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Abstract 

The aim of this study is to revise existing theories of the Imamite turn towards 

rationalism. In the first chapter 1 discuss trends in Imamite thought during the period of 

the presence of the Imams; explore the impact of the Occultation on the Imamite 

community; and assess the character of the Imamite traditionism in the century after the 

Occultation. The bulk of the second chapter comprises a comparison oftwo texts: 

l'tiqiidiit al-imiimiyya by Ibn Babuya, which represents Imamite traditionism during the 

first century of the Occultation, and Ta~l;il; i'tiqiidiit al-imalniyya, which is a correction 

to Ibn Babuya's creed by his student al-Shaykh al-Mufid, considered the founder of the 

rationalist school in Imamism. Finally, in the conclusion 1 will address the conceptual 

problems found in the intellectual history ofthis stage of development in Imamite 

thought with reference to the recent work of Quentin Skinner. 
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Abstract 

Le but de cette étude est de réviser les théories existantes au sujet de la tournée 

imamite vers le rationalisme. Dans le premier chapitre, je discute les tendances dans la 

pensée Imamite pendant la présence des Imams, en éxaminant l'impact de l'Occultation 

sur la communauté imamite, et considérant le caractère du traditionisme imamite dans le 

siècle suivant l'Occultation. La plupart du deuxième chapitre est composée d'une 

comparison de deux textes: l'tiqiidiit al-imiimiyya par Ibn Babuya, qui représente le 

traditionisme imamite pendant le premier siècle après l'Occultation, et Ta~lJiJl i'tiqiidiit 

al-imiimiyya, qui est une correction du credo d'Ibn Babuya, par son étudiant al-Shaykh 

al-Mufid, qui est considéré le fondateur de l'école rationaliste de l'Imamisme. Enfin, 

dans la conclusion, j' adresse les problèmes conceptuels trouvés dans l'histoire 

intellectuelle de cette étappe du développement de la pensée imamite, en référant à 

l'œuvre récente de Quentin Skinner. 
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Introduction 

In the past the similarities between Imamism and Mu'tazilism led scholars to 

presume that the two are originally related. 1 The resemblance between the Imamite and 

Mu'tazilite beliefs in the nature of the Quran, that it is not etemal, expressed in the 

ostensible alliance ofthe champion ofMu'tazilism, the 'Abbasid Caliph al-Ma'mun (d. 

218/833) and the eighth Imam 'Ali al-Ri<~a (d. 203/818), lends credence to this view. 

However, it is more likely that this conclusion was informed by Imamite claims that the 

Imams were in fact the first promulgators ofMu'tazilite theses.2 Imamite theologians 

often name one of their Imams as the original author of a theological position shared by 

the Mu'tazilites.3 For example, in the following report, attributed to Mu4ammad al-

Baqir (d. ca. 1171735)4, the Imam elaborates on the doctrine ofthe attributes ofGod: 

God is caUed Knowing and Capable in the sense that He gives knowledge to the 
knowing and capacity to the capable. AU that you in your imagination distinguish as 
subtle dispositions of His essence is created and produced and is (insofar as these 
attributes are seen as distinct from His essence that admits ofno multiplicity) your own 
(intellectual) act. It is as if the miniscule ants imagined that God has two feelers 
because, after aIl, such things are part oftheir own kind of perfection, and the lack of 
them, as they would see it, would be a shortcoming. Rational creatures do the same 
thing when they ascribe their own characteristics to God.5 

1 Wilfred Madelung, "Imamism and Mu'tazilite Theology," in T. Fahd (ed.), Le ShJ'ism imiimite. 
Colloque de Strasbourg 1968 (Paris: Presses Universitaires de France, 1970), 13. 
2 Ignaz Goldziher, Introduction ta Islamic Theology and Law, trans. Andras and Ruth Hamori, with an 
introduction and additional notes by Bernard Lewis (Princeton: Princeton University Press, 1981),203. 
3 Thid. 
4 There is disagreement over the precise date ofhis death. For a summary of possible dates see E. 
Kohlberg, "Mu4ammad b. 'Ali al-Bal9r," in El Unless otherwise noted, aIl references to the Encyclopedia 
of Islam hereafter are to the 2nd ed. 
5 Mu4ammad Baqir Damad, Al-RawiishiiJ al-samawlya fi shariJ al-alJadith al-imiimiyya (Bombay, 1311 A. 
H.), p. 133, quoted in Goldziher, Islamic Theology and Law, 204. 
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The similarity between this report and the Mu'tazilites' thesis ofunicity is apparent. 

Moreover, Imamite theologians explicitly state that the Hidden Imam belongs to the 

"schoolof 'adland tawllld," an epithet which normally denotes Mu'tazilism.6 

Recently, this theory was discarded and replaced by another, according to which, 

Imamism and Mu'tazilism were, originally, poles apart.7 The primary evidence offered 

in support of this view is the heresiographical reports of the Mu'tazilite 'Abd al-Rahlm 

b. Mul].ammad al-Khayyat (d. ca. 300/913) and the famous Sunnite theologian 'Ali b. 

Isma'Il al-Ash'arl (d. 324/935-6). Briefly, the Islamic heresiographical tradition should 

be divided into early and later, more developed periods. Early works, such as Ash'aii's 

Maqiiliit al-isliimiyyln, are arranged topically; the beliefs of different sects and 

individu aIs are listed under subject headings. These early works also function as creeds 

and, therefore, they are mainly polemical.8 In later works, such as 'Abd al-Qahir b. 

Tahir al-Baghdam's (d. 429/1037) al-Farq bayn al-firaq, heresiographical material is 

arranged under the names of sects, indicating that the sects themselves are the focus of 

the author's inquiry.9 The organization ofmaterial in the later heresioraphical tradition 

is connected to a i}adith, one version ofwhich Baghdam has placed at the beginning of 

al-Farq bayn al-firaq, according to which Prophet Mul].ammad predicted that the 

Muslims will be divided into seventy-three sects. 10 This presents a problem since the 

heresiographers sometimes enumerated individuals, counting them as sect s, and 

sometimes discounted entire groups, placing them outside the pale ofIslam, in order to 

6 Goldziher, Islamic Theology and Law, 204. See Asad Allah al-Tustarl, KashfaJ-qin7l (Qom: Mu'assasat 
AI al-Bayt li-i4ya al-turath, 1980),99. 
7 Madelung, "Imiimism and Mu'tazilite Theology,"13-30. 
8 W. Montgomery Watt, The Fonnative Period ofIslamic Thought(Edinburgh: Edinburgh University 
Press, 1973), 1. 
9 Ibid., 2. 
10 Ibid. 
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ensure that the final reckoning was equal to the prophesized seventy-three. Both 

Khayyat and Ash' ad belong to the early period in the deve10pment of the 

heresiographical tradition, so we need not concem ourselves here with criticisms of the 

later tradition. 

Khayyat's Kitab al-inti~iïr wa 'l-radd 'al a ibn al-Rawandi al-mullJid and Ash'arl's 

Maqiïliït al-isliïmiyyin confirm that the position of the majority of the Imamites of their 

time, that is, the late 3rd/9th and early 4th/lOth centuries, on theological issues, such as 

anthropomorphism and free-will, ran contrary to contemporary Mu'tazilite dogma. 

After refuting what Ibn al-Rawanm daims about the beHefs ofthe Mu'tazilites and 

listing their "real" beliefs, Khayyat goes on to say: 

As for the sum of the saying of the Rafiq.ites it is that God, the exalted and the mighty, 
has height (qadd), shape (~iira) and limit (J;add); he moves (yata1;arrak) and he rests 
(yaskun); he cornes close (yadnÙ) and moves away (yab'ud); he is light (yakhuflj and 
heavy (yathqul); and that his knowledge is originated (mulJdath); and that he did not 
know and then knew; and aH ofthem believe in al-badii', that is that God knows that he 
will do a thing then changes it and does not do it. This is the taw.(ùdofthe Rafiq.ites in 
its entirety except for a few among them who used to associate with the Mu'tazilites 
and believed in al-taw.(ùdso the Rafiq.ites snuffed (naffa) them and disassociated from 
them. As for the majority of them and their leaders like Hisham b. Salim, Shaytan al­
Taq, 'Ali b. Maytham, Hisham b. al-I:Iakam, 'Ali b. Man~ür and al-Sakkak, their beliefs 
are what 1 related [above]. Then there is their belief about determinism (al-qadf), that 
the unbeliever (kiifii') disbelieves because God removed himself from him commiting 
him to disbelief; rather God commits him to his disbelief and compels him to it and 
enters him into it; and that God wills aH abominations and desires every sin. An of 
them believe in the return to the world before the Resurrection. Then there is their 
saying that the Quran has been changed and altered; there is something extra in it 
something missing from it, and its passages have been distorted. 11 

Both Khayyat and Ash'ad report the existence of a new, much smaller group of 

Imamites who, having previously affiliated with Mu'tazilism, combine Mu'tazilite 

Il Abu'1-Busayn 'Abd a1-RaQm3n b. Mu4ammad a1-Khayyat, Kitab al-inti~iir wa '1-radd 'ala ibn al­
Rawandi al-mu1lJid ma qa~ada bibi min al-kadhb 'a1a '1-mus1imln wa '1-/a 'n 'alayhim (The book ofvictory 
and refutation against Ibn al-Rawandi the atheist and what lies he to1d about the Muslims and attacks 
against them) (Cairo: Matba'at diir a1-kutub, 1344/1925),5-6. 
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theology with fundamental Imamite beliefs. Therefore, according to this theory, 

proselytes physically transported Mu'tazilite theology to Imamite circles where it was 

adopted by, most importantly, two members of a pro minent Shl'ite family from 

Baghdad, the Banu Nawbakbt: Abu Sahl Isma'Il (d. 311/923) and his nephew al-I:Iasan 

b. Musa (d. ca. 300-10/912-922).12 This explanation, which is prevalent, is 

12 So as not to understate the importance of the Nawbakhtl family to the development ofImamite 
theology, 1 shall discuss them briefly here: Nawbakht was an astrologer in the entourage of the caliph al­
Man~ür (d. 158/775). Originally Zoroastrian, he converted to Islam under Man~ür's influence. His son 
Abu Sahl b. Nawbakht succeded him as court astrologer for Man~ür. Under HarUn al-Rash Id (d. 193/809) 
Abu Sahl held a position in Khizanat al-ijikma translating Pahlavi books into Arabie. He probably died 
before the end of HarUn al-Rashld's caliphate. Ibn al-Nadim lists seven works on astrology by Abu Sahl 
b. Nawbakht which are no longer extant (D. Pingree, "Abu Sahl b. Nawbakht," EIr.). Abu Sahl Isma'Il b. 
'An b. Isl).aq b. Abi Sahl Nawbakhtl (d. 311/924) was an Imamite leader and scholar. He recorded his 
debates with the Sabian philosopher, logician and mathematician Thabit b. Qurra (d. 288/834) in Majiilis 
Thiibit b. Qurra. Abu'l-ijusayn ~alil).l, a Mu'tazilite theologian, took part in debates in Abu Sahl Isma'Il's 
house. He held high secretarial posts for most ofhis life. Abu Sahl Isma'Il supported the "orthodox" 
view that Imam al-'Askarl's son was the twelfth Imam. During the vizierate of Qasim b. 'Ubayd Allah b. 
Sulayman (288-91/901-4) Abu Sahl Isma'Il was imprisoned as part of the vizier's effort to purge the 
government ofShl'ite officiaIs. He rose to prominence during the vizierate of the Shl'ite Banu'l-Furat 
and was regarded as the leader of the Imamites in Baghdad. Abu Sahl Isma'Il's views can only be gleaned 
from the titles ofworks no longer extant and statements by later scholars. He upheld sorne views that are 
commonly associated with Mu'tazilism such as the Mu'tazilite doctrine ofGod's attributes, God's 
justice, free-will and the beatific vision. Sorne ofhis other views went against beliefs that are commonly 
associated with Mu'tazilism. He held that, "the reality of man consists in an unspatial, live soul 
goveming the dead body" (W. Madelung, "Abu Sahl," EIr.). He he Id that the Prophet and the Imams may 
intercede for unrepentant sinners among their followers. He upheld the Imamite doctrine of the imamate 
and helped formulate the doctrine of the occultation of the twelfth Imam. According to Madelung, Ibn al­
Nadim's statement that Abu Sahl Isma'Il believed that the twelfth Imam had died in hiding and had been 
succeeded by a son is not reliable (Ibid.). However, according to Madelung, it is likely that he did not 
unequivocally affmn that the twe1fth Imam is the last Imam and the Mahdi (Ibid.). There is a report, 
quoted by al-Shaykh al-Tusl in Kitiib al-Ghayba, according to which Abu Sahl Isma'Il saw the twelfth 
Imam as a child with his father. This report may have been taken from Abu Sahl Isma'Il's Kitiib al-anwar 
Ji tawiiiikh al-a 'imma. He wrote refutations of several works by Ibn al-Rawandi. In the field of law, he 
rejected ijtihid and qJyiis and refuted al-Shâfi'I's Risiila. Iqballists forty-three works by al-ijasan b. 
Musa al-Nawbakhtl (d. 300-13/912-22) (Abbas Iqbal, Khiindiin-i Nawbakhfi(Tehran: Kitlib Khanah-yi 
Tuhiirl, 1357), 129-35. Most of the works listed are also listed in Rijiil al-Najiislïi.). Kitiib al-arii' wa '/­
diyiiniit, which is his most important work according to Kraemer (l L. Kraemer, "al-Nawbakhtl," El), is 
cited in Ibn al-Jawzl's Ta/bis lblls, al-Mas'udi's Muriij al-dhahab and Ibn Abi'l-ijadid's Shari} nahj al­
balagha. It discusses the Sophists (Sceptics), Dualists, Greek Philosophers (Socrates), the views of Stoic 
philosophers, Indian religions (Barahima), ~abians and Majus, astronomers and astrologers, the views of 
Jahm b. ~afwan, Hisham b. al-ijakam's view on anthropomorphism, the views ofMuqatil b. Sulayman, 
Na<Im (Nu'aym) b. ijammad and Dawud al-Jaw3.rib1. Madelung showed that al-Hasan b. Musa used Abu 
'Ïsa al-Warraq's (d. 247/861) Kitiib ikhti~ii.s madhiihib al-ithnayn and/or Kitiib al-maqiiliit for information 
on dualistie religions, Maniehaeans, Marcionites and the Bardesanians (Ibid.). His polemical works 
include a/-Radd 'alii'/-ghu/iit and a refutation of Abu' An al-Jubba'1's refutation of astrologers. He wrote 
a brief summary of Aristotle' s De Generatione et Corruptione and a work on atomism. He is famous for 
his heresiography Firaq a/-shi'a. During the caliphate of the 'Abbasid al-Muqtadir (d. 320/932), when 
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unsatisfactory for the following reasons: First, a basic question remains unanswered, 

that is, if the theological developments that took place during the Buyid era actually 

involved a volte-fàee, then whydid Imamites receive Mu'tazilite theology so well? 

Second, sorne ofthe Imams' lJadiths, particularly those narrated by Imam al-Riga (d. 

203/818), support positions between Mu'tazilite theology and Sunnite traditionism on 

major doctrinal questions. Given Imam al-Riga's close association with the 'Abbasid 

Caliph al-Ma'mlin (d. 218/833), this is not surprising. Third, among the Imams' 

companions, as far back as the imamate of la'far al-~adiq (d. 148/765), there were both 

traditionists and rationalists. Fourth, the precise meaning of st atements made by the 

Imams' companions, specifically Hisham b. al-J:lakam (d. 179/795-6), must be 

understood in light of contemporary dialectic; for when Hisham b. al-J:lakam declares 

that God is a body, does he intend the kind of anthropomorphism that the 

heresiographers alleged or is it that, for Hisham b. al-J:lakam and his contemporaries, 

immaterial things are non-existent. Fifth, the traditionism prevalent in the generation 

before al-Mufid (d. 413/1022) was intended to prove the existence of the twelfth, 

court politics were dominated by the conflicting interests of the Banu'l-Jarraq and the Banu'l-Furat, the 
Banü Nawbakht were allied with the latter. His brother Abü Ja'far Mul].arnmad b. 'Ali and his son Isl].aq 
(d. 322/934) were also court appointees. Abü Sahl Nawbakhtl's son Isma'Il was present at the courts of 
al-Ma'mÜll and al-Wathiq, both ofwhom are remembered as Shl'ite and Mu'tazilite sympathizers. Abu'l­
ijusayn 'Ali b. al-' Abbas and his son al-ijusayn, from another branch ofBanu Nawbakht, were agents of 
the court during the caliphate of al-Muqtadir. Abu Talib, another Nawbakhtl, also served the' Abbasid 
court. Newman de scribes the role of the Banü Nawbakht in the late 3rd/9th and early 4th/lOth centuries as 
follows: "Nawbakhtl discourse addressed the very real, and new, problematic presented by the 
disappearance of the Imam, the rise of such alternative Shl'1 discourses as Zaydism, Isma'llism and other 
'extreme' (ghiIi) Shl'l and proto-Shl'1 movements and risings such as the Zanj and the Qaramatians, the 
rise of Sunnl traditionism and the support it found among the military and merchant circles by building on 
the extant body ofrationalist, and distinctly Mu'taziIi, discourse developed by earlier generations of 
Imaml scholars and, at the politicallevel, on the older Mu'taziIi/Shl'1 confluence ofinterests, and 
grounding the latter, as earlier in the century, on a frrm identification with the established political 
institution, particularly the palace itself. The latter was attested to especially by the Nawbakhtl record of . 
service to the caliphs" (Andrew 1. Newman, The Formative Period ofTwelver Shl'ism: lfadJth as 
Discourse Between Qmn and Baghdad (Richmond: Curzon, 2000), 20). 
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occulted Imam (b. ca. 255/869-261/875) to a widely confused and suspicious community 

rather than the continuation of an original trajectory. Sixth, the traditionist school, 

represented by Mul].ammad b. Ya'qub al-Kulaynl (d. 329/941) and Ibn Babuya (d. 

381/991), incorporated fundamental rationalist princip les and, in the case ofIbn Babuya, 

sophisticated theological proofs. FinaIly, on most points, the difference between the 

traditionists and the rationalists is methodological, not substantial, so it is better not to 

polarize these tendencies. Above aIl the prevalent theory disacknowledges the 

creativity involved in assimilation, the shifting meanings and applications of these ideas 

in different historical contexts, and thereby denies agency to Imamite scholars. 

It is true that rationalism eclipsed traditionism in Imamite jurisprudence and 

theology in the 5thl11 th century. The "triumph of rationalism" occurred during the 

Buyid era and was centered in Baghdad, where Mu'tazilism was an intellectual force in 

the religious topography. The aim of the present study is to redefine the Imamite tum 

towards rationalism by addressing the points raised above. Furthermore, 1 believe that 

there are conceptual problems with the way that the intellectual history ofthis stage in 

the development of Imamite thought is written. Intellectual developments are shaped 

by social and political circumstances engulfing Imamite scholars and illuminating their 

works. So, 1 will contextualize the developments in Imamite jurisprudence and theology 

in connection to three central historical and socio-political forces: first, the crisis of the 

Occultation of the twelfth Imam (ca. 260/874) and its implications for early Imamite 

jurists and community leaders; second, Buyid patronage at a time when Shl'ite views of 
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various kinds were popularly received13
; and third, the nature of sectarianism and 

scholarly controversy and debate across schools oflaw (madhiihib) and theological 

circles in Baghdad. 

In the first chapter 1 discuss the trends in Imamite thought during the period of 

the presence of the Imams. Second, 1 explore the impact of the occultation of the 

Twefth Imam on the nascent Imamite community. Third,1 assess the character and 

implications of the predominant school of Imamite traditionism in the century after the 

Occultation. 

The bulk of the second chapter comprises a comparison of two principle 

theological texts: The first text, l'tiqiidiit al-imiimiyya by Ibn Babuya, represents the 

traditionist trend prevalent in Imamite scholarship during the first century of the 

Occultation. The second text, Ta~i}ii} i'tiqiidiit al-imiimiyya, is, as the title indicates, a 

correction to Ibn Babuya's creed written by his student al-Shaykh al-Mufid, who is 

considered the founder of the rationalist school in Imamism. A detailed comparison of 

each article ofboth creeds will provide answers to sorne of the questions 1 have raised. 

Finally, in the conclusion 1 will address the conceptual problems found in the 

intellectual history ofthis stage of development in Imamite thought with reference to 

the recent work of Quentin Skinner. In the end 1 hope this study will be not only a 

revision of long-standing views of the formative period in Imamite history but also a 

contribution to Shl'ite historiography. 

13 Accordingly, Hodgson tenned this era "the ShI'! cent ury. " Marshall Hodgson, The Venture of Islam: 
Conscience and History in a World Civilization, vol. 2, The Expansion of Islam in the Middle Periods 
(Chicago: University of Chicago Press, 1974),36. 
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Chapter 1 

The period of the presence of the Imams is a unique phase in the intellectual 

history ofShl'ism because ofthe diversity oftheological positions that Shl'ite scholars 

held and the modes of discourse that they considered acceptable. There was a group of 

the Imams' companions who held theological and legal opinions that are considered 

rational in the Shl'ite tradition and in contemporary Western studies. As far as 1 can 

tell, this assessment is based on the extent to which scholars' accepted dialectic 

theology as a means to uncover religious truths and the role they assigned to reason in 

deriving legal norms. Individual points of doctrine are also associated with rationalism. 

Therefore, the term rationalism actually refers to two things: a methodology and a set of 

theological positions. The first category may be called formal-rationalism and the 

second category, which is more permeable, may be called material-rationalism. The 

conflation ofthese two rationalisms is a source of confusion since formal-rationalists 

did not always hold "rational" positions on individual points of doctrine. Disentangling 

formal-rationalism from material-rationalism is the key to understanding the theological 

deve10pments that took place in the Buyid era as the outcome of an internaI process 

linked to concurrent deve10pments in jurisprudence, namely the rejection of akhbiïr a}­

ilJid 

In this section 1 will present evidence of a strong formal-rationalist trend in the 

period of the presence of the Imams. 1 am not concerned here with the Imams' 

instructions to their followers. This contentious issue has no bearing on the present 

study since it is well-known that the Imams' companions did not always agree with 
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their leaders I4 and it was the Imams' companions who shaped the development of 

Shl'ism more so than the Imams themselves. It is true that the majority ofthe Imams' 

followers, especially in Qom, were traditionists, that is, they restricted themselves to 

recording and transmitting the Imams' iJadiths. While it is clear that the rationalists 

were a much smaller group among the Imams' companions and the Shl'ite scholars, they 

were by no means marginal. 15 In the period of the presence of the Imams most Shl'ite 

jurists were also dialectic theologiansI6 and, as we shall see, sorne of the most pro minent 

companions were indeed rationalists. The formal-rationalist trend in this period was the 

foundation upon which later scholars drew to formulate material-rationalist positions. I7 

The following report names sorne of the most important theologians among 

Imam al-~adiq's companions: 

YUnus b. Ya'qub said, "1 was with Abu 'Abd Allah (Ja'far), peace be upon him, when a 
Syrian came to him. He said, '1 am a scholar (~iilJib) of theology, jurisprudence, and the 
laws ofinheritance. l have come to dispute with your followers.' 'ls your theology 
from the Apostle of God, may God bless him and his family, or from yourself?' Abu 
'Abd Allah (Ja'far), peace be upon him, asked. 'Partly from the Apostle of God, may 
God bless him and his family, and partly from myself,' replied (the other man). 'Then 
are you a partner of the Apostle of God, may God bless him and his family?' enquired 
Abü 'Abd Allah (Ja'far). 'No,' he answered. 'Have you heard inspiration (wa.(JJ1 
(direct) from God?' 'No,' he replied. 'ls obedience to you required as is obedience to 

14 For ex ample, Abu M~ammad Lay th b. al-Bakhtiyar al-Muriidi, one of the most prominent companions 
of Imams al-Biiqir and aH;;iidiq who is known as Abu Ba~lr in Shl'ite sources, did not accept the 
judgments of Imam al-K~im, whom Abu Ba~lr thought had not yet gained sufficient knowledge of the 
law. Hossein Modarressi, An Introduction to ShJ7 Law: A Bibliographical Swvey(London: Ithaca Press, 
1984), 28. Nevertheless, Abu Ba~lr is counted among the aslJab aJ-ijma', a group of eighteen of the 
Imams' companions whose reliability is a matter of consensus among Shl'ite scholars. 'Abd al-Hiidi al­
FaqIi, Introduction tolfamth, trans. Nazmina Virjee (London: ICAS Press, 2002), 205-11. 
15 This goes against Amir-Moezzi's assessment that the predominance oftraditionism was nearly absolute 
while the rationalists and an intermediary group were minor figures. Mohammad Ali Amir-Moezzi, The 
Divine Guide in Early Shi'ism: The Sources of Esotericism in Islam, trans. David Streight (New York: 
State University of New York Press, 1994), 15. Even among the traditionists ofQumm there were those 
who held doctrinal positions in common with the rationalists. Modarressi, Introduction to ShJ7 Law, 27-
8. 
16 Ibid., 27. 
17 For example, in aJ-arkiin fi da 'a'im al-mn Mufid argued that early Imamite theologians employed 
rational arguments in debates with the approval of the Imams. Martin J. McDermott, The Theologyof al­
Shaikh al-Mufid (d 413/1022) (Beirut: Dar al-Mashreq, 1978),28. 
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the Apostle of God, may God bless him and his family?' 'No,' was the answer. Abii 
'Abd Allah, peace be upon him, tumed to me and said, 'YUnus b. Ya'qiib, this man has 
contradicted himself before he has begun (the real business) of discussing.' Then he 
saül, 'YUnus, ifyou were good at theology, you should speak to him.' How sad it was, 
for 1 said to him, 'May 1 be your ransom, 1 have heard you forbid (taking part in) 
theology and say: Woe to the theologians who say that this follows and that this does 
not follow, that this is entailed and that this is not entailed, that this we accept as 
rational and this we do not accept as rational.' '1 only said,' Abii 'Abd Allah, peace be 
upon him remarked, 'woe to them, if they abandon what 1 say and adopt their own 
wishes.' Then he told me, "Go out to the door and look for any of the theologians you 
can see, and bring them in.' 1 went out and found 1:1 urnran b. A 'yan who was good at 
theology, and Mul)ammad b. al-Nu'man al-Al)wal, who was a theologian, and Hisham b. 
Salim and Qays b. al-Ma~ir, both theologians. 1 brought them (all) to him. [Then Abii 
'Abd Allah called a young Hisham b. al-l:Iakam into his tent and made room for him.] 
He told l:Iurnran, 'Debate with the [Syrian] man.' l:Iurnran debated with him and 
overcame him. Then (Abii 'Abd Allah) said, '0 my Taq, debate with him.' So 
Mul)ammad b. al-Nu'man debated with him and overcame him. Next he said, 'Hisham 
b. Salim, debate with him.' So they both argued together. He then told Qays b. Ma~ir 
to debate with him and he did so. Abii' Abd Allah, peace be upon him, began to smile at 
their discussion as the Syrian sought to escape in front ofhim. He told the Syrian, 
'Debate with this lad [Le. Hisham b. al-l:Iakam].' [Hisham defeated the Syrian and Abii 
'Abd Allah told the Syrian about his (Le. the Syrian's) past joumey, whereupon he 
converted to Islam and accepted Abii 'Abd Allah as God's trustee (wa~).] Abii 'Abd 
Allah approached l:Iurnran and said, 'l:Iurnran, conduct theology on the basis of 
traditional knowledge (iïthiii) and you will be correct.' He tumed to Hisham b. Salim 
and said, 'Y ou want to use traditional knowledge but you don't know it.' Then he 
tumed to al-Al)wal and said, 'Y ou are a man who uses qiyiïs and is evasive, a man who 
refutes falsehood with falsehood, even though your false argument is stronger.' Then he 
tumed to Qays b. Ma~ir and said, 'When you debate, the nearer you are to truth and 
traditions (khabaiJ on the authority of the Prophet, the further you are from it. Vou mix 
up the truth with what is false. A litt le truth suffices for much which is false. Vou and 
al-Al)wal are skiUful (verbal) gymnasts. ' ... Then he said, 'Hisham [b. al-l:Iakam], you are 
hardly likely to faU, for you tuck in your legs (like a bird). When you are about to faU to 
the earth, you fly. Therefore a person like you should debate with the people. Guard 
against slipping and intercession will be behind you. ,"18 

Even ifit is not authentic19
, this report demonstrates that the theologians among the 

Imams' companions were regarded highly by their contemporaries and subsequent 

18 Mufid, Kitiib al-Irshiid· The Book of Guidance into the Lives of the Twelve Imams, trans. 1. K. A. 
Howard (New York: Tahrike Tarsile Qur'an, 1981),420-23. The same tradition is reported in al-Km, ed. 
al-Ghaffaii (Beirut, 140111980), 1: 169-73, so Mufid could not have invented it to support his position on 
theological debate. Two prominent theologians from the 3rd/9th century that do not appear in this report 
are Yüous b .• Abd al-Rahman and al-Fadl b. Shiidhan. 
19 Van Ess noted that it i~ likely fabricat~d in Theologie und GeseIlschaft im 2. und 3. Jahrhundert 
Hidschra, vol. 1 (Berlin: Walter de Gouy ter, 1991),352. 
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generations ofSh1'1tes. A summary of the works ofthree companions will show that 

rationalism was not a marginal trend in the period of the presence of the Imams. 

