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ABSTRACT
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TWELVER- SHI‘ISM; With Special
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Nagir al-Din al-Tusi ‘

Department . t+ Islamic Studies

Degree- t Master of Arts _

This thesis is a study of one aspect of the Iwelver-
Shi‘ I doctrine of im3mah. It is Shi‘I dogma that ima is
necessary because it is an expression of God's Graee (__;_)
to His creatign. On the basis of the principle of Go
Justice (‘adl), Twelver-Shi ‘I theologians developed theoTlog-
ical arguments to support this dogma. One aspect, of God's
Justice is that He will not do‘injustice or punish His ser-
vants without valid reason. Consequently this princ%ple

‘makes it necessary for God to lay Religious Obligations
(taklifs) upon His servants to be observed. However, these C A

o
&«

A,

Religious Obligations could not be performed by human beings

‘unless God also gave them His Grace (lutf), which brings

them near into obedience (ta‘ah) and keeps them away from
disobedience (ma‘sivah). Hence, God's lutf, which He has
expressed fhrough.the Divine Mission (bi‘thah), by sending
prophéts and messengers and appointing ima ms, 1is necebsary.

It ise for this reason that the~Twe1ver-Shi is consider

imamah absolutely necessary. L ~ .
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Auteur ¢+ Muhammad Rafii Yunus

Titre de la thése 1 LA NECESSITE DE 'L'IMAMAH SELON LE
SHI ‘ISME DUODECIMAIN; avec une
reference speciale au Tajrid al-

o

. I‘tigad de Nasir al-Din al-TusI
Département . t Etudes Islamiques
Dipl8me + Maftrise-es=-Arts
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Cetté ﬂthéséﬁse propose d'étudier un aspect de la’
doctrine de 1'imamah de Shi‘isme duodécimain., Selon le dogme
sh'i‘ite, 1'im3mah a une fonction importante; car il est ung
expression de la Grice (lutf) de Dieu envers sa création.
Selon le principe de la Justlce (fadl) de Dieu, les théo-
logiens du Shi‘isme- duodeci,mai.n ont developpé des arguments
religieux afin de soutenir ce dogm&ﬁ, Un aspect de la justice
divine est que Dieu ne commet pas d'ingusTice et ne punit son
serviteur sans raison valable.. Par cons nt, ce principe
rend necessaire’ pour Lui d'imposerﬂ'é?ﬁ oblig ion religieuses
afin que sgn serviteur les observent. Cependant,
ces obligations religieuses ne peuvent étre accomplies par
deg &tres humain 3 moins que Dieu leur donnent aussi sa
Grige (lutf). Cette derniére les amenérait a dbeir (;a ah)
et lesgmai.ntiendral.t loin de l‘a désobeissance ﬂma‘ gixa_lg)
Done, le lutf, que Dieu a exprimé grace ,.‘1a Mission Divine*
(b:.‘thah), en envpyant ‘des prophétes qt messagers et en
nommang des imams, devient primordiale. C€'est doric pour
cette raison que le Shi ‘isme duodécimain considére 1° mam@
comme un principe fon‘&amental et nécegsaire,

\\OC) &
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agreemy
kind. _However

« Nt
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'

e Twele?fr-Sh?ﬁ‘is insist that 1mamah ‘is a pillarf /
of ' re gipn, kxithow.{t Wh].Ch Iman (Hklief ) would .not be com-! /

l » /

nd as aueh i.mamah is as important asg, nubu’ah. 'they

e =




. or glyes His gﬂldance t0 the human beings,

This thesis is an attempt to study e Twelver-
Sh{‘i-conceptioﬁ of the above mentioned.dogfia, considering

and referring ‘to the arguments given by their theologians.

A
the problems arésing from these theological notions

sitions of both sides.

o

. The thesis is composed of three chapters. .
first deals with imam and imamah, in which we will
the meaning of the words imam and imamah and their

technical terms among the Twelver-ShI Is and the S

.in tnis ch pter. The second one, which is the- main part of

’9:

according to Twelver-Shi‘Is. It lS a dogma among

.
=

L -
. .
[ . e q N v



o ‘ T
| necessary £ God to lay Religious ObligatlonL (taklifs) upon ]
.~ His servants to 'be observed However, human heings cannot

j fulfill ‘these takiifs wi.thout God's Grace (___t_) to.them, -

! Wthh brings them near into obedience (;_a_n_a_t___) and f(eeps them

Aaway from dLSObedieﬁce (ma‘ §izah) God has expressed Hi,s

Grace ‘through the -Divine Mlssi.on (al- bi‘thah), vi.z. ’ by sendi.ng

-

prophets and messerlgers and. designating i.mams.~ 'I.‘hus, the .

Twelver-—Shi" is- came, to the conclusion that Mamah "is nee-  °
essary. - The third chapter, a complement to the, s-ec.on_d, deals «

with the issue of the qualificatione and 'designation.of the .

imgm . » . - . LI ' . : e :or )
.- . .

- ” -" 3 s - - .
The .reason for the writer to-chose lajrid al-I‘tigad

. by Nagir al-D{n; al-Tusi as a.special reference to. this study
' is’ because this book is one of ,two ‘works of al- -Tusi in Arabic

; on theology which are highly esteemed by the Twelver-Sh{‘I )

. communi.ty. The other book is his Qawa‘id al ‘Aqa’id. These

2
e« ' . two works contai.n segtiorns on i.mamah which are preceded by

sections on theological matters. Ia jrid al- I‘tlga has been

commentec{ upon, by at least five scholars. The” names of these .

oy

commentators and their works are: (1) Ibn al-Mutahhar al-

0

©opng, Kashf al-Murdd, (2) Mahmid al-rsfahani al-Sharh al= .

Qadim, (3) ‘Abd Allah ibn Muhammad al-Qui’zh,Ji'~ »a]:-iharh al-

Jadid, (4) ‘Abd.al-Razzaq ibn ‘Abd Allah al-Lahij{ Shawarig
1 and (5) a contemporary Shi I scholar, Muhammad

- - al-Ilham, - - L '
o N\ R
R . » . - ‘ - $o T .’, (‘
7 N H . . N .
‘ ’ : e s e, " 4
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C\_,Mahd{ al-Husayni a1-sniraz{ al-Qawl al-Sadld fI ‘Sharh al-

4
Ta ]rid.z Four cf thesS oommentaries are available in the

Libréry of the Institute of Islami.c Studies, namely those of
Ibn al-Mutahhar al- 51111, al-Qushji., al-Lahiji and al-Shixz3zzi,

whlch in fact, enabled the writer to study al- Iusi 8 text.

There are two 6ther treatises on imamah written by

al-Tusi, ‘yet these are less well-known than Ta jrid al-I‘tigad.
3

These are Fusul-i Khva;}gme*‘-ah, Iusi and Risalah-’i Iméimc':tt:.4

h._
Be31des these treatises, al Tus{ s thought on imamah can also

be studied in .hi's commentary on Fan\hr al-Pin al-Razi's work,
L N N 5

Kitab Mubassal Afkar al-Mutagaddimin.wa al-Muta’akhkhirin.

-

Nasir al-Din al-Tusi was bomt Tus on the 11th

" of Jumada a1-Awwa1 597 H., and died in Baghdad on the 18th

6

of Dhu al-Hijjah, 672 H. He was famous for his speciality

ranches of gc?ience. According to D. M Donaldson,

LR

in several

begide bei an‘astronomer and ph:.losopher, al-Tusi was also

a theologi.an,7 and in fact he is a respected Shi‘i theologian

] and a s’tandard authqrity for thel.r view. Nevertheless,

al-Tusi is especially famous for his work on ethical philos-

ophy, the _;A_lgglaq-i_. Nagiri, and on ast:ronomya the Zi j-i

* Tikhanl. The former was translated ‘into English in 1839 by

W. T, Tbomppon, and recently by G. M. Wickens in 1964.18

—



“al-Tusi's arguments were supported by his co-religionists,

Although the main source for this study is the

Tajrid al-I‘tigad, yet we shall also refer to the commenta-

ries on it, especially the Kashf al-Murad of Ibn al-Mutahhar

al-§illi, in order to throw light upon al-Tusi's meaning. As

well, we shall present the accounts of other Twelver-Shi‘i

(a3

scholars concernirig certain problems to determine how far

( Finally, I would like to mention here that the
translation of the Arabi‘c texts quoted in® this thesig is en-
tirely mine. In which case, I have tried to give as literal
meaning as possible of these t?its. As for the transliter-
ation, I lgayq-,; followed the methq&'?aﬁﬁggi‘g“py the Institute of

Islamic Studies, McGill University. ~
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CHAPTER I

‘ MAM AND IMAMAH
Esl

\, ‘
In its general'.meaning the word imam as it is used
among the Muslim community, Sunnis om Twelver-Shi‘is, refers
to the prayer leader, or to a respectable scholar. Anyone
who leads the prayer is called imam,.and distinguished scholars
are also called 'imém. In the title pages of several pieces

— - g\ -

of Shi‘i literature, the honorific title imam is used in front

of the author’'s name, . sometimes put together with another

title, for example: al- imam al-faqlh al-mubaggiq Muhammad

ibn Mdpammad ibn al-Nu‘mian (known also as al-Shaykh al-Muf id),

and al-imam al-kabir Mubammad ibn al-Hasan al-~Hurr alt‘Kmili.
In Sunni literature, names such as al-imam al-Bukhér{i

_ al-imam Fakhr - al Din al-—RazT. al-imam Shah Wali Allah, etc.,

are more than fam:.liar to us.

fﬁ'
K

However, ‘the uéage of the, word imém as a technical
term’ according to the Sunni- notion di.ffers fr&m that of the
Twelver-Shi‘is’. - In-this chapter, we will try- to explain .

the literal meanlng of y;qam and imamah as’ we11 as thei.r

meaning as technical terms. -
A

T
-

N
wd o
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The word imam comes from amma which means "to aim
at," "to follow after," "to proceed," "to lead." E. W; Lane
explains that imam denotes a "person or learned man, whose
example is followed, or who is imitated; ... any exemplar,' .
or object of imitation, to a people, or company of men, such

1

as head, chief, or leader.""” Ibn Manzur states that an imam

is "any exemplar or object of imitation to a people, whether
they be following the right way or be erring therefrom. "%
Besides this, he also gives another meaning of the word imam
as "'custodian (gayyim)' and 'someone who takes care of some-
thing (al-muslih)' and 'way (gariq). T Forthermore, he adds:
"1f we say: ‘'So-and-so is the y%'of the people,’ it means

that he is the one who precedes them."
In the Qur’an, the word imam and its plural, a’immah, -
is used in the sense of "leader," "model," "guide," and

"chief" in II1.124, XXV.71, IX.72, XXVIIL.5 and 41, and
XXX11.24. In XV.79, the word imam is used in the sense of

"highway" or "indicationf' or "sign" which leads to a destina~

tion. It is alsdo.used in the sense of "gui;lance," as in T -
XI.17, and in XLVI.12. Only in XXVI.12 is it used in the g
sense/of “record," or "Book of Evidence." From these verses, i};-
we understand that the word imam signifies a person or a thing ’
which has to be imitated or to be foll&w_ed.‘ If it is a per- i

son, it refers not only to any person who is the leader, but oy
B

>
@ . ’ ‘ ¢ B -

-
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also to the prophet or prophets. In I1I.124, for example, it
refers to a prophet, namely Ibrahim, whilg in XX1.72;, it re-
fers to the prophets mentioned before this verse. As a leader,

the prophet is called, as Lane puts it, "imam ummatih [the

exemplar-, ob ject of imitation, leader, or head, of his nation,

vg‘,"

or peoplel; ... or imam al-ummah [the exemplar & c., of the

nation, or peoplel; ... it being incumbent on all to imitate
his rule of 1life or conduvct:."5 In XI.17 and XLVI.12, imam
is used in reference to the revealed Book which is the guide

for the Jewish people, i.e. Tawrat., Thus in its-literal

.meaning the word imam, as it is used in the Qur’an, had a

wide signification. In general, it means one who takes ~pre-

cederice over others, who is to be imitated or to be follawed.

