'adah) to wretchedness 

(shaqawah); from cognizance of God to forgetfulness, and paradise is interpreted 

by him as the present-day earth.474 

The angels are spiritual en titi es that do not have physical forms (fuwar) 

but have different ranks depending on their spiritual state. The different forms 

(fuwar) referred to in textual sources are a metaphor that reflects their rank in 

47
1 Ibid., 1:106-235; "al-radd 'ala al-mushabbihah bi-dalïl al- 'aql wa al-naql," 2:339-341. 

47
2 Ibid., 1:200, 2:380. 

473 Ibid., 2:380, 1:171-73. 
474 Ibid., 2:380 ; 'Ailamah Tabataba'ï, the exegete, holds the same opinion as Maytham about the 
paradise in whieh Adam and Eve were inhabited before being expelled. Mïzan (Arabie), 1:126-29. 
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relation to the differing capacities of attaining the cogmzance of God.475 

Physical features like wings are interpreted as a vehicle through which they attain 

proper understanding of God (idrak) in accordance with their respective rank: 

"AH praise is due to God, the Originator of the heavens and the earth, the Maker 

of the angels, messengers flying on wings, two, and three, and four" (Q 35:1). 

At times, May th am only relates various opinions of scholars on an issue 

without offering a critique or his own opinion. This is the case with respect to 

the creation of the heavens and earthy6 In other instances, he employs 

philosophical princip les to demonstrate his point. This is found in the 

discussion dealing with the method of creation where the philosophical 

principles of al-fa<iliyyah fi dhati-hi, imkan al-ashraf, imkan al-akhass and maratib 

al-wujüd are used along with a mention of aPuqül al-fa H alah.477 The analogy is 

made that, just as water is the source oflife to every bodily existent, so too is al-

faytJ al-ilahï the point of origin for sustaining every existent in accordance with 

its capacity: "And we send down water from the cloud according to a measure 

(bi-qadar), then We cause it to settle in the earth, and most surely We are able to 

carry it away" (Q 23:18). In a l).adïth report, the water is equated with knowledge 

('ilm) that descends upon the heart in accordance with its capacity to fathom 

divine majesty and glory.478 

475 Ibid., 2:356. 
47

6 Ibid., 1:139. 
477 Ibid., 1:143. 
47

8 Ibid. 
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The theological treatment of God's existence and His attrihutes can he 

found in his work titled Qgwii'id al-mariim.479 Lastly, analysis of the names and 

attributes of God from a philosophical and mystical perspective is undertaken 

by Maytham in his unpublished work Sharb al-Ishiiriit.48o 

Day of Iudgment (ma'iid) 

In the commentary of sermon nineteen of Nahj al-Baliighah, Maytham 

engages in a discussion on the barzakh (isthmus) and the Day of Judgment when 

aIl the veils of deception will be tom away.481 He employs Qu'anic verses and 

l).adïth reports in his exposition. 

The theological treatment of resurrection can be found in Qgwii'id al-

mariim where he advances his opinion on the nature of the sou1.482 The 

philosophical treatment of this suhject is contained in his commentary of Nahj 

al-baliighah in the section dealing with the physical (jismiinî) and spiritual 

(rübiinî) resurrection.483 

Prophethood (nubuwwah) - 'iimmah and khiissah 

The doctrine of prophethood is examined by dividing it into two 

components-'iimmah484 and khiiffah.485 Recourse to textual sources is made in 

his explication. The theological discourse is to he found in Qgwii 'id al-mariim486 

479 Qg,wa<id al-maram, pp. 38-102. Ali al-Oraibi, pp. 120-144. 
4
80 Sharp al-Isharat contained in the Ph.D. dissertation of Ali al-Oraibi, pp. 253-254. 

4
81 Sharp Nahj al-balaghah, 1:326-33°' 

4
82 Qg,wa<id al·maram, pp. 150-51. 

4
8
3 Sharp Nahj al-balaghah, 2:239-24°. 