Al-Mufaqqal b. 'Umar al-Ju'fi 

Al-Mufaqqal b. 'Umar al-Ju'fi (d. before 1831799) was a companion oflmams aH;adiq 

and al-Ka~im.2o Scholars of 'ilm al-rijiilhave disagreed on his credibility. Al-Najash1 

said that his religion was corrupted (fiisid al-madhhab), that he narrated insufficiently 

supported lJadiths (mut/larib al-riwiiya), that he was unimportant (liiyu'ba'u bihl) and 

that he was a follower of the famous heretic Abu'l-KhaHab al-Asam (d. 1381755).21 

Ghaqa'iii said that he was weak, incoherent (mutahiifit), that his daims were 

exaggerated (mur/afi' al-qawl), that he was a follower of Abu'l-KhaHab, that he 

narrated hereticallJadiths and that it is not permissible to write down his lJadiths. On 

the other hand, Mufid counted him among the distinguished companions oflmam al-

~adiq who reported the designation oflmam al-Ka~im.22 Tus1 counted him among the 

20 Al-Tus1 counted him among the companions of Imam aH;adiq and, in another place, among the 
companions of Imam al-Kii?:im in his biobibliographical dictionary. Al-Barq1 counted him among the 
companions of Imam al-$adiq. Al-Ghaqa'irl said that he related i}adlths from Imams al-$adiq and al­
Kii?:im. Abu'l-Qiisim al-Khu'1, Mu'jam rijii1 al-i}adlth wa ta~il.tabaqiit al-ruwwiit (Beirut: Dar al-Zahra, 
1403/1983), 18: 293. 
21 Ibid. Abu 'Ïsa al-Warraq listed the Mufaqqalites, the followers of Mufaqqal, among the sub-sects of the 
KhaHabites, on whom see W. Madelung, "KhaHabiyya," in EL They agreed with other KhaHabite sects 
on deifying Imam al-$adiq and claiming prophethood for themselves. However, unlike other KhaHabites, 
the Mufaqqalites repudiated Abu'l-Khanab. According to one report, Imam al-$adiq appointed Mufaqqal 
to guide the followers of Abu'l-KhaHab after he condemned him. 
22 "Among the shaykhs of the followers of Abu' Abd Allah, peace be upon him, his special group (khiiJ~a), 
his inner circle and the trustworthy righteous legal scholars, may God have mercy on them, who report the 
clear designation of the Imamate by Abu 'Abd Allah Ja'far, peace be upon him, for his son Abu'l-ijasan 
Musa, peace be upon him, are: al-Mufaqqal b. 'Umar al-Ju'fi, Mu'adh b. Kath1r, 'Abd al-R~an b. al­
ijajjaj, al-Fayq b. al-Mukhtar, Ya'qub al-Sarraj, Sulayman b. Khalid, $afwan al-Jammal and others whom 
it would make the book to long to mention." Mufid, Irshiid, 436. It may be that, in retrospect, siding with 
orthodoxy during a crisis of succession earned Mufaqqal the favor ofMufid despite what Najash1 said 
about him. 

15 



praised ones (mamdiïlJ.iïn) in his work on the Occultation23, but he was less forthright in 

praising him than Mufid. 

Najashl mentioned that Mufaq.q.al had written a book which Najashl called Kitab 

fàkkir. 24 According to Khu'1 this book is commonly known as TawlJJd al-Mufàqqa125 

Since it is a clear example of the rationalist trend in the pre-Occultation period, 1 will 

quote it at length. TawlJJd al-Mufàqqalbegins with Mufaq.q.al overhearing a 

conversation between Ibn Abi'l-'Awja' and his unnamed companion.26 Ibn Abi'l-

'Awja' said to his companion, "There is no maker (~iini, and no planner (mudabbii), 

rather things came into existence by themselves, without a planner, and so the world is 

etemal.,,27 Mufaq.q.al rebuked him with the following words: 

Oh enemy of God! You have apostated from God' s religion. You have denied the 
Fashioner (al-Biinj, exalted is his holiness, who created you in the best form (taqwlm) 
and molded (~awwara) you in the most complete shape (~iïra) ... Ifyou reflected upon it 
honestly ... you would find indicators oflordship and traces ofworkmanship (~an'a) in 
yourself. Evidences of him are apparent in your creation and the proofs of him are listed 
for yoU.28 

Ibn Abi'l-'Awja' replied: 

23 Khü'i, Riji/, 18: 293. Technically, mamdiil} refers to someone who is not Imamite. 'Abd Allah al­
Mamaqanl, Miqbis al-hidiya fi 'ilm al-diriya, ed. MlÙ).ammad Riqa al-Mamaqanl (Beirut: Mu'assasat al 
al-bayt li-i4ya al-turath, 1411/1991), 212. 
24 Ibid., 18: 292. He also said that the ascription of the works attributed to him is problematic. Ibid. It is 
also known as Kitib fi bad' al-khalq wa 'l-lj.adath 'ali'l-i'tibir. Hossein Modarressi, Tradition and 
Survival· A Bibliographical Survey of Barly Shl'ite Literature (Oxford: Oneworld, 2003), 334. Modarressi 
noted that Najiïshl probably called it Kitib fàkirbecause many paragraphs begin with the imperative 
"falddi' (Think!). Ibid. 
25 Khü'i, RijiI, 18:292. 
26 According to Ibn al-Jawzl, 'Abd al-Kanm b. Abi'l-' Awjii' was the foster son (rablb) ofijammad b. 
Salma and a student of al-ijasan al-B~rl (d. 110/728). Al-Baghdadi said that he was a Manichean who 
believed in transmigration, inclined towards Shl'ism (madhhab al-riifùja) and believed in determinism (al­
qadi'). According to al-BIrÜlll, he spoke about justice (al-ta 'die/) and injustice (al-tajwli), which connotes 
theological disputation. He reportedly had many debates with Imam al-~adiq. MlÙ).ammad b. Sulayman, 
the govemor of Kufa, imprisoned him, then killed him in 155/771 or 160/776. Al-Mufaqqal b. 'Umar al­
Ju'fi, Tawlj.ld aJ-Mufà#al imli al-imam Abl 'Abd A/lib aJ-$idiq 'ala 'l-Mufà#al bin 'Umar al-Ju'fL with 
annotations by K~im al-M~affar (Beirut: Mu'assasat al-wafâ, 1403/1983),6. 
27 Ibid. 
28 Ibid., 7. 
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If you were from among the people of kaliim we would talk to you and if you established 
a proofwe would follow you. Ifyou are not from among them, there is nothing to say to 
you. And ifyou were from among the companions of Ja'far b. MlÙ)ammad aHiadiq you 
would not address us like this. You would not argue with us with the likes ofyour 
proof. He has heard more of our speech than you did, yet he was not obscene in 
addressing us and he did not attack our answer for he is mild-tempered (al-J;allm) and 
composed (al-razln) ... So ifyou were from among his companions you would address us 
the way that he addresses US.

29 

Then Mufaqqal went to Imam al-~adiq and told him what happened whereupon the 

Imam told him to come to him the next day, when he would present him with the 

wisdom ofthe fashioner in creating the world. The rest of the book comprises Imam al-

~adiq's instructions to Mufaqqal. His explanations form a sophisticated argument from 

design (daIiI al- 'iniïya) or teleological argument which resembles, stylistically, a much 

later period. However, the substance of the argument aside, the context reveals that 

Mufaqqal was expected to engage in rational theological disputation. Modarressi 

described Mufaqqal as, "the leader of the Mumwwk!a school ofShl'ite Extremism 

[ghuluww]."30 Mufaqqal's extreme views can be found in Kitib al-hait wa'I-a:rill}l, an 

important Nu~ayr1 text attributed to him, Mi yakiïn 'ind -?uhiïr al-MahdP and Kitib 

at~irii.t?3 So, he is one example of a formal-rationalist who held extremist views 

generally placed outside the bounds of material-rationalism. 

29 Ibid. 
30 Modarressi, Tradition and Survival, 333. 
31 Ibid., 335. See Ibid., 334-37 for a list often works attributed to al-Mufaççal. 
32 Extremist cosmology and notions of cyclical time are discussed in this work. Ibid., 335. 
33 As Modarressi noted, Kitib at~iri!was published by Leonardo Capezzone in the Revista degli Studi 
Orienta1i69 (1995): 295-414. See a1so "La questione dell'eterodossia di Mufaçça1 ibn 'Umar a1-Gu'fi ne1 
Tanqll]. al-Maqal di al-Mamaqanl," Oriente Modemo 21 (2002): 147-57 by the same author. 

17 



Hisham b. al-I:Iakam 

Hisham b. al-I:Iakam (d. 179/795) was a companion of Imams al-~adiq and al-

Ka~im and the most prominent representative of the rationalist trend in the pre-

Occultation period. A great deal of information about his life and thought is available 

to US.
34 He was ofKufan origin, born in Wasit. He spent the early part ofhis life in and 

around these two towns. Later, he had a shop in the Karkh quarter of Baghdad.35 

Before pledging his allegiance to Imam al-~adiq, Hisham was associated with the 

Jahmites and the Daysanites and his teachings are clearly directed against the Jahmites' 

positions on determinism and the description ofGod as a non-thing (lii shay).36 He 

must have joined Imam al-~adiq's entourage at an early age since he is identified as a 

youth (ghuliim) in one of the earliest accounts of Hisham debating an opponent on 

behalf of the Imam.37 

Thirty-seven works are attributed to Hisham.38 Their tides reveal his particular 

interests and the range ofhis intellectual activity: 

34 There are two biographies ofHishïim: 'Abd Allah Ni'ma, Hishiim ibn aJ-lfakam: ustiidh al-qam al-thiinJ 
fi'l-kaliim wa 'l-munii?ara (Beirut, 1959) and Alpnad $afii'l, Hishiim ibn aJ-lfakam: mutakaJlim-i ma 'ruf-i 
qam-i duwwum-i hijrl(Tehran, 1341). Ni'ma a1so has a detailed section on Hishïim in his book Faliisifàt 
aJ-sm'a: 1;.ayiituhum wa iirii'uhum (Beirut: Dar Maktabat a1-ljayat, 1961), 562-77. The most complete list 
of Hishïim's works is in Michele A. DeAngelis, "The collected fragments ofHishïim ibn al-Ijakam, 
Imamite mutakaJlim of the second century of the Hegira together with a discussion of the sources for and 
an introduction to his teaching" (Ph.D. diss., New York University, 1974), 18-23 and Modarressi, 
Tradition and SurvivaJ, 262-68. 
35 Mas'udi gave him the nisba al-Ijarrar which means the silk weaver. DeAngelis, "Hishïim," 8. 
36 DeAngelis, "Hishïim," 7. 
37 The account is of a debate between Hishïim and the Mu'tazilite Amr b. 'Ubayd (d. 144/761) in the 
Great Mosque of Basra. Ibid. Another instance where Imïim a1-$adiq referred to Hishïim's youth is the 
account of the debate between Hishïim and a Syrian theologian quoted above. 
38 This list is based on DeAngelis' list in, "Hishïim," 18-23 and Modarressi's list in Tradition and 
SurvivaJ, 262-68. Wherever the content of a work is not obvious from its title, 1 have summarized 
DeAngelis' and Modarressi's descriptions. DeAngelis noted that the titles of Hishïim's works conform to 
the thematic contents of the works ofhis contemporaries and, on that basis and on the basis ofher 
ana1ysis of the fragments of Hishïim' s works, suggested the likely contents of each work. DeAngelis, 
"Hishïim," 17. DeAngelis included the altemate titles from Ibn al-Nadim's Fihrist, ed. G. Flügel (Leipzig, 
1871-71) and Najiishl's Kitiib aJ-rijii1(Chapkhana-i Mu~!afawl, n.d.). Finally, 1 have deleted Kitiib al-
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1. Kitib al-ma 'rifa is perhaps the title of a text quoted in al-Kin on the authority of Hisham 
comprising advice given to him by Imam a1-Ka?im on how to know GOd.39 

2. al-Dalila 'ali i}udiïth al-ashya (or al-ajsiim according to Najashl)40 
3. Kitib al-qadar 
4. Kitib al-jabr wa 'J-qadr 
5. Kitib al-istiti'a 
6. Kitib al-a!ta/1 

7. Kitib al-radd 'ali a~i}ib al-labi'i' is a refutation of the natural philosophers who daim that 
elementary qualities or natures determine being 
8. Kitib al-radd 'ali Araslilill~ fi'l-tawi}Jd 
9. Kitib al-radd 'ali a~i}ib al-ithnayn is a refutation of dualism 
10. Kitib al-radd tala 'l-zanidiqa may be a record of a question and answer dialogue between a 
zindiq and Imam aH;adiq42 
11. Kitib al-tawljid 
12. Kitib al-shaykh wa 'l-ghuliim on God's unit y 
13. Kitib al-thamiiniya abwib is perhaps a description of the gates of paradise43 

14. Kitib al-radd 'ali ShaJ1an al-Tiiq44 
15. Kitib al-radd 'ali Hishiim al-Jawillifiperhaps against defining God as a form (~iïra)45 
16. Kitib al-imima contains a discussion of the principles of the imamate and probably inc1udes 
rational and traditionist proofs 
17. Kitib ikhti18f al-nis fi'l-imiima is a record ofhis last debate with the leaders of other 
theological schools in the vizier Yal)ya b. Khalid al-BarmaKi's home46 

mlriith which appears to be a misspelling of either Kitiib al-mJziin or Kitiib al-maydiin and added al­
TamyJz wa ithbiit al-1;.ujaj 'alii man khiilafa al-shJ'a and TafSJr mii yalzimu al- 'ibiid al-iqr8r bihi, which 
only Ibn Shahrlishub mentioned in his Ma'iilim al-'ulamii, ed. 'Abblis Iqbal (Tehran: Matba'at Fardin, 
1353/1934), 115, to my reckoning. 
39 Modarressi, Tradition and SurvivaJ, 267. 
40 Based on Najlishl's entry Modarressi lists this work as Kitiib al-daliila 'alii 1;.adath al-ajsiim in Tradition 
and SurvivaI, 263. 
41 This work may be the same as Kitiib al-al~ on which see note 53. If the title is rightly Kitiib al-a~tiif, 
then it refers to the well-known theological concept of divine favor as it relates to free-will. See O. N. H. 
Leaman, "Lutf," in EL The importance ofthis concept to Mu'tazilite theologians and the fact that 
Hishlim was actively engaged in debating them, makes this the likely subject of his work. 
42 Modarressi, Tradition and SurvivaJ, 263-4. 
43 The extant version ofthis work, quoted by Ibn Babuya in his Amiillmentions only six of the eight 
gates. Modarressi, Tradition and SurviviaI, 268. 
44 He is Muqammad b. al-Nu'man al-A4wal ShaytlinlMu'min al-Taq, a companion of Imam al-Sadiq. 
45 He is Hishlim b. SaIim al-JawaIiq1, a companion of Imams al-Sadiq and al-K~im. 
46 It was after this debate that the Caliph HarUn al-Rash1d ordered Hishlim's arrest. See Modarressi, 
Tradition and SurvivaI, 266; W. Madelung, "Hishlim b. al-I:Iakam," in EL Madelung identified this work 
as the source ofNawbakhti's Firaq al-shl'a and Sa'd b. 'Abd Allah al-Qumml's Kitiib al-maqiiliit wa'l­
firaqin his article "Bemerkungen zur imamitischen Firaq-Literatur," Der Islam 43(1967),37-52. He based 
his conclusion on parallels between Firaq al-shJ'a and Kitiib u~üJ al-nilJalby al-Nash1 who used Hishlim's 
work. There are many paral1e1s between this work and Kitiib al-maqiiliit wa 'l-firaq. According to Kraemer 
it is likely that Qumnù used Firaq al-shl'a to write his work. 1. L. Kraemer, "al-Nawbakht1," EL However, 
more recently, Modarressi suggested that, with respect to the source ofthese redactions, Hishlim's Kitao 
al-mJziin is a better candidate. Moreover, Modarressi contended that references to the Imamites as riifùja 
and indifference shown to anti-Shl'ite ideas, like Abu Talib's death as a non-Muslim, in both 
heresiographies may indicate that the source ofboth ofthem is a Sunnite work; however, Modarressi 
notes, "given that these references are in the form of quotations from others, even this theory is open to 
debate." Modarressi adds that none of the quotations from Kitiib al-mJziin found in other sources (see note 
40) are found in either of the heresiographies. Modarressi, Tradition and SurvivaI, 266. 
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18. Kitiib al-hakamayn contains a discussion of the two arbitrators in the battle of ~iffin 47 

19. Kitiib al-wa~lyya wa 'l-radd 'alii man ankarahif8 

20. Kitiib al-majiilis fi 'l-imiima (or Kitiib majii1is Hishiim ibn al-lfakam which Najashl ascribed 
it to 'Ali b. Maytham) 
21. Kitiib al-tadblr(Najashl adds fi'l-imiima) comprises 'Ali b. Man~Ur's collection of Hisham's 
dialectic discussions on the management of the imamate49 

22. Kitiib al-radd 'alii man qiila bi imiimat al-mafçfiïlis a refutation of the Zaydites 
23. Kitiib al-radd 'ala 'l-mu'tazila fi amr TalJ;1ii wa 'l-Zubayris a refutation of the Mu'tazilites 
who do not side with either Imam 'Ali or Ta1l).a and al-Zubayr 
24. Kitiib 'ilal al-tahiini° 
25. Kitiib al-farii'iJI 
26. Kitiib al-akhbir(Ibn al-Nadim adds kayfà ta~~uJr, Najashl adds kayfàyaftalJi2 

27. Kitiib al-altal3 

28. Kitiib al-radd 'ala'l-mu'tazila 
29. Kitiib al-mlziin on differences of opinion among Hisham's contemporary Shl'1tes54 

47 Ibn Babüya called this work F~l li-Hishiim bin al-lfakam ma' ba'if al-mukhiilifin fi'l-lJakamayn bi­
$iilin: 'Amr ibn al- 'A~ wa Abl Müsii al-Ash 'ad Judging from what Ibn Babüya quoted of it, Modarressi 
concluded that it was a record of a debate between Hishiim and an opponent on this topic. Modarressi, 
Tradition and SurvivaJ, 267. Hishiim is said to have requested that his epitaph read: hiidhii Hishiim ibn al­
lfakam alladhl.talabahu amiru'l-mu'minln. DeAngelis, "Hishiim," 15. Given the title ofthis work, one can 
not help but see the intended pun on his name. 
48 Modarressi noted that a passage quoted from Hishiim by Ibn I:Iazm may indicate that this work was 
written after the death of Imam aH)adiq. According to this passage, the Imam would become known, 
without the need for a clear designation, ifhis brothers suffered from physical defects that disqualified 
them from the imamate. This issue arose in the debates between the supporters of Imam al-Kïi?;im and the 
Fat4ites, after Imam al-~adiq's death. Modarressi, Tradition and SurvivaJ, 262-3. The Fat4ites held that 
Ja'far al-~adiq's eIder son' Abd Allah, who was known as afliilJ or flat-footed, had succeeded him and 
Müsa al-Kiizim was 'Abd Allah's successor. 
49 Najashlli~ted this work as Kitiib al-tadbir fi 'l-tawhld wa 'l-imiima under his entry on 'Ali b. Man~ür. On 
that basis Modarressi suggested that it is the same as Kitiib al-majiilis fi'l-imiima and another work, not 
mentioned by DeAngelis, titled Kitiib al-majiilis fi'l-tawIJld, both ofwhich Najashl added to Ibn Nadim's 
list of Hishiim's works. Ibid., 263. 
50 DeAngelis' description of this book as a work on the proscribed ratio legis is probably incorrect. It is 
more likely that it was on the rationale of prohibitions. See Modarressi, Tradition and SurvivaJ, 262. 
SIOn the basis ofNajiishl's entry, DeAngelis listed this work and Kitiib 'Hal al-ta1;u1m separately. 
However, Modarressi considered Najiishl's entry a mistake and listed one work titled Kitiib 'ilal al-ta.lJrlm 
wa 'l-farii'id Ibid. 
52 DeAngeÙs' described this work as a collection ofProphetic and Imamic traditions. DeAngelis, 
"Hishiim," 23. Based on what Khayyat quoted from Hishiim, Modarressi suggested that it may have been 
about the validity of a widely transmitted report. Modarressi, Tradition and SurvivaJ, 268. 
53 Tüsllisted this work as Kitiib al-a1.tiifin his Fihrist, in which case it is the same as no. 6 in my 
reckoning. Modarressi, Tradition and Survival, 267. Ifit is indeed a distinct work then it is most likely 
about the ontological, not etymological, origins ofwords. Ibid. 
54 Modarressi mentioned two passages that Ibn I:Iazm quoted from this work. I:Iasan b. ~ali4 b. I:Iayy's 
opinion on whether aIl Qurayshites qualify for the imamate or whether it is restricted to the Prophet's 
descendants is quoted in the first passage. The second passage is about the opinions and practices of an 
early extremist sect, the Kisfiyya who were the followers of Abü Man~ür al- 'IjIi. Modarressi also traced 
two other passages in Ibn I:Iazm's Fisiilback to this book and a third passage from 'Abd al-Jabbiir's 
Tathblton the views of early Shl'1tes on the imamate. Modarressi, Tradition and Survival, 265. This is 
important because ofModarressi's view that Hishiim's Kitiib al-mlzËin is the source ofNawbakhtl's Firaq 
al-shl'a and Sa 'd b. 'Abd Allah al-Qumm1's Kitiib al-maqiiliit wa 'l-firaq, contrary to Madelungs opinion. 
See note 46. 
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30. Kitiib a1-maydiid5 

31. a1-Tamylz wa ithbiit aI-lJujaj 'aIii man khiiIafa aI-shl'a 
32. Tafslr mii ya1zimu a1- 'ibiid a1-iqriir bihi 
33. Kitiib' A$lis his notebook of lJadiths related by his one tirne student and disciple Ibn Ab1 
'Urnayr 
34. Kitiib iikhar 'a1a'l-mu'tazi1a 
35. Kitiib Burayh a1-N~riinJis a work written as a record of a fictitious debate between Hisharn 
and a leader of the Christians ofMesopotarnia 
36. Kitiib fi'l-jism wa 'l-ruy;6 
37. Kitiib iikhar 'a1a 'l-mu'tazi1a 

The titles of these works demonstrate his particular interest in the most contentious 

theological issues ofhis day such as free-will versus determinism (#3. Kitiïb al-qadar 

and #4. Kitiïb al-jabr wa'l-qadar), the capacity ofhumans to act (#5. Kitiïb al-istifiï'a) 

and Divine grace (#6. Kitiïb al-alfiïlj. He refuted his coreligionists' positions on 

anthropomorphism (#14. Kitiïb al-radd 'aliï ShaytËÏn al-Tiïq and #15. Kitiïb al-radd 'aliï 

Hishiïm al-Jawiïfitji) and he defended the Imamite doctrine of imamate against the 

Zaydites and others (#17. Kitiïb ikhtilafal-niïs fi'l-imiïma and #22. Kitiïb al-radd 'aliï 

man qiïla bi imiimat al-mafcjiïl). Most importantly, he was entrenched in disputes with 

the Mu'tazilites (#23. Kitiïb al-radd 'aliï'l-mu'tazila fi amr Tal1;iï wa 'l-Zubayr, #28. 