In ordinary liLfe,~ the word imam is used to denote -
several things, 'among‘others are: the cqmmander of an army; - -
the builder's woodeh instrument whereby he makes *the building
even; the caravan leader, ‘and the guide of the t‘r:;u‘lellers:6
Beside these, imam also means the largés.t“l;geac‘l in a Tésubgah

(or tasbih, rosary), from which the counting beginé.z‘.

As a technical term, the word imam is used in ordi-
nary life in three different senses: . = _
(1) As "leader of congregational prayer (galat ...).“8

In this sense, any Muslim, "sufficiently versed in t:he' tech~

. nique of the galat, can act as an imam." Therefore, "the
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- L) ) Ky \
imam is an imam ¢fily so long as he is actually engaged in

leading the prayer.” 9 2

(2) The term imam is applie€d by the Sunnis to thé caliph, /

10 Therefore, we find that in /

-
e

Sunni literature, the terms imam and khallfah are uded inter-

"as leader of the Community."

changeably.11 However, the term imam is also used to signify )
the "eminent doctors of Islam, such as the founders of the
orthodox schools, étc., e.g. 'Imam Abu Hanifa, al-Shafi‘i,
al-Ghazzali, etc." 12

(3) Among the Shi‘is, the term imam signifies those who

were recognized, according to Nagir al-Din al- Tusi, as "the

possessor of the universal leadership in religious and worldly ‘ q

[matters\] by fundamental right (bi-al=asgilah) in [this)

13

v;orld." The same definition is also given by Ibn al-Mutahhar

al-gilli (d. 726 H.), and according to him, this definition

includes the_prophet under its scope, since God says in the--

Qur’an II1.124: "I make thee Imam for mankind ...." 14 How- - .

ever, the 'inclusion of the prophet' under the term imam

does not erase the dist_inction in terminology and in .-
reality between prophecy (nubuvah) and imamah, and P |
their conjunction in.a person does not eliminate this
difference, because he [the prophet] combines both
offices; and thereupon the imamah belongs to the
prophet, yet nubt *ah does not belong to the j._r_nim_ls

From this brief explanation we understand that the

Sunnis and the 'l‘welver—Sh{‘ is differ in their application

h\

. '
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#
of the term imam. The Sunnfs apply it in a general sl&se of
leadership, and therefore, imamah for theﬁ simply mean;\
“leadership.” On the other hand, the Shi‘is apply it ia\a
special sénse, in which the ﬁrophet is qu; included. ‘Thére-

fore, imamah for them dendbtes the supreme leadership of the

community, by a fundamental right (bi-al-\sélah), both in

religious and worldly matters. \\

The meaning of the term imam, the\person to whom
it refers, and the extent of his authority will become clearer

for us if we examine the meaning and definiti n of the term
A\

imamah. '

¥

We mentioned that among the Sunnis, the words imam
and khalifah are used interchangeébly, because Sunnis define

imamah as khilafah. Abu al-Hasan al-Mawardi (d. 450 H.) de-

fines imamah as follows: "Imamah is put down as the succes-
si&n (khilafah) to prophecy in guarding religion anq admin-
istering the world.”® <agud al-Din al-Ijf (d. 756 H.) de-
fines it as "succession (khilafah) to the messenger in the

application of religion."’’ A third definitjon is given by

Sa‘d al-Din al-Taftazani (d. 791 H.) who defines imamah as

\"general leadership in religious and worldly matters as suc-

18 These three definitions

cession (khilafah) of the Prophet."
bear witness that the Sunnis use the term imamah to denote

khilafah or|niyabah (deputyship) to the Prophet Mubhammad,

=



13
peace be upon'kim,iin guarding religion and‘administering .
the worldly problems of the community. Thus, when the term

imamah is tised, one of its references is to the khilafah of

- v

the Prophet to act as his deputy (na’ib).

’

In the works of the Twelver-Shi ‘i sdholars we find
several definitions which are different in essence from those
of the Sunnis'. Though the three definitions presented below
appear to be d;fferent from one another, yet.in fact they
supplemgnt gach other, The first definition applies the ter$
imamah to religious leadership in religious and worldly mat-{
ter without speciffing it to be the succession (khilafah) tJ

the Prophet. Nasir al-Din al-Tusi defines:

Imamah is a religious leadership domprising the in- *
citement of the whole of mankind to the preservation
of their religious and worldly advantages and to re-
strain them from whatever may cause harm to them.1l?

The second of these definitions applies the\te mémaﬁbto
the khilafah of the Prophet, but specifies tRat it belongs
only to a certain persbﬁ. Ibn al-Mugahhar al\gilll writes

that ’ .

fhe;Prophet, peace be
the religious laws
n a way that the

b%

min al-ashkhas) on behalf
uﬁbn him, to the application
and the protection of religion,
entire community should follow h m. 20
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A third definitionh de§ignates imamah as a'divinelingfitution,

as Kashif al-Ghipﬁ’ al-Najafi (d.,1344 H.) sayst "Imamah is

a divine position (mansab ilahixah) like prophecy.' w2l

From the above definitions givgn by these Twelvér-
Shi¢‘l scholars, we can trace three definite specifications
which dis;inguish_the notion of imamah among Twelver-Shi ‘is
* from g;e view of Sunnis, These specifications implicitly

explain also the nature and éhthofity of the imam.
~

(1) Imamah is .2 universal religioﬁs ;nd temporal leader-
ship, and in one sense it is not necessarily succéssion to
the Prophet. This implies that the meaning of imamah is more -
comprehensive than that of khilafah. - The Qur’anic verses in
which the word imam or a’immah is used, also imply th%s..
However, it is not impossible that imamah and khilafah are

to be found in thg\pexson of the.successor of the Prophet.22

(2) Im3mah must belong to a spegiftc person (li-shakhgin
min al-ashkh3g.) According to Miqdad Fa¢il al-Hilli, this

\
implies that "he who is worthy of the Imamate is a person

appointed and specified by Allah and His Prophet, not any

chance person. 3\\This specification iﬁdicates that due to
his position as the universal religious leader, the imam is
not elected by the pég;I;- instead he must be appointed and

specified by a divine designation.
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Being a divine office, imamah is not only a universal reli-

_ cept.of- imdmah very different from that of the Sunnis'., --

15 , |
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(3) Im&mah is a divine office (mangfp lla ah). This

gspecification is closely related to the first one, namely

that imamah.is a ' universal religious and secular leadership,

gious and secular leadership; it is also
an authority from God to preserve and to explain the
shari‘ah, and to regulate social affairs in accordance
'with the shari‘ah, and as an extensidén of the position.
of risalah and nubu’ah and the divine authority.24

ks
o

These explanations throw some light upon the o
Twelver-Shi‘l notion of the nature and authority of imamah. .
Accorﬁing to these indications, imamah is a divine office ‘ .
held by those who are divinely appointed. The authérity of

the imams is divine in its nature which means that they

possess universal leadership pertaining to the religious
as well as the worldly matters of the community's life,

Imafiah then is

'a universal divine leadership in the matter of religion
and of the world in a way that the whole community ? )
should obey those who undertake it; and it is a divine
officeé which is. distinct from khildfah and risilah and
nubu*ah; yet it can unite with one of these things
without penetrating their nature.2 B

4

These specifications make the Twelver-Shi ‘i con- '
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lthough both of their c'bncepts ‘of imamah originate out of

(khllafah) to the Prophet, an issue which ha.s had important
consequences throughout Islamic history, the:.r Iperc:eption of
the imam* 8 qualltles, and the seuroe\ of his authority, diffe::s
radically. The problem of imamah thus must be viewgu as the . )
‘prlmary isSue, but the response of Suanls and Welver-Sh{
to this problem displays the characteristic dlfferences be-

o

' tween them. 'The im3m or the khalifsh “in the Sunni. concept is

deputy of the, law giver [the Prophet] to pfeservé the ~

religion; hence he induces the people'to perform what 7. o '

God commanded, and he is the head of the sovere:.gnty
in judlcial, administratlﬁre and military matters. (How-
ever, he does not have any legislative’ power. . ‘ﬂ

The empkasis in the Sunni ¢oncept of. i.mémah/ iléfgh is' no
mo”‘re than deputyship ’to the Prophet in administering the .-
o3 , The I‘tvelver-Shi;i concept of’ imimah» is-that it is
moré\ghan deputi.zation to the Prophet. "The imimah is.a
universdl dl\une authority over cr:ea;./i.on in regard to its

A
religious*and worldly affairs." 27 /,Mul;tammad ibn Ya* qub ibn

Ishaq al-Kulayni (d. 328 H. ),' tbé famous Shi‘i traditionist, .
nafrates a shi<i tradition rel’ated by the eighth Imam, ‘A1l
al-Bida, in u{nich he explai /ns the nature, function and author-

ity of the imam and imamah: al-Ridd is reported as- ‘saying- o ,\

| . . .
\ | . | |
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ML TR SR T )




in a irei*y ?_Lchg t’reélitipn,‘ amOngWi/”lﬂi P
5 Verily, imamah is Jt;he status of the prophets and the o
‘ " heritage of 1egatees; verily imanah’is the vmegerency
‘of GOd ‘and "of - the Prophet, peace be upon him ., . . ..
. Verily, i.mamah is the reim\of religion and: the ordeér -’
4 o E "of the-Muslims, the welfare \Qf this world and the might
. of the- faithful. E’Verily, imamah is the ever-growing
root of Islam and its evererbsing branch. Through the .
Lo L_H_lg_!g is achieved the ‘perfection of prayer, alms, fasting,
- pilgrimagé holy war, the collection of booty " (__.L) and
charities, the ekecutfion of the ordinances’ (hudu > and
rules (ahgam), and the proteagtion of frontiers and
boundaries. - The- ima.m allows that which God has permitted
and forbids that which God has- forbiddenme eStablishes
‘ . the ordinam:es of God and protects the religion of God
- E : "and calls unto the way of his Lord with wisdom and fair
exhortation and with deusu;e proof . e e

»

© "
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Lo . ) Th?é y‘na__Ln_ is the trustée of God in His creation, His- proof
- upon His servants, and His vicegerent .on His earth. ..o o
“The imam fs° i)urified ~from-.gins .and free f£rom faults, -
endowed with knowledge .. o ‘\.' . The imam is unique in his
. _+ - time, no one can. come close to him [in knowledge] ‘and ne ’
. _ ‘ ) scholar can compete vﬁ.th h1m IR He is favoured
with comp’lete grace,without he seekin& it and without he
' ' acquiring it, - but it is'a speual favour from the Most
.. Generous, the Bestower ‘.o S e :

- ‘u

- = M o M °
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""And when God chodses His - -servant for the.affairs of His

' ~;; N subjects ge opens his heart for that purpose, arfd en-_
o | . trusts hlS heart ‘with the fountains of wisdom, and in- .