4
8
4 Ibid., 1:198-2°4. 

485 Ib'd . 1 ., 1.2°4-2°9. 
486 n. -<'d 1 -~awa t a -maram, pp. 121-137. 
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and the philosophical and mystical perspective is evident in the Sharp al-Isharat 

when he deliberates on wilayah and nubuwwah.487 

Maytham's Approach on Imamate 

Maytham's approach to imamate is identical to the approach used in 

deliberating the other fundamental doctrinal issues discussed ab ove by recourse 

to revelatory sources, i.e. the Qur' an and the ~adïth corpus as the foundation of 

his method. This is supplemented with praofs from theological and 

philosophical perspectives, and conclusions drawn from theoretical mysticism. 

One can deduce from the titles of his lost works on imamate such as Risalah fi 

al-wapy wa al-ilham and al-Mi 'ra} al-samawï that, in aU probability, the approach 

of discourse in these works was mystical and esoteric. 

The following is a glimpse of Maytham's approach to the study of 

imamate that can be gleaned from his works on imamate: 

M isbah al-siilikïn 

This work is a commentary on Nah} al-balaghah that primarily employs 

the Qyr'an, ~adïth, theology, history and literature in the discussion of 

imamate. Occasional references to philosophical and mystical perspectives are 

made. It is an original work in the sense that he combines these multiple 

approaches in a milieu where such subjects were frowned upon and viewed as 

outside the orbit of Islam. He is perhaps the first Imamite scholar to use 

multiple approaches in his treatment of the doctrine of imamate and shifts from 

one method to another with great ease and dexterity. 

4
8
7 See below under the title SharfJ al-IshiirtU. 
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In the introduction, Maytham provides the motive for undertaking this 

commentary that stems from a desire to elaborate the thoughts of 'Ali, who was 

of high rank and stature. Since his statements provide guidance, relate the truth 

and repel falsehood, they are necessarily of divine origin.488 Accordingly, 

May th am relates the physical and spiritual virtues ifarJii'if) of 'Ali from the 

l).adïth reports and asserts that this is the only possible method of enumerating 

his virtues because the alfa(iii'il al-nafiiiniyyah are privy to God alone who 

communicates them to the public.489 

1. O!tr'an and l).adïth reports - His work is replete with citations 

from these two fundamental sources that are the foundation of 

his discourse on imamate.490 The rational sciences are employed 

to corroborate and buttress the conclusions derived from the 

textual sources. 

11. Theological (kaliimÎ) - The theological treatment can be detected 

in the discussion of principle of luf and in the formulation of a 

syllogism to prove that 'Ali was the only one entitled to assume 

succession after the demise of the Prophet. 49
1 

111. Philosophical and Mystical- This approach is represented by his 

4
88 Ib'd l .,1:75. 

4
8
9 Ibid., 1:87-88, 

49° Ibid" 2:301-03. 

use of the philosophical principles of ashraf and akhass along with 

49
1 Ibid., 1:80; 4:393-94, 
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their relationship to the terminus of the chain of prophets 

(ghiiyah silsilat al-anbiyii).492 

IV. Historical - A sam pIe of this approach can be found in the 

discussion dealing with the selection of Abü Bakr as the first 

cali ph, the process of selecting the successor to 'Umar from the 

nominating committee of five persons, the excesses during 

'Uthman's caliphate, and in the debate with the Khaûjites.493 

Letters that 'Alï composed on the ethics of governance for 

'Uthman b. I:Iunayf, the people of Egypt, and on various other 

occasions contain a historical treatment of imamate. He drafted 

an epistle to Malik al-Ashtar that contains principles and rules of 

conduct for the ruler that are historical in nature and also 

contain a discussion on imamate and leadership.494 

Qawii'id al-mariim 

This is a theological treatise on major subjects of theology and is similar 

to the works of his contemporaries such as the work of 'Allamah I:Iillï titled 

Nahj al-fJaqq, and sorne of his predecessors such as Shaykh Mulfammad b. al-

I:Iasan al-Tüsï's Tamhïd al-ufül. The distinctive feature of his work is the 

introduction of formallogic in the division of subjects that are deliberated upon 

from a theological perspective in the works of imamate.495 In this work, he only 

49
2 Ibid., 2:396-98. 