Kitiïb al-radd 'aliï'l-mu'tazila and #34. Kitiïb iïkhar 'aliï'l-mu'tazila). The formal-

rationalist tendency in Imamism was developed through these disputes and sorne 

Mu'tazilite ideas took root in Imamite consciousness. 

Hisham is famous for having defined God as a body unlike other bodies. 57 

Allegations of anthropomorphism place him outside material-rationalism and cast doubt 

55 Modarressi judges this to be a corruption of Kitib al-maydin. Modarressi, Tradition and Survival, 265. 
56 Modarressi suggested that this may be a pejorative reference to Hisham's Kitib al-tawll.Jd or his 
refutation ofthe Mu'tazilites. Modarressi, Tradition and SurvivaI, 268. 
57 The most famous fonnulation ofhis doctrine is huwajism li ka'l-ajsim recorded in Ash'arl's 
heresiography Maqilit al-islimiyyln wa ikhtilif al-mu~allin, ed. H. Ritter, 2nd ed. (Wiesbaden, 1963),33. 
Variants ofhis basic anthropomorphist doctrine are recorded in Khayya!, Kitib al-inti~ir, 37 and 80; 
Maqdisl, al-Bad' wa 'I-tirlkh, ed. C Huart, vol. 1 (Paris, 1899), 39; Juwaynl, al-ShimiI fi u~ül al-din, ed. H. 
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on the existence of a rationalist trend in early Imamism. However, the precise meaning 

ofhis statements must be understood in light of contemporary dialectic and in the 

context ofhis cosmology. For Hisham, being (shay) refers to material reality (rjariïii al-

wujiid) and is equivalent to bodies (ajsiim).58 Put differently, he identified existent 

entity (shay' mawjiid) with body (jism).59 This may be because, as DeAngelis pointed 

out, prior to the Basran Mu'tazilite theologian Abu Ya'qub al-Sha44am (d. after 

257/871) it was not clear that an immaterial entity is significant.60 Hisham defined 

body in two ways: First, he defined it in terms of extension, structure, state and 

properties, in which case it is sensible to organs and faculties ofperception.61 Second, 

he defined body as existent, "both the individual existence of the thing in its 

actualization ofbeing existent and its persisting in existence.,,62 Furthermore, regarding 

material causality, he conceived ofnon-corporeal intrinsic potentialities or determinants 

inhering in material bodies. He defined these determinants as non-spatial motive acts, 

on the realization ofwhich the actualization of a being depends and so they are material 

causes.63 Given Hisham's cosmology, it seems that he did not intend the kind of 

anthropomorphism that the heresiographers-writing after Sha44am described the non-

Klopfer (Wiesbaden, 1960),401; Kulaynl, U~iil min al-kiili, ed. Najm al-Dln al-Amali, vol. 1 (Tehran, 
1388), 104 and 106; Ibn Babiiya, Kitab al-tawlJJd (Tehran, 1387),98 and 99; Kashshl, Ikhtiyiir ma'rifat al­
rijii1, ed. 1:Iasan al-Mu~tafawl (Mashhad: Chapkhiinah-i damshgiih-i Mashhad, 1348), 284. 
58 DeAngelis, "Hishiim," 75. 
59 Ibid., 78. 
60 Ibid., 75. Sha44iim was allegedly the frrst theologian to hold that what is not yet in existence is 
nevertheless a thing (al- ma 'diim shay). He specified that even bodies are bodies before they come into 
existence. D. Gimaret, "al-Sha44iim," EL 
61 DeAngelis, "Hishiim," 84 
62 Ibid. 
63 Ibid., 76. 
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existent (ma'diïm) as a thing (shay)-alleged. 64 So, at least on this point, we may 

consider him a material as weIl as formal-rationalist. 

Al-Fa41 b. Shadhin 

Al-Faq.l b. Shadhan b. al-KhaIil Abli'l-Azm al-NishabUr1 (d. 260/874) was 

another prominent scholar in the period of the presence of the Imams. It is not entirely 

clear which Imams Faq.l was associated with. According to a report which Ibn Babuya 

included in his 'UyiÏn akhbiir al-RiÇâ Faq.l was a disciple ofthe eighth Imam al_Riq.a.65 

Najashl said that Faq.l's father was one ofYlinus b. 'Abd al-Ra4man's companions who 

narrated traditions from Imam al-Jawad.66 Najashl also noted that it is said that Faq.l's 

father narrated traditions from Imam al-Riq.a.67 Tli~l said that Faq.l was a disciple of 

Imam al-Ham in his Fihrisf8 and al-Kashshl preserved the text of a statement attributed 

to Imam al-'Askar1 which suggests that he did not recognize al-'Askar1 as the Imam at 

sorne point.69 

Faq.l is noted as a rationalist by his biographers. He was accused ofpracticing 

qiyas however, as Modarressi noted, it is likely that he supported analytical reasoning in 

64 Madelung agreed that early Shl'ite theologians, inc1uding Hisham, probably defined God as a body in 
the sense that he is existent. Wilfred Madelung, "The Shiite and Khiirijite Contribution to Pre-Ash'arite 
Ka/am," in Islamic Philosophica/ Theology, ed. Parviz Morewedge (Albany: State University of New 
York Press, 1979),122. 
65 Ibn Babuya, 'Uyiin akhbiir al-Rkja, ed. M. M. al-Khurasan (Najaf: al-Matba'a al-I:Iaydariyya, 1970) II, 
119, quoted in Tamima Bayhom-Daou, "The imam's knowledge and the Quran according to al-Fa41 b. 
Shadhan al-NisabUrl (d. 260 A. H./874 A. D.)," BSOAS64, no. 2 (2001): 190. 
66 Khü'1, RijiI, l3:289. 
67 Ibid. The phrasing of this remark in the passive voice (qJla) suggests that N ajashl may have been 
skeptical of it. 
68 Tü~l, a/-Fihrist, ed. M. Ramyar (Mashhad: Chapkhanah-i danishgm-i Mashhad, 1351),254. 
69 Kashshl, Ma'dfat a/-rijii1, 539-41. See Bayhom-Daou, "al-Fa41 b. Shadhan," 198-202 for an analysis of 
this report. 
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law, not the Sunnite conception of qiyiis.70 Ibn al-Junayd (d. ca. mid_4th/lOth century), 

himself a rationalist, wrote a treatise defending Faql from these attacks.71 Najashl said 

that Kashshl mentioned that Fa41 compiled over 180 works. A list of the works 

attributed to him will demonstrate his interests and establish Faql as a rationalist among 

the Imams' companions: 

1. Kitiib a1-naqs 'a1ii'1-Iskiifi fi taqwiyat a1-jism72 

2. Kitiib al- 'urzls'which is the same as Kitiib a1- 'ayn 
3. Kitiib a1-wa 'id 
4. Kitiib a1-radd 'a1ii ah1 a1-ta:m 
5. Kitiib a1-istitii'a 
6. Kitiib maséil fi'l- 'i1m73 

7. Kitiib a1- 'i1a1 
8. Kitiib a1-Jmiin 
9. Kitiib a1-radd 'a1ii'1-thanawiyya74 

10. Kitiib ithbiit al-raj'a 
Il. Kitiib a1-raj'a ? 
12. /fadith a1-radd 'a1ii'1-ghii1iyya al-Muf;Jammadiyya ?75 

13. Kitiib a1-a 'riiç1 wa 'l-jawiihir 
14. Kitiib tibyiin a~l a1-ç1a1ii1a 
15. Kitiib a1-radd 'a1ii Muhammad ibn Karriim 
16. Kitiib al-tawhJd fi kut~b Alliih76 

17. Kitiib a1-radd 'a1ii AlJmad ibn a1-/fusayn77 

18. Kitiib a1-radd 'a1ii'1-A~amm78 

70 Modarressi, Introduction to ShJ7 Law, 31. This opinion is based on the judgments of early Shl'ites who 
were accused of qiyis'quoted in Tustarl, Kashfal-qinii', 82-3. See Robert Gleave, "Imlirrii Shl'i 
Refutations of Qiyas," in Studies in Islamic Legal Theory, ed. Bernard Weiss (London: Brill, 2000), 267-
92. 
71 Modarressi, Introduction to ShJ7 Law, 36. Compare this view ofFa4l to what Tamima Bayhom-Daou 
argued in "al-Fa4l b. Shadhan, 188-206. Based on al-Fa4l's work Kitiib al-JçliilJ, she argued that he denied 
reason any role in law, a corollary to his belief that all of doctrine and the law is based in the Quran. If she 
is correct, then al-Fa4l is an interesting case: Based on his beliefthat ilhiim is not a source of the Imams' 
knowledge-and therefore not a source of doctrine or law in the post-Prophetie era either-rather, the 
Imams' knowledge is based solely on transmission, he is what 1 called a material-rationalist but not a 
formal-rationalist. Note that neither Najashl nor Tü~llisted this work. See my list below. 
72 Tü~llisted this work as Kitiib al-naqs 'alii'l-Iskiifi fi'l-jism. Khü'i, Rijii/, 13:290. 
73 This may be the same work that Tü~llisted as al-Masii'il fi'l- 'ilm wa fJ.udiïthih. Ibid. 
74 This may be the same work that Tü~llisted as Kitiib al-radd 'alii'l-diimigha al-thanawiyya. Ibid. 
75 Tü~llisted a work titled Kitiib al-radd 'alii'l-ghuliit. Ibid. 
76 Tü~llisted this work as Kitiib al-tawfJ.ld min kutub Alliih al-munazzala al-arba 'a which he said is the 
same as Kitiib al-radd 'alii YazJd ibn BazJ' al-khiÎrijÏ. Ibid. 
77 Tü~llisted a work titled Kitiib al-radd 'alii Alpnad b. YalJyii. Ibid. 
78 This may be a refutation of Abü Bakr al-A~amm (d. ca. 201/816), an early Basran Mu'tazilite. He 
denied the existence of accidents (a 'rii4)and rejected the notion of an intermediate rank between belief 
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19. Kitiib fi'l-wa 'd wa 'l-wa 'id iikhar 
20. Kitiib al-radd 'alii'l-Biniin b. Rabiib79 

21. Kitiib al-radd 'alii'l-faliisifa80 

22. Kitiib milJnat al-islim 
23. Kitiib al-sunan 
24. Kitiib al-arba' masii'il fi'l-imima 
25. Kitiib al-radd 'alii'l-miniiniyya? 
26. Kitiib al-farii'üj al-kabIr 
27. Kitiib al-farii'ùj al-awsa,t 
28. Kitiib al-farii'id al-~aghIr 
29. Kitiib al-masJ; 'alii'l-khuffayn 
30. Kitiib al-radd 'alii'l-murji'a 
31. Kitiib al-radd 'alii'l-qarim~til 
32. Kitiib al-,talii{f2 
33. Kitiib masii'il al-buldiin 
34. Kitiib al-radd 'alii'l-bii'asa? 
35. Kitiib al-Ia,tlf 
36. Kitiib al-qii'im 'alayh al-salim 
37. Kitiib al-maliilJim 
38. Kitiib J;adhwa 'l-na '1 bi'l-na 'l 
39. Kitiib al-imima al-kabIr 
40. Kitiib faejl amir ai-mu'minin 'alayh al-salim 
41. Kitiib ma 'dfat al-hudii wa 'l-ejaliila 
42. Kitiib al-thaghii wa '1-J;ii~jJ 
43. Kitiib al-khi~iil fi'l-imiima 
44. Kitiib a1-mi'yiir wa'l-muwËizina 
45. Kitiib a1-radd 'alii'-J;ashwiyya 
46. Kitiib a1-najiilJ fi 'amal shahr Ramaejiin 
47. Kitiib al-radd 'alii'l-Hasan al-Basii fi'l-tafdil 
48. Kitiib a1-nisba bayn ~l-jabdyya ~a 'l-batdyYa (al-khaydyya wa 'l-sharriyyap 
49. Kitiib a1-masii'il wa 'l-jawiibiit 
50. Kitiib a1-mut'atayn mut'at al-nisii wa mut'at al-J;ajj 
51. Kitiib a1-lfusaynl 
52. A portion of Kitiib al-radd 'alii'l-muthallatha 
53. Kitiib jam' fih masii'il mutafarriqa Jj'l-Shiifi'i wa Thawr wa 'l-I~fahiini wa ghaydhim84 

54. Kitiib a1-dibiij 
55. Kitiib a1-tanbIh fi'l-jabr wa 'l-tashbIh85 

and disbelief. D. Gimaret, "Mu'tazila," El Faq1 would not have opposed the latter thesis, however his 
opposition to the former is plain in the title of his work Kitiib a1-a 'riiç/ wa 'l-jawiihir. 
79 This may be the same work that Tü:;;llisted as Kitiib a/-radd 'a/ii Yamiin b. Rabiib a/-khiirljï. Khü'1, 
Rijii!, 13:290. 
80 Tü:;;llisted a work titled Kitiib a1-naqs 'a/ii man yadda '; a/-fa/safiJ fi'l-tawljid wa 'l-a 'riiç/ wa 'l-jawiihir. 
Ibid. It is not c1ear if it is the same as this work or perhaps 13 above. 
81 This is probably the same work that Tü:;;llisted as Kitiib a/-radd 'a1ii'1-bii{iniyya wa 'l-qariimi!a. Ibid. 
82 Tü:;;llisted a work titled Kitiib a/-naqs 'a/ii Ab; 'Ubayd fi'l-!a/iiq. Ibid. 
83 Najashl stated that, of the 180 works ascribed to FaQI by Kashsh{ 1-48 have reached him. Ibid., 13: 
289-90. 
84 Tü:;;l mentioned that this work was named by Faql's student 'Ali b. Mu4arnmad b. Qutayba. Ibid., 
13:291. 
85 49_55 were listed by Tü:;;l but not Najiishl. Khü'l, Rijii/, 13:290-1. 

25 



56. Kitiib al-tafSlr 
57. Kitiib al-qirii'a 
58. Kitiib al-sunan wa '1_fiqh86 

Like Hisham, Faql addressed major theological issues in his writings such as 

anthropomorphism (#1. Kitab al-naqs 'ala'l-Iskafi fi taqwiyat al-jism and #55. Kitan al-

tanblh fi'l-jabr wa 'l-tashblh), human capacity (#5. Kitab al-ist~ta'a) and Divine grace 

(#35. Kitab al-la!l~. He defended Imamite doctrines such as raj'a (#10. Kitab ithbat al-

raj'a) and Imamite laws such as the prohibition against wiping over one's shoes in the 

ritual ablution (#29. Kitin al-maslJ 'ala'l-khuffàyn), the prohibition against triple-

divorce (#32. Kitab al-!alaq), fixed-term marriage and the permission to marry during 

the period of deconsecration between an 'umra and a lJajj performed on a single journey 

(mut'at al-iJaiJ) (#50. Kitab al-mut'atayn). In addition to polemical works against 

Dualists (#9. Kitab al-radd 'ala'l-thanawiyya), Shl'ite extremists (#12. Kitab al-radd 

'ala'l-gha1iyya al-MulJammadiyya), philosophers (#21. Kitab al-radd 'ala'l-fàlasifà), 

Murji'ites (#30. Kitab al-radd 'ala'l-murji'a) and Qarmatians (#31. Kitab al-radd 'ala'l-

qariïmi.ta), Faql wrote a number ofworks directed against the Mu'tazilites (#3. Kitab al-

wa'ld, #4. Kitab al-radd 'al a ahl al-ta'!ll, #18. Kitab al-radd 'ala'l-A~amm and #19. 

Kitab fi'l-wa 'd wa 'l-wa 'Id akhal). Faql was definitely a material-rationalist and, while 

it is not entirely clear87
, it seems more likely that he was a formal-rationalist as weIl. 

From this small sample of early Shl'ite scholars it is clear that there was a strong 

formal-rationalist tendency in the period of the presence of the Imams. Imamite 

scholars began engaging Mu'tazilite theses as early as the mid_2nd/8th century. A 

81i 56-58 were only mentioned by Ibn al-Nadim. Ibid., 13:291. 
87 See note 71. 
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number oflmamites wrote early refutations ofMu'tazilism. These include Kitib al-

radd 'ali'l-qadariyyaby Muqatil b. Sulayman (d. 150/767), Kitib al-imiimaby 'Isa b. 

Rawqa al-Tabi'i (d. 158/775), Kitibal-imimaby 'Ali b. Isma'il b. Shu'ayb b. Maytham 

b. Yal}.ya al-Tammar (d. ca. 2nd/8th cent ury), Kitib al-radd 'ali'l-mu'tazila fi imiimat al­

mafcfiïlby Abu Ja'far Mul}.ammad b. al-Nu'man (d. ca. 2nd/8th century) and Kitib al-

ist~ti'a wa 'l-aro'il fi'l-radd 'ali ahl al-qadar wa 'l-jabr by Abu Al}.mad M ul}.ammad b. 

'Umar (d. 217/832).88 Through these early encounters a process of cross-fertilization 

began in which Imamism started to develop towards the theological and legal system 

that we find in the Buyid era. On the other side, sorne Mu'tazilites embraced a 

veneration oflmam 'Ali that went beyond non-Shl'ite bounds and a number ofthem 

converted to Imamism. Among them are Abu I:Iaf~ 'Amr b. Muslim al-I:Iaddad (d. 

252/860)89, Abu 'Ïsa Mul}.ammad b. Harun al-Warraq (d. 247/861-62), Ibn al-Rawandi 

(d. 245/859-60) and Abu Ja'far b. Qiba al-Razl (d. before 319/931).90 So, contrary to a 

widely-held opinion, the "rationalist turn" in Imamism cannot be attributed solely to 

Mufid and his generation; rather, it was a graduaI process spurred by an internaI 

momentum, namely the existence of a formal-rationalist tendency in Imamism, that 

began in the period of the presence ofthe Imams.91 Early Imamite scholars cultivated 

formal-rationalism in their school appropriating specifically certain Mu'tazilite ide as to 

88 Abdul-Amir al-A'asam, Kitab Fadihat [sic] al-Mu'tazilah: Analytical Study oflbn ar-Riwandi's [sic] 
Method in bis criticism of the Rational Foundation ofPolcmics in Islam (Beirut: Editions Oueidat, 1975-
77),20-22. It is noteworthy that nearly half of the early refutations that al-A'asam listed were written by 
Imamites. 
89 Khayya! accused him ofbeing a Shl'ite in Inti.siirhowever, al-Sharlf al-Murtaq.a denied that in Kitiib al­
shiifi fi'l-imiima. Ibid., 16. 
90 Hossein Modarressi, Crisis and Consolidation in the Fonnative Period ofShl1te Islam: Abii Ja 'far ibn 
Qiba al-Riizl and his Contribution to Imiimite Shl1te Thought(Princeton: Darwin Press, 1993), 117. 
91 This is also the opinion of Paul Sander, Zwischen Charisma und Ratio: Entwicklungen in der ffühen 
imiimitischen Theologic(Berlin: K. Schwarz, 1994), except that Sander dates the beginning ofthis 
development back to the latter part of the 3rd/9th century, nearly a century later. 
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legitimize their positions and introject doubt in the "received" concepts and beliefs of 

their opponents. In tum, the formal-rationalist tendency in Imamism yielded material-

rationalist positions on major theological questions. 

Thelfayra 

The death of the eleventh Imam I:Iasan al-'Askarl in 260/874 marks the end of 

the period of the presence of the Imams. His death sparked a crisis that interrupted the 

development of the rationalist current in law and theology which existed in the period of 

the presence of the Imams. 

According to the earliest Imamite sources, Imam al-' Askarl did not appoint his 

successor publicly out of fear of 'Abbasid intrigues.92 The notion that an 'Alid Imam 

would lead an uprising against the govemment was circulating widely in traditions since 

the imamate of Ja'far al-Sadiq. Moreover, the 'Abbasid central govemment had been 

weakened by tenuous alliances between the Caliph and provincial notables, the 

formation of a corps of Turkish slave soldiers whose loyalty was to their officers not the 

Caliph and the expanding bureaucracy dominated by self-interested factions.93 One of 

these factions was the Shl'ite Banu al-Furat of Baghdad. The power of an appeal to 

Shl'ite sympathies is apparent in the original' Abbasid caU to al-rit/a min al 

MufJammaJ4 and the placatory nomination oflmam al-Riqa in 201/816 to succeed al-

Ma'mun in the wake of civil war (ca. 193/809-197/813). So it seems that the' Abbasid 

92 Nawbakhtl, Firaq al-Shi'a, ed. Ritter (Leipzig, 1931 and Najaf, 1963), 79; Qumm1, Kitiib al-maqiiliit 
wa'l-maq, ed. MashkÜT (Tehran, 1963), 102; Mufid, al-Irshiid, 523; Ibn Blibuya, Kamiil al-din wa tamiim 
al-ni'ma(Tehran, 1378/1958), I, 101. 
93 Ira Lapidus, A History of Islamic Societies, 2nd ed. (Cambridge: Cambridge University Press, 2002), 
103-6. 
94 Patricia Crone, "On the Meaning of the 'Abblisid caU to al-Riça," in Shl'ism, ed. Etan Kohlberg 
(Aldershot: Ashgate, 2003), 291-307. 
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govemment had good reason to fear a popular Shl'ite rebellion in the name of the qa'im, 

a rebellion which the ineffectual state could not afford to suppress, and thus it kept 

Imam al-' Askaii under surveillance. 

The best way to demonstrate the nature and extent of the crisis, which is termed 

al-hayra in Imamite sources95
, is to enumerate the schisms that existed after Imam al-

'Askaii's death.96 First, there were the Waqifites, who claimed that the eleventh Imam 

al-' Askaii was the qa'im and the mahdi97 The Waqifites can be subdivided into three 

groups: One group claimed that I:Iasan al-' Askaii did not leave a son to succeed him and 

that he did not die but went into hiding. On the basis of a tradition, according to which 

the Imam cannot die without appointing his son to succeed him, and another tradition, 

according to which the qa'im will disappear twice, this group claimed that I:Iasan al-

'Askarl would emerge from his first occultation to be concealed once more. Another 

group ofWaqifites held that I:Iasan al-' Askarl had died childless but claimed that he was 

resurrected, though he was hiding. This group based their claim on a tradition attributed 

to Imam al-~adiq, according to which the designation qa'im refers to his resurrection. 

The third group, called al-waqilà al-la adriyya, confirmed I:Iasan al-'Askarl's death but 

could not determine who had succeeded him, his son or his brother Ja'far, so they 

withheld their allegiance to any Imam after al-' Askaii until they ascertained the identity 

ofthe next true Imam. 

95 The state of the Imamite community during the first cent ury after the Occultation was such that the 
term a/-lJayra, which literally means perplexity, came to he a technical synonym for a/-ghayba. • Ali h. al­
I:Iusayn h. Miisa b. Babüya al-Qumml, a/-Imima wa 'l-tab~ira min a/-lJayra, ed. al-Sayyid Mul}.ammad Riça 
al-I:Iusayn1 (Beirut: Mu'assasat al al-hayt li-il}.ya' al-turath, 1407/1987), 104. 
96 Jassim M. Hussain has gleaned the details pertaining to these schisms from the earliest sources in The 
Occultation of the Twelfth Imam: A Historica/ Background(London: Muhammadi Trust, 1982),56-67. 
My summary is based on this work. 
97 This group is of course to he distinguished from the Waqifites who claimed that the seventh Imam 
Müsa al-K~im was the mahdi. See H. Halm, "al-Wa19fa," El 
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The next major group, the Ja'farites, was comprised ofthose who claimed that 

'Ali al-Ham's youngest son Ja'far was the Imam. This group originated in the lifetime 

of' Ali al-Ham. During his imamate, Faris b. I:Iatim b. Mahawayh al-Qazw1n1, one of 

'Ali al-Ham's agents in Samarra', got into a dispute with another aide 'Ali b. Ja'far al-

Human1 in which the Imam sided with al-Humant. However 'Ali al-Ham chose not to 

make the matter public to avoid aggravating Faris, the Imam's main representative to 

the Imamites of Jibal in the central and western parts of Iran and through whom they 

sent their dues to the Imam.98 Despite 'Ali al-Ham's instructions to the contrary, the 

people of Jibal continued to send their religious dues to Faris, which he stopped 

forwarding on to the Imam. Imam al-Ham condemned Fans in two letters99 and Faris 

reacted by agitating against him. The situation came to a head when Imam al-Ham 

ordered the assassinat ion of Fans. His order was carried out and, "the assassin 

continued to receive a payment from I:Iasan al-' Askarl until his death in 260/874."100 

Many of 'Ali al-Ham's followers expected his son Mu4ammad to succeed him. 101 

However Mu4ammad died in 252/866, three years before 'Ali al-Ham, and I:Iasan al-

'Askarl was designated his father's successor. While the vast majority oflmamites 

accepted I:Iasan al-'Askar1's imamate, the circumstances surrounding his designation led 

many ofhis followers to question his authority. Sorne Imamites criticized his 

knowledge of the Lawl02 and sorne ofhis actions. He was criticized for tearing his 

collar, a familiar expression of grief, in his father's funeral procession, for dressing 

98 Modarressi, Crisis and Consolidation, 71. 
99 Ibid., 72 
100 Ibid., 72. 
101 "Sorne reports even suggest that his father had explicitly singled out MlJ4ammad frorn among his sons 
to succeed to the Imamate." Ibid., 65. 
102 Ibid., 66. 
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lavishly and for making grammatical mistakes in his letters. 103 He was also criticized 

for spending too much on one ofhis agents 'Ali b. Ja'far al-Human1. 104 

After Imam al-Ham died Faris' followers held that the Imam's eldest son 

Mu4ammad was the Imam. Modarressi noted that, "this was, perhaps, partly an act of 

defiance directed against 'Ali al-Ham, who named I:Iasan as his successor, and partly 

against I:Iasan himselfwho, unlike 'Ali al-Ham's third son, Ja'far, had supported his 

father's actions against Faris.,,105 Fiiris' followers claimed that Mu4ammad had 

appointed Ja'far and that he was the Imam after 'Ali al-Ham. 