= @ C , " spires him with knowledge through. inspiration Ve T
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.legatee ( agi), and each of

it is also a representatiye

i

hence he is infallible . . .
from mistakes And errors . « » » God favours him with
that so that Z/e will be His proof upon His: servants .

and His witness to His creation, and this is the grace

indeed he is protected !

of God; He Bestoweth it upon whomsoever He willeth,
and God is the Lord of Mighty Grace. Are they [the
people] capable of choosing [an imam] like this? or
is it possinegthat their chosen imam would be like
this? « « o s

~
~ w ~

> This tradition explains several important points

pertaining to imam and imamah.
(1)

which 'implies that the prophets are included also under the

It refers to imamah as the status of the prophets,

scopé Q; lmamah. The legateés (al-a‘wsjé’) share this po-

sition wm:h the prophets, because the legatees inherit it

from. their predecessors. As we "will seé in the second .chap-

. ter, every prophet, accordi.ng to the Twelver-~ Shl‘is, has a

these 1egatees inherit the po-
sition and knowledgga of’ the

(2)
of- God_and of the P‘rophet.l

pa:‘ophets.
Imamah is referred to as the khilafah (vicegerency)
Thié implies that imamah not
only represe;n:s the Prophet and carries on his missiéns, but
of God on earth in a certain
Anqd as.we.shall see

sense. below it is a-proof (hujjah) of

God to creation. . .
" (3)

control reli.gion and to organize all aspects of the life of

In general, the imam ~i.°s given the authority to

AT ¥

-
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Muslims., He is responsible for teaching the people all things
pertaining to religious obligations, and for urging them to
perform these obligations; as such he is responsible for the
growth, the preaching -and the, perfection of religion.

(4) Abzwe all these responsibilities, the imam has lalso
a very im;io.rtant position with regard to the sharifah. In the
tradition mentioned above, the imam is\referred to as he who
"allows that which God has permitted and forbids that which

God has forbidden (yubillu halal Allah wa yubarrimu haram

- ! P
Allah)." This passage implies that the interpretation of the
shari ‘ah and its implementation in the right manner could only

29 The imam acquired this role not

be done through the imam.
by his‘:own effort; ra;tfher it was bestowed on him by God. He
was given every kind of knowledge needed to fulfill his mis-
.sion and was inspired with every wisdom required to perform
his duty. This position is unlike the Sunni concept of a
khalifah, To the Sunnis, the khalifah is subject to the
shari ‘ah, and his.role with regard to it is not a decisﬂive

30
ones” .

One must note that the established doctrine of
imamah among the Twelver-Shi ¢ i'.s)has passed through various
stages of development in the elaboration .of their theology.
I_t is not our intention in this st.:udy, to trace this deveop-
ment. of the concept of imamah and‘related notions. What is

important to us here is that from the Twelver-Shi‘l point of
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view, it is clear that the imam cannot be compared with the
khalifah in the understanding of the Sunnis, and that imamah

2

is a much more comprehensive concept than khilafah.

Though the Sunnis and the Twelver-Shi‘is agree on
the necessity of imamah, they differ in the details pertaining
to its necessity, among other things over why it is necessary.

The Sunnis give an answer to this question, as we saw in the

definitions given by their scholars, that the imam or khalifah

is necessary to guard feligion, to administer all aspects of
the Muslims' 1ife, to prevent disorder, etc. Though the
Sunni scholars, like al-Mawardi to mention only one, devel-
oped a refined theory of khilafah, yet they did not have-any
complex theo¥ogical theory on the necessity of khilafah or
imamah. As fQr the Twelver-Shi ‘Is, their scholars reacted to
this question by developing a dogma, based on thediogical
doctrine, that imamah is an expression of God's Grace, and
therefore it is necessary. We will treat this concept in the

next -chapter, which is the main part of this study.

Before we proceed to the discussion of the neces-

sity of imamah, we must take note of one point, namely: Wﬁat
is the position of/the ;gég in relation to the prophet? From
the Sunni point of view, .it is obvious that the imam (or
khalifah) is only a successor of the—brqphet, and deputed to ‘

13

carry.on his duties. However, the role of imam or khalifag

.
o

r
v : S . S 0

¥

v




21 °

is much less than that of the prophet,/ because, unlike the
prophet, the khalifah is not an agent of revelation and hence

not a law-giver. As for the Twelver-Shi‘is, the matter is

more complicated. As we saw above, the Twelver-Shi‘is in-

clude under the scope of the imamah not only those who depu-

tize for the prophet, but also the prophet himself. This im-
plies that in one sense, the position of the imam sopetimes,
approachés that of the prophet, and sometimes’ié inferior to

it. This implication is made possible by their concept that .
imamah is universal divirne leadership.31 However, they draw

a distinction between the imam and the prophet by stating

that imamah can be attributed to the prophet, while propheecy

(nub@sah) cannot be attributed to the imdm.>2 The Twelver-

pR—

Shi‘is refer to the fact that Ibrahim was appointed imam by

God33 to support this concept. .

Although the imam and imamah in the Twelver- Shl‘{

notion are‘given a universal and divine position, yet from
thelr theologlcal arguments, which .we shall treat below, we
see that the term imam refers in fact to those who are re-

N

garded by them as the true VLCegerents of the Prophet

'Muhammad peace be upon him, namely ‘Ali and his descendants.

It seems that the suitable definltion of imam for the purpose
of our study is the combinatlon of Nagir al-Din al-Iu51 s and

Ibn al<Mutahhar al-Hilli's definitions, which can be formulated

PAl
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as follows: "The imam is the man who possesses the universal

leadership in religidus and worldly [matters] by fundamental

right in [this] world,34 acting in place of (niyabatan ‘an)
the Prophet [Muhammad], peace be upen him."35 f*

In light of the preceding discussion, we may ndﬁ
proceed to the central issue of this study, namely the problem

of the necessity of imamah according to the Twelver-Shi‘is.
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CHAPTER II

THE NECESSITY OF J'J-E\;MAMAH

The problem of the necessity of the imamah is one of
the controversial issues among Muslim theologians. However,
the Twelver-Shi‘is and the Sunnis are in agreement that
imamah is necessary to carry on the duties of the prophet in
maintaining all aspects of the life of the Muslim community.
Nevertheless, their agreement is limited only to this point;
they hold different opinions concerning the details of this

necessity. .

1

As we have already explained in the previous chapte;,
the Twelver-$hi‘Is developed a distinctive doctrine of the
necessity of the imamah. The reason given by their theélo-
glans for this necessity is that the ;mém is an expréssion of
God's Grace (lutf) toward His creaFion, Nasir alégin al-Tusi

siceinctly formulates the Twelver-Shi‘i doctrine of imamah in
r -
his Tajrid al-I‘tigad as follows:

The imam is [an expression of God's] Grace. There-
fore, his (the Lgég's]‘designathnl is incumbent upon
God, the Most High, in order to attain the purpose
[of the creation of human beings].l

! u
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This statement is seemingly contradictory at first
glance. The first part of it speaks of God's Grace, which,
in the Sunni's understanding, is His absolute right.| He

proffers it whenever He wills and nobody can oblige /Him to

do so. Meanwhile, the second part insists that it As incum-

bent (wajib) upon Him to designate the imam, in order that
He may confer His Grace upon His creation. The seeming con-
(wujub).

Speaking of God's Grace, one can understand that this act is

tradiction lies between Grace (lutf) and incumben
done by'Hfﬁ simply out of His will. At the same time, the
insistence that it is incumbent upon Him to perfo His
Grace is as if the Almighty were "ordered" to proffer it.

How could Hg be obliged to perform this act when the act it-
self a matter of His own Grace and Mercy upon the |human race?
One becomes more puzzled if he considers a verse filrom the
Qur’an (XII1.100) which states: "... Verily my Lord is Benig-
nant unto whomsoever He willeth; Verily He is All-Knowing,
All-Wise."2 ’This verse, in its plain meaning, revyeals that
God is certainly the possessor of Grace, but there is nothing
obligatory upon Him, as He dees what He wills. ye will see
later, that the Twelver-Shi‘is give a ratiopai explanation
to this problem. The issue is one example of the differences

between Twelver-Shi‘l and Sunni thought. To some -extent, the

Twelver-Shi‘Is give more emphasis to rationality and rational

~a's
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considerations, while the Sunnis have depen&ed more on author-

ity. ‘ ) \

Why, then, did the Twelver-Shi‘Is make it incumbent
upon God to perform the designation of the imam, the expres-
sign of His own Grace? In fact, al-Tusli's statement is not
contradictory. JThe Grace and the incumbency he refers to

have\a special meaning, and the two are closely ES:ated. To

undergtand their relationship, and thus to understand al-Tusi's

statement, we have to investigateg_the whole backgrégnd of
thoughty behind the statement wpich.composes‘an inteérél part

of al-Thsi's Tajrid al-I‘tigad: We believe that this state-

ment is conclusion drawn by him from a very careful study
of a series of theologiecal problems, namelys
A. -The concept of Divine Mission (a;-ﬁi‘thah)
B. The concept of God's Grace (al-luif) .
C. The concept of Religious Obligation (al-taklif)
D. Thé\concept of God's Justice (al-‘adl).3
These problems are not independent in themselves, rather .
they are a chain of ideas which constitute the Twelver-Shi‘is:®
doctrine of imamah. Studying al-TGsi; Aarrangement in his
Taj;id al-I‘tigad, one can easily congghd;xgﬁgtwacqp;dipg to .
him, imamah is the continuation of the Di:\riné"Mission.4 This
mission is the manifestation qf'His act of Grace. Godﬂs act
of Grace has a very important impact upon His servant in re-

lation to the Religious Obligation laid on them. The Religious
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itself is a logical sequence of God's Justice. In oth@p\words/
one can-say that since God is the God of Justice, He neVer. -
acts unjustly to His ;ervants'and.ﬁever punishes them V}ihocé
valid reasons. One of-the characteristics of His Justice is |
that He demands obedience (ta ‘ah) ané hates disobedience
(ma‘giyah). Therefore, He laid Religious Obligation on His
servants to be observed. In order that His purposc in éhe
matter of Jugtice be realized, 1& is incumbent'upon Him to
perform a certain act with regard to His creation. This act
is His Grace (lugf), which brings the human race closer to
obedienece and keeps it away from disobedience. The expression

- . ?
of this Grace is' the sending of prophets to the human race

with the’mission to lead them to the right patﬁ,"gnd to teach

 what God wants thenm to do. According to theiTwelver-ShI‘is,

‘the Divine—Mission‘is necessary at all times because "the .
void of a timc from a prophetic ordinance (shar‘ nabi) is in; _ \

coniceivable ...",S,and therefore, each prophet has a vice-

gerent (ﬁggi) who continues.his élssidh as the proof (hujiah)
of God gn earth.6 The idea that the earth will nevef be void o
of a gqua f as we shall mention later on, is very important
in its relation to the fact that Mubammad, peace be upon him, - .
is the last prophet sent to. mankind. This idea is the very

link securely connecting the propheey (nubu’ah) with mamag.

‘ In al-Tﬁai's statement mentioned abo@e, we encounter '

»
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_‘ canonical law as it'. is used by Muslim jurists ...."‘.

c

two things, Grace (lugf) and incumbency (wujub), %vhich we“' v

sald carry a speciai fnéaning. We shall deal with - the idea
of, God's Grace llater' on. As for incumbency, m 'Iwelver- -

Shi'. { literature we find _that the statementa "It is incumbent

e e T
———

upon God .to do something," is frequently used. As we men- .