493 Ibid., 2:184-86, 409, 4:99. 
494 Ibid., 5=134-86, 5:98-118. 
495 Qg,wa'id al-maram, pp. 173-192, "ma, hal, lim, kayJ, man." 
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cites the principle of lulfto demonstrate the necessity of an inerrant divine guide 

but expresses his preference for the proofbased on tamkïn in al_Najâh.496 

al-Najâh fi al-qiyâmah fi tahqïq amr al-imâmah 

This work con tains similar subjects and a sequence of topics that are 

normally found in theological treatises on imamate. 

In addition to the discourse on imamate, he provides an articulation of 

the various Shi'ite sects,497 their objections to the Twelver Shi'ites, and responses 

to them. 498 His discourse on the messianic imam and his responses to common 

objections raised with issues such as his long concealment and extraordinary life 

span provide sorne fresh insight. 

The novel component in this work is his articulation of proof for the 

necessity of imamate that is based on tamkïn (enabling one to follow the divine 

prescriptions by performing that which is lawful and avoiding the unlawful). 

He prefers this proof over the principle of lulf because, according to him, it 

would be extremely difficult to verify the major premise in the syllogism of the 

latter which states that it is obligatory upon God to disperse every lulf.499 The 

former proof that is based on tamkïn is elaborated as follows: 

Minor Premise: Imamate is part of tamkïn, which is obligatory [upon 
God]. 

Major Premise: That which is part of a thing that is obligatory, is itself 
obligatory. 

49
6 Ibid., p. 175. 

497 The major sects mentioned are Kaysaniyyah, Zaydiyyah, Nawüsiyyah, Isma'ïliyyah, 
Sham~iyyah, Fa~i:liyyah and Ma~ürah, pp. 192-202. 

49
8 Najah, pp. 171-208. 

499 Ibid., p. 48. 
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Conclusion: Therefore, imamate is obligatory [upon God].500 

The princip le of lulfis formulated from the perspective of God, i.e. every 

lulf is obligatory to God for the procurement of divine purpose, i.e. to guide 

mankind towards perfection and prosperity. He guides by sending messengers 

and imams. Thus, it is obligatory that He should identify su ch persons so that 

the divine purpose of creation can be attained. In contrast, the proof that is 

based on tamkïn is formulated from the perspective of the mukallaJ, i.e. taklif is 

obligatory for him in order to follow the prescriptions of God by the 

performance of that which is mandated by God and avoidance of that which is 

prohibited by Him. Imamite theologians have not embraced the proof based on 

tamkïn and is not mentioned in their works. 

Sharh al-Ishiiriit 

This is a commentary on a work authored by his mentor, 'Ali b. 

Sulayman. He demonstrates mastery over the rational sciences and the ability to 

engage III the discourse on imamate from philosophical and mystical 

perspectives along with citations from the Qur'an and l:Iadïth reports. 

(i) Philosophical and Mystical Perspective on Wiliiyah - The divine 

guides are the most virtuous (ashraj),5°1 the first to be created,502 

the first intellect,5°3 qu!b al-diiJirah al-wujüdiyyah504 and the most 

5
00 Ali al-Oraibi, "Rationalism in the School of Bahrain," in Shi'ite Heritage: Essays on Classical 
and Modern Traditions, editor and translator Lynda Clarke (Binghamton: Global Publications, 
2001), p. 333; Najiih, p. 48. 
5°1 Ali al-Oraibi, Ph.D. Dissertation, Appendix, Sharp al-Ishiiriit (pp. 250-284), p. 247, pp. 276-77, 
5°2 Ibid., p. 277. 
5°3 Ibid. 
5°4 Ibid. 