Ja'far's followers, the majority ofwhom were Faris' supporters, can be divided 

into four groups: One group ofFa!~ites he Id that, since I:Iasan al-'Askarl did not leave a 

son to succeed him, Ja'far became the Imam after him. They justified lateral succession 

on the basis of the Fa!4ite claim that the imamate had passed from Ja'far al-Sadiq to his 

eldest son 'Abd Allah to Musa al-K~im. They claimed that Ja'far was the thirteenth 

Imam, based on their inclusion of 'Abd Allah b. Ja'far in the line ofImams, and that the 

imamate would continue in the progeny of Ja'far. A second group ofFa!4ites invoked 

the doctrine of badii: which became relevant in the succession to the sixth Imam Ja'far 

al-Sadiq, to justify lateral succession. They argued that, just as God had made clear his 

decree by causing Isma'Il b. Ja'far to die while his father was alive and, in doing so, 

caused the imamate to pass from Ja'far al-Sadiq to 'Abd Allah to Musa al-K~im, he 

had made clear that the imamate should continue in the progeny ofImam al-Ham's son 

Ja'far by causing I:Iasan al-' Askarl to die childless. Thus Ja'far was the Imam after 

103 Ibid. 
104 Ibid., 66-7. 
105 Ibid., 73. 
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I:Iasan al-'Askarl. This was a popular view among the theologians ofKufa, notably the 

Fat4ite theologian 'Ali b. Taq.l or al-Tal41 al-Khazzaz. The Banu Faqqal, a Kufan 

Fat4ite family, may also have held this view. Among them were A4mad b. al-I:Iasan b. 

'Ali b. Mu4ammad b. Faqqal (d. 260/874) and his brother 'Ali. A third group denied 

lateral succession and held that the imamate had passed from 'Ali al-Ham to Ja'far. 106 

They argued that since I:Iasan al-' Askarl had died childless and lateral succession was 

impossible after Imams al-I:Iasan and al-I:Iusayn107
, I:Iasan al-'Askarl could not have 

been the true Imam. This group included Faris' sister and 'Ali b. A4mad b. Bashshar. 

There is one report which suggests that propagandists of this group succeeded in 

converting sorne ofI:Iasan al-'Askarl's followers. The fourth group, the Nafisites, 

claimed that 'Ali al-Ham had designated his son Mu4ammad. Mu4ammad designated 

Ja'far and entrusted the Imam's sacred paraphemalia to his slave Nafis. He ordered him 

to give it to Ja'far upon al-Ham's death. When Mu4ammad died I:Iasan al-'Askarl's 

followers discovered the arrangement and N afis, fearing that the imamate would be cut 

off, gave the Imam's belongings to Ja'far. 

The third major group was the Mu4ammadites who denied the imamates ofboth 

I:Iasan al-'Askarl and Ja'far. They argued that neither ofthem had been explicitly 

designated by 'Ali al-Ham. Furthermore, I:Iasan al-' Askarl had died childless so he 

could not have been the Imam and Ja'far was disqualified from the imamate on account 

ofhis impiety. Since the imamate must continue and since Mu4ammad had children 

106 These were Ja'far's original supporters described above. However, as the report cited suggests, sorne of 
this group rnay have been loyal to f.Iasan al-' Askarl in his lifetirne and switched to Ja'far's side in the 
wake of the controversy surrounding his death. 
107 Ibn Biibüya recorded ten traditions to this effect in Kami! a/-clin wa tamiim a/-ni 'ma., ed. f.Iusayn al­
A'lirnl (Beirut: Mu'assasat al-a'lamlli'l-rnatbu'iit, 1412/1991),381-84. The eIder Ibn Biibüya, 'Ali b. al­
f.Iusayn, recorded six in a!-Imiima., 187-9. 
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and was upright, the imamate must have passed from 'Ali al-Ham to his eldest son. 

Sorne ofthis group considered Mu4ammad the qi'im and the mahdiwhile others denied 

his death. 

The fourth major group was the Qa!,ites. They made up the majority of the 

Imamites and he Id that I:Iasan al-' Askad had died and left behind his son to succeed 

him. The Qa!,ites comprised six groups: One group held that I:Iasan al-' Askad 

designated his only son Mu4ammad and he was the qi'imwho was hi ding out offear of 

Ja'far. Another, small group which was concentrated in the suburbs of Sawad and Kufa, 

held that I:Iasan al-'Askaii's only son was named 'Ali. A third group held that I:Iasan al­

'Askaii's son was born eight months after his father died and went into hiding. I:Iasan 

al-'Askaii ordered him to be named Mu4ammad. A fourth group claimed that a slave 

girl had conceived I:Iasan al-'Askad's son who would be the Imam once he was born, 

even ifher pregnancy was abnormally long. A fifth group he Id that I:Iasan al-' Askaii's 

son was Mu4ammad the Awaited One (al-muntEl?ai) who had not died but would return 

to fill the earth with justice. Finally there was a group that claimed that I:Iasan al­

'Askaii had died and that his son was the Imam in whose progeny the imamate would 

continue until the end oftime. The majority ofImamites who were loyal to I:Iasan al­

'Askaii held this view including: Abu Sahl Isma'il al-Nawbakhtl, al-I:Iasan b. Musa al­

Nawbakhtl, Sa'd b. 'Abd Allah al-Qumnù, 'Uthman b. Sa'id al-'Amr1 and his son 

Mu4ammad. It was only after the absence of the Imam exceeded a normallifespan that 

Imamite scholars began to reconsider this view. 

The last major group believed that the imamate had come to an end. One group 

among them did not believe that a qi'im would rise up in the future and the other 
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claimed that God would rai se one of the dead Imams or one of the descendants ofI:Iasan 

al-' Askan as the qii'im. 

A total of sixteen factions existed after Imam al-' Askarl's death, half ofwhich 

explicitly denied that he had a son. Ibn Babuya stated that he compiled Kamiil al-clin 

while he was in Nishapur because the Occultation baffled the Imamites and they had 

gone astray.108 According to sorne reports, the majority ofImamites converted to other 

creeds, such as Isma'ilism. 109 It was the Imamite mufJaddithiïn who set out to resolve 

this crisis. They compiled traditions in which various companions are said to have seen 

the twelfth Imam before he vanishedIlO and recorded rescripts from the Imam. Il 
1 Above 

all else, one Prophetic tradition, preserved by Sunnite transmitters, was particularly 

instrumental in this regard. This tradition quotes the Prophet predicting that there 

would be twelve Qurashite caliphs after him. 112 As Modarressi noted, it was circulating 

in the first half ofthe 2nd/8th century and it was on record in the Amiili of an Egyptian 

scholar Layth b. Sa'd (d. 175/792) and the Musnadof Abu Dawud al-Tayalisl (d. 

204/819-20), so Imamite scholars could not have fabricated this tradition to support 

their position. ll3 

These traditions were the foundation of the mufJaddithiïn's defense of the 

legitimacy of the Imamite cause as vested in the progeny of Imam 'Ali and Fatima until 

108 Ibn Bïibüya, Kamiil al-din, 14-15. 
109 There are numerous references to widespread conversion in the works ofNu'mïinl, Ibn Bïibüya and 
Mufid. See Modarressi, Crisis and Consolidation, 98. 
110 For example, Ibn Bïibuya devoted a large section in his work on the Occultation to the reports ofthose 
who saw the twelfth Imam. Ibn Bïibuya, Kamil aJ-dIn, 399-435. 
111 Ibid., 438-463. 
112 For the provenance ofthis tradition, see Modarressi, Crisis and Consolidation, 99. 
113 Ibid., 100. However, there is no written evidence from before the end of the 3rd/9th cent ury that this 
tradition drew the attention of Imamite scholars. Ibid. 
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the end ofthe 4th/lOth century.114 The mulJaddithiïns' strategy, deliberately compiling 

traditions without extrapolating, spawned a wave oftraditionism that dictated trends in 

jurisprudence and theology and, consequently, retarded the development of rationalism 

in the century after the Occultation. However, as the case of al-Kulaynl will show, the 

brand of traditionism that prevailed was moderate, having already incorporated 

fundamental elements of rationalism. 

Kulayn1 and Moderate Traditionism 

ln the tirst century after the occultation traditionism dominated Imamite 

scholarship almost completely.115 The traditionists, 1 would suggest, should be 

subdivided into moderates and extremists on the basis of their methodologies. 

Moderate traditionists were careful to examine the reliability of transmitters and 

implemented sorne basic legal principles expressed in the Imams' traditions. 116 This 

114 "By the end of the 4th/lOth cent ury, it seems that the argument based on traditions and employed by al­
Kulayn1, al-Mas'üdi [do 346/957], al-Nu'miin1, al-~adüq and al-Khazzaz were no longer sufficient." 
Hussain, Occultation, 145. "There are two reports which support this point. First al-~adüq mentions that 
the Zaydites accused the Imamites of inventing the Prophetie traditions which indicate that his successors 
will be twelve Imams [Ibn Babüya, Kamiil aJ-mn (1378/1958),67-8; see also Abü Ja'far MlÙ}ammad b. 
'Abd al-Ra4miin b. Qiba al-Raz1, "Naqç1 kitiib aJ- 'ishhiid li abi zayd aJ- 'aJawi," in Crisis and 
Consolidation, ed. Hossein Modarressi (Princeton: Darwin Press, 1993), 171-201, for Zaydi criticism]. 
The Zaydite al-~al).ib b. 'Abbad (d. 381/991) held this daim against the Imamites [John J. Donohue, The 
Buwayhid Dynasty in Iraq 334H/945 to 403H/lOl2: Shaping Institutions for the Future (Leiden: E. 1. 
Brill, 2003), Il]. Also the Isma'1lis did so." Hussain, Occultation, 203. Therefore, in the second stage, that 
of the rationalists' school, Imam1 scholars, like al-Mufid, changed their strategy and relied on theological 
arguments to support their belief in the Occultation. "In his [e.g. al-Mufid' s] work aJ-Fu~iï1 aJ- 'ashara fi 
aJ-ghayba he tries to prove the existence of the hidden Imam on the basis of two principles: the necessity 
of the existence of an Imam at every period oftime and the infallibility ofthis Imam." Ibid., 145. 
115 Two other trends existed in tbis period. First, there were the Qadimayn: Abü MlÙ}ammad l;Iasan b. 'Ali 
b. Ab1 'Aq1l al- 'Umiin1 al-l;Iadhdha' (d. fIfSt half of the 4th/lOth cent ury) and Abü 'Ali MlÙ}ammad b. 
Alpnad b. al-Junayd al-Katib al-Iskafi (d. middle of the 4th/lOth century). Both ofthese scholars were 
rationalists. Second, there was an intermediate school whose scholars upheld the validity of akhbiir aJ­
aqiidwithout proposing a systematic treatment of the law. The intermediate school indudes 'Ali b. 
Babawayh al-Qumm1 (d. 329/904), Abu'l-Fa41 MlÙ}ammad b. Alpnad al-~abün1 al-Ju'fi (d. fIfSt halfof 
4th/lOth century), Ja'far b. MlÙ}ammad b. Qülüya al-Qumm1 (d. 369/979-80) and Alpnad b. MlÙ}ammad b. 
Dawüd b. 'Ali al-Qumm1 (d. 368/978-9). See Modarressi, Introduction to ShI'l Law, 35-9. 
116 Ibid., 32. 
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subgroup included Kulaynl and Ibn Babiiya. Extreme traditionists, "followed traditions 

without compromise and completely ignored the principles of u~iïl aJ-fiqh and the rules 

by which a tradition could be examined ... [and] the procedures of debate, reasoning and 

modes of discourse."l17 Abii'l-Busayn 'Ali al-Nashi' (d. 366/976-7) belongs in this 

subgroup. Extreme traditionists based their judgments on the reports available to them. 

Many ofthese reports were contradictory, which explains why individualjurists held 

conflicting views. Thus, the extreme traditionists were marginalized because of their 

lack of a coherent dogma and legal system and did not gain the following that the 

moderate traditionists did. This may also substantiate the view that Imamite scholars 

sought to organize and present traditions in ways amenable for juridical arguments and 

derivation of opinions. 1 
18 

Very litt le is known about the early part of Kulaynl's life. He was probably born 

in the time of Imam al-' Askaii. 119 He came from a renowned family from Rayy and 

grew up and was educated there. 120 In the late 3rd/9th and early 4th/ lOth centuries the city 

ofRayy was divided along legal-political (madhiihib) lines. The majority ofthe city 

belonged to the Imamites including aIl ofthe western part ofthe city, aIl of the south 

and the south-east. The Shafi'ites were settled in the eastern part of the city and south 

I17lbid., 33. A similar trend in Sunn1 circles was pejoratively known as iJashwiyya. They, "uncritically and 
even prompted by prejudice, recognize as genuine and interpret literally the crudely anthropomorphic 
traditions." El, s.v. "I:Iashwiyya." This term became a polemical device used to de scribe Sh1'ites as weil. 
118 Robert Gleave, "Between I:Iamth and Fiqh: the 'CanonicaI' Imam1 Collections of Akhbar," Islamic 
Law and Society 8, no. 3 (2001): 350-82. 
119 'Abd al-Rasul 'Abd al-I:Iusayn al-Ghafrar, al-Kulaynl wa 'I-KiifJ (Qumm: Mu'assasat al-nashr al-islam1, 
1416), 125. Ghafrar referred the reader to Fa41 Alliïh Shams al-DIn, 'Ayn al-ghazal fi Ehris asma' al-njal 
(1315), 1 and noted that sorne introductions to al-KiifJ mention that he was born in the same year as the 
twelfth Imam, 255/868. However, al-Ghafrar said that it is more likeIy that he was born between 254/867 
and 260/873. Ibid., 167. 
120 See Ghafrar, al-Kulayni wa 'l-Kiili, 125 for a short list ofwell-known scholars from his family. See 
Ibid., 166-82 and AmIn al-'Amili, BlÛJiïth iJawl riwayat al-Kafi(Qumm: Dar al-hijra, 1415),98-171 for a 
detailed list ofKulaynl's teachers. 
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of Jabal al-Rayy al-KabIr, which they shared with the I:Ianafites. The Shafi'ites and the 

I:Ianafites are said to have shared the congregational mosque. However, aIl of the 

eastem section south of Jabal al-Rayy al-KabIr was I:Ianafite. 121 These groups 

experienced rich and fluid intellectual exchanges and intense disagreements that shaped 

their relationship to each other and to their own followers. 

Many ofKulaynl's teachers were from the Ash'arl tribe settled in Qom, an 

Imamite stronghold.122 On that basis, Madelung inferred that he studied in Qom for 

sorne time, perhaps in the last decade of the thirdlfirst decade of the tenth cent ury. 123 

His source for the views ofthe famous theologian al-Faql b. Shadhan was Mu4ammad b. 

Isma'Il al-NisabUrl so he may have been at Nishapur as weIl. 124 Early in 4th/lOth century 

Kulaynl moved to Baghdad125 where he settled in the Imamite quarter, al_Karkh. 126 

Sometime during the reign ofthe Caliph al-Muqtadir (rg. 908-932), Kulaynl was 

recognized as the leader ofthe Imamites. He completed his only extant work127 and 

magnum opus al-Kali, which is said to have taken him twenty years to compile, in 

Baghdad. 

121 l;Iusayn Kaiirnan, Rayy biistiin (Tehran: Chapkhanah-i Bahman, 1349), 2:83-4, quoted in Ghafrar, al­
KulaynJ wa 'l-Kiili, 265. 
122 Fayq noted that, in the time of' Ali b. Babüya al-Qumml (d. 329/904), the mulj.addithÜll numbered 
twenty thousand in Qumm. 'Abbas Fayq, GanjJnat athiir Qumm (Qumm: Chapkhanah-i MahrastÜf, 1349), 
162, quoted in GhafIar, al-KulaynJ wa'l-Kiili, 265. 
123 w. Madelung, "al-Kulaynl," El 
124 Ibid. 
125 Madelung suggested between 300/913 and 310/923. Ibid. 
126 Ghafrar, aI-KulaynJ wa 'l-Kiili, 265. More specifically, "he lived and taught in Darb al-Silsila near Bab 
al-Kufa on the west bank of the Tigris." W. Madelung, "al-Kulaynl," El 
127 His other works inc1ude Kitiib ta 'bJr aI-ru'ya, Kitiib al-rijiil, Kitiib al-radd 'aIii'l-qariim~ta, Kitiib rasii'il 
ai-a 'imma, Kitiib aI-rawçfa, Kitiib mii qJla fj'l-a 'imma 'alayhmn aI-saiiim min al-shi'r, al-Dawiijin wa '1-
rawiijin, aI-Zayywa'l-tajammuland al-Wasii'il Ghafrar, al-KulaynJwa'I-Kiili, 214-17. Najashl attributed 
Kitiib ta 'bJr ai-ru 'ya to Abü'I-' Abbas Alpnad b. I~fahabad (?) al-Qumm1. Ibid., 214. Ibn Shahrashüb is the 
only one to have counted Kitiib aI-rawçfa as a book separate from aI-Kiili. Ibid., 216. Najashl and Tü~l 
considered aI-Dawiijin wa 'l-rawiijin and aI-Zayy wa 'l-tajjam ul part of al-Kiili while Ibn Shahrashüb 
counted them as separate books. Ghafrar confirmed the opinion that they are indeed part of al-Kiili. Ibid., 
217. 
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The views that Kulaynl expressed in al-Kali are representative of the traditionist 

school that overtook Imamite scholarship in the century after the Occultation. His 

brand oftraditionism was moderate, incorporating fundamental principles of formal-

rationalism and basic tenets ofmaterial-rationalism. For example, Kulaynl held that 

God is invisible (la tadrukuhu al-ab~iir, 'urilà bi-ghayri ruya)128 and that he is 

immaterial (la yulJ1!u bihi miqdiir, wu~ilà bi-ghayri ~iira; nu 'ita bi-ghayr jism).129 

Evidently, by the first half of the 4thlloth cent ury, traditionists had already taken strict 

stances against anthropomorphism and the Beatific Vision. Al-Kali also contains a 

rudimentary formulation of the doctrine of al- 'adlwhich came to characterize Imamism 

and which Imamites held in common with the Mu'tazilites. Kulaynl says ofGod that he 

sent his messengers as proofs to his creation and made matters clear with his indicators 

and sent messengers bearing glad tidings and admonishing, so that whomsoever peri shed 

perishes according to clear evidence. l3O It is anti-determinist insofar as Kulaynl holds 

man responsible for his own salvation. He blames people for having depended on their 

intellects ('uqiïl) in matters small and large\3l; but he also demands that faith, like 

actions, be based on knowledge ( 'ilm) and insight (ba~;ra). \32 ln this context 'ilm likely 

means knowledge ofProphetic and Imamic traditions and ba~Jra connotes a level of 

understanding beyond the literaI meaning of traditions. \33 

128 Kulaynl, aI-Kiili, ed. Mul).ammad Riga al-Ja'farl, trans. Sayyid Muhammad Hasan Rizvi, vol. 1 
(Tehran, 1398/1978),4. 
129 Ibid. 
130 Ibid. 
131 Ibid., 9. 
132 Ibid., 13-14. 
133 Note the distinction that the traditionists drew between 'jlm and b~Jra; on the basis ofthis distinction 
they could incorporate what they needed of formai rationalism to sort the a/}iidJth and still blame the 
rationalists for their reliance on 'aql 
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The moderate traditionists evaluated chains of transmission and tried to 

reconcile conflicting traditions. Kulaynl adduced three IJadiths as the criteria for 

judging between traditions: Place the traditions before the Quran and take whatever 

agrees with it and reject what goes against it; leave aside whatever the masses (Le. the 

Sunnites) agree upon for the Truth is contrary to them; and take, "what is held in 

common by all the narrators quoting us," (a1-mlljma' 'a1ayh) for there is no doubt in 

it.134 Kulaynl admitted that only a few contradictions can be resolved on this basis. In 

that case it is permissible to follow any of the conflicting reports based on the IJadith, 

"Whatever you have accepted and followed with the intention of obeying (the Imam) is 

valid for you" (bi-ayyumii akhadhtum min biib a1-tasflm wus 'urum). 135 

Finally, the title ofthe first book of al-Kiiff, Kitiib a1- 'aq1 wa '1-jahl, ostensibly 

confirms what 1 have said about the role of reason in moderate traditionism. It is also 

true that in many of the IJadiths comprising this book 'aql is more like what Amir-

Moezzi called hiero-intelligence than dialectic reasoning. 136 Nevertheless, in sorne of 

these IJadiths 'aq1 is an intellectual faculty employed to discem, among other things, the 

indicators of a teleological proof of God' s existence and the elegance and evincibility of 

speech, a usage which resembles ordinary reason closely.137 

134 Ibid., 19. 
135 Ibid. 
136 Amir-Moezzi, Divine Guide, 6-13. 
137 For example, see iJadiths 12, 15,20 and 23 in Kulaynl, al-Kiii, 31-49, 55, 57-9, 60. 
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Chapter 2 

1 begin this chapter by placing Ibn Bibiiya and Mufid within their distinct 

historical contexts to highlight sorne of the social, political and economic factors which 

shaped their bodies ofwork. Since 1 have already discussed the moderate traditionists' 

school, ofwhich Ibn Bibiiya is a member, in connection with the IJayra and Kulaynl, 1 

willlimit myselfhere to an overview ofhis career. Mufid deserves more attention 

mainly because the "rational tum" in Imamism is said to have taken place at his hands in 

Baghdad; accordingly, his section is lengthier and more detailed. Affixed to it is an 

excursus on an important aspect ofthe political relationship between Baghdad's 

Imamites and their Biiyid patrons and a brief description ofthe intellectual milieu of 

Baghdad, both critical elements in Mufid's historical moment. Finally, 1 conc1ude with 

a comparison of Ibn Bibiiya's creed l'tiqiidiit al-imiimiyya and Mufid's Ta~hJIJ 

(Correction) to it, drawing on the historical data presented to suggest reasons for the 

differences between them which, as we shall see, are mostly methodological. 

Ibn Babiiya 

Abii Ja'far MuQ.ammad b. 'Ali b. al-I:Iusayn b. Bibiiya al-QumTIÙ, known as al­

Shaykh al-~adiiq or simply Ibn Bibiiya, was bom in Qom to a learned family. Both of 

his brothers, al-I:Iasan and al-I:Iusayn, were modest scholars. His father 'Ali b. Babiiya 

al-QumTIÙ was a wealthy merchant and an outstanding scholar ofthe intermediate 

school. 138 'Ali b. Bibiiya was honored in a letter ascribed to the eleventh Imam in 

which the Imam addressed him as "my jurist" (faqJJiJ) and "the one on whom 1 rely" 

138 A. A. A. Fyzee, "Ibn Babawayh," El See note 115 for a brief description of the intennediate school. 
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(mu'tamkh) and "my scholar" (shayldiI).139 According to Tu~l, 'Ali b. Babuya met with 

al-I:Iusayn b. RU4 al-Nawbakhtl (d. 326/937), the third deputy to the twelfth Imaml40
, in 

Iraq sometime between 305/917 and 311/923. 141 These details suggest that a wealthy 

merchant class provided the liaison with the Imam's deputies and disseminated 

"orthodox" traditions in Qom. The possible motivations of this class to uphold the 

deputies' views regarding the imamate need to be investigated further. 142 

Ibn Babuya received his early education from his father, from whom he narrated 

many 1;.adiths. In his youth he attended the lectures of many prominent scholars until he 

joined Mu4ammad b. al-I:Iasan b. A4mad b. al-WaIid's sessions in Qom. 143 Before 

reaching twenty years of age he he Id his own classes in which he narrated 1;.adiths to 

men older than himself. 144 ln 339/950, a decade after his father's death, he left Qom in 

search of 1;.adiths 145. In the cities he visited he attended the lectures of Sunnites as weIl 

as Shl'ites, exposing himself to a range of textual interpretations. 146 

139 Ibn BlibUya, Man la yalp/uruh aI-faqih, ed. I:Iasan al-Khirsan, vol. 1 (Beirut: Dar al-A<)wli', 1405/1980), 
.J- j. 

140 On whom see Hussain, Occultation, 119-32. 
141 Ibn BlibUya, FaqJh, I.j. This dating is my own, based on the first year of the incumbency of the third 
deputy and Fyzee's suggestion, based on Sa'Id Natisl's introduction to Ibn BlibUya's Musadaqat ikhwiin, 
that Ibn Blibuya was bom in 311/923 or earlier. According to a popular legend recorded in Tu~l' s aI­
Ghayba, after meeting Nawbakhtl in Iraq, 'Ali b. Blibuya retumed to Qom and sent a letter to Nawbakhti 
in which he asked N awbakhtl to ask the Imam to supplicate God on his behalf for a son. Ibn Blibuya was 
bom as aresult of the Imam's prayer. Ibid., (. 
142 An economic analysis of the relationship between the Imam's deputies and leamed aristocracy of Qom 
must consider the taxation policies that left the economy of Qom destitute in the 4th/lOth cent ury. See 
Ann K. S. Lambton, Land/ord and Peasant in Persia: A Study of Land Tenure and Land Revenue 
Administration (London: Oxford University Press, 1953), 41. A precursory suggestion is that increased 
competition for resources rendered the aristocracy ineffectual in its leadership role so it sought altemate 
sources of authority. 
143 Ibn BlibUya, Faqih, f'. 
144 Ibid. 
145 Ibid. His decision to leave Qom may also have had to do with the economic conditions there mentioned 
in note 6. 
146 Ibn BlibUya, aI-Aman, ed. I:Iasan al-Khirsan (Najaf: al-Matba'a al-I:Iaydariyya, 1389/1970), 7. 
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In 350/962 the Biiyid emir Rukn al-Dawla invited Ibn Babiiya to his court in 

Rayy.147 His affiliation with the court, not to mention his travels, demonstrates the 

problems with the simplistic view that theology and law in Qom developed in an 

isolated Shl'ite enclave whose scholars did not have to contend with competing views 

and who faced a homogenous social and political reality148; if the case of Ibn Babiiya is 

any indication, then the scholars of Qom faced a spectrum of social, economic, political 

and intellectual configurations analogous to the Shl'ite quarter of Baghdad. 