!
tioned ‘above, this statement seems to imp}:y that God was com-

a

pelled or forced to perform a certain act. However, by such
a statement, the TwelVer-Shi is did- not mean that God was X
compelled or forced, Since the phrase "incumbent upon God"

will appear frequently in our disqussion, it needs to be ex-

plained before we proceed to our main point. . Though al-Ius:. ‘.

himself uses this phrase several times in his!T ajri stLll
he does not explaim its meaning." Nevertheles_s, in another"& .k
work, Talkhig al-Mihagsal; he mentions that this mattér isf |

8 ‘Cr{tici_zing o

included in the discussion of Good and Evil.

‘Fakhr al-Din al-RazI 8 opinion, al-Iusi says that "+.. this )

mcumbency does ‘not denote the [ obligation ] Ln Islamic
\,9 -‘: + . ;‘ -
» ¥ "‘.
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Up to i:his point, our understanding of the _meaning

»

.\‘:
o
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v

of incumbency (wuijub) is sti_ll vague.. Fortunately, a very .

helpful explanation is found in a contemporary Shi I work by

Muhammad Agaf :a.l-l\dul)si,n:l‘.]',0

the incumbent (al-Waji ) has. three ‘different. meaningsz
1. ‘ Somethi.ng whi,ch rati.onally deserves blame i.f it is”

Fi.rst- of all, he explains that

neglected. - ° . . e e -
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performs this act based on His far-reaching wisdom"

! o 32
2, Something whc:‘se appearance js inevitable, since-.
wisdom is violated if it does not appear.
3. Something which definitely has" to be performed
by God, even though it is possible that He does

not do i.t.11 -

Analyzing these meanings carefully, it is clear
that the first one does not suit the issue under discussion,

because God cannot be blamed even if He should neglect some-

/ ¥

¢ - / .
_ thfng. Moreover/, God never performs a deed which deserves

'blame.lz The g/econd and the third ones seem to be more’

g

. suitable for }fhe issue{ Violating wisdom, as we shall see

later, is ezilg and according to the Twelver-Shi‘is, God
never perform Evil. The third ore shows that in fact, God
is capable,of doing anything,, including Evil. Howéver, the

perception of /aur intellect tells us that He never performs

\ /

what is evil due to His perfect essence (dhat). al-Muhsini
concludes thi t "{f we say that it is 'incumbent' upc;n God
to ;;erform' syich and sluch, we mean that He, the Almighty,

13 Yhich

!
|




‘wisdom that He should negléct what is incumbent ppon Him,

' [except God himself]."
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(al-wujub) attributed to mankind in .Islamic canonical’ law

(shari‘ah). In the éhari‘ah, al-wujub is that category of

an act or duty in .which the neglector is blamed if he neg-
lects it. In Twelver-Shi‘{ theolvogy, the meaning of al-wujub
attributed to God has nothing to do with the sharl‘ah; rather

it means that' it is inconceivable and cbntradictéry to God's
‘ 14

The Sunni notion of wujub is somewhat different
from that of the ‘Twelver-Shi ‘i, From al-Tusi's statement
mentioned above, it is evident that wujub arises out of the
idea of Good and Evil, ; The Sunnis do not seem ta have laid
much stress on these iieas, and therefore they did not de-
velop a specific idea of wujub with regard to God. - The Sunni
idea on this matter is very simple, and it;. is summarized by
Fakhr al-Din al-Razl (544-606 H.Y\ in a short statement that
"There is nothing incumbent ‘upon God,‘ the Most High.“15 The
reason given by al-Razi to /support his s-ta;tement, is that
"a regulation (hukm) cannot be established except by the °
ghar®, and [it is evident that] nobody controls the ghar‘

16 1, other words, al-Razl insists
that 'incumbency( is part of the canonicat law revealed by
God. Ther fore, nobody can apply, this regulation to 'God,

or impose/ upon Him to do something.  We can say that the

different| backgrounds of Twelver-Shi‘Is and Sumnis in

S




. i.e. a text from Qur”an or Hadith

the intellect as well as by tra@ition.
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viewing the/problem of incumbency has lead them to very dif-

.ferent notions.

-

We mentioned in the beginnihg of this chapter that
the Twelver-Shi‘i and the Sunni~theoloéians are in agreement
that the imamah is a necessity. Though they agree in this
main péint, yet they hold different opinions concerning the

3

details of its necessity.

The first detailed issue is the way by which the

necessity of imamah can be known. From the commentary made

~

by Ibn al-Mutahhar al-Hilli to the Tajrid al-I‘tiqad, we learn

that Twelver-Shi¢l theologians say that imamah is necessary
accorfling to the intellect (‘faql), while the Sunnis are of
thé opiniron that it can be known only by tradition (samF‘,

).17 In his own Anwar al-

Malakut fI sharh al-Yaqut, al-Hilll tells us that the

Twelver-Shi‘Is believe that it is necessary according to
.
18

- The argdment for the.claim that imamah is necessary
accordiné‘to the intellect is that possessors of intellect

naturally submit to a leader who forbids them to do injustice
i

among themselves, and who can arbitrate in their disputes. .-
B / .

Thus, this leader can bring ﬁéople closer to obedience and

keep them away from disobedience. ‘Had the imam not existed,
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the community would be in chaos and aparchy.‘\ Therefor‘e, it

is inevitably known to everyone that imamah is cessary.19

» ,
For the Twelver-Shi‘l claim that. imamah is also

necessary by tradition, al~Hilll ‘quotes a.verse from the

Qur’an (V.41 [38]) in his Anwar al-Malakut which supports

this claim. This verse reads: ' "Al's; for the man who stealeth
and the woman who stealeth, cut"/;e of £ thei:r (right) hands."zo
From this verse al-Hilll concludes that God, the Most H_ighf
commanded the punishment of the_ guilty persons, in this case
to cut off the thieves' hands. Only the imam, and not the
whole community, is authorized to execute this punishment.
Since i:his hkind of task cannot be accomplished without an
imam, it is, by implication, a command of Go_d to establish N
the ‘1_111_5._@.21 Another evidence is a Prophetic tradition that
"The leaders' are from the Qt.lx('auysh."22

although this tradition is in report (khabar) form, yet it

al-gilli argues that

implies the imperative (amr) meaning, namely, that the imam

should be established from the Quraysh tribe. It is in this

implication that the imperative effect can be felt, and hence, -

";j’ .
the establishment of the imamah is a necess&t:y.23

The argument for those who claim that the necessity

’

of imamah can be known only by tradition is carefully ex-
plained by al-Mawardi in his famous al-Abkam al-Sultaniyah

He says:
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b ' The imam is [supposed] to advocate the problems re-
lated to the shari ‘ah, and it was already a possibil-

. ity for intellect not to reach the devotional matter

by imamah, [and therefore] the intellect is not the

! way to know its necessity. The intellect only

obliged each of the possessors of intellect net to

be unjust ... [(then] the canonical law came [and]

ordered that religious matters be entrusted to its

authority.24

To support this argument, al-Mawardl quotes a verse from the

Qur’ad/(IV.59) which reads: "0' ye who believe! obey God

and obey the Apostle and those vested with authority from
25

among you."

‘ al-Qagi Abu Ya‘la (d. 458 H,) is in accord with
al-Mawardl. However, he explain his argument more easily.
He says that the indication of the necessity of imamah by

tradition (sam‘) is that .

by intellect we could not know what is obligatory
(fard) and what is permissible (mubah), nor the
lawful or the unlawful things, nor the good or evill
ones. These things couldfhe_knoﬁn only by tradi-
tion. ... Therefore, the necessity of imamah (also]
could be known only by tradi.tion.z6 . )

The second issue isi Who is the authority to de-

signate-the imam? This question was brought forward in re-

‘%9 lation to the first issue. The Twelver-Shi‘lIs argued that
—\ /

.
.
\ -
:
.
:
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the designatlonu(alggags) of the imam is incumbent upon God.
This argument, as is evident from al-Tusi's statement men-

tioned in the beginning of this chapter, bases itself on the
view that Lmém is an expression of Gr%ce from God. Since it

ié\tﬁi;?béht upon Him to proffer this Grace, it is also in-

27 On the other hand,

cumbéfit upon Him to designate the imam.
the Sunnis hold that designation of the imam is incumbent

upon the intellectuals (al-*ugalé’) among the Muslims, and

in this case, the influential people (ahl al-hall wa al-
:ggg).zg As far as imamah is concerned, this issuef from
the Twelver-Shi‘i point of view, is closely connected with
the problems of Grace (lugf) and Divine Mission (bi‘thah).

We shal discuss this when we come to analyze these problems.

The third issue also arises from the first, and
has a very close relation to the second. This is’the ques -~
tion: What is the suitable method of appointment of anvlgémi
Since this issue is one of the two important implications of
the doctrine pertaining to the necessity of imamah, we will
treat it in our third’chaptér. Nevértheless, here we note
that the Twelver-Shi‘is insist that the designation should

),29

_be made by divine appointment (al-nags while the Sunnis

% -
insist on election (al-ikhtiyar).30

v

~

As mentioned above, to understand the thought in-

volved in al-Tusi's statement pertaining to the necessity
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of imamah, we must investigate the chain of ideas which con-
stitutes the Twelver-Shi‘is doctrine of imamah. It seems
to be better and easier to discuss our topic if we follow

the arrangement employed by al-Tusi in his Tajrid al-I‘tigad.

Thus, we shall begin our discussion by investigating the con-
cept of God's Justice (al-‘adl). After that, we shall dis;st
the concept of Religious Obligation (al-taklif), followed by
the concept of God's Grace (al-lutf). Finally, we shall

PS

examine the concept of Divine Mission (al-bi‘thah), in which

we shall discuss the relationship between bi‘thah and imamah

with regard to the problem of the necessity of imamah.

A. God's Justice (al-‘adl)

ey
Y

-
-

1. 1ts meaning
. . . )
The meaning of the word ‘adl is the same as
al-ingaf (Jjustice), which is the opposite of al-zulm (injus-
tice, or tyranny). It also_means al-istigamah (uprightness,
integrity). The definition given by Ipn Mangur is as follows:

"Justice is what has been established in the souls that it is

upright, It is the opposite of injustice (or tyranny]."31
i

1

In relationbto the attribute of God, al=-‘adl can

be explained as follows: "Regarding the names of God, the

S 0

o
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" Most High, Justice is that which could not be diverted through

emotion (hawa) to the effect that [the Just one] does injus-

tice in [His] judgment."32 Parallel to this, E. W. Lane ex-
plains: "al-‘adl as one of the names of God means He whose

@
desire does not cause to incline or decline, sq that he should

deviate from the right course in judgmentr"33

As a technical term used among the theologians,
al-fadl is one of the many attributes ascribed to God, the
Most High. In the section dealing with God's Justice, neither 4

al-Tasi in his Tajrid al-I°‘tigad nor his commentators define

what is meant by al-‘adl. However, Miqddd Fadil al-Hilli's H

commentary to the famous al-Bab al-Hadi ‘Ashar, defines al-

4
‘adl as follows: "Justice is that the Most High is far re- #
moved from every evil act and from being remiss in what is

34 Another definition gives us a clearer idea of -

incumbent.,"
what al-‘adl means is: "al-‘adl means ... that God the Al-

mighty is just and not tyrannical, and He did not perform

what is considered evil by the sound intellect and righteous:

feeling."35 -

. 1
The basic foundation of the discussion on ‘adl is .

the notion that God is All-Wise (hakim) in the sense that He
does not perform evil and is not remiss in what is incumbent.
It is from this notion that the Twelver-Shi¢Is develop their

idea about ‘adl and its consequences. To understand this
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basi¢ foundatjion, we have to analyze their concept of Beauty{(al-
husn) and Ugliness’ (al-qubh), on which, in fact, their idea

about God's ‘adl is based.