5°5 Ibid., p. 251• 

5
06 Ibid., p. 274. 
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perfect form of creation (al-insan al-kamil)505 possessmg the 

highest rank of the SOUpo6 As a consequence, the al-wilayah al-

mutlaqah that is bestowed on them is of the highest order and 

outstrips that endowed on the prophets because the seal of 

prophethood (nubuwwah) and wilayah along with the supreme 

state of the soul (nafs) is in the pers on of Mulfammad.5°7 The 

basis of prophethood is wilayah.508 Different ranks amongst the 

prophets are explicitly mentioned in the Q!tr'an, and it is a 

function of the various degrees of ascent of each of the prophets 

to the proximity of the divine Who has no limits.50
9 

This alI-comprehensive and expanSIve wilayah IS 

transmitted from Muhammad to his infallible progeny tilI it 

reaches the person of the messianic imam, the Mahdï who is in 

concealment.51o These divine guides are the inheritors of the 

wilayah of the Prophet both in its exoteric (zahir) and esoteric 

(ba{in) forms. 511 They are the loci of manifestation of the divine 

names and divine attributes, and are the ultimate purpose of the 

whole of creation and qu!b al-da'irah al-wujüdiyyah.512 Every 

5°7 Ibid., p. 247, pp. 278-80. 
5
08 Ib'd 1 ., p. 279. 

5°9 Ibid., p. 278. "We have made sorne of these apostles (rusul) to excel the others; among them are 
they to whom God spoke, and sorne of them He exalted by (many degrees of) rank ... " (0,. 2:253) 
510 Ibid., p. 282. 
5

11 Ibid., pp. 247-48. 
5'2 Ibid., p. 281, p. 277. 
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existent has an affinity and love for them.513 They are the vehicle 

through which divine bounty and grace are diffused to His 

creation, because the divine guides are kalimiit al-tiimmah.514 They 

possess 'ilm ladunnï and, as a consequence of sound cognizance 

(ma 'ri/ah) of God, which was made possible due to their 

connection with the Source (mabda), they have attained a station 

of immersion (istighriiq) in GOd.515 By virtue of being the 

manifestation of al-ism al-a r,am, they have access to the Source of 

knowledge and, as a result, they are able to make ;udgments based 

on the in;unctions of previous divine scriptures.516 

The descent (hubü!) of Adam and Eve from the earthly 

paradise constitutes a spiritual decline of the human species from 

a rank of nobility that it en;oyed, as reflected in the divine 

in;unction to the angels to prostrate before humans. To restore 

their spiritual state, there is a need to impose obligations (taklï}) 

and provide guidance to traverse the path of ascent (al-sayr al-

takiimulï) and attain perfection. This spiritual ;ourney requires 

the presence of al-nufüs al-qudsiyyah or the divine guides.517 

Finally, Maytham is careful not to allow his words to be 

misconstrued as a re;ection or devaluation of the sharï'ah (al-

113 Ibid., p. 255. 
5

1
4 Ibid., p. 281, 253. 

5
1
5 Ibid., p. 258. In the prophetie l)adïth: "Alï mam/û/ft dhâtAllâh," means that 'Ali is eompletely 

immersed in the eognizance (ma'riJah) of God. 
5

16 Ibid., p. 260. 

5
1
7 Ibid., p. 283. 
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sharï'ah al-Mupammadiyyah). He asserts that it is equally 

mandatory to follow the exoteric (zahir) and the esoteric (ba{in) 

teachings of the Prophet. Thus, he is critical of the Sufis who are 

oblivious and neglectful of fulfilling their religious obligations, 

such as ritual prayers and fasting. He argues that intellect by 

itself is not sufficient to lead one to the path of success and 

prosperity.518 He also castigates those who espouse the theme of 

union with God (ittipad) and incarnation (pulül).51
9 

5
18 Ibid., pp. 275-77, p. 267. 