Rukn al-Dawla's seems to have taken an interest in Shl'ism. Ibn Babiiya is said 

to have instructed him in Shl'ite dogma and debated opponents upon his request. 149 In 

352/963 Rukn al-Dawla granted Ibn Babiiya permission to leave Rayy to visit Imam al-

Riqa's grave in Mashhad. 150 Apparently, he also visited Baghdad for the first time in 

352/963 and taught there briefly.151 On his way to Khurasan he visited Marw al-Riid 

147 Muhammad Ismail Marcinkowski, "Twelver Shi'ite Scholarship and Büyid Domination: A Glance on 
the Life and Times of Ibn Biïbawayh al-Shaykh al-Saduq (d. 381/991)," Is1amic Culture 76, no. 1 (2002): 
206. Faq1h1 said that Ibn Biïbuya went to Rayy from Qom in AI-i Büyah (Gilan, 1357),278. 
148 Newman's suggestion however, that al-Barql's al-MalJiisin and al-SafIar's B~ii'ir aJ-darajiitwere 
uniquely the product of Qom is based on a much more sophisticated textual and historical analysis (see 
Newman, The Fonnative Period, 50-93). Qom, unlike the way Newman portrays it, was not so different 
from other loci ofShl'ism in terms of the impact of fiscal policy and overall economic destitution in the 
4th/lOth cent ury. Al-SuIi's account of the transfer ofpower from the 'Abblisid Caliph al-Riïqi to Abu Bakr 
Mul).ammad b. Riï'iq, then the military leader in control ofWiï~it and Basra, in 324/936, "details spiraling 
inflation, speculation, rioting, pillaging and famine, coupled with natural disasters such as frre and flood 
wbich were crippling bis city, Baghdad." David Waines, "The Pre-Buyid Amirate: Two Views from the 
Past," IJMES8, no. 3 (1977): 345. Therefore, we shouldnot expect, norwill we fmd, substantial 
differences between Ibn Blibuya's creed and Mufid's Correction that can be traced back to econornic bases 
in Qom and Baghdad respectively. 
149 Faq1h1, AI-i Büyah, 278-9; Asaf A. A. Fyzee, introduction to Ibn Biibuya, A ShI'ite Creed· A 
Translation of l'tiqiidiitu' 1-Imiimiyya (The BeliefS of the Imiimiyyah of Abü Ja 'far MulJammad ibn 'Ali 
ibn al-Ifusayn ibn Biibawayh al-QummI known as aJ-Shaykh al-$adüq), (306/919-381/991), trans. Fyzee 
(Tehran: Wofis, 1982), 10. Faq1h1 said that Ibn Biïbuya mentioned a portion of a debate he took part in at 
Rukn al-Dawla's court in Kamiil al-clin. Faqlhl, AI-i Büyah, 278. There are only two debates (mubiiIJatha) 
mentioned in Kamii1 al-clin, the frrst ofwhich took place in Baghdad; so, perhaps the debate Ibn Biïbüya 
mentioned in Kamiil al-clin, 30 took place at the court. 
150 Marcinkowski, "Ibn Biïbawayh," 206. 
151 Ibn Biïbüya, FaqIh, u..:o. See ibid., ù" ~ J, for the names of scholars from whom Ibn Biïbuya heard 
traditions in Baghdad and the other cities he visited. 
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and Sarkhas. 152 He stopped in Nishapur in Sha'ban 352/963 and taught there for sorne 

time. This is the trip that Ibn Babuya rnentioned in his introduction to Kamil al-din, 

where he found the Imamites in Nishapur confused about the Occultation. 153 After his 

pilgrimage to Imam al-Riq.a's grave he retumed to Rukn al-Dawla's court in Rayy. 

Ibn Babuya went on the lJajj and visited the Prophet's grave in Medina in 

354/965.154 On his way to Mecca he visited Hamadan and Kufa. 155 On his retum from 

Mecca he visited Fayd, a town halfway between Mecca and Kufa,156 then went to 

Baghdad for a second time in 355/966.157 In Dhul'I-I:Iijja 367/978 he visited Mashhad 

for the second tirne. He dictated sorne ofthe contents of al-AmiH on this tripl58; the 

twenty-sixth session was dictated in Mashhad on the day of Ghadir Khumm. 159 He 

retumed to Rayy at the end ofDhu'I-I:Iijja, where he dictated the twenty-seventh 

session of al-AmiH on the first of M ul}. arr am 368/979.160 He visited Imam al-Riq.a's 

grave for a third tirne in Sha'ban 368/979.161 He stayed in Sarnarqand, Balkh, Faraghana 

152 Ibid., ...... 
153 Ibid., t . See Ibn Biibuya, Kama! a/-din, 14-15. 
154 Ibn Biibiiya, FaqIh, L; 
155 Ibid., U"" - L; . 
156 Ibid., L; . 

157 Ibid., U"" . Ibn Biibuya recorded his reply to a man in Baghdad who questioned him about the 
Occultation in KamiiI a/-din, 26. However, since he visited Baghdad twice, it is not c1ear ifthis discussion 
took place on the trip in question. 
158 The contents of the second session of a/-Ama7iwere dictated in Rajab 367/978, months before his 
second visit to Mashhad. Ibn Biibuya, Amili, 5. So, perhaps, this session was held in Baghdad or en route 
to Mashhad, probably the latter. The second session contains IJadiths on the benefits offasting in Rajab, 
against exercising one's persona1judgement (ra)? to interpret Prophetic IJadith, against the use of qiyiis 
and extolling the Prophet and Imam 'Ali. Ibid., 5-8. 
159 Ibn Biibiiya, Faqlh, t and Amii1i, 107. As one might expect, this session contains IJadiths on the 
designation of Imam 'Ali on the day of Ghadir Khumm. Ibid., 107-11. 
160 Ibn Biibiiya, FaqIh, t and Amii1i, 112. This session contains IJadiths on protocols prescribed for 
MlÙ).arram, enumerating the Imams without naming all ofthem, in praise of Fiitima bt. Asad and 
recounting hnam 'Afi's birth in the Kaaba. Ibid., 112-28. So, it seems that the calendar year determined 
the content oflectures to sorne extent; we may not be able to tell much about the people in a particular 
city from what was said to them. 
161 Ibn Biibiiya, Faqlh, t 
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and Ilaq in the same year. 162 He delivered the contents ofthe last four sessions in al-

Aman in Khurasan. 163 He met al-Sharlf Abu' Abd Allah MuQ.ammad b. al-I:Iasan, 

known as Ni 'ma, in Ilaq, upon whose request he wrote Man Iii yalJejuruh al_fàqJh. 164 

At sorne point, the famous Buyid vizier al-S34ib b. 'Abbad (d. 385/995) banished 

Ibn Babuya from Rayy. Abu I:Iayyan al-TawQ.ldi said this was because Ibn 'Abbad 

prohibited the narration of 1;adJths. 165 Since Rukn al-Dawla favored Ibn Babuya166 and 

Ibn 'Abbad was not appointed vizier until after Rukn al-Dawla's death in 366/976167
, it 

is more likely that he was banished after 366/976.168 Evidently, the advancement and 

growth of systematized Imarnite 1;adJths carried political weight and had implications 

beyond the scholarly community. After an unknown period oftime, Ibn Babuya was 

allowed to return to Rayy for he died and was buried there in 381/991. 

Mufid and Biiyid Baghdad 

Abu 'Abd Allah MtiQ.ammad b. MtiQ.ammad b. al-Nu'man al-I:Iarithl al-'Ukbarl, 

known as al-Shaykh al-Mufid and Ibn al-Mu'allim, was born in Suwayqat Ibn al-Ba~r1 

162 Ibn Babiiya, FaqJh, u - Li"'" . 

163 Ibn Babiiya, Faqlh, t . The contents of the ninety-third session were dictated in Nishapur (see Fyzee, 
introduction to Shl'ite Creed, xxxviii-xxxix.) and the contents of the final, ninety-seventh session were 
dictated in Mashhad (see Ibn Babuya, Amiili, 602.). 
164 Ibn Babiiya, Faqlh, Li"'" . McDennott said that Ibn Babiiya read Man li yalJ4uruh al-faqJh to the sheikhs 
of Balkh in 372/983. McDennott, Mufid, 13. 
165 Abu l;Iayyan al-Tawl}.ldi, Akhlaq al-wazIrayn, ed. Mul}.ammad b. Tawlt al-TanJÏ (Damascus: Majma' al­
'ilm al-'arabl, 1965), 166-7. Cahen and Pellat noted that Tawl}.ldi's account oflbn 'Abbad is prejudiced in 
"Ibn 'Abbad," EL The editor of Tawl}.ldi's Akhliqincorrectly identified the Ibn Babiiya whom Tawl}.ldi 
mentioned among the scholars that Ibn 'Abbad banished as Ibn Babuya's father, who died when Ibn 
'Abbad was only three years old.lbid., 167. 
166 ln addition to what has already been said, Rukn al-Dawla is said to have awaited Ibn Babiiya's arrivaI 
in Rayy personally at the city's gate with his entourage, a show of respect. Faqlhl, Al-i Büyah, 278. 
Furthennore, Rukn al-Dawla reportedly asked Ibn Babiiya to supplicate Imam al-Riça on his behalf on his 
first trip to Mashhad. Ibid., 278-79. 
167 Cl. Cahen and Ch. Pellat, "Ibn' Abbad," EL 
168 Ibn Babiiya quoted two of Ibn 'Abbad's poems extolling Imam al-Ri ça in the beginning of 'UyÜD 
akhbiir al-RNa., suggesting that, at least at sorne point, he regarded him highly. Ibn Babiiya, 'UyÜD, 4-7. 
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near 'Ukbara in 336/948.169 Mufid's father was a teacher in Wasit-whence his epithet 

Ibn al-Mu'allim-before moving to 'Ukbara. In 347/958, when he was eleven years old, 

al-Mufid is said to have heard l}adiths in the Man~Ur Mosque, one of the main cent ers 

for the study ofthe Qur'an, tafsJr, padith, and u~iïJ aJ-fiqh in Baghdad. The Man~ur 

Mosque was apparently a ijanbalite IOCUS I70
, although other scholars also taught there. 

This may be where al-Mufid was initially exposed to Sunnite traditionism, which he 

criticized sharply.l7l 

In positive law his primary teacher was Ja'far b. Mu4ammad b. Quluya of Qom 

(d. 369/979-80).172 In theology his main teacher was Abu'l-Jaysh al-Mu~affar b. 

Mu4ammad al-Balkhl al-Warraq (d. 367/977-8), who was Abu Sahl b. Nawbakht's 

disciple. He probably studied with Abu'l-Qasim al-Balkhl al-Ka'bl, leader ofthe 

Baghdadite Mu'tazilites, toO. 173 Mufid heard l}adiths from Abu 'Ubayd Allah al-

Marzubanl (d. 384/994) and al-ijafi~ Abu Bakr Mu4ammad b. 'Umar b. al-Ji'abl (d. 

355/966). Although he never visited Qom, he leamt l}adiths of Qummite provenance 

from Ibn Quluya, A4mad b. Mu4ammad b. Dawud b. 'Ali al-QumllÙ (368/978-9) and Ibn 

Babuya. 174 He also studied with Ibn al-Junayd and Abu'l-ijusayn al-Nashi', which is to 

169 According to Madelung, 333/945 and 338/950 are also possible, though less likely. W. Madelung, "Al­
Mufid," in EL 
170 Based on the coincidence of dates, Mufid is likely to have heard traditions in the Man~Ur Mosque from 
one oftwo, or perhaps both, of the following l;Ianbalites: Abu Bakr AIpnad b. Salmiin al-Najjad (d. 
348/960) and Abu Isl].aq al-Bazzaz (d. 369/980). 
171 Mufid's works against traditionists/traditionism include: Kitiib fi radd 'alii'l-Sha'bl; Kitiib al-mas'ala 
li-Janbaliyya [sic: Ifanbaliyya]; and Kitiib maqiibis al-anwiir fi'l-radd 'alii ahl al-akhbiir. This short list 
does not include the works that he wrote in opposition to Ibn Babuya which were, in alllikelihood, 
critical of traditionism. 
172 Ibn Quluya belonged to the intermediate school discussed above. It is noteworthy that Mufid wrote 
LamiJ al-burhiin fi 'adam nuq~iin shahr Ramaçfiin in support of Ibn Quluya against Mul].ammad b. AIpnad 
b. Dawud b. 'Afi al-Qumnù in 363/973-4. McDermott, Mufid, 36. 
173 Mufid refuted al-Balkhl in a work titled Kitiib naqçf al-khams 'ashara mas'ala 'alii'l-Balkhl. 
174 Mufid is likely to have learned 1;adiths from Ibn Babuya during the latter's visit to Baghdad in 352/963 
and/or 355/966. 
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say that Mufid's teachers represented each of the major theological and legal tendencies 

found in the 4th/lOth century.175 

He taught in the mosque in Darb Riya4 in al-Karkh. All ofthe important 

scholars of the Sth/11 th century were Mufid's students. These include the Sharlfs al-Raq. 

and al-Murtaqa, Tusl, Najashl, al-Karajan, Salar al-Daylam1 and Abu'HialaQ. al-I:Ialabl. 

He was expelled from Baghdad during Sunnite-Shl'ite riots in 392/1002, 398/1008 and 

409/1018. In the second instance rioters targeted Mufid personally, an indication ofhis 

prominence rather than his involvement in the foment. 176 He died in Baghdad in 

Ramaqan 413/1022 and was initially buried in his house, then in Maqabir Quraysh in the 

vicinity oflmams al-Ka?im and al-Jawad. His funeral was a major public event 

aUended by an enormous crowd. l77 

Mufid wrote prolifically on a wide range of theological and legal issues. 178 He 

was especially concemed with the Mu'tazilites, against whom he wrote over sixteen 

works. 179 The subject of these refutations was often a theological or legal position 

which Mu'tazilites held, yet which was not unique to Mu'tazilism, such as their views 

on the imamate and fixed-term marriage. Mufid addressed the major theological and 

175 Modarressi, Introudctian ta Shl'l Law, 40. 
176 Similarly, Imamites targeted the leader of the Shafi'ites Abü ~amid al-Isfara'in1 (d. 406/1015) though 
it is unlikely that he was personally involved in the attacks on them. Madelung and Donohue corroborated 
Mufid's innocence in the matter. Madelung, "al-Mufid," El; Donohue, Buwayhid Dynasty, 332. 
177 Mu4ammad Baqir al-Majlisl, Bihir al-anwiir, Introduction (Beirut, 1983), 105. 
178 See McDermott, Mufid, 27-40 for a list of 172 works attributed to hirn. 
179 These include: Kitiib al-radd 'alii Ibn al-Ikhshld fi'l-imiima; al-Radd 'alii Abl 'Abd Alliih al-B~rl fi 
tafÇiI al-malii'ika; Kitiib al-radd 'alii'l-Jubbii'l fi'l-tafSIr, Kitiib al-radd 'alii'I-KhiilidI fi'l-imiima; 'Umad 
mukht~ara 'alii'l-mu'tazila fi'l-wa'id; al-Kaliim 'alii'I-Jubbii'J fi'l-ma'diim; Mas'alajarat bayn al-shaykh 
wa bayn al-qiiÇi al-bahshiiml fi'l-imiima wa ma 'nii al-mawlii, Kitiib al-muçfJ.h fi'l- wa 'id; Kitiib naqçl al­
imiima 'alii Ja 'far b. /farb; Kitiib naqçl al-khams 'ashara mas 'ala 'alii'l-Balkhl; Kitiib al-naqçl 'alii Abl 'Abd 
Allah al-Ba~ri fi'l-mut'a; Kitiib al-naqçl 'alii Ibn 'Abbiid fi'l-imiima; Kitiib naqçl fàÇilat al-mu'tazila; Kitiib 
al-naqçl 'alii 'AfJ b. 'Isii al-RummiinJ; al-Naqçl 'alii'l- Wiisi!J; and Kitiib naqçlldtiib al-A~amm fi'l-imiima. 
See ibid. to identify the individuals named in these titles. This list does not include tracts written against 
the ~anafites and the Zaydites, both ofwhom were affiliated with Mu'tazilism in Baghdad. Donohue 
remarked that the Imamite attack on Zaydite shades of Mu'tazilism was intended to obscure Imamite 
rationalism. Donohue, Buwayhid Dynasty, 332. 
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legal controversies ofhis day in refutations of specific Mu'tazilites, which suggests that 

he considered them his princip le intellectual rivaIs and challengers. The success of 

Mu'tazilism in Buyid Baghdad, where it attracted many I:Ianafites and Zaydites among 

others, confirms this suggestion. The chronicles ofBuyid historians, however, name a 

Shafi'ite jurist al-Isfara'inl and I:Ianbalite mobs as the principal agitators against the 

Imamites, indicating that the Imamites' main political rivaIs were Shafi'ites and 

I:Ianbalites. Consequently, one might expect to find more polemic directed against these 

two groups in Mufid's works. The dearth of such polemic may be because Sunnite legal 

heritage, in the form of Shafi 'ism, was useful to Imamite scholars in building their own 

legal tradition in the 5th/Il th century.180 

At the same time, faced with Sunnite opposition to Mu'tazilism, Imamites found 

it useful to obscure their own rational tendencies and directed their works against 

Mu'tazilism and its affiliates. Mufid struggled to distinguish Imamite scholars' 

rationalist modes ofthought and content from those ofthe Mu'tazilites at the same time 

as he underscored similarities. Mufid's theological views were more akin to the 

reportedly pro-'Alid Baghdadite school of Mu'tazilism which rejected Abu Hashim al-

Jubba'1's (d. 321/933) theory of states (alJwiil), even though the Ba~ran school prevailed 

in Baghdad at the time. 181 Mufid wrote a work on the agreement ofBaghdadite 

Mu'tazilism with Imamic IJadiths titled Kitiib a/-risii/a a/-muqni'a fi wifiiq a/-

baghdiidiyyln min a/-mu'tazi/a li-mii ruwiya 'an a/-a'imma. 

180 See Devin Stewart, Islamic Legal Orthodoxy Twelver Shiite Responses to the Sunni Legal System 
(Salt Lake City: University of Utah Press, 1998). 
181 See Abu Rashld al-Nishabiiii, al-Masii'il fi'l-khiliifbayn aJ-ba~dyyin wa'l-baghdiidiyyin, ed. ed. Ma'n 
Ziyada and Ri<Jwan al-Sayyid (Beirut: Ma'had al-Inma' al-'Arabl, 1979). See also my discussion of 
Baghdad's Mu'tazilites below. 
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The Fa!imid caliphate-imamate also influenced Mufid's work. The Fa!imids' 

successes appealed to Shl'ites' messianic aspirations, threatening to draw 'Alid support 

away from Baghdad. This is evident in al-Sharlf al-Ra<ft's lyric composition bemoaning, 

"his degraded position 'in an enemy country' while his kinsmen the Fa!imids," ruled 

Egypt, an affront for which the Caliph al-Qadir admonished Ra<ft's father, the 

incumbent 'Alid naqlb, and his initial refusaI to repudiate the Fa!imids' genealogy.182 

The Fa!imids implemented an astrological calendar so the beginning ofRamagan did 

not depend on a moon-sighting (ru 'ya). 183 Early in his life Mufid agreed with his 

teacher in positive law Ibn Qiïliïya that it is not the new moon which inaugurates 

Ramagan, rather the beginning ofRamagan is based on a fixed calculation. Later, he 

changed his opinion, holding that the beginning ofRamagan does depend on a moon-

sighting, and wrote at least six works to this effect. 184 Mufid's later ruling reflects a 

process in which Imamites sought to draw ideologicallines between themselves and the 

Fa!imids, who threatened Baghdad politically, thus assuring their patrons oftheir 

benignity and securing a place for themselves within a broader Islamic context. 

182 Mafizullah Kabir, "A Distinguished 'Alid Family of Baghdad During the Buwayhid Period," Royal 
Asiatie Society of Pakistan 9 (1964): 52-3. 
183 Al-QaQi al-Nu'man, Da'i'im al-islam, ed. Asafb. 'Ali Asghar Fyzee (Egypt: Dar al-Ma'lirif, 
1370/1951),322. According to the historian Maqnzl, the Fatimid general Jawhar introduced the 
astrological calendar when he conquered Egypt (idem, The Pillars of Islam, vol. 1, trans. Asaf A. A. Fyzee, 
revised and annotated by Ismail Kurban Husein Poonawala (New Delhi: Oxford University Press, 2002), 
339.); however, sorne evidence suggests that the Fatimid Caliph-Imam al-Mu'izz instituted it when he 
adopted Da'i'im al-islam as the state's law. See Ismail K. Poonawala, "Al-QaQi al-Nu'man and Isma'iIi 
jurisprudence," in Mediaeval Isma 'ili History and Thought, ed. Farhad Daftary (New York: Cambridge 
University Press, 1996), 118. 
184 These inc1ude: Jawib ahl al-Raqqa Ii'l-ahilla wa '1- 'adad, Kitib jawibit ahl al-Maw~il Ii'l- 'adad wa '1-
ru'ya; al-Radd 'ali Ibn Bibüya/ Fi'l-radd 'ali'l-$adiiq li qawlih anna shahr ramaçlin li yanqu~ al-Risi la 
al- 'adadiyya; Kitib 'adad al-~awm wa 'l-~alit, M~ibJ1;. al-nUr li 'alimat awi'il al-shuhiir, and Kitib 
mas'ala li takh~J~ al-ayyim. See McDermott's list of Mufid's works in Mulid, 27-40. 
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1 will show that the principle difference between Ibn Babüya's creed and Mufid's 

correction to it is the extent to which Mufid implemented formal-rationalism in 

expounding Imamite dogma. Possible reasons for this difference can be located in the 

sociopolitical and intellectual milieu of Büyid Baghdad. The Imamites were a strong 

community in Baghdad even before the advent of the Büyids. By the time of the reign 

of the Caliph al-Muqtadir (rg. 295/907-320/932), the Imamites of Baghdad were holding 

congregational prayers in the Baratha mosque in western Baghdad.185 They also cursed 

the Prophet's Companions which led Muqtadir to order the demolition of the Baratha 

mosque in 313/925.186 The Karkh quarter, a business district that came to exist, "as a 

result of al-Man~ür's removal to that locality of the markets that originally formed part 

ofhis Round City," was another early Imamite stronghold in western Baghdad.187 Riots 

between the Imamites ofKarkh and the Sunnites began to erupt in 338/949, shortly after 

Mu'izz al-Dawla's arrivaI in Baghdad, indicating that the Imamites had already 

occupied it for sorne time. 188 Besides these two main cent ers in western Baghdad, the 

Imamites settled in Nahr al-Tabiq in the west and Süq al-Siliil}., Bab al-Taq, Süq Ya4ya 

and al-Furqa in the east. However, based on the fact that the Imamites ofthese smaller 

settlements are not known to have participated in sectarian rioting until the emirate of 

Jalal al-Dawla (rg. 418/1027-435/1043), Kabir concluded that they moved into these 

areas after the advent of the Büyids in Baghdad. 189 The Imamite presence in an 

185 MafizuUah Kabir, The Buwayhid Dynasty of Baghdad· 334/946-447/1055 (Calcutta: Iran Society, 
1964),202. For Ibn' Aqll's later description of western Baghdad see George Makdisi, "The Topography of 
Eleventh-Century Baghdad, Materials and Notes (1)," Arabica VI (1959): 189-95. 
186 1t was rebuilt as a Sunnite mosque in 328; however, the Imamites seem to have regained control over it 
later. Ibid., 203. 
187 Ibid. Karkh sometimes denotes aU of western Baghdad. Makdisi, "Topography," 189. 
188 Ibid. 
189 Ibid. 
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important commercial sect or of Baghdad meant that the Buyids needed to conciliate 

them. 19o Mu'izz al-Dawla ordered aIl shops closed to commemorate the martyrdom of 

Imam al-I:Iusayn on 10 Mu4arram and instituted the festival of Ghadir Khumm on 18 

Dhu'I-I:Iijja to celebrate the appoint ment ofImam 'Ali to succeed the Prophet. Both 

commemorations occasioned violent sectarian rioting over the course of Buyid rule. 

However, the most important Buyid concession was the appoint ment of an 'Alid naqlb. 