In the beginning of his exppsition of God's deeds,
al-Tusl tries to explain the concept of Good and Evil from
the Twelver-Shi‘i point of view. His wery short statement
on this matter reads: "The deed characterized by the ex-
cessive [aspect] is either Good or Evil."36 Analyzing this
stateﬁent, we see that al-Tusi is trying to categorize the
deed (al-fi‘l) into two groups:

a. If the excess character is involved in the aspect
of goodness, the deed is called Good.

b, If the excess is involved in the aspect of evilness,
the deed is called Evil.

Based on these categories, the Twelver-Shi‘is developed

their idea about the five principle (al=-ahkam al-khamsah)

in Islam. F;om the Good they derive the neseccary of the
obligatory (al-wajib), the permissible (al-mubah), the rec-
ommended (al-mandub), and the reprehensible (al-makruh).

From Evil, they establish the unlawful or the forbidden

(al-naraﬁ).37 .

Meanwhile, Miqdad Fidil al-§111I in his commentary

to al-Bab al-Hadl ‘Ashar points out that Good and Evil are

- used in three senses:

i
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Firsts The Good is something related to perfection;
whereas Evil is related go 1m£erfeétion. Know-,
ledge, therefore, is Good, because it is a per-
fection to the possessor; whereas ignorance is
Evil because it is an imperfection. s

Second: The Good is sofmething which is in conformity
with nature. Evil is the opposite.

Thirds The Good is something which deserves God's com-
mendation énd reward; Evil is something which

deserves His blame and punishment.38

Miqdad, Fadil al-Hil1ll goes on to explain that

there is no disagreement among theologians concerning the

first two meanings: they all agree that reason is the judge

of Good and Evil in these points, Nevertheless, they differ

as to the third. According to him, the Ashfaris insist that

reason does not have any’authority or capability do deter-

mine what is Good or Evil in this connection. Only the shar‘

has such authority.39 Contrary to this, the Twelver-Shi‘is

argue that both Good and Evil are rational; as al-Tusi puts

it

"And both [Good and Evil] are rational, since even with-

out any revelation, the excellence of beneficence and the

evil

40

of oppressioh are .known," By this statement, the

Twelver-Shi‘Is emphasize their trust in rationality, which

is another example of the importance given by them td’it.

#t

\

o
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To support this opnnién, al-Tusi puts forward three
considerations. We mentioned the first one in the statement
above, that in generél the goodness of several things and the
evil of other things are necessarily known to everyone with-
out any assistance from revelatipn.41 By reasoning, every
intelligent person will come to the conclusion of the excel-
lence of beneficence and‘praise it, and of the evil of offense
and blame it. According to al-Hilli, this is a necessary

principle (hukm daruri) without any doubt about it, and it

was not derived from revelation. To prove this, al-Hilll

says that the Brahmins and heretical people acknowledge such

a principle without any recognition of the revelation.42

S The second consideration proposed by al-Tusi is

that "both [Good and Evil] would be absolutely absent 1if;,

43 21-§1111's commentary

“

they were established by revelation."
on this explains that if we did not know the excellence and
t?e evil of things by reason, then we' could not determine the
evil of lie, and consequently its occurrence through the
agency of God would be possible. If He revealed to us that

a thing is Evil, we could not agknowledge its evilj and if

He revealed to us that a thing is Good, neither could Wwe -
acknowledge its excellence becguse of the possibility of His
lying. Besides, it would also be possible éhat He has ordered

44

us to do evil and forbidden us from good things. About
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a

this, al-Qush;} in his commentary to the Iajrid al-I‘tigad

adds the explanation that if Good and Evil could not be es-
tablished except by revelation, then they were not estab-
lished originally. The reason is ﬁﬁac knowledge of the ex-
cellence of an act commanded by revélation, and knowléage of
the evil of what it forbade or of what revealed its evil, all
depend on thé assumption that d lie is Evil and is impossible
to come from God,. and the commanding Evil. and forbidding '
Good are an offense and mockery. If this assumption is‘baéed
on reason, then our knowledge is aﬁfirmed.: On the contrary, t
if it is based on revelation, then it will come to.a vicious
circles Good and Evil are dependent upon revelafion, while

revelation itself is conditioned b& Good and Evil.45

Thirdly, al-Tusi proposed that if Good an EVLl
could not be known by reason, then "there is a possibility

46

of inversion." This means, al-Hilli comments, that what

we consider as Evil is Good,47 or, as al-Shirazi puts it,

the revelation could deétermine EJil as Good and Good as

Evil, This, al-Shirazl continues, is repudiated‘éutomati¥.
cally because it is self-evident that under mo circumstances
' does revelation ever regard killing as Good,“or.Good as Evil,

without any valid reason.48

X

Basing himself on these propbsitions, ql~ailiﬁ?
in his commentary. to the Iajrid al-I‘tigad, concludes. thht

{ . »

D




&n

"all these regulations are depended on rational decisions,

» : -
and, therefore, Good and Evil are not determined. by lawful

commands. or prohibitions, nor by cqstoms.“49 i

Y

In addition to these consi§§fations, al-Tasi also

furnishes several rebuttals to the position taken by the
N
Ash‘aris; for example, the following twot

a). al-Tusi says: "... and {it is permissiblel to

penetrate the lesser evil of two evils ....“50 According to

L’

al=Hilli in his commentafy, this is intended to be a response)

2

to two specio\u.i's arguments forwarded by the &sh‘ar{s._ Fi.rst,
they say, if a lie is Evil, then the 1lie which is intended to
rescue the prophets from urijust people is also Evil. The

latter is absurd because it is good to rescue the prophet,

and as such, the former is -also absurd. Second, the Ash‘aris )

say, iLf someone i}f*omiseg to lie tomorfow, then if it is go:?d
for him to be truthful by:fu_ifilling his'prpmrse, the exceld
lence of the lie 1s inevitable; but if it is- evil for him to
be truthful (by fulfilling his promis(; to lie), then truth-
fulness .is Evil, and so the lie is Good.sr "I”he 'respohse of

the Twelver—Shn. ‘is to these’ specious argumem:s, as explained

by al-Hz.lli in his commentary to the T‘ajrid a1 I‘ti.ga is as

follows: g . -
g\“ ‘ ‘ 3

In t:heir response to the first argument, the empha-

sis is that: the rescue of the prophet outweighs truthfulness:

s . ) .

i

i
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thds, its omission is more evil than the lie. As for this

point, it is obligatory to choose the 1esser,of'the two evils,

in this case, the lie. The.reason for .the choice.is that it
v L el '

n S .

contains a meaningful advantage dhic&:is preponderant .over
° * - ‘ V .

'-truthfulness. In their respanse to the second aréument, they

say that lt is’ obligatory to neglect the lie prom\Sed for to-

morrow; because, if one-lies, one performs a deed Wlth two

evil aspects--namely the, decision to lme and its performance--

and with only ome good aspect, namely truthfulness (by ful-

s

filllng his promise). On the other hand,v £ one does ﬂbt.
fulfiPl one's promise to lie, one performs a deed WLﬁh two
good aspects, namely the omlssion of the 1ie Ltself and the
&ecision to omit it and thus, one performs-only‘one ev11

aSpect, namely the lie itself (since one. does not fulfill o
oné's promlse) 2. LT T ’ ’ : . '*i“,

‘ b) The Ash aris argueﬁthat if. Good and Evil are rational

there\@s nothlng rationally Good and Evil about the creature b} ,7

deeds. \According to them, this. statement 1s untenabie.53i :

The Ash‘ar{s argue that the subject (al-‘abd) is coxpelled

in all his deeds, and nothing rationally Good and Evil comes”
. " : . , N :

_f%om the deedé of one who is compelied. _The matter, they o

contiqpe, is diffenent if we say that both Gooq and Ele are

revealed; and,. therefore, the deeds of the compelled person

54_ aI;Tus; responds “to this argu-7

ment by stating that'”The'compuis;on'Ls false'(bigil);"ss

are lawfully Good or Evil,
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// He supportsﬂthis statement t_>y another one saying that
"Necessity requires that our acts are dependent upon us." 36

It gseems from these statements that the’'Iwelver-Shi‘i theolo-

< }

g]:ans are of the opinion that human_beings are free agents

(£f3‘ilun bi-al=- ikhtly r) in all of their acts, Good or Evil,

because all of them happen in accordance with their inten-

'ti.ori.s'7 Regarding a creature's act, and in many-other things ’

as well, thé Twelver-Shi‘is hold the same position as the
Mu‘tazilis, who assert that the creature is the creator of

his own actions. This is unlike the Sunnis, who argu& that
) 58

.

This prob"iem; important as it,ma*y be for theéological studies,

God is the creator of all the actions. of His creatures.

*is not our primary concern here. However, At is 1mportant
to note that ‘the Twelver Shi I notion .that human beings are
free agents, is the a.;.cgument on’ which their notion of Reli-

gious Oéllgatlon (alntgklif) is t:aa:.-'secl..v As free agents, they

argue, human beings have the power to_do what' they are re-

sponsible “for. 2 -3 : -

-
£

2. God does not perform Evil and is not remiss

* in what is incumbent

y “ .‘ »

L "The explanati;)n giyen in the previ'ous section iaro-
vides some indicati.on of the Twelve:;-ShI I concept of Good
and Evil., As we understand frpm thei.r argument, they argue '

< that Good a\n} Evil are rational., On the basi§ of thi.s

. r
, < ’

. v - -
- - . ..
N . - . .
r.

-
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principle they formuiate their concept of God's Justicé.
Their notion of ‘fadl is that God is far removed from every
Evil and from being remiss in what is inéumbent." They hold
that "the whole of God's acts are wise. and just; there is no
injustice, outrage, lie, imperfection -or 'atr;)city iyr;“*:
them."6o al-Tusi provides reason for this position by
stating that "H¥s [God] being self-sufficient and His know-
ledge [of Evil and of His self-sufficiency] _indiTafte tHe
absence of Evil from the Almighty's deeds."61

;

The Twelver-Shi‘is' pgsition is the ‘s'ame as that
of the Mu‘tazilis on the issue that God ddes not pérfgrm Evil.
The indications given to support this position are that God
is All-Knowing abouf everything and that He is in no neéd of
things aj.t all, \Ihus He knows ‘the evil of‘ Evil, and He also
knows that He is in no need of it. It is known by ne;:ess:.ty
that whoever is in this situation wil,lv never perform Evil. =
Evil is committed only by the person who is igr;orant'. of it
or who is ignorant of his being in no need 6f it.qz .