5
1
9 Ibid., pp. 262-63; pp. 274-75. 
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Conclusion 

In the Twelver Shi'ite world view, the necessity for continuous guidance 

and communication between God and His servants finds expression in the 

doctrine of imamate. To underline the critical role of the imam, it is related 

that the earth would be annihilated without the presence of the divine guide and 

if there were only two persons left on earth, one of them wou!d have to be the 

imam designated by God. This concept was put to test and challenged during 

the occultation of the twelfth imam, the Mahdï, because, it was argued, the 

primary function of guidance had been temporarily suspended till his return. 

Throughout this long tradition, Imamite scholars have substantiated in a 

number of ways the perpetuaI need of guidance, but they have also agreed in the 

end that the visible presence of the imam was not necessary for humanity to be 

guided to the path of felicity and prosperity. Furthermore, just as it was 

mandatory for God to appoint an imam, it was made equally obligatory for the 

community to recognize the imam and pledge its love, affection and 

unconditional obedience to him. 

This doctrine of imamate has informed all aspects of the Shi'ite religious 

sciences and world view. Accordingly, scholars have written a multitude of 

monographs to demonstrate specific orientations and perspectives, and have 

posited it as the only one valid. However, these various approaches provide a 

skewed understanding of the doctrine and do not afford a panoramic view of it. 

In this sense, imamate is at times reduced to an esoteric doctrine and, at other 
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times, to a political institution. This in spite of the fact that, in actuality, the 

concepts of wilayah, mawaddah and khilafah are so broad and expansive in their 

meaning that they encompass the different orientations which have been 

articulated by scholars of all leanings, whether they be traditional, theological, 

philosophical or mystical. 

From the Twelver Shi'ite point of view, the pnmary ingredients for 

attaining sound faith are recognition and cognizance (ma Crifah) of the divine 

guide which should generate love and affection (mawaddah) for the lu minous 

personality. Love and affection that are not anchored in ma crifah are frowned 

upon and viewed as blind and superficial, and consequently not worthy of 

receiving divine reward. The divine guides have always insisted that this love 

should be objectively verifiable and translated into unconditional obedience 

(i!acah) to them so that they could lead the community to prosperity (saCadah) 

and perfection (kamal). Obedience to them was equated with obedience to God 

because, just like the Prophet, they "do not speak out of desire; it is nothing but 

revelation that is revealed" (Q 53:3), though it takes a form of inspiration (ilham) 

rather than revelation. The various degrees of faith (maratib al-iman) are a 

function of the intensity of love and obedience to the divine guides. In 

addition, there is a dialectical relationship such that the more one loves and 

obeys the divine guides, the deeper and more profound become the ma crifah and 

iman. 

These key notions are a recurnng theme in works that approach the 

doctrine of imamate from a Qur' anï, l)adïthï, theological, philosophical or 
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mystical perspective. The Imamite scholars have drawn from a single corpus of 

exegetical material and l).adïth literature in their exposition of their various 

orientations. The contribution of this thesis is to underline this point with 

evidence and documentation to demonstrate the integrity of this tradition. In 

addition, 1 have deciphered the approaches and methodologies for each of the 

distinct treatment on the doctrine of imamate and have subjected them to a 

critical analysis. A prime example of an imamate scholar in whose work all the 

approaches merge is Maytham al-Bal).ranï, as illustrated in Chapter 6. 

T 0 allow for further research, primary sources for each of the approaches 

to the study of imamate have been provided according to their chronological 

appearance at the end of each distinct orientation. Much research is still needed 

in order to trace the complex doctrinal development, evolution and dynamics in 

the study of imamate. Separate monographs would be required to study and 

analyze exhaustively the doctrinal evolution of imamology from the perspective 

of the Q.!1r' an and l).adïth, theology, philosophy and mysticism. This, of course, 

feIl outside the purview of the goals set out in this thesis. 
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