The' Abbasids had appointed one naqlb over aIl of the Hashimites. According to 

al-Mawardi and Abu Ya'la al-Farra' the naqlb's responsibilities included genealogical, 

material and moral matters; regarding moral matters, these partly overlapped the sphere 

of the qiùfi. The naqlbmaintained a register ofnobility, entering births and deaths and 

excluding false claimants to Hashimite descent; he prevented Hashimite women from 

marrying non-Hashimites; he procured state pensions for Hashimites from the treasury; 

he administered the endowments (awqii~ which were established for Hashimites; and he 

was responsible for preserving the honor of the Hashimites by preventing them from 

transgressing proper moral bounds. Execution of (laddpunishments andjudgment of 

litigations between Hashimites feIl within the scope of one type of niqiiba, a1-niqiiba a1-

'iimma. 191 

This arrangement, however, benefited the' Abbasids more than it benefited the 

'Alids192 so the Buyid emir Mu'izz al-Dawla, partly to secure the support ofthe 'Alids 

and partly because the Buyids were themselves Shl'ites of sorne sort 193, put the' Alids 

190 See Roy P. Mottahedeh, Loyalty and Leadership in an Early Islamic Society (Princeton: Princeton 
University Press, 1980), 72-96 on the 10yalty inspired by perceived benefits. 
191 A. Havemann, "Na19b al-ashraf," El 
192 Kabir, '" Alid Family," 50. 
193 The Büyids were most likely Zaydites. Donohue, Buwayhid Dynasty, xiv; Heribert Busse, "Iran Under 
the Büyids," in R. N. Frye, ed., The Cambridge History of Iran, vol. 4, The Period trom the Arab Invasion 
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under the jurisdiction of their own naqlb. Kahir asserted that the designation of a naqlb 

to look after the interests of the' Alids gave them a sort of "extraterritoriality within the 

state."194 The unlikelihood ofKabir's assertion notwithstanding, the naqlbwas an 

important court official in Baghdad and it seems that both the' Alids and the' Abbasids 

also had nuqabii'in provincial towns. 195 The emir 'Aqud al-Dawla relied on the 'Alid 

naqlbto carry out his plans for the reconstruction of Baghdad and the restoration of 

to the Saijuqs(Cambridge: Cambridge University Press, 1975),256; Kabir, Buwayhid Dynasty, 201; M. S. 
Khan, ''The Ear1y History ofZaydi Shl'ism in Day1aman and GHan," Zeitschrift der Deutschen 
Morgenliindischen Gesellschaft 125, no. 2 (1975): 313; Hossein Modarressi, review of The Just Ruler in 
ShJ1te Islam: The Comprehensive Authority ofthe Jurist in hniimite Jurisprudence, by Abdu1aziz 
Abdulhussain Sachedina, Joumal of the American Oriental Society Ill, no. 3 (1991): 554. Modarressi 
stated that there is c1ear evidence ofthis in the works of the Buyids' Imamite contemporaries such as Ibn 
Biibuya; Marcinkowski said that the Buyids were Imamites in, "Saduq," 71, however, his evidence is 
mendacious. He stated that the Buyids followed Imamite 1aw rather than Sunnite 1aw, which they wou1d 
not have done ifthey were Zaydite since the Zaydites followed Sunnite 1aw. The Zaydites, however, did 
not follow Sunnite 1aw. Abu'l-Basan 'Ubayd Alliih b. Basan al-Karkh1, a Banafite, is reported to have 
appointed Ibn al-Dii'!, a Zaydite, to lead his funeral prayer. However, Ibn al-Dii'! refused to use a Sunnite 
formula in the prayer, insisting on a Sh1'ite formula instead, so he was not allowed. Busiim al-DIn al­
Mal}.aUi, al-Ifada'iq al-wardiyya fi dhikra 'immat al-zaidiyya, British Museum MSS. Or. 3786, fol. 60 a., 
quoted in Donohue, Buwayhid Dynasty, 325. To be sure, the Zaydites had their own law, expounded by 
their Imams, which was in sorne cases, such as inheritance and triple-divorce (taliiq al-bid'a), sunHar to 
Imamite law. See Madelung, "Zaydiyya," in EL Other scholars have taken a more nuanced approach. 
Momen stated that, while the Buyids, owing to their Daylamite roots, were originally Zaydite, they 
leaned towards Imamism after they came to power because Zaydism, "would have required the 
Buwayhids ... to install an 'Alid Imiim [since they themselves were not 'Alids] for all to obey." Thus the 
vanished Imiim of the Imamites was politically attractive to them. Moojan Momen, An Introduction to 
Shi'i Islam: The History and Doctrines of Twelver Shi'ism (New Haven: Yale University Press, 1985), 77; 
Joel L. Kramer, Humanism in the Renaissance of Islam: The Cultural Revival during the Buyid Age, 20d 

ed. (Leiden: E. J. Brill, 1992),41. Cahen does not accept the Buyids' Daylamite origin as evidence oftheir 
Zaydite affiliation because there were also Ismii'!lites in Daylam and Imamites in, "the entourage of [the 
Zaydite Imam] al-'Ulrush orhis descendants." Cahen, "Buwayhid," in EL Assuming that the Buyids were 
Imamites, he explains, "the persistence, in later Buwayhid society, of Zaydi doctrinal influences," which 
would suggest that the Buyids may have been Zaydite, by underestimating the early differentiation 
between Zaydites and Imamites. For one example ofthis early differentiation see Ibn Qiba al-Rïiz1, "Naqçl 
kitiib al- 'ishhiid li Abi Zayd al- 'Alawi" Cahen seems to be saying that the Buyids were at least politically 
Imamite if not more than just that. There are sorne anecdotal reports which suggest that the Buyids were 
Imamite. Rukn al-Dawla is said to have interrogated Ibn Biibiiya about "prophethood and the irnamate", 
believed in the Occultation of the twelfth Imam in the course of one of Ibn Biibiiya's debates with a 
mullJ.idheld at his court and requested Ibn Biibuya to supplicate Imiim al-Riqii on his behalf. Faq1h1, AI-i 
Büyah, 278, 480-1. On the other hand, Mu'izz al-Dawla named Ibn al-Dii'!, a Zaydite 'Alid, naqJb of the 
'Alids in Baghdad (see below). Kraemer, Humanism, 39; Kabir, '''Alid Family," 50. He was also known to 
discuss faith with Abu' Abd Alliih al-Ba~rl, a Zaydite Mu'tazilite, who visited him on his death-bed. 
Kraemer, Humanism, 40. Finally, he was buried next to the graves ofImamite Imams, though this may 
have been his son, 'Izz al-Dawla's wish. Ibid. 
194 Kabir, Buwayhid Dynasty, 187. 
195 Kabir, '''Alid Family," 50. 
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endowments to suburban mosques. 196 The' Alid naqJb was also entrusted with the 

dispensation of charity: Mu'izz al-Dawla put the 'Alid naqJbin charge of 10,000 

dirhams to be distributed among the people. 197 The nuqabii' conferred legitimacy on the 

emir. For example, the 'Alid and 'Abbasid naqJbs were called to witness the official 

pledge of allegiance to the emir Musharrif al-Dawla in 415/1024. 198 However, the 

naqJb's appoint ment was contingent upon court politics. Under obscure circumstances, 

the Büyid vizier Abü al-Faql dismissed the third 'Alid naqJb al-Tahir al-Müsawl in 

360/971. 'Izz al-Dawla reinstated him four years later and 'Aqud al-Dawla had him 

arrested and confiscated his property.199 Baha' al-Dawla reinstated him once again and 

appointed him amJr al-IJajj and judge over the ml1?iilim court in 380/990-1200; Baha' al-

Dawla also tried to appoint him qaç/i al-qucfiit but ultimately yielded to the Caliph al-

Qadir's protestation. When the Caliphs began to reassert their authority towards the 

end of the Büyid era the 'Alid and 'Abbasid nuqabii'served as liaisons between the 

Caliph and the emir.201 Moreover, they cooperated with the government to quell sorne 

of the most serious sectarian riots in Baghdad.202 

The first 'Alid naqJbwas Abü'I-I:Iusayn Al}.mad b. 'Ali al-Kawkab1. The second 

was a Zaydite known as Ibn al-Da'!; Ibn al-Da'! accepted the position under the 

conditions that he would, "not have to accept any robe from the Caliph since this would 

be black-the official 'Abbasid color," nor would he be required to present himself 

before the Caliph, "on any occasion on which he might have to wear black robes or kiss 

196 Kabir, Buwayhid Dynasty, 62. 
197 Kabir, Buwayhid Dynasty, 164. 
198 Ibid., 99. 
199 K b' '''Al'd F '1" 52 a If, 1 ami y, . 
200 Ibid. 
201 Kabir, Buwayhid Dynasty, 199. 
202 Kabir, '''Alid Family," 51. 
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the ground before him as had by now become customary at the court.,,203 Under these 

conditions Ibn al-Da'! became the naqJb in 348/959 and retained his independence from 

the Caliph. The conditions ofhis appoint ment are indicative of the political influence 

that Shi'ites held in Buyid Baghdad. 

One Imamite family occupied the post from 354/965 to 449/1057, two years after 

the Saljuqs arrived in Baghdad. Mu'izz al-Dawla appointed al-Tahir al-Musawl (d. 

400/1010) in 354/966. In 359/970 he was put in charge ofthe IJajjcaravan and had the 

khufbaread in the 'Abbasid Caliph al-Mu!!,'s name in Mecca, a significant move since 

both the Fa!imids and the 'Abbasids claimed Mecca at the time.204 Tahir's son al-Sharlf 

al-Ra4i (d. 406/1015) administered the post, first on behalf ofhis father starting in 

380/990-1, and then on his own, until he died. Ra4i was honored several times by being 

appointed amJr al-lJajj and being placed in charge of the mEJ?iilim court. 205 He also 

founded an academy called Dar al-'Ilm in Baghdad. Ra4i's brother al-Shaiif al-Murtaq.a 

(d. 435/1043-4) became the naqJb after he died, followed by Ra4i's son 'Adnan who held 

his post until his death in 449/1057-8.206 

203 Kabir, Buwayhid Dynasty, 188. 
204 Kabir, '" Alid Family," 52. The threat of a rival Shi'ite caliphate which seemed to be fulfilling Shi'ite 
messianic aspirations was perhaps another reason for the Buyids' desire to secure 'Alid support in 
Baghdad. 
205 Heinz Halm, Shi'ism, trans. Janet Watson and Marian Hill, 2nd ed. (New York: Columbia University 
Press, 2004), 51. 
206 Two points conceming Murtaqii need to be noted here. Based on an anecdote, the Biiyid vizier Fakhr 
al-Mulk preferred Raqi to his eIder brother Murtaqii because the latter had once petitioned the vizier to be 
exempted from a tax of one dinar levied to irrigate land that Murtaqii owned while Raqi had refused a gift 
of one thousand dinars from the vizier. Kabir, '" Alid Family," 55. The anecdote reveals that Murtaqii was 
a landowner, indicating the economic c1ass from which the naqibwas selected and part of the reason why 
it was important for the Biiyids to patronize the Imamites. The second point is that Murtaqii wrote a 
treatise on the permissibility ofworking with the govemment in sorne cases. See Wilfred Madelung, "A 
Treatise of the Shaiif al-Murtaqii on the Legality ofWorking for the Govemment (Mas'aJa fi'f- 'amaJ 
ma 'a 'f-su~tiin)," BSOAS 43, no. 1 (1980): 18-31. So, perhaps, there was opposition to such close dealings 
with the govemment based on the Imamite ideal that aIl govemments are unjust in the absence of the 
Imam, which prompted the composition ofhis treatise. 
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Halm took the careers of Raft and Murtaqa as, "typical ofthe pro minent 

position of the Shi'ites in Buyid Baghdad.,,207 Both ofthem were called to formally 

repudiate the Fa!imid Caliph-Imam's genealogy in 402/1011. InitialIy, Raft refused to 

disclaim the Fa!imid Caliph-Imam's genealogy, however, two years into his term as 

naqJb, he agreed to it publicly. The importance that the 'Abbasid Caliph al-Qadir 

attached to securing the 'Alid naqJbs' support in the matter is a testament to their social 

standing and political influence at the court. The Buyid emirs' overtures to the 

Imamites suggests that the Imamites were an influential minority in Baghdad and the 

fact that they occupied Karkh, the main business district of Baghdad, lends credence to 

this suggestion. Buyid patronage did two things: First, it enhanced the authority of the 

Imamite learned aristocracy in Baghdad, transferring leadership of the community from 

Qom to Baghdad, where Imamite scholars had to defend their views with rational 

arguments. Tradition-based arguments were not evincive because many of these 

traditions had not been narrated outside the Imamite community?08 Second, and 

perhaps more directly so, Buyid patronage elevated Imamite scholars' profiles, exposing 

them to the criticisms of a rich intellectuai community and prompting responses. 

AlI the major legal and theological schools-I:Ianbalites, Shafi'ites, I:Ianafites, 

Malikites, Zahirites, Ash'arites, Mu'tazilites, Zaydites and Imamites-were represented 

207 Halm, Shi'ism, 50. 
208 See, for example, Murtaqi's section on the inadequacy ofrevelatory arguments against qiyisin aJ­
Dhaii'a ili u~ül aJ-shaii'a, where he does not present any of the numerous Imamic iJadiths prohibiting 
qiyis. As Gleave noted, "the se, for Shl'1s, would have been conclusive proof ... The reason for their 
omission can be traced to the intended readership of aJ-Dhaii'a. Murtaqa clearly hoped to offer non-Shl'1 
u~üHsjustification of the Shl'1 position, based on proofs which both groups would find acceptable. 
Imamic akhbirwould sirnply fail to fulfill this purpose; hence he did not cite them. The only Shl'1 
argument he used in his refutation of qiyis is ijmi' aJ-imimiyyah, which he claimed to have shown to be a 
proof(iJl!iia) of the Shaii'a, but this argument is not expanded further." Gleave, "Qiyis," 281. 
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in Baghdad. The Friday prayer was permitted in six mosques: Jami' al-Madina (or 

Madinat al-Man~iîr), Jami' al-Ru~afiî, Jami' Dar ai-Khalifa (or al-Qa~r), Jami' Baratha, 

Jiimi' Qa!1'at Umm Ja'far and Jami' al-I:Iarbiyya.209 These mosques, plus sorne smaller 

ones (masiïjid), were the main centers for the study ofthe Qur'an, tafslr, padith, and ll~iil 

al-fiqh. 

The following anecdote alludes to three I:Ianbalite attitudes that existed in 

Baghdad during the 4th/lOth century: 

Ibn BaHa relates the story of the avid follower of Barbahan who passed a man who was 
a heretic. The latter remarked, "The se I:Ianbalites!" At that the I:Ianbalite came back to 
him and explained, "There are three types of I:Ianbalites: the ascetic who fasts and prays, 
the learned type who writes and pursues law, and the type that strikes down every rebel 
like yourself." At that the I:Ianbalite struck him.2\O 

"This strain of active opposition," depicted in the anecdote, "blended in with the general 

Sunnite opposition to the Shiites in Baghdad during the Buwayhid period."211 Those 

who held study circles include Abu Bakr A4mad b. Salman al-Najjad (d. 348/960) and 

Abu Bakr 'Abd al-'Azlz b. Ja'far, called Ghulam al-Khallal (d. 363/974). Najjad 

conducted two weekly study circles in Jami' Madinat al-Man~iîr and Ghulam al-Khallal 

taught in Jiimi' al-Qa~r. Another I:IanbaIi jurist Abu Is4aq al-Bazzaz (d. 369/980) also 

held two study circles, in Jami' Madinat al-Man~ur and Jiimi' al-Qa~r. In the second 

half of the 4th/lOth century Abu'l-Faql 'Abd al-Wa4id (d. 410/1020), son of an important 

209 Donohue, Buwayhid Dynasty, 317. 
210 Ibn Abl Ya'la, Tabaqiit al-J;.aniibila., ed. M~ammad ijamld a1-Fiql, vol. 2 (Cairo, 1371/1952), 177, 
quoted in Donohue, Buwayhid Dynasty, 320. 
211 Donohue, Buwayhid Dynasty, 320. In the Sunnite-Shl'ite riots, "which periodically beset Baghdad, the 
opposition to the Shiites is labeled, almost always, as Sunnite, and, at times, Hashimite, but seldom 
Hanbalite." Ibid. According to Kraemer, the l;Ianbalite masses spearheaded the opposition. Kraemer, 
Humanism, 60-3. 
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I:Ianbalijurist Abu'I-I:Iasan 'Abd al-'Azlz al-TamlllÙ212, taught in Jami' Madinat al-

Man~ur. His brother Abu'l-Faraj 'Abd al-Wahhab (d. 425/1034) took over 'Abd al-

Wii4id's study circles in the same mosques and was succeeded by his son. Evidently, 

Jami' Madinat al-Man~ur was a I:Ianbali locus.213 Among the ascetics were Abu Is4aq 

ibrahIm b. Thabit (d. 370/981), Abu'I-I:Iusayn Mu4ammad b. A4mad b. Sam'um (d. 

387/997), Abu 'Abd AŒih b. I:Iamid (d. 403/1013), Abu Bakr al-Rushnanl (d. 411/1021) 

and Abu Sa'1d al-Naqqash. 

Late in the 4th/lOth century a fourth attitude emerged. I:Ianbalites began working 

for the govemment as judges (qucfiit). Prior to this, "there had been I:Ianbali witnesses, 

but the mention of Hanbalite judges is infrequent.,,214 I:Ianbalite judges of the 5thl11th 

century include Abu 'Ali Mu4ammad b. A4mad b. Abl Musa al-HashillÙ, Abu'l-Husayn 

Mu4ammad b. I:Iurmuz al-Qadi al-'Ukban, the unnamed al-QaQi al-Muwaqqar al-

I:Ianbali and Abu Ya'la Mu4ammad b. I:Iusayn b. al-Farra' (d. 458/1066). The revival of 

Sunnl orthodoxy, exemplified by the publication of the Qadirite Creed in 433/1042215
, 

was, in part, a result of the influence of these I:Ianbalites-and not the rioting public-

on the Caliph who found their position congenial to his political strength and stability, 

by then largely undermined. 

212 He was accused ofMu'tazilism. The same accusation, made by the Shafi'ite Abü l:Iamld al-Isfara'inI, 
may have forced 'Abd al-Wiihid to leave Baghdad. Donohue, Buwayhid Dynasty, 319. 
213 Kraemer made the same observation in Humanism, 60. 
214 Donohue, Buwayhid Dynasty, 321. 
215 The Qadirite creed was published by the Caliph al-Qa'im (d. 46711075). It proclaimed Ash'arite 
doctrine orthodox. "It stressed the eternity of the word ofGod [e.g. the Qur'an]-which was the kemel of 
controversy between the Ash'arites and the Mu'tazilites. It laid emphasis on the veneration of the 
companions of the Prophet and their gradation in the order: Abü Bakr, 'Umar, 'Uthman and 'Afi--which 
was o:t:..-course intensely repugnant to the Shi'ah of aIl varieties. FinaIly the creed enjoined veneration for 
both 'A'ishah and Mu'awiyah, whose hostility to the' Alid cause was particularly loathsome to the 
Shl'ah." Kabir, Buwayhid Dynasty, 208. Donohue adds that it was directed against l:Ianafite Mu'tazilism 
specifically in Buwayhid Dynasty, 336. 
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Leadership (ri'iisa)216 ofthe Shafi'ites passed from Abu'I-I:Iusayn Al].mad b. 

Mu4ammad al-QaHan (d. 359/970) to Abu'I-I:Iasan 'Ali b. Al].mad b. Marzuban al-

Baghdadi (d. 366/977), then Abu'l-Qasim 'Abd al-'Azlz al-Darakl (d. 375/985), "the 

leading Shafi'i in Iraq, and perhaps, in the east.,,217 He had a study circle in Jami' 

Madinat al-Man~Ur and taught law in a private mosque in the Qat1'a quarter of the city. 

It is reported that Darakl sometimes ignored Shafi'ite and I:Ianafite princip les in favor of 

IJadith, yet he was accused ofMu'tazilism.218 Later, Abu I:Ianùd Al].mad b. Tahir al-

Isfara'inl (d. 406/1015), an outspoken Ash'arl, took over leadership of the school. He 

was close to the emirs, who gave him disposaI over the alms, and taught in a private 

mosque in the Qat1'a quarter as well. His reputation earned him the honor ofbeing put 

above even the eponym ofhis schoo1.219 Isfara'inl, "used his position for political 

purposes and came to be regarded by the Shiites as the leader of the opposition to 

them.,,22o Other important Shafi'ites ofthis period are Abu'I-I:Iasan al-Mu4amili and 

Abu Tayyib al-Taban. 

The association of the I:Ianafite school with Mu'tazilism may have popularized 

the latter in Baghdad through judgeship channels traditionally held by I:Ianafites. 

Judgeship in tum was strongly shaped by issues of politicallegitimacy and economic 

216 See Mottahedeh, Loyalty, 135-50, on leadership arnong the 'ulama: 
217 Donohue, Buwayhid Dynasty, 322. 
218 Ibid., 322-3. 
219 This claim was made by a ij"anafite. Khatlb al-Baghdadi, Tarlkh Baghdad, 14 vols. (Cairo, 1349/1931), 

- 2239, quoted in Donohue, Buwayhid Dynasty, 323. 
220 Donohue, Buwayhid Dynasty, 323. "In the riot which broke out in Baghdad in 398 [/1008], the 
Hashimite attack on the Imamite fàqih Ibn al-Mu'allim, was countered by a Shiite attack on Abu ij"arnld." 
Ibid. Mufid was targeted because ofhis prominence, though he did not instigate the riots. W. Madelung, 
"Al-Mufid," in EI; Donohue, Buwayhid Dynasty, 332. Similarly, the fact that the Shl'ites targeted 
Isfara'im does not mean that he was personally involved in attacks on them. 
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policies of the rulers.221 Abu'I-I:Iasan 'Ubayd AŒih b. I:Iasan al-Karkh1 (d. 340/951), a 

Mu'tazilite, led the I:Ianafites in the early 4th/lOth century. Abu' Amr A4mad b. 

MuQ.ammad al-Taban (d. 340/951) was a contemporary ofKarkhi He was succeeded by 

Abu 'Ali al-Shash1 (d. 344/955) and Abu Bakr al-Damaghani In the second half of the 

4th/lOth century Abu Bakr A4mad b. 'Ali al-Raz1 (d. 370/981) was the leader of the 

I:Ianafis. Abu Bakr MtiQ.ammad b. Musa al-Khwawarizrrll (d. 403/1013), an opponent of 

theology, succeeded Raz1.222 Abu 'Abd Allah MuQ.ammad b. YaQ.ya al-Jurjan1 (d. 

398/1008) taught in a private masjidin the QaWa quarter. His student Abu'I-I:Iusayn 

A4mad b. MuQ.ammad al-Qudiïr1 (d. 42811037) became the leader ofthe I:Ianafites after 

Khwanzmi I:Ianafite judges in this period include Abu' Abd Allah I:Iusayn b. A4mad 

aH;ayman (d. 43611045), Abu Ja'far MtiQ.ammad b. A4mad al-Simnan1 (d. 44411052), 

an Ash'arl, and qiifi al-qut;fit Ibn Afkani 

Among the Malikites, Abii Bakr MuQ.ammad b. 'Abd Allah al-Abharl (d. 

375/985) held a study circle in Jami' Madinat al-Man~iïr. Abu Bakr MuQ.ammad b. 

Tayyib al-Baqillan1 (d. 403/1013) was a proponent of Ash'arite theology. In the 5th/l1th 

century the Malikite presence in Baghdad declined. In the first half of that century the 

leader of the Malikites Abu MtiQ.ammad 'Abd al-Wahhab b. 'Ali moved to Egypt, 

"because he found it impossible to earn a living in Iraq.,,223 

The Zahirite school, also in decline, included Abu Sa'1d Bishr b. I:Iasan, 

appointed qiifi al-qut;fitin 369/980, and his student Abu'I-I:Iasan 'Abd al-'Az1z b. 

A4mad al-Kharaz1, ajudge. The latter, "had sorne few students in Baghdad, but the 

221 Donohue, Buwayhid Dynasty, 325. However, "it was not until the Seljuk period that the Hanafites 
were graced with a chiefjudge who was also their leader in learning and disputation." Ibid., 327. 
222 Among Khwawanzml's students was the Imaml poet and compiler of Nahj aI-baIagha al-Shaiif al-Raqi 
(d. 406/10 15). 
223 Tiirikh Baghdad, 3035, quoted in Donohue, Buwayhid Dynasty, 328. 
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center of the school remained in Shiraz, where Abii'l-Faraj al-Qann ... propagated both 

Zahirite law and Mu'tazilism."224 Two minor schools active in this period were the 

Janrites, founded by the famous polymath Mu4ammad b. Janr al-Taban (d. 310/923), 

and the Thawrites, folIowers ofSufyan al-Thawr1.22s In Baghdad the Zaydites were so 

closely associated with Mu'tazilism that Imamites equated the twO.226 

In the 4th/lOth_5thI11th century there were three schools ofMu'tazilism in 

Baghdad: Baghdadite, Bahshamite and Ikhshldite. Baghdadite Mu'tazilites folIowed 

the teachings of Bishr b. al-Mu'tamir (d. 210/825), Abu'I-I:Iusayn al-Khayyat (d. 

290/902) and Abu'l-Qasim al-Balkhl (d. 319/931).227 The Bahshamites include those 

Basran Mu'tazilites who advocated Abii Hashim al-Jubba'1's theory of states (alJ.wiïl).228 

Abii Hashim' s theory of alJ.wiïl concems, "how God' s attributes belong to Him,,229; AlI 

God's attribut es (~ifjjt) are considered states (alJ.wiïl) which mediate between existence 

(wujud) and non-existence ( 'adam) except for one attribute, namely al-~ita al-iliihiyya, 

exclusive to the creator and unknown (ghayr ma'lum).230 Notable among the 

Bahshamites in the 5th/ll th century is 'Abd al-Jabbarb. Alpnad b. 'Abd al-Jabbar al-

224 Donohue, Buwayhid Dynasty, 329. 
225 The last Thawrite Abü Bakr' Abd al-Ghafrar died in 405/l014. Ibid. 
226 See Najashl, Rijiil, 316, quoted in Donohue, Buwayhid Dynasty, 332. Donohue thought that Imamites 
interpreted the attack on Mu'tazilism in the 5th/Il th century as an attack on Zaydism. He cites Imamite 
criticisms ofShl'ite Mu'tazilism mentioned in ibid. 
227 The Baghdadite school was reportedly pro-'Alid. McDermott, Mufid, 5. Mufid's views coincided with 
Baghdadite Mu'tazilism on certain points. Donohue claimed that sorne ofMufid's writings were, 
"directed against the Baghdadi Mu'tazilites like Abü 'Abd Allah al-Ba~ii [do 367/977-8] and the followers 
ofIkhshld." Donohue, Buwayhid Dynasty, 332. Gimaret counted Abü 'Abd Allah al-Ba~ii among the 
Basran Mu'tazilites and Abü Bakr b. Al)mad b. 'Ali al-Ikhshld (d. 326/938) among the Baghdadites. D. 
Gimaret, "Mu'tazila," in El McDermott considered Abü 'Abd Allah al-B~ii and al-Ikhshld both Basran 
Mu'tazilites. McDermott, Mufid, 5-6. 
228 Gimaret, "Mu'tazila," in El 
229 McDermott,Mufid, 328. 
230 Rashld al-Khayyun, Mu 'tazila al-Ba~ra wa Baghdiid(Beirut: Dar al-ij:ikma, 1997),226-28. Both Tü~l 
and al-' Allama al-ij:ilIi explained alJwiil further. ij:ilIi said that Abü Hashim was motivated by the need to 
distinguish between attributes (states) shared by humans and God from one, the fifth state, which is can 
only be ascribed to God. 
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HamadhanI al-Asadiibiim (d. 415/1025). The Ikhshldites followed the teachings of Abu 

Bakr A.4mad b. 'Ali al-Ikhshld, who broke away from the Abu Hiishim al-Jubbii'1's 

group, retaining more of the teachings ofhis father Abu 'Ali al-Jubbii'1 (d. 303/916).231 

The major bone of contention between these Mu'tazilite schools was Abu 

Hiishim's theory of states. His father Abu 'Ali rejected the thesis that God's attribut es, 

such as knowledge, are entities (ma'inl) in God. Instead, he held that God is, for 

example, knowing in accordance with his essence (li-dhitih), that is, by himself. 