In accordance with this indication, al'-l;li‘l:li éx-
poses thle argument forward'ed by the Mu‘tééil‘is. ‘He '~say$ t:hat:
the}r afgue that God has a motj.ve to per‘form Good and He has
no deterrent from doing it; while He has a deterrent from
doing Evil, but He does not have any moti.ve to do it.63 The

factor which would deéter Him from doing Evil is Hia knowl edge




of Evil as we mentioned above. As for the lack of motive,
al-gilll says that there are two things which could become

a motive to do Evil, The first is the need of it! and the
second is the wisdom of it. ~Si.nce it is of necessity known
to everyone that it is impossible for God to I?e in need of
Evil, as well as that there is no wisdom in it, therefore,

it is obvious that the motives do not exist. Hence, God does

not perform Ewt’l.64

According to the Twelver-Shi¢Is, if it be possible

that God could perform Evil or be remiss.in what is incumbgnt,

3,

- several consequences would occur as a result, One is that

3

the trust in His promise (wad) and His threat (wa‘id) would

be eliminated, because of ;hé possibility that He could be a

liar. The second is that it is possible for Him to authorize
a liar to perform miracles, and this would lead to doubt

about the truthfulness of the'prophetsl and as a resulp, Hé

could no more use ﬁiracles as a proof for the prophet:s.65

The Sunni position on this issue is in contradic-
tion to that of the Shi‘Is and the Mu‘tazilis. Acéording to

al-Ash‘aris's creed whicﬁ is popularly recognized among tﬁe

l

Sunni theologians, there is nothing Good or Evil on.earth

except what God wishes.66- On the basis of this creed, they
o~

insist that the term Good and Evil do not apply with regami

to God's acts. Therefére, in his al-Luma‘, al-Ash‘arl says

- -

[
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that God is free to infligt pain on infants in the next life,
or to punish the believééif’or to put the unbelievers in par-
adise, and these are not Evil with regard to His acts.67

This insistenée leads to the conclusion that no evil adjéc-
tives can be applied to God's ac_ts, even if tl'fey are judged
Evil by reasony aﬁd that nothing i8 incumbent upon Him.
Therefore, the Ash‘aris insist that God is the creator of g
all actions,,whether Good or Evil. This opinion results

from their conception that Good and Evil are judged by reve=-

lation or sharf¢.

The Twelver-Shi ‘i argument on this problem triggered

two questionst - o
¥

a) Is God able to do Evil or npt, and

b) Does He act with or without a purpose or goal?
/ ;

e first question is yes, like

Their dnswer-to
the rest of the Muslim EP 1og£ans. al-Tusi says that God
does not perform Evil "fr spite of His ability (gudréh) to

[perform] it, based on he universality [of the prévélence]

68 In his comﬁentary on this issue,

of the relation....“
al-Hilli states that Evil is included among the possibilities

(al-mumkinat), and that <hese possibilities are included un-

der potentiality (al=fa dﬁr); God is' powerful (dédir, ca-

pable).o&er these oténtialittes. Thus; Evil is included un=-

69

der His capability, and therefore He is able to perform it..
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The Twelver-ShIIs say that if Evil occurs, its occurrence
connotes His ignorance of its evil and of His being in no
need of it. Since these are impossible for Him,¢so the oc-

currence of Evil through Him is also impossible,

To the second question, the Twelver-Shi‘ls answer
that God certainly acts with a purpose. al-Tusl argues that
"tﬁe lack of purpose [in His act] necessitates the baseless-
ness [of His act]."70 This argument is based on the Twelver-
Shi‘I conception that Goqkdoes not perform Evil., Explaining
what al-Tasi means by‘thié argument, al-Hilll refers to the
Mu‘tazilis' position that agy act without purpose is baseless.
The baseless act, according to Mu‘tazilis, is Evil. Since-
God does not perform Evi]l, therefore His act certainly has

purpose.71 ) 3

“ Those who disagree with this position hold that .if
God's act has purpose, then He is seeking perfection by doing
it, which indicates that He is imperfect in His essence

(dhit), and this is impossible,’’ .al-Shahrastani (d. 548 H.)

~

adds to this, saying- that
’
... no final cause prompted God to create‘:the universe,
because He cannot profit or suffer harm from anything,
nor can amything incite Him to create for the sake of
the creature, His activity (gam‘) is the cause of -
everything, and His activity has no cause."
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The Twelver-Shi‘Is contradict_the above-mentioned
agssertion by basing their opinion on what appears to be a lo-

LYY

gical argument, that ..

The imperfection has an effect only if the purpose:
arid advantage of His act is accruing to Himself.

If the advantage 1is accruing to other than Him, N
then the ianerfectigh ‘has no effect. '%

In connection with this asseftion, the Twelver-Shi‘is hold
that ':the purpose in the bringing of mankind into existence
a is the advantage (maslaha? which accrues to them (that is,
Aldab~ereetes man not t:or His own‘glory, but for man's
good)."75 : ¥

3. God wills obedience and hates disobedience

’

This issue is the consequence of the above-mentioned .
issues, namely the problem %6f Good and Evil, and the position
that; éod does not perﬁorm Evil and is not remiss,in what is
incumbent. The Twelver-Shi‘Is hold fhat God is far removed
from doing gnything which is considered Evil by reason. Since
He does (mt perform Evil, it is only logical that He does not
. démand St;Ch a t'hi*ng either, because thg All-Wise demands only . -

. *

Good. By Lising'one's reason, one arrives at the conclusion

that those'who know the hideousness of E\{}l will neither per-

@ ‘ form nor demand it. God is the A11-Kpowi.n§s He knows what
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is Good and what is Evil.. Not only does He know that to de-
mand Evil is evil in itself, but He knows also that to repu-
diate Good is evil. On the basis of this notion, al-Tusi
states that "to demand an Evil thing is evil and Iikewise to
neglect the demand for Good, of commanding and of proﬁib%
iting."76 Therefore, the Twelver-Shl‘Is insist that God
wills only Good, including obedience (td‘ah) and hates Evil,
including disobedience (ma‘giyah). ) L

. o b

If we look carefully at al-Tusi's stateﬁent, we
find that it explains the position taken by the Twelver-
Shi‘Is regarding one of the most controversial questions
among Muslim theologians, namely: Does God will obedience
arid hate diosobedience? This question will lead to another

question: Does He .will unbelievers to be obedient and to be

believers? J o

&
r

To answer the question from the Twelver-Shi‘I point

-

a. that God is far removed from Evil, and

-

b. that man is a free agent for his own de®ds,’

Concerning the first point, we have explained that
one cannot attribute any Evil éo God,.because He is All-Wise.
His wisdom prevents Him from per{prming Evil. To demqnd dis-
obedience or infidelity 1§ certainly Evil in itg’nature, and

opposes His wisdom; and therefore God is far from it. His

.
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wisdom also requires that He command only what He wills, and

forbid what He hates.77 As for the second point, we have
7

also mentioned that to be an unbeliever or believer depends

. on the person himself. He can determine for himself which

state he is going to choose. The fact of the existence of
infidelity and the abundance of unbelief has nothing to do
with the question.based on the argumept;that man is § free
agent of his own, Comﬁenting on al-Tusi's j;?fement, .

al-Hilli says that P

God the Most High wills obedience from the believer
as well as from the unbeliever whether it is materi=-
alized or not, and [Hel] hates disobedience whether
it is materialized or not.

Concerning the gquestion under discussion, the
Sunnis hold a posiFioﬁ different from that of the Twelver-
Shi‘is. While the Twelver-Shi‘Is insist that man is the
free agent of his own deéds, the Sunnis hold that man's deeds
are ‘created by God. This ﬁeans that a}l the.actions of man,
whether Good or Ev;l, are in accordance wifh the will of

God,iand man cannot perform anything without being given/the

power to do so. Belief (Iman) and unbelief (kufr) are also
created by God and therefore, acecording to the SungIs, Bod
wills:that the believer become a believer and ;heiunbeliever

become an infidel, as al-Nasafl (d. 537 H.) implies:

2
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Allah is the Creator of all the actions of His crea-
tures whether of Unbelief or of Belief, of obedience
or of disobedience. And they are all of them by His
will and desire% by His judgment, by"His ruling, and
by His decree." '

This statement is in accordance with content of several

. verses of the Qur’an which emphasize this point. Two verses

are of special value in this connection; the first is XIII:;1l6
which states: "God (alone) is the Creator of all things"so
and the second is XXXVII.9 s "God hath created you and what

ye make."81

. On the other hand, one may refer to one verse of
the Qur’an (XVIII.29) which seems to give support to position
taken by the Twelver-Shi‘is. This verse reads: "Tﬁe truth
is from your Lords so let him who pleaseth believe; and let
him who pleaseth disbelieve."gz Analyzing the interpretation
of this verse, one can easily ungerétand that it is up to

everyone ta be a believer or tq be an infidel, This implies

that our .deeds are the product|of our own will, which is in

accordance with the Twelver-Shif{ concept, However, in re-
sponse to this interpretation, 5ﬁe,éan also pick another

Qur’inic‘vers? to support. the Sunni point of view, for e?am-
plé X.44 which readg: "Say thou ... 'I own not fd;fmyself,'
any harm nor any benefit save what willeth God J...'"83 We

do not need, however, to go through all the arguments on this

EN



55

question, since our study is not intended to give details
on this issue. Our purpose in expounding this problem is
to give a background to the justification--from the Twelver-
Shi‘l point of view--of the following discussion, namely

Religious Obligation (al-taklif).

In summing up what we have explained in the previous
pages, the following points may be considered to be the iﬁ-
portant parts of the ?welver-Sh{‘I conceptioﬂ about God's
Justice. o +

a. The emphasis on the elimination of any kind of
Evil from God's acts.

b. Evil, with respect to God's acts, is what is opposed
to His wisdgm. Therefore He is deterred from doing
Evil by His wisdom. ‘

c. Injustice is Evil, as is the negféct of what is
incumbent, the repudiation of Good, demanding Evil,
and acting without purpose. N

d.. The concept that man is the creator of his own Qeeds,
in the sense that he is free to do what he wants or

to refrain from doing anything, is the basis on which

the justification of reward and punishment are based.

N
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B. Religious Obligation (al-taklif)

In tpe discussion of God's Justice (al-‘adl) two
points are of'éonsiderable importance in conmnection with the
discussion of Religious Obligation (al-taki{f). These two
points are:

1. That man is a free égent of his voluntary deeds,
and therefore he is responsible for them ali.

2. The ﬁact that God acts with purpose (gharad), based
on the argument that without purpose, His acts are
vain, and this is Evil,

These points are the main arguments that justify thé neces=’

4

sity of.Religious Obligation for Human beings.

Before we proceed to explain the Twelver-Shi‘i

argument on this problem, it is of importance to disclose

‘the meaning of the word "taklif".

:

N "TaklIf" meanss burdening, commissioning, charging, .

It also means commandment (of God), burden, inconvenience,

s

and discomfort. In tﬁis case, the word taklif is related to

the.word "kulfah" which meanss discomfort, trouble and in- ~
convenience. On the bases of these meanings, we can inter-
pret the meaning of takllf to be: commanding or burdening

anyone to act in a way that involves 1ﬁconvgniences and dis-

‘%@ \ cquorts. :As D. B, Macdonald'explains; "Taklif is imposing

~ -

-~




57

a requisition or constraint upon any one; it requires an

action in which thereis difficulty and trouble ... ."84

-

If we project thHese meanings on the religious life,

‘we find that the word taklif is used as a technical term

among Muslim theologians as well as the jurists’ (fugaha’).

On the basis of the meanings mentioned above, we can‘construpt

a definition for this t;rm with regard to the.religious‘iifé,
We can say for example, that taklif is God's commandment
given to human beings to be practiced or obgerved in accord-
ance with certain rules. Macdonald writes: “Technically it
means. the necessity which fies on the creatures of Allah to..
be1§eVe and act as He has revelaed to-them .J.."85 This ~
parallels the definition gfv%n by Thanawi as follows:s
"Taklif is the compulsion of a Qeed where there is hardship ,

and inconvenience."86 )

Macdonald's and Thanawi's definitions clarify what
taklif is. Taklif is an obligation or a guidbline given by
God to His subJects~which serves to regulate:their actionsﬁ
Since this obligation should be foll&weq; therefore His ser-
vants are under the liability of God's laws. hy giving such
an obligation, God puts a responsibility upon the shpulders\
of his creatures. Therefore, taklif can simﬁiy'be«egplained

as "Religious Obligation,“ and by theﬁgprmz”Reltgieus“ﬁwe 2
‘mean the whole.gharl ‘ah which regulateg mankind's life. - -

L

K

v}
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Concerning the Twelver-Shi<I opinion on taklif .

al-Tusi does'not mention any explanation as to its meaning

or definition in his Tajrid al-I‘tiq‘ad.

Rather, -he proceeds

to discuss the issues related to it. However| in his short -

treatise entitled Fusul-i Khvajah-’i Tusl, hel|explains the

meaning of taklif as follows:

*

‘The taklif-of the Creator, the Most High,| means '
"His order to His servants concerning their ‘
interest, and His ordéring not to do what| may T

result in their disaster. 87

This explanation makes it clear that caklif , @

interpreted

by al-TusI, is none other than God's "dos' and| dont's"™ which

He commanded Tis servants in order to regulateg their actiofis

to their own advantage.

)

Is is noteworthy that we. find

another explanation

given by al-Hilli which throWs more light [ipon the Twelver-

Shi ‘I understanding of takliIf. -al-Hilli défines taklIf as:

—

The will of those to whom obedienc
in a way that involves hardship, }

aspect, on condi.ti.on that it is nc
i

. Four things can be extracted :
. . . i

v;higih show the eylemem:’ of - taglif‘ from
of view. (1) The first’ element is "t

is obligatory." This element is a rést?

L

is . obligatory
n the primary

fied beforehand. 88.

om this definiton
Twelver-Shi‘i .point

; se tb.whom ebedience

iction‘on the




authority to establish taklif namely those to who obedi.ence Lo
is obligatory. God definitely is the authprity to lay takl{f. :

However, acéording to al-Hrlli i.t -also mcludes "the prophet,

th% imam, the master, the parent, and the benefactar; jg -

(2) The " second ‘element is that taklif should.be laid "n .
the primary aspect " whitch means that the commandment given . |

| by anyone of them would be in effect if no one else had given

the same commandmernt before. Therefore, al-H:.lli argues that

l

"the command of the" parent to hi.s child té perform galat is,

not a t&kllf because God had. commanded it."90 (3) . The
i * -third is that this taklif inyolves "whatever\has hardship.”
This element shows the nature of taklif :whi.oh_ is deriwved from
the word kulfah, ‘which means incorwenience. If there is no ‘
difficulty whatsoever in meetmg the takli.f , then it loses
its nature. One cannot find any religious obl:.gation wn:hout )
accompanyi_sg difficulties in perforrpi.ng it,- either physi.cal ‘
or spiritual. For example? to exercise galat five times a
day as is obllgatory tlpon every Muslim, is certairily difficult,
even for pious Muslims. The degree- of di.fficulty might differ
from one person to’ another, yet its inoonveniences is still
there. To perform zuhr prayer while one: ls busy in his of-
fice, is difficult, unless he really undertakes this command . f’
wholeheartedly. So also is the command to pay zakat, etc. '
(4) The fourth element-'is that the receiver of takiif, .
namely the mukallaf, should loe notified beforehand about the o
. N :
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taklif, ‘to'prep‘are him for the fulfillment ‘o"f what is com-
manded of him., This element is.an indicati.on of the Justice
of God. As we will e;splain below, the purpose QEE taklif is
the indi.cation (a l-taf rid; offering) of reward, and there-
fore, giving notice beforehand is one of the condition of

' N taklif. Besides, if man did not know the taklif befopehand,
he would not be in a position to obey it, as is confirmed by
al-gilli: "If the mukallaf did not know the will  of the

mukallif [the giver of taklifl, he would not be a mukéllaf."gl.
b, - .
- . X ~Keeping in mind al-Iusi s explanation of taklif as-
discussed above, we -may now: proceed to analyze some issue -
’ ’ rel_ated to.it, The first one i.,s its excellence. From the
exf:lanation' of al-Tusi, we’ understand thét': vthe‘s’e Relligibt'.ls ’
. 0bligations are *for the advantage of man himsem 'tlzre-
. basis of the idea of Good and Evil, .together wi.th the. cencept
- | that mak iQ a free agent: of his own deeds, the Twej.ver-Sh’i is
' .developed their doctrine of taklif. If man.is a free 'agent,
_' ff’) then he is fully responsz.ble for Whatever action he performs.
However, man's action cannot be characterized as rewardable'
'or punishable unless God has reVealed to man - His comnand
"' “which specifies the "dos'»and dont's". -: Upon becoming sub~ -
" ject to taklif, man’s actions gre then rewardable or punish-
" able in acgordance with this t taklIf. .&As a.result, in this

. "~ -case, the taiclif'ia exgellent because it brings advantage
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to man, as al-Tusi points out: "And the taklif is eggb‘eilal&t

because it contains.an advantage which could not be f&al}zed

without it. "?2

The“ ad\fantage it brlﬁgs is the indic-atlon of
reward and tmishmer,lt 1.n relation to Religious Obligation.
If taklIf is not imposed, this-indication will not take
place. By commanding the performance of obligatiort, God
indicates Cor of fers) the rewafd to those who obey His com- "’
mand. leewi.se, by giving the ‘command not to do a for-
bidden thing, He'  indicates ‘' the ptmt%hment, to the trans-

gressoy., What we have Just éxplained is the literal meaning

" of ta‘rid, ‘(indication, offer)| ¥Yet according to the *

Twelver-Shi‘is, ta‘rid means more  than thdat; it means that

God has placed 'His servants in a position ‘which enables
4 v . o

them to gain reward. As‘al-§illl says: -
The: meariin§ of our saying that 'takl’i'f is an indi-
cation of reward, is that’ the mukallif [God] made
»the mukallaf [man] with such .charadcteristics that
ead him to the achi.evement of- reward and instigate
him ‘to.the means by which he is able to achieve .

t

it [the reward].9-3_ N . ,\.»‘

« ¢ ..
s . B ,

~

In other . words, we may say f:hat the excellence of taklif

lies in the, fact that man is .a free agent\ to do whét-

v

ever he wishes. The Justi.ce of God, meanwhile, necessi.-.

tate that He should indi.cate, in the forn of tak‘l{f . the re-,

vard - He promj.seﬂ to those who obey His cormnands. ‘This". D

% e . .
\ . ‘ . - “

Gy \
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- indication makes it possible for man to fulfill his duty,

and as such, to gaﬂin the promised reward.

In indicating- this reward, accor‘ding to the Twelver-

Shi<i theologians God does not discriminate between -the be- )
lievers and the unbe,hevers. He offers it to both of them,
and this is another argument for the excellence ;f taklif ,94
and an evidence of the Justice of God. This account makes
it clear that taklif is also imposed on the ml;eiiever, in
the sense t_ha}: God has placed him in a pos.i.}:ion which en~
ablgs him to gain the reward. Unfortunately, he chooses the
other way, because he .is free ‘t'o deterfnine his own act. .
Therefore, -the unbgliever deserves puﬁishment due to his

.

transgression,

s

The pqs:,ition of the §unn{s concerninvg‘the’ impo-
si.t.ion of taklif on the'unbeli?ver‘in one way parallels the
position of ‘t'he Twelver,;.ShI‘Is. The fof.’méf akso hold th;e )
opini.oﬁ that God ‘certéi:nly 1mpo;Ea taklIf on the 1nfic{e1, as
is implied by al-Ash‘ari tn his al-ibinah.”’, Nevertheless,
‘the argument given by al-Ash‘ari is based)Bn t':ixe opinion of—g
God's effective determina,,tion of eventsy includtng man's <
deede. Ged is the creator of_ these deeds, and szoes not ™
allow to man's power alone any effect upon hi.s deeds, Man 8,
power wle:v% an effect only if God supports it wi.uh Hi.s ;

N
own power.. \Lf God witls an action to happen, then man has -
- i

hd .

-
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the power to do it, and this is caIled iktisab (vaui-
» 8ition). 96 However, the i.nfi.del cannot fulfill the command
of God, because it is not incumbent upon God t:o give power
to him to exercise what; He commands, as is indicated by the

Qur’an LXVIIT.42s "Oh the Day that the sKin shall be laid
bare, (i.e. befallen an affliction), and they shall be called

upon to prostrate in obeisance, but they shall not be able

. \
97 This verse, according to dl-Ash‘ari, is

(to do it)."
Ya pfoof of what we believe ... that it is not necessary

for God, if He commands them, to enable them to fulfill His

commandment, " 28

Another issue which deserves explanati.on is the
necessity of taklIf. Mention-has been made that taklif
plainly connotes the "dos' and dqnt's" which are given_to

‘man by God as a guidance for his actions, Besides their
concept that man is .a fre€ agent, the Twelver-Shi ‘I theolo-
glans hold that man is given t‘he. inclination towards evil '
desires; and .as a result,n man tends to pursue and give way
to his evil desires. God, according to.the Twelver-Shi ‘Is,
18 the God of Justice, He neither performs e'iri:? nor wills

it, If He did not reveal His taklIf, #n which he indicates,
among other thinge s His punishment to those who perform Evil,

=

then He Himself would be instigating the performance of Evil..”

There 43 no doubt that 1.nsti.gat1ng E/vi.l fs Evil, Therefore, .
- A " ’ - !
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it {s incumbent upon God to:lay His taklif upon His servants,

because it is a restraint upon Evil things.9_9

®

This is con-

firmed by al-Tusi‘'s statement: " “And it [the taklif] is in-

cumbent [upon God to i.mpose] because it restraint (the sér-

vants] from Evil." 100:

-~

As for the Sunnis, since they. emphasize the omnipo-

tence of God, they insist that there ;Ls nothing- incumbent

upon God, as al-Razl °states in his Mubagga 101

Returning to the netessity of taklif, we find at
least two verses in the Qur’an which imply that it is incum-
bent upon God to impose the takli;g The first i§ ‘to be found
in XVI.9 in which God proclaims: "And upom God z\:ests the
guidance unto the right wziy, and of them ... are \gﬁhe devi-
ating ones."l_o2 The second is God's saying in XC&I.lZ:
"Verily on Us (dependeth) the gui.dance."]-'0:-3 These verses
could well be used by- the Twelver-Shi <Is to ,eét.ﬁblish théir‘
claim of the incumbency of taklif upon God., Nevertheless,

it is unlikely that Sunni theologians fai.ledf~ to take these

‘ . verses into their con‘siderati.on. What appeér to be the solu=-

tion of the Sunnis with regard to these vzﬁses i-s again the

doctrine of the anipotenee ‘of Godi He' is the origi.nator

of everything, who can create when. and wh%t He wills,
e
C .

.o
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C. God's Grace (al-lutf)

- t

“ - -

In Twelver-Shi‘i theology, the role of God's Grace
with respect to the doctrine of imamah is as important as
the notion of taklif itself. ';‘he Grace (lugf) is closely re-
lated to- faklif ‘because the former is considered to be the -
consequence 6f‘ the latter. To understand the relationship
be.tween lugf and taklif, first of all we must expose the

meaning of lutf,

The v}ord "lutf" is a verbal noun which means: kind- >
ness, benevolence and friendliness, but it also means "the
help and protect'ion of God." With regard to the relationship
between God and His servants, the word "lutf" is closely -con-
nected with one of the names of Gqd, namely latif, which, ac-

cording to Ibn Manzir, means: "He who is the Most Loving and

104

Céring toweards His servants." -Ibn ManzGr further explains

the meaning of God's lutf as "His guidance and His preser-

105

vation." Ibn Mangzur furthermore amplifies his explanation

by citing Ibn al-Athir as followss .