However, his opponents argued that if God is knowing by himself and, for example, 

powerful by himself as weIl, then "knowing" and "powerful" mean the same thing since 

they both denote God's essence. Abu Hiishim's theory of states addressed this objection 

by positing that God is, for example, knowing because ofwhat state he is in, in 

accordance with his essence (li-mi huwa 'alayhi fi dhitihl); so "knowing" denotes God 

in his state ofknowing, not knowledge in God. Abu Hiishim's elegant revis ion ofhis 

father's thesis allows one to predicate ofGod that he is knowing by his essence or that 

he is knowing because ofwhat state he is in, in accordance with his essence and 

ostensibly avoids any, "substantization within God's essence such as entities [ma'inl] 

might imply.,,232 However, Mufid and others held that Abu Hiishim had missed his mark 

since the states he conceived of entail substantization just as entities would. 

This survey ofthe intellectuallandscape of Buyid Baghdad demonstrates the 

fluidity of perceived taxonomies, legal and theological. Shiifi 'ites and even Ziihirites, 

not to mention I:Ianafites and Zaydites, crossed theological boundaries to participate in 

a scene impregnated with the language ofMu'tazilism. Smaller schools which either 

231 McDermott, MuRd, 6. 
232 McDermott, MuRd, 140. See ibid., 134-42 for the detai1s ofthis controversy. 
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did not distinguish themselves sufficiently or could not secure judgeships or teaching 

positions in Baghdad, such as the Janrites233 and Thawrites, fell into decline. As 1 

stated earlier, arguments based on Imamite traditions were not evincive because many 

of the se traditions had not been narrated outside Imamite circles. In order to carve out a 

niche for themselves in a broader Islamic context Imamites employed formal-rationalist 

arguments in their defense oflmamite dogma. That is not to say that tradition-based 

arguments became obsolete; rather, Imamite scholars employed formaI-rational proofs 

even when they had explicit prooftexts at hand. Upon close examination, this point 

will be evident in Mufid's Correction to Ibn Babuya's creed. 

Mufid's Correction to Ibn Babiïya's Creed 

Ibn Babuya begins l'tiqiidiit al-imiimiyya with a section titled, "On the nature of 

the beHef of the ImallÙya [sic] conceming tawlJld" More specifically, he enumerates 

the attributes ofGod's essence, disavows anthropomorphism, rejects the Beatific Vision 

and hierarchizes the Qur'an and lJadith in terms oftheir epistemological status.234 He 

declares: 

Know that our belief conceming tawJjld is that Allah, exalted is He, is One (wiilJid) and 
Absolutely Unique (alJad). There is naught like unto Him; He is Prior (qadim, Ancient); 
He never was, and never will be, but the Hearing (samn and the Seeing One (ba$lf); the 
Omniscient ('alim); the Wise (iJaklm); the Living (iJa.m; the Everlasting (qayyiïm); the 
Mighty ( 'azlz); the Holy (quddiïs); the Knowing One ( 'iilim); the Powerful (qiidif); the 
Self-sufficient (ghmiI). He cannot be described by His Essence (jawhaf), His Body 
(jism), His Fonn ($iïra) or by His AccidentaI Qualities ('arac/). Nor in tenns oflength 
(kha.tf), breadth ( 'art/), surface (sa.t4), weight (thiqal), lightness (khiffa), quiescence 
(sukiin), motion (iJaraka), place (makiin) or time (zamiin). He, exalted is He, transcends 
all the attribut es ofhis creatures. He is beyond both limitations (iJadd) oftranscendence 

233 C. E. Bosworth, "al-Taban," El 
234 11 is interesting to note here that the Akhbaii school of the lth/18th century reversed this order and 
placed the sunna before the kitiib. Robert Gleave, Inevitable Doubt: Two Theories of Shi'! Jurisprudence 
(Boston: Brill, 2000), 31. 
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(ibliil) and of immanence (tashblh) .... 'Human eyes cannot behold Him; while He 
discerns (the power of) eyes.' ... And he who believes in tashblh (immanence) is a 
polytheist (mushrik). Every tradition (1;adith) which does not accord with the Book of 
Allah is null and void (bii,til), and if it is to be found in the books of our doctors, it is 
apocryphal (mudallas).235 

He continues to exp and on his anti-anthropomorphist thesis by explaining physical 

descriptions ofGod in the Quran (e.g. face, leg and hands) metaphorically, then extends 

his argument to similar IJadiths. Although he does not quote any IJadiths which are in 

need of such interpretation, it is clear from his concluding remark236 that his goal is to 

defend the probity ofthose traditions. Mufid only disagrees with Ibn Babüya over the 

actual meaning of certain anthropomorphic expressions in the Quran.237 

In the next section Ibn Babuya defines the attribut es of the essence (~jfiit al-

dhiït) and distinguishes them from the attributes of the act (~jfiit al-ariïl). He states: 

Whenever we describe Allah by the attributes of (His) essence, we only desire by such 
attribute the denial ofits opposite in respect ofHim .... We do not say that He, the 
Glorious and Mighty, has always been the Great Creator (khalliiq), the One possessed of 
Action (m'il), Will (shii"'i) and Intention (muikl), the Approver (riiifi), the Disapprover 
(siikhif), the Provider (riiziq) the Bountiful One (wahhiib), the Speaker (mutakallim),­
because the se are attributes of His action (ariil), and (therefore) they are created 
(muJ;dath). For it is not permissible to say that Allah is always to be qualified by 
them.238 

Ibn Babüya does not cite any proof-texts in this section, so it is incorrect to attribute to 

him the beHef that, "the scope allowed to the experts [in kaliim] is limited to quoting 

235 Ibn Biibiiya, ShJ'ite Creed, 27-8. 
236 "In the traditions which are attacked by opponents and heretics, there do not occur any except words 
sirnilar to these [Qur'iinic verses], and their meaning is the meaning of the words of the Qur'iin." Ibid., 31. 
237 See Mufid, Kitiib shariJ 'aqii'id aI-$adiiq aw Ta~iJIiJ al-i'tiqiid, ed. 'AbbasquIi ~. Wajdi, with an 
introduction and notes by Hibat Alliih al-Shahrastiinl, 2nd ed. (Tabrlz: Charandiibl, 1371), 5-6, quoted in 
McDermott, Mufid, 339. 
238 Ibn Biibiiya, Shi'ite Creed, 31-2. 
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and explaining traditions," as McDermott did.239 Mufid agrees with Ibn Babuya's 

distinction. 

Regarding obligation (taklifj, Ibn Babuya holds that, "Allah imposes upon His 

slaves (mankind) only such legal obligations as are within their powers (to obey).,,240 As 

proofhe offers Quran 2:286 which states that, "God does not charge (yukallifu) a soul, 

except [according to] its capacity (wus'." Then he uses a common-usage argument to 

distinguish between wus < and .tiiqa, the former indicating, "a lesser degree of 

pot enti alit y," than the latter, in order to reconcile Quran 2:286 with a lJadith narrated by 

Imam al-~adiq which adds that the obligation imposed on man is lessthan what he is 

capable of, that is, his .tiiqa.241 

Ibn Babuya places his section on human actions immediately after his section on 

obligation. The significance of the placement of this section is, perhaps, that Ibn 

Bïibuya wanted to make his opposition to determinism clear before declaring that 

human actions are created, for what have taklif and capacity got to do with a 

determinist's scheme? He states: 

Our beHef conceming hurnan actions is that they are created (makhliïqa [sic: makhliïq]), 
in the sense that Allah possesses foreknowledge (khalq taqdJry, and not in the sense that 
Allah compels man to act in a particular manner by creating a certain disposition (khalq 
takwJn). And the meaning of aIl this is that Allah has never ceased to be aware of the 
potentialities (maqiidJry ofhuman beings.242 

Still, Mufid is not satisfied and rebukes Ibn Babuya in his Correction as follows: 

239 McDennott, Mufid, 316. In other places McDennott is less categorical about Ibn Bâbüya's 
methodology. See ibid., 367. McDennott quotes long rational proofs from Ibn Bâbüya's different works, 
making his initial statement more peculiar. See ibid., 324, 326, 328, 354. 
240 Ibn Bâbüya, ShJ'ite Creed, 32. 
241 Ibn Bâbüya, ShJ'ite Creed, 32-3. 
242 Ibid., 33. 
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The sound tradition from the family of Mu4ammad is that man's acts are not created by 
God. And what Abü Ja'far [aH;adüq] has said came by an invalid tradition whose chain 
of authority is not approved. The true tradition says the opposite. And it is unknown in 
the language of the Arabs for knowledge ofsomething to be creation ofit. Were it as 
the opponents of truth maintained, then anyone who knows the Prophet would 
necessarily have created him! And whoever knows heaven and earth is their creator! 
And whoever knows anything that God has made and affirms it in his own mind-why 
he must be its creator! That is absurdo Its error escapes none of the followers of the 
Imams, much less the Imams themselves. As for taqdJr, linguistically it is creation. For 
taqdJrtakes place only by an action. As for knowledge, it is not taqdJr, nor can it (Le., 
taqdJI) be mere thought. Far is God above creating monstrosities and evil deeds in any 
case.243 

Note the order ofMufid's arguments: (1) traditionist, (2) common-usage and (3) 

reductio ad absurdum. He conc1udes with traditions narrated by Imams al-K~im and 

al-Riga which state that man produces his acts. Therefore, it is not true that Mufid 

prefers rational proofs to proof-texts, as McDermott c1aimed.244 Rather, Mufid will first 

note its foreignness to the Imams and their followers on the basis ofproof-texts and 

second he will advance a rational proof, even when he has an explicit proof-text at hand, 

for a different audience, in order to ensure that his doctrinal position is not lost on those 

who would reject the proof-texts. This is consistent with what has been said about the 

religious milieu of Baghdad above. 

Ibn Babuya's fifth section, on compulsion Uabi) and delegation (tafwIe/), consists 

of one, short lJadIth narrated by Imam aHiadiq: 

There is neither (complete) compulsion (or constraint) (on human beings), nor 
(complete) delegation (or freedom), but the matter is midway between the two 
(extremes). He was asked to define what was meant by "an affair midway between the 
two"? He said: For instance, you see a man intent upon a crime and you dissuade him, 
but he does not desist, and you leave him; then he commits the crime. Now, it is not, 
because he did not accept (your advice) and you left him, that you are the person who 
commanded him to commit the crime.245 

243 Mufid, TIl$lJ.ilJ, 11-12, quoted in McDennott, Mutid, 343. 
244 McDennott, Mutid, 367. 
245 Ibn Biibüya, Shl'ite Creed, 33. 
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First Mufid dismisses the proof-text because it is, "incompletely supported." Then he 

explains that, "The mean between these two theses is that God empowered creatures for 

their acts and gave them ability for their deeds, and He set bounds and limits for them, 

and He forhade them to do evil by reprimanding and warning, by the Promise and the 

Threat.,,246 The difference between them is that, for Ibn Biibuya, the proof-text is a 

sufficient theodicy, whereas, for Mufid, it is necessary to assert man's free-will in order 

to necessitate that God is irreproachable; substantially they agree.247 

The sixth section of Ibn Biibuya's creed is about God's intention (iriida) and will 

(mashl'a). He says that the Imamite doctrine is based on a lJadlth narrated by Imam al-

~iidiq which states that, "Allah wills (shii'a) and intends (ariida); or He does not like 

(Iam yuiJibba) and He does not approve (Iam yarqa). "248 He explains the lJadlth as 

follows: 

Now by sha'a(He wills) is meant that nothing takes place without His knowledge; and 
arada is synonymous with it; and He does not like (lam yu1;libba) it to be said that He is 
"the third of the three"; and He does not approve of disbelief on the part of His slaves. 
Says Allah, the Mighty and Glorious; "Verily, thou (0 Mul;mmmad) guidest not whom 
thou lovest, but Allah guideth whom He Will."249 ... Our opponents denounce us for this, 
and say that according to our belief, AŒih intends (that man should commit) crimes and 
that He desired the murder ofI:Iusayn b. 'Ali, on whom both be peace. This is not what 
we believe. But we say that Allah desired that the sin of the sinners should be 
contradistinguished from the obedience ofthose that obey, that He desired that sins, 
viewed as actions, should not be ascribed to Him, but that knowledge ofthese sins may 
be ascribed to Him even before the commission thereof. And we hold that Allah's wish 
was that the murder of I:Iusayn should be a sin against Him and the opposite of 
obedience. And we say that Allah intended that his (I:Iusayn's) murder should be 
prohibited, and something which was not commanded. And we say that his murder was 
something that was disliked and not approved; and we say that his murder was the cause 

246 McDennott, MuRd, 343-4. 
247 McDennott's judgment that Ibn Babuya was unwilling to state that God has given man the power to 
choose what he does is not justified. Ibid., 344. It is equally likely that Ibn Babuya did not feel the need to 
restate what the Imam had already stated when he said, "and you left him." Neither is Mufid's correction 
evidence of a substantial disagreement, for even though Mufid criticized Ibn Babuya's idea of khalq taqdIr 
in his Correction, he used it to discuss souls in aJ-Masii'il al-sarawiyya. See ibid., 364. 
248 Ibn Babiîya, ShI'ite Creed, 34. 
249 Many other similar Qur'anic verses are quoted here. See ibid. 
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of Allah's displeasure and it was not the cause of His approval, and that Allah the 
Mighty and Glorious did not desire to prevent his murder by means of (His) compulsion 
or power, but merely by prohibition and word. And if He had prohibited it by (His) 
compulsion and power, even as he [sic] prevented it by prohibition and word, surely he 
would have escaped being murdered ... And we say that Allah always knew that I:Iusayn 
would be killed ... We hold that what Allah wills; happens; and what he willeth not, will 
not happen.250 

Mufid states that, "The truth of the matter is that God wills (yuiid) only good actions 

and intends (yashiï) only beautiful deeds. He does not will the evil and does not intend 

the monstrous. Far is God above what the deceivers say!,,251 He goes on to accuse Ibn 

Babuya of determinism: 

The determinists' avoidance of saying unreservedly that God wills to be disobeyed and 
disbelieved, that His friends be killed and His loved ones vilified, by saying instead that 
He wills what He knows to take place as He knows it and wills that disobedience be an 
evil and forbidden, really me ans a persistence in what they c1aim to have fled and an 
entanglement in what they c1aim to have disowned. For if the evil He knows happens as 
He knows it, and God was willing that the evil He knew should be as He knew it, then 
He wills the evil, and He has willed that it should be evil. So what sense is there in 
fleeing from one thing to the same thing and in their escape from one idea to the same 
idea?252 

In his section on destiny (qaqiï) and decree (qadaÎ) Ibn Babuya is concemed 

with God's justice as it relates to man.253 As such, he merely quotes a lJadith narrated 

by Imam al-~adiq which states that, "when Allah will collect the slaves in the Day of 

Resurrection, He will ask them conceming what he had enjoined on them, and will not 

question them conceming what He had destined for them.,,254 Then he prohibits any 

further discussion ofthe matter, citing two lJadiths in support ofthat. Mufid's first 

criticism is that the provenance of the proof-texts Ibn Babuya quoted is not confirmed. 

250 Ibid., 34-6. 
251 McDennott, Muffd, 344. McDennott does not refer to the source of the quotation. 
252 Mufid, T~N4, 18, quoted in McDennott, Mufid, 346. 
253 Compare with Ibn Biibuya's section onjabrand taiivkfwhere he is concemed with God's justice as it 
relates to God. 
254 Ibn Biibliya, Shi'ite Creed, 36-7. 
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Then he gives qadii' four possible meanings: creation, command, indication or a 

judgment in a decision. He provides examples ofthese meanings from the Qur'an and 

concludes that, "in none ofthem can God be said to predestine man's evil deeds." 

According to M ufid, "God exercises qacJii' and qadar by commanding man' s good acts, 

forbidding his bad acts, and giving him the power freely to act on his own.,,255 

Ibn Babuya quotes a lJadith narrated by Imam al-K~im to explain his notion of 

ability (ist~tii'a) in the ninth section. He states: 

Our beliefregarding (this) question is what Imam Müsa b. Ja'far al-Ka~m, on both of 
whom be peace, said, when he was asked, "Has a human being (lit. the slave) capacity 
[ist~ti'a]?" He said: Yes, provided he possesses four characteristics---(he should be) free 
in respect of action (mukhalla as-sarb [sic: al-sarb]); in good health; complete in the 
possession of limbs, and in the possession of capacity given him by Allah. Now when 
all these qualities coexist, then the man is said to be capable (mustaln .... (Suppose) 
there is a man who is free to act, in good health, possessing normallimbs. It is not 
possible for him to fomicate unless he sees a woman. Now when he meets the woman, 
it may be either that he ... prevents himse1f (from sin) ... or that he may act freely with 
her and fomicate. . .. He cannot be said to have obeyed Allah under compulsion (in the 
first case); nor can he be said to have disobeyed Him by being overpowered (in the 
second case). 256 

Therefore, according to Ibn Babuya, ability does not inhere solely in the agent. For 

Mufid physical health (aJ-~jlJlJa wa'J-saJiima) is ability.z57 Ability inheres in the agent 

and, while external circumstances may prevent the agent from acting, they are not a part 

ofhis ability. Ibn Babuya and Mufid agree that ability precedes the act although 

McDermott suggests that Mufid corrects Ibn Babuya because his definition bears a 

superficial resemblance to the deterrninists' doctrine that ability cornes to man only 

simultaneously with the act.258 

255 McDennott, Mutid, 346. 
256 Ibn Biibuya, ShI'ite Creed, 39-40. 
257 Mufid, T~414, 24, quoted in McDennott, Mufid, 351. 
258 McDennott, Mutid, 351-2. 
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The tenth section deals with the Imamite doctrine of badji'. Ibn Babuya states 

that God has not relinquished the affair of creation, which he accuses the Jews of 

believing. He offers the abrogation of aIl previous religions and books by Islam and the 

Qur'an as an example of badji', then declares that, "He who asserts that Allah the 

Mighty and the Glorious does something new which He did not know before,-from 

him 1 disassociate myself. He who asserts that Allah, after doing something, repents 

conceming it, ... he is a denier of Allah.,,259 He concludes by explaining the crux of the 

controversy: 

And as for the saying oflmam la'far a~-~adiq [sic], peace be upon him, that, "Nothing 
appeared to Allah conceming any matter, as it appeared to Him as regards my son 
Isma'Il [bada fj-lliihi fi kadha]"-verily he (Imam la'far) says: Nothing manifested 
(itself) from (the will of) Allah, Glory be to Him, conceming any affair, as that which 
appeared regarding my son Isma'Il when he eut him offby death before me, so that it 
may be known that he was not the Imam after me.260 

For Ibn Babuya badji'is, in the first place, like abrogation. It also refers to, "an 

unanticipated divine decision, that is, that [ordinary] people came to realize that the 

divine decision had [always] been different from what they had thought it was.,,261 

Mufid agrees with al-~aduq that badji' is like abrogation and does not mean that God 

does anything which he did not know since etemity. He explains the iJadith quoted by 

Ibn Babuya with a common-usage argument: 

The Arabs say, 'A good deed occurred to so-and-so (bada fj-fuliin), and an eloquent 
speech occurred to him,' just as they say these things 'appeared from so-and-so (bada 
min fuliin),' making the liim stand in its place. So the meaning of the Imamites' saying, 
badi fj-lliihi fi kadha, is 'appeared to Him in it (?ahara lahu filll).' And the meaning of 
'appeared in it' is 'appeared from Him (-?ahara minhu).' What is meant here is not a 
change of mind or a matter coming clear which had formerly been hidden from Him. AIl 

259 Ibn Babüya, Shl'itc Cœcd, 41-2. 
260 Ibid., 42. 
261 Modarressi, Crisis, 58. The early Kaysanite doctrine of badi'was a beHef in the possibility of a change 
in the divine decision. The Kaysanite was a group of Kufan Shl'ites who supported M\Ùlammad b. al­
~anafiyya instead of' Ali Zayn al-' Abi<fm. They did not survive beyond the 2dn!8th cent ury. Ibid., 5. 
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His actions upon His creatures which appear after they have been nonexistent have been 
known [to Him] from etemity.262 

Ibn Bâbuya had rendered lilliihi (to him) min alliihi (from him) in his commentary as 

well, though without explaining why it is appropriate. Mufid also agrees that hadi' 

de scribes an event which was not anticipated, though the unanticipated event which 

Imam aHiâdiq alluded to is not the imamate ofMusâ al-Kâ~im, rather the thwarting of 

the murder ofIsmâ'11 b. Ja'far.263 The only substantial addition to Ibn Bâbuya's 

doctrine follows: 

Something may be "written" conditionally, and circumstances may change ... And God 
has said in what he related of Noah in his exhortation to his people, "Ask pardon ofyour 
Lord. He is forgiving, and He will let loose the skies for you in plenteous rain," to the 
end of the verse [Quran, 71: 10-11). Thus He made extension oftheir lives and 
abundant blessings conditional upon their asking for mercy. When they did not do so, 
He shortened the term oftheir lives, cut offtheir lifespan, and destroyed them in 
punishment. Thus bada'from God specifies what is conditional in His preordination, 
and it is neither a transfer from one decision to another nor a change ofmind.264 

Since the imamate is not conditional on God's preordination, Mufid's addition precludes 

Ibn Bâbuya's interpretation of the unanticipated event which Imam al-~âdiq referred to 

in the lJadith. 

Ibn Bâbuya opens his section on disputation with lJadiths prohibiting it. 

However, he mollifies that with the following amendment: 

Now as for controversy against opponents by means of the word of Allah and the 
Prophet and the Imams, or by means of the significance of their sayings, it is allowed 
without restriction to him who is well-versed in theology (kaliim), but not permitted 
(m$.iïIJ to him who is not well-versed in it and totally forbidden (muiJarram).265 

262 Mufid, T~lJl1!, 24-5, quoted in McDennott, Mutid, 337. 
263 Mufid does refer to the expectation that Isma'Il would become the seventh Imam in Irshid, 431. 
264 Mufid, T~lJl1!, 25, quoted in McDennott, Mutid, 337-8. 
265 Ibn Babüya, Shi'ite Creed, 43. 
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He concludes with a well-known anecdote according to which Abu'l-Hudhayl al-'Allaf 

wished to debate Hisham b. al-I:Iakam on the condition that the loser would adopt the 

winner's beliefs. Hisham is said to have refused this and set his own preconditions: "lfI 

overcome you, you will accept my faith; but if you overcome me, 1 shall refer to my 

Imam.,,266 Mufid's approach to this question starts by distinguishing between true and 

vain dispute. True dispute is, "desirable, and indeed was actually commanded by the 

Quran and the example of the Imams,,,267 and their companions who, "used reason 

(nll?ar) and disputed for the truth and repelled falsehood with arguments and proofs, for 

which the Imams praised, lauded, and commended them.,,268 His proof-texts are IJadiths 

which support his thesis. Finally, he states that the Imams' prohibitions [quoted by Ibn 

Babuya ?] only forbid talking about God's, "likeness to creatures and of His using 

constraint in His wise govemance.,,269 

The fifteenth section is on souls and spirits. Ibn Babuya's main points are that 

souls were the first things that God created, they are etemal and of a different kind than 

the rest of creation. He says: 

266 Ibid. 

Our beliefregarding souls (nufiïs) is that they are the spirits (arwiilJ) by which life 
(1;Iayat) is maintained, and they were the first of created things [according to a Prophetie 
1;Iadith] ... we believe that they were created for eternal existence (baqa), and not for 
extinction (fana) [according to a Prophetie l).adith] ... and Imam Ja'far a~-$adiq has 
said: Verily, Allah has inculcated fraternity between souls in the World ofShadows two 
thousand years priOf to the creation of bodies ... And the belief concerning the spirit is 
that it is not a kind of body, but is a different creation [according to Qur'an 23: 14].270 

267 McDennott, Mufid, 315. 
268 Mufid, Ta~ljiQ, 26-7, quoted in McDennott, Mufid, 315. 
269 Mufid, T~ljiQ, 27, quoted in McDennott, Mufid, 316. 
270 Ibn Bïibliya, Shl'ite Creed, 45-8. 
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In his Correction Mufid is primarily concemed with rejecting metempsychosis 

(taniisukh). He states: 

As for Abu Ja'far [aH;aduq] saying that souls are created two thousand years before 
bodies, that those who were (then) mutually acquainted are united, and those what [sic: 
that] were not are disunited, it is a tradition of one, a singular report.271 It also has an 
explanation other than the one supposed by him who has no insight into the truth of 
things: God created the angels two thousand years before men, and those of them who 
were mutually acquainted before men were created are united at the creation of men, 
and those who then had been unacquainted are dis united after the creation of men. The 
matter is not as the partisans of metempsychosis think it is. And doubt has entered the 
minds of the ignorant traditionists (aJ-l}ashwiyya) among the Shl'a, so that they have 
imagined that active essences, subject to command and prohibition, were created in 
particles (dhai) which were mutually acquainted, intelligent, understanding, and 
speaking. God afterwards created bodies for them and put them into them. If that were 
so, we would have sorne knowledge ofwhat we used to be, and when reminded ofit 
would recall it. ... And the explanation which Abu Ja'far has given of the meaning of 
spirit and soul is the very thesis of the partisans of metempsychosis-although he did 
not know it.272 

Furthermore, Mufid criticizes Ibn Babuya for claiming that souls were created for 

etemal existence: 

What he said about souls being permanent is unacceptable. It expressly contradicts the 
words of the Quran where God has said, "Every one thereon will vanish. There remains 
the face ofyour Lord possessed ofmight and honor [Quran, 55:26-27]." What he has so 
fancifully related is really the doctrine of many of the godless philosophers, who claimed 
that the soul is not touched by coming-to-be and corruption, and that it is permanent, 
whereas only composite bodies vanish and corrupt; and sorne of the partisan [sic] of 
metempsychosis hold this too, claiming that souls forever repeat their forms and abodes 
(hayiikil), are not temporally produced, and do not perish. This is among the worst of 
errors and farthest from the truth.273 

Mufid's beliefis that souls do not possess etemality as an accident oftheir essences, 

rather, since they were created, they have been and will forever be sustained by GOd.274 

Ibn Babuya explicitly denies metempsychosis in another section.275 

271 Note that Mufid rejects the i}adith that Ibn Bïibüya quoted specifically because it is an akhbir al-iihiid 
272 Mufid, T~lJli!, 32-36, quoted in McDerrnott, Mufid, 362-3. 
273 Mufid, Ta~i}llJ, 36-8, quoted in McDerrnott, Mufid, 364 
274 McDerrnott, MuRd, 365, where he refers to Masii'il al-sarawiyya. 
275 Ibn Bïibüya, ShI'He Creed, 61. 
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Regarding the promise and the threat (al-wa'd wa'l-wa'ld) Ibn Babuya says, "He 

whom Allah promises a reward for his good actions will certainly receive it ... But he 

whom Allah has threatened with a punishment may have an alternative. If He punishes 

him, it is His Justice; but if He forgives, it is His generosity."276 Mufid confines the 

possibility offorgiveness to believers.277 Both Ibn Babuya and Mufid agree that no 

believer will remain in Hell for eternity and that intercession is for grave sinners who 

have not repented, for those who have repented do not need intercession.278 

Ibn Babuya states that the Quran is, "the Word (kalim) of Allah and His 

revelation sent down by Him, His speech and his Book.,,279 Although it is not stated in 

l'tiqidit al-imiimiyya, Ibn Babuya considers the Qur'an originated (muiJdath), not 

created (makhliïq), since the latter can also mean fabricated (makdhiïb).280 Mufid agrees 

that, "the Quran is produced in time"; his proof, "is from the nature of articulated 

speech, which must be produced in a succession of moments.,,281 Regarding taJp1f1bn 

Babuya states that, "the Qur'an, which Allah revealed to His Prophet MuQ.ammad, is 

(the same as) the one between the two boards (daffàtayn). And it is that which is in the 

hands of the people and is not greater in extent than that.,,282 

Both Ibn Babuya and Mufid agree that prophets, apostles, Imams and angels are 

ma 'siïmun. Ibn Babuya states that, "Defect (naq~) cannot be attributed to them, nor 

276 Ibid., 63. 
277 For Mufid's discussion of the promise and the threat see McDennott, Mufid, 251-76. 
278 See ibid., 361, and Ibn Bîibüya, ShJ'ite Creed, 62. 
279 Ibid., 76. 
280 McDennott, Mufid, 353. The arguments which Ibn Bîibüya makes in Kitiib aJ-tawhJdto establish the 
temporality of the Quran are based on rational principles-such as what is joined or separated must be 
temporally produced-not on proof-texts. See ibid., 353-5. 
281 Ibid., 355. 
282 Ibn Bîibüya, ShJ'ite Creed, 77. According to Ibn Bîibüya chapters 93 and 94 of the 'Uthmîinite codex 
fonn one siira and chapt ers 105 and 106 fonn one siira. Ibid. For Mufid's discussion of taiJflfsee 
McDennott, Mufid, 92-9. 
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disobedience ('i~yiin), nor ignorance (jahl), in any oftheir actions (alJwiil)."283 However, 

Mufid draws a clear distinction between 'i~ma and being compelled not to sin.284 

One significant difference between them is that Ibn Babuya allows the possibility of 

absent-mindedness (sahu) in duties common to all men, like prayer, while Mufid does 

t 285 no. 

Ibn Babuya stated that taqiyya is, "obligatory, and he who forsakes it is in the 

same position as he who forsakes prayer."286 He added that, "until the Imam al-Qa'im 

appears, taqlyya is obligatory and it is not permissible to dispense with it. He who 

abandons it before the appearance of the Qa'im, has verily gone out of the religion of 

Allah ... and disobeys Allah and His Messenger and the Imams.,,287 Mufid stated that 

taqiyya is simply, 

concealing one's beliefs conceming the Truth and refraining from conversing openly 
about them with those opposed to oneself, both in regard to religion and worldly affairs, 
as necessity dictates. Taqi}Yabecomes obligatory ifthere is known to exist or ifit may 
be reasonably supposed that there exists a 'dire necessity'. But ifthere is no certain or 
likely harm in publishing the Truth, the dut y of taqi}Ya does not apply.288 

The plain fact that Ibn Babuya expounded Imamite dogma himself seems to belie his 

prescription of taqiyya. This was not lost on Mufid who pointed it out in a rather 

sarcastic fashion. 289 Taqiyya, however, has two meanings: precautionary dissimulation 

283 Ibn BabUya, Shl'ite Creed, 87. 
284 See Mufid, T~4l{1, 60-1, quoted in McDennott, Mufid, 356. 
285 McDennott, Mufid, 356-7. 
286 Ibn BabUya, Shl'ite Creed, 96. 
287 Ibid., 97. 
288 L. Clarke, "The Rise and Decline of Taqiyya in Twelver Shi'ism," in Reason and Inspiration in Islam: 
Theology, Philosophy and Mysticism in Muslim Thought, ed. Todd Lawson (London: 1. B. Tauris, 2005), 
56. 
289 Mufid, "T~414 al-i'tiqad," in Mu~annafiit al-Shaykh al-Mufid Ab] 'Abd A/lib Mu/;lammad ibn 
Mu/;lammad ibn al-Nu 'man ibn al-Mu'allim al- 'UkbaIi al-Baghdiidi, vol. 5 (Qom: al-Mu'tamar al- 'alaml 
li-alfiyyat al-Shaykh al-Mufid, 1413/1992-3), 137-8. 
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and "esoteric silence".290 The first meaning of taqiyya is relevant to situations in which 

disclosing one's true belief(s) is likely to endanger oneself. In this sense taqiyyais a 

legal dispensation (rukh~a), forbidden in certain cases such as drinking nabldh, wiping 

over one's shoes in the ritual ablution and making the lesser and greater pilgrimages on 

one trip, separated by a de-consecration.291 The second meaning of taqiyya, esoteric 

silence, is antonymous with idhii'a, deliberately divulging secrets to non-Shl'ites. Sorne 

presumably deeper secrets must also be kept from Shl'ites. One famous example ofthis 

level of taqiyya is the l;adJth of Imam' Ali Zayn al-' Abidin: 

By God, if Abu Dharr knew what was in Salman's heart, he would have killed him-and 
the prophet made them brothers! So what do you think about the rest of creation? The 
knowledge of the learned one (a1- 'iilim, Le. the Imam) is difficult and it seems so; no one 
can bear it except for a prophet sent by God or an angel close to God or a believing 
servant whose heart God has tested for faith. However, Salman became one of the 
learned ones because he was made one of us, the ah1 a1-bayt, so that is his connection to 
US.

292 

Another aspect of this level of taqiyya is also political quietism. The final restoration of 

justice is postponed until the Imam's reappearance, thus, "Tho se who rise up before the 

appointed time are attempting to 'hasten' ('-j-l) God's calendar."293 They are sinners 

because they rely on their own wills, not God's wil1.294 At this level, taqiyya is an 

inviolable doctrine. 

It is certain that Ibn Biibuya used "taqiyyà' in its second, esoteric sense while 

Mufid, perhaps purposefully, used it in its legal sense. Clarke pointed out that the 

passage in Mufid's Correction is couched in dense legallanguage. "The cruciallegal 

290 Clarke ernployed the phrase "esoteric silence" in, "Taqiyya," 46. 
291 Etan Kohlberg, "Sorne Irnam1 ShI'! Views on Taqiyya," JAOS95, no. 3 (1975): 399. 
292 Sarrar al-Qumml, BlLJii'ir aJ-darajiit fi façlii'jJ il Muf!.ammad, ed. Muqsin Kuche Baghl al-Tabnzl (Qom: 
Manshlirat rnaktabat Ayat Allah al-'~a al-Mar'ashl al-Najafi, 1404),25. 
293 Clarke, "Taqiyya," 52. 
294 See Nu'rniirii, Kitiib aJ-ghayba, ed. 'Ali Akbar al-Ghafran (Tehran: Maktabat al-$aduq, 1977), 194-201 
for lJadiths ofthis type. 
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term, however, is 'dire necessity' (cfarÜIa). Here is the dearest indication that al-Mufid 

is speaking not of a permanent dut y or belief (as in Ibn B abawayh' s parallel between 

taqiyya and prayer), but something that is almost the direct opposite, since it takes 

effect only when forced by circumstance-that is the practical, necessitous, legal 

taqiyya.,,295 Given that Ibn Babiiya and Mufid are really talking about two distinct 

things, these passages do not establish a substantial doctrinal disagreement between 

them.296 

Mufid and Ibn Biibiiya agree on many points of doctrine such as the distinction 

between, and the identity ofthe attributes of the act and the attributes ofthe essence. 

As for the points on which Mufid ostensibly disagrees with Ibn Babiiya, these are 

superficial incongruities whereby Miifld is aiming for rhetorical reflnement or polemical 

effect. Regarding the former, Mufid is keen to demonstrate the logical entailments of 

Ibn Babiiya's cruder propositions, such as that souls are etemal. Mufid anticipates the 

potential similarity between Ibn Babiiya's position and the proponents of 

metempsychosis and reflnes Ibn Babiiya's daim accordingly; this despite Ibn Babiiya's 

unequivocal rejection of metempsychosis. 

Regarding the polemical aspect ofMufid's criticisms, it is apparent in the cases 

ofjabrand tafwk/, the createdness ofhuman acts and God's will. In each ofthese cases 

Ibn Babiiya and Mufid agree that God does not compel man to sin, yet Mufid rebukes 

Ibn Babiiya nonetheless. It is even more obvious in the case of taqiyya, where Mufid 

purposefully misinterprets Ibn Babiiya's intent for polemical effect. 

295 Clarke, "Taqiyya," 56. 
296 However, Clarke considered the shift of emphasis, from esoteric to legal taqiyya, crucial to the 
development ofImamism. Ibid., 55. It is difficult to imagine that Mufid was not perfectly aware ofwhat 
Ibn Bïibüya meant; his criticism was most probably a polemic device. 
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Mufid employs common-usage arguments as epistemic indicators in language. 

These arguments are part ofhis philosophy of language-an extension ofhis beliefthat 

the Quran is created in time or perhaps vice versa. According to Mufid, human beings 

invent words to signify ideas in the mind that are abstracted from the objects we 

perceive; words are not directly or naturally connected to the objects they signify but 

are linked to them by the intention (qa~ad) of the namer. 297 Since words are only 

significant by convention, the ordinary usage of a word is a good indicator ofwhat 

abstracted idea it signifies. 

One should pay close attention to Mufid's first line of criticism: he rejects the 

validity of the traditions Ibn Biibuya adduces. In sorne instances Mufid rejects a 

tradition because it is a khabar a1-wiilJid, demonstrating the importance of lJadith 

authentication for Mufid and the role that a legal principle, the rejection of akhbir a1-

iilJiîd, plays in the elaboration of Imamite theology along formal-rationallines. The 

direct relationship between the development of formal-rationalism and concurrent 

developments in jurisprudence underlies my view that there is an organic, internaI 

momentum driving the evolution of dialectic theology. Finally, in his substantial 

defense of Ibn Biibuya's doctrinal positions Mufid advances a rational proof even when 

he has an explicit proof-text at hand. This seems to be due to the diversity ofhis 

audience discussed above, and confirms that the difference between them is primarily 

methodological, not substantial. 

297 McDennott, MuRd, 134-6. 
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Conclusion 

1 have argued that the term rationalism, in both contemporary Western studies 

and the Imamite tradition, actually denotes two things: a methodology, which 1 call 

, 
formal-rationalism, and a permeable set oftheological positions, which 1 call material-

rationalism. The latter category is permeable because developments in formal-

rationalism led to modifications in the set of theological positions comprising material-

rationalism. On the basis of the works of prominent Imamite scholars, 1 have concluded 

that formal-rationalism was a small, but not a marginal trend in the period of the 

presence of the Imams, before the Banu Nawbakht assimilated aspects ofMu'tazilism 

into Imamism. The formal-rationalist tendency in Imamism was developed through 

early encounters with Mu'tazilism and the need felt by Imamite scholars to introject 

doubt into the "received" conceptions oftheir detractors. In turn, the formal-rationalist 

tendency in Imamism yielded material-rationalist positions on major theological 

questions. 

The heresiographical reports which informed the view that the position of the 

majority of early Imamites on theological issues ran contrary to Mu'tazilite dogma date 

from the late 3rd/9th and early 4th/lOth centuries, a time when the crisis brought on by the 

Occultation had retarded the further development of formal-rationalism and traditionism 

had set in. The preponderance of moderate traditionism in the century after the 

Occultation was the outcome of strategies employed by Imamite scholars to resolve the 

crisis of the Occultation rather than having been a continuation of an original trajectory. 

As the example ofKulaynl indicated, the brand oftraditionism that overtook Imamite 

scholarship in the century after the Occultation was moderate, having already 
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incorporated fundamental elements of formaI and material-rationalism. On basis of 

statements such as Hisham b. al-Hakam's that God is a body, the early heresiographers 

placed Imamism outside the bounds of material-rationalism. However, in the context of 

contemporary dialectic, these statements do not signify what the heresiographers 

alleged; on the contrary, they reveal a complex cosmology that was not based on 

tradition and which employed a measure of interpretation beyond it and hence rational 

derivations. 

In the 4th/lOth and 5th/ll th centuries Buyid patronage enhanced the authority of 

the Imamite learned aristocracy in Baghdad, transferring leadership of the community 

from Qom to Baghdad, where Imamite scholars had to defend their views with rational 

arguments. Tradition-based arguments were not evincive because many of these 

traditions had not been narrated outside the Imamite community. Secondly, Buyid 

patronage elevated Imamite scholars' profiles, exposing them to the criticisms of a rich 

intellectual community and prompting responses. In Baghdad Mufid considered the 

Mutazilites his princip le intellectual rivaIs and addresses the major theological and legal 

controversies ofhis day in works against the Mu'tazilites. The need Imamite scholars 

of the Buyid era felt to defend their doctrines with arguments that were not based on 

traditions encouraged the development of formal-rationalism in Imamism. 

My comparison of Ibn Babuya's creed and Mufid's correction to it reveals that 

the main difference between them is methodologicai not substantial. So, contrary to a 

wideIy-held opinion, the "rationalist turn" in Imamism cannot be attributed solely to 

Mufid and his generation; rather, it was a graduaI process spurred by an internaI 

momentum, namely the existence of a formal-rationalist tendency in Imamism, that 
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began in the period of the presence of the Imams. Mufid's contribution to the 

development of rationalism lies in the advancements he made in formaI not material­

rationalism. Accordingly, Mufid's role as the founder of the rationalist school in 

Imamism must be revised. He belongs in a line of Imamite scholars, dating back to 

around the middle ofthe 2nd/8th century, who continually contributed to the 

development offormal-rationalism in Imamism. Mufid only deserves to be singled out 

on the basis of the success he achieved in shaping the future ofImamite theology, a 

future in which rationalism was the approach ofthe majority. However, even in this 

role, it must be said that Mufid was not a lone actor. The reasons for the success ofthis 

new stage offormal-rationalism rest first on the post-Occultation thrust to come to 

terms with the crisis of "absence" which devolved to the 'ulamii'; second, on the 

weakening of the 'Abbasid Caliphate and with it classical Sunnite sources oflegitimacy 

which brought a greater reception ofImamite political concepts at the popular level; and 

third, on Mufid's participation, more so than preceding 'ulamii', in public argumentation 

and exposition oflmamite positions to a Sunnite audience of diverse theological and 

philosophical tendencies.298 This was also a time when Shl'ites of difference groups 

were appropriating a number of Mu'tazilite precepts and shaping others. This role 

which Mufid played was facilitated by Buyid patronage and the transference of the 

leadership of the Imamite community from Qom to Baghdad. Mufid's student Murtaq.a 

continued to refine formal-rationalism until it became a sort ofmaterial-rational 

position in so far as he supported the idea that fundamental doctrines must be known by 

way of reason, an idea which received little modification and became an almost 

298 See Hodgson, Venture, 36. 
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univers al Imamite principle. In law, however, Tusi is more significant since he 

reclaimed the validity of akhbiïr al-alJiïd 

1 have also tried to discuss in this study the question of origins. The issue of 

origins has beset Western studies on Shl'ism since they first appeared. Until the second 

halfofthe 20th century it was rare to find a study on Shl'ism in the West that did not 

consider it, at best, a politically motivated offshoot from original Islam or, at worst, a 

continuation of old world notions of time and kingship in Islamic garb. Recent 

criticisms of Western studies on Shl'ism focus on demonstrating the probability of the 

existence of sorne forms of Shl'ism in the lifetime ofthe Prophet and have little to offer 

in terms of addressing the central problem with this historiographical approach. It is the 

search for origins itself, not the incorrect identification of any particular origin, which 

mars this subfield in Islamic history. 

The problem with the se arch for origins is that it begins in texts. Were it a 

genuine genealogical study hardly anyone would complain.299 The texualist posing as a 

historian of ideas believes that texts in a canon contribute, "to a single debate on issues 

of univers al significance," that texts, "have a meaning which transcends the context in 

which they were written," and that this meaning, "can be revealed by studying the text 

as a self-sufficient object ofinquiry."300 But the social historian is acutely aware that, 

"when placed in their historical context, the canonical texts prove to be articulations of 

299 See Michel Foucault, "Nietzsche, Genealogy, History," in Language, Counter-Memory, Practice: 
Se1ected Essays and Interviews, ed. D. F. Bouchard (lthaca: Comell University Press, 1977), 139-40. 
300 Ben Rogers, "Review Article Philosophy for Historians: The methodological writings of Quentin 
Skinner," in Historiography: Critical Concepts in Historical Studies, ed. Robert M. Burns, vol. 3 (New 
York: Routledge, 2006), 65. 
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local, often material interests."301 The texualist holds to the false assumption that 

contexts are dispensable because they are, "invariable and thus transparent.,,302 

Accordingly, his, "business becomes that of identifying the range of answers that have 

been given to the canonical questions," and placing those answers in chronological order 

to glimpse a panoramic view oftheir teleological development.303 But, as Quentin 

Skinner declares, there are no perennial questions and the incorrect belief that there are 

sends textualists on a search for, "preconceived notions of the secrets that their research 

will reveal.,,304 Rogers summarizes Skinner's view as follows: 

Intellectuals work within shared but historically variable frameworks of concepts which 
inescapably set their philosophical and political agenda. If the purpose of studying texts 
is the retrieval oftheir historie al identity, then the historian must recognize that any 
text is bound to represent an individual response to a culturally specifie constellation of 
issues. So the historian must understand that intellectuals are, "engaged in local (but 
not parochial) intellectual battles and that their weaponry was forged from a limited and 
conventional vocabulary. "305 

This appraisal of the vicissitudes ofhistorical contexts relies on a 

Wittgensteinian conception of language: 

The language of any single community does not serve simply to provide a common 
me ans of referring to things its members apprehend independently; rather it shapes and 
even constitutes their experience itse1f. The linguistic and conceptual conventions of a 
historical community actually fumish criteria in virtue ofwhichjudgments are either 
valid or invalid; they provide it with its standards of reason and morality and its sense of 
the problematic and the coherent.306 

Therefore, in order to understand the texts a particular linguistic-in the 

Wittgensteinian sense of the word---community produces we must not, "search outside 

301 Ibid. 
302 Ibid. 
303 Ibid. 
304 Ibid. 
305 Ibid., 66. 
306 Ibid. 
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it, for the objective issues it must, a priori, be addressing," but, "get inside what 

Wittgenstein called its 'language games. ,"307 Skinner goes on to say that it is precisely 

these, "language games which 'cause a certain range ofissues to appear problematic, 

and a corresponding range of questions to become the leading subjects of debate.',,308 

Most of the studies on Twelver Shl'ite ideas remain circumscribed and confined to a 

modem hermeneutical control of texts authored by faceless men and understood in 

connection to other texts of similar genres but from a different life. This can be seen in 

studies aimed at understanding rationalism and traditionism in the lQth/16th and 

llth/17th centuries exclusively in connection to texts written in the 4th/10th and 5th/ll th 

centuries and outside multiple places and intents. 

Austin' s theory of speech acts helps us to understand the nature of these 

language games by emphasizing how language is employed for a multiplicity of 

purposes.309 Put simply, "Words are used to do things with.,,310 A serious utterance 

carries a point or an "illocutionary force" apart from its propositional significance or 

"locutionary meaning.,,311 Uncovering this force involves, "identifying the agent's 

intentions in undertaking it.'m2 The consideration ofillocutionary forces oftexts means 

that we assume, "AlI intellectuals will be endeavoring to endorse, repudiate, amend and 

transform the discourses in which they find themselves placed."313 Reflecting upon our 

307 Ibid. 
308 Ibid., 66-7. 
309 "Austin argues that philosophers tend to treat an meaningful utterances as ifthey were statements and 
statements only, containing a sense and a reference and nothing more. But in fact language serves not 
only to describe and to designate; it is employed for a multiplicity of purposes from seducing to marrying 
and from betting to judging." Ibid., 67. 
310 Ibid. See J. L. Langshaw, How to do things with words, ed. J. O. Urmson and Marina Sbi§a 
(Cambridge: Harvard University Press, 1975). 
311 Rogers, "Philosophy for Historians," 67. 
312 Ibid. 
313 Ibid., 68. 
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own uses oflanguage justifies this assumption. So, while the texualist's advice is to let 

the text speak for itself, by ignoring the illocutionary force of a text, his enduring 

accomplishment is to have muted the text. 

The search for the origins is concerned with the locutionary meanings of texts. 

Illocutionary forces belie the search for origins because they are specific to each 

historical moment. By ignoring illocutionary forces the se arch for origins leads us to an 

illusory teleology in which thought reproduces itself and social contexts do not 

determine much. But ideas develop in a web of social, political and economic 

experiences so it is overly optimistic to imagine that we can identify a single, individu al 

or group progenitor. 

Furthermore, the examination oflocutionary meanings does not acknowledge 

creative aspects of appropriation. Skinner argues that a critical element of innovations 

in intellectual histories is that the intellectual seeks, "to manipulate tradition al normative 

vocabularies," for example, by changing their sense or reference or with neologisms.314 

He does this, "not only to describe but to legitimate ethically unacceptable courses of 

action.,,315 Skinner's example is, "the way in which English entrepreneurs at the 

beginning of the 17th century stretched the conventions of Protestant Christianity-the 

language of 'providence', 'devotion' and 'service'-in order to justify their morally 

314 Ibid., 71. 
315 Ibid. Skinner's example is, "the way in which English entrepreneurs at the beginning of the 1 i h 

century stretched the conventions of Protestant Christianity-the language of 'providence', 'devotion' 
and 'service'-in order to justify their morally suspect commercial enterprises." Ibid., 71. See for example 
Max Weber, The Protestant Ethic and the Spirit ofCapitaJism, 2nd ed., trans. Talcott Parsons, with an 
introduction by Randall Collins (Los Angeles: Roxbury Publishing Company, 1998), 155-83. 
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suspect commercial enterprises.,,316 However, in addition to being a resource, intellectual 

conventions also constrain innovators. He writes: 

Language can be manipulated but never replaced in one fell swoop, and therefore the 
innovating ideologist finds himself obliged not only to cut his language to fit his actions, 
but to trim his actions to suit his language. It follows not only that the ideologist's 
material interests explain his ideology, in the way materialists suggest, but also, contrary 
to what materialists suppose, reference to his ideology will figure in any adequate 
explanation of his action. To continue with the last example, by manipulating the 
traditionallanguage of Protestantism, the English merchants not only legitimized their 
involvement in activities formerly considered immoral; they also constrained themselves 
to frugal patterns of consumption and to the practice of a traditional Christian charity. 317 

Awareness of the creativity involved in appropriation further disrupts origins' 

paradigms. 

Universals are one dimension of intellectual history, for there is a level of 

abstraction in intellectual history that links, for example, Arabs to the Chinese. At this 

level we can speak ofuniversals shaped by common human experiences, from wars to 

mortality, from the physical to the metaphysical. So there is a history ofuniversals, a 

history which embodies the common experiences ofhumans, but it is only part ofthe 

story, a part which masquerades as the whole when we come to Islamic history. 

Furthermore, univers ais are just an expression of common experiences felt again and 

over again in local histories. Univers ais do indeed have a history, though perhaps not a 

noble one318, that needs to be excavated but the groundwork must be done in social 

history before we can write the history of univers ais. Because the predominance of 

textualism is indifferent to how social contexts shaped ideas, there is an immense need 

to create the historie al moments of Shl'ite thought. Here again, the groundwork in 

316 Ibid. 
317 Ibid. 
318 See Foucalt, "Nietzsche," 142. 
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social history must be done before we can begin to capture the full meanings of these 

texts and draw conclusions about abstract things like religious symbolism. Now, 1 

suspect that by problematizing the perceived continuities and discontinuities among 

texts on the basis of an understanding ofthe lives and societies oftheir authors, 1 have 

only been partially successful in this endeavor but 1 hope that it is a step towards the 

normalization of Shl'ite history. 
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