The Most Gentle (al-latif) s He who combines loving
and caring towards His servants in deeds, with the ‘
knowledge of the subtleties of inﬁerests .and causes .
it to reach those whom He had destined among

- His erea’ci.on.w6 . Co R -

\ -

W, y -
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In this:meaning, two aspec¢ts are involved in lutf,

nameiy God's guidanf'é and His preservation. That is to say

that lutf consists of a kind of guidance which inclines man

to fulfill ,the commands of God, and a kind of px;eservati.on

which keeps him away from commi.tt;ing‘the forbidden things.

In this sense, its meaning is in accordance with the defini-
" tion of lutf as a theological term, giVen-by al-Hi11i as

follows:

Lutf is that which brings the creature near to obediernce
and keeps him away from disobedience. And is no

part (hazz) of ability (tamkin), and it does not go
as far as compulsion (al-ilj:'a’).107

Beside the two'aspects of lugf mentioned above,
there are another two which appear in al-Hilii's definitions
The first one is that lutf is not included under the abilttty

- (qudrah, the power) to perform a certain deed, because

-

"power in actions in not lutf, but rather a 'condi;tion of

»108

: their possibility. The second aspect is that lutf is hot

a compulsion of any sort. If it is compulsory, "it contra<

109 vhich in itself is not compulsory;

dicts the .taklif,"
*—rather it is an 1n_clicatfion of reward. Since--as “we have

'éeet':--l_g_;_'_t: is scor;si:dered as the eonéeqﬁence of ta:klif N there-.
. fore it is imp‘:)“ssi.ble that it should contradict takiIf.

‘ From these explanatiens, we may attempt tp draw a

i
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clear picture of lutf. We can say that lutf is the kindness
.of God that bestowed upon man, which bri.ngs man near to the
obedience that God obliges him to perform, and keeps him away

from the disobedience God commands him to avoid.
J

The relationship between lutf and taklii: , from the
Twelver-Shi ‘I point of view, revolves around the purpose of
taklif, namely the indication of reward toward man by com-
manding him to obey God's laws. Central to Twelver-Shl ‘1
theology is the concept that man, besides being a free agerit
of his deeds, is also given the inclination to give way to
hid own Evil desires.no Since God created this inclination,
He knows that man always tend not to obey Him, whereas He
‘Himself wills obedience and hates disobedience. In order
that His purpose, namely the indication of reward towards man
which leads him to obedience, could be achieved, it is incum-

n ) bent upon God to giwve something to His servants, and this :
"something" is lutf. al-Tusi beautifully describ_es,this no- ).
£ion in his (Fusul by saying: | ‘ i ‘

If the Creator the Most High knows that the sérvants .
do not adhere to the taklIf unless there is an action
— - taken by Him for their sake, then that action must:
of ‘necessity issue from Him, so that ;His purpose
would not be contradicted. That action is called
lutf (Grace). And therefore, Grace is ‘inctﬁnbent: \,
[upon '*I-H.m.]n:L . ’ C .

'y \
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By this description, al-Tusl presents the notion of the in-
cumbency of lutf. The goal of taklif is for man to obey,
and God knows that without giving lutf, man would not obey.

Therefore, lutf is incumbent upon Him, as can be seen from

'Wl-TGsi's description in his Tajrid al-I‘tigad: ) "Lutf is
incumbent [upon God] in order that [His] purpose could Pe
achieved by it."uz

There are, howehrer, some objection to the in-—
sistence upon the incumbéncy of lugtf. In his refutation of

this insistence, Fakhr al-Din al-Razi attacks the very element

of lutf. We have seen that 1utfg\\§is preference (tarijlh) of

the cause of an action without any compulsion, which means

giving something to the servant which will bring him near to
. : -

the obedience and keep him away from the disobedience. To

this, al-Razi argues:

. The cause leading to that point [COII'lpu].SiOn]J is possible
" of existence in itself (mumkin al-wujud fI nafsih).
Since God the Almighty has power over possibilities .
". (al-mumkinat), then God the Almighty has to be able _
-=without that mediator [i.e. lutfl--to make the cause
v ' leading -to that point [compulsioni, \ex'i.st:.]'1 .

€

It seems that the only way for the Twelver-ShI Is to counter-
attack this argument i.s to emphasi.ze their concept that God

. pever performs Evil. To :meose the cause_ yhioh woulddrive

o . ' .
. @ -
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man as far as compulsion means compulsion, and coumpulsion

itself is Evil. Therefore, God would never do it.

Another objection is attributed to’ the Ash‘aris.
They argue' that: |
a. 1f, as the Iwelver-:Shi‘{s insist, the infidel is
included under taklif, and as a consequence is given
lugf, then it is neceséary that he become a be-
liever; while the fact is that he is still an in-
fidel. Therefore, lutf is not jncumbent.
b. 1f the infidel is given taklif without lu f, it
,imﬁlies that ngg.is nqt’incumbént, which contra-
dicts the Twelver-Shi‘l concept.114 ' /
?otheseaiguments, al-TasI. replies by asserting his opin%;y{
that "the infidel is not [in any wayl] excluded from lg;_.'lls s
By this assertion, al-Iusi implies that the fact that ﬂg in-r-
fidel remains in his infidelity is not a suitable argument
to refute the concept of the incumbency of lg;i. Besides,
this aHgo implies €hat it does not necessarily follow that
by giving lutf.to the infidel he should become a believer at

-~

These arguments are derived from the Twelver-Shi {

’ concept that the-meaning of, 1 ugf is not eomething which ne-

v U

S

cessitates obedience; father, it means something which, as
al-Hilli explaina, "brings {man] closer to the recipient of
lutf (al-maltuf fIH) [i.e. obedience] and emphasize its ex-

istence.’ w116
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Th§ general example of 1 utf is the Divine Mission
(alabi‘thah), amely the sending of guides (prophets, messen-,

gers, _ggmg) to mankind. We will deal with the role, of this
Divine Mission as lugf below. Another formof _1___Qf_ is- the )
precepts or stipulations (al=abkam) given in respect of cer-
tain activities which lead to obedience, for example the ob-‘
ligations‘ef galat and zakdt, the prohipition of killing, of
adultery, etc. All these precepts are lutf because they can
bring man closer to obedience (the fulfillment of galat and .
‘gggég for example), and keep them away from dieoeedience :

(e.ge committing murder and adultery).

Another aspect of lutf which deserves expianation
is its principles. By principles we mean the norms by which
an action can be measured to determine whetﬁer or not it ie
a lutf. There are five principles mentioned by al-TGsI in
‘his aerd al-I‘tigad, which will be examined briefly as

-~

followss ‘
1) The lutf and the maltuf fi (the recipient of l_g_)
should be in an intimate correlation. Thus, the ohligation
of galat for example, eebourages man to-perform galat itself
(which is the malgif £in). 117 co o
- 2) This lutf should not be compulsory for the maltuf
fIh. So the obligation of zakat should not be interpreted .

as a compulsion to give zakat, because compulsion is not 'a
% , ~_’

1ut .118 ‘
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- (or more) acts alternatively in a way conducive to obedience.
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3) The mukallaf (the person who is given a Re}igioué
Obligation) should know this lutf, either in a general or inu
a particular way. -If he does not know the prohibi;;pn of
killing, it is not a lutf for. mm.ug

4) Lg;i should‘pe in addition to the good part of the
activity involved. The good part of an action lies in its-

being voluntarily done; yet its voluntariness does not neces=-

sitate that it bring man nearer to obedience. What brings

‘\

ﬁan_néarer to obgdiendé is its being of an obligatory nature. |

s

Therefore, }u;f should consist of obligation and recommen-

‘dation.lzo ‘ -

5) Lugf has something optional internally. That is tJ_

say, ‘the possibility of the enforcement of one of the two

An example of this is the three legal atcnements.lzl y

J
! W
1] \» / . Q
* L

D. 'Divine Mission (al=-bi‘thah)

ef

1. 1Its meaning B , . ‘
s ;': - : p ‘ ' ' \
1 ° In the previous section, we hzve discussed several
\concepts on which our analysis concerning al- bl‘thah Should
be based. The conyept of God's Justice has as its conse-

quence;that God never,

orms Evil nor wills it: He is not

LK)

b3

! 1
¢l
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uinjyst, neither does ﬁg will disobediende. The concept Gf
‘man/ as the free agent of his own degds, is a justification

of/ reward or punishment ln zrelatio to the Justice of God,

He wauld not punish a single person unless He made known to -
him His cgmmandments. ThereforeJ taklif is:necessary. Since '
God gave ﬁan the ir;clir;ation to give way to his own desires,
especially the Evil ones, He knows that to some extent; man
will not observe His taklIf as Hewillsit to be, unless He
_gives him Hig Grace (lugf) which brings man near to obedience.

Such lutf. is thus incumbé‘nt upon Géd.‘ ‘One' of the ,e'xpression‘

of God's lugf is the Divine Mission (al=bi‘thah).

In its literal meaning, "$1 ‘thah" denotés the state .

of sendi.ng or delegating. Among the }heqllggifns and j\;:;}'sts,

it is used as a technical term t_o‘ mean "the sending of a nan

. by God ';:ﬁe Almighty to the humar race as well as to the jinn

™ in order to call them tQ\the(right patu '."'122 In this def.‘lu
nif':ion, the term "bi‘thal" seems to have the same meaning as R
"r.i'.sélal‘l“. "The latteﬁ,‘_,-,as a theological term, means "dis- v

I liatching a man by God the Almighty to ;iréation, with a canon- |

ical law (gharl‘ah), either he is commanded to communicate

123, cording to Thanawi, the term "risalah" is

124

it or not."

equal to the terd "nubl»ah" which originated from naba’a

-

. and means to inform or €to announce!

@ . In the section of the Iajrld al-I‘tigad dealing

N
-
LY
[y \ : N
- <
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with nubu?ah; al-Tusi uses the word bi‘thah immediately .
after the word mubucah. He writes: "'al-Maqsad al-rébi‘\g

£l a al-nubu 'ah,  al-Bi ‘thah gasanah ..." "His commentator,.
al-Hilll, also uses the word bi ‘thah in this section. This

_fact raises’ a questi.onc  Is there anything to justify the’ use

of bi‘thah instead of nubir.ah? The answer may be gi.ven after“

,examini.ng, the whole Ldea discussed in this section. One im-
a4

portant point is the necessity of bi‘thah’ at a11 tlmes'. Ac-

[

Yy

. cor:-ding tO/".he Twelver-Shi ¢ I.s, as- we will discuss 1ater, ,
there should be a prophetic law (shar‘ nabi). in . all ages,
'whi.ch implles that this law must be preserved for the beneflt
of human beings. Slnc;,e God had declared in the Qur an
(XXXIII 40) that Mul;ammad is the- seal of the prophets, there-
‘-xfore the Prophetic Mission (nubm’ah) is sealed and concluded

by the end of. Mhhammad 8 mi.ssi.on. ' However, dtze to their na-

kY

ture,- human bel.ngs are in constant need "for the proper guid-'

ance asee toward the correct i.nterpretation of- the Final Word °

of God and the carrect tré.nslation of i.t in the- practical
\li.fe.“]""27 Hence, the Divine Mlssion (al-bi‘thah) is neces=-
'sary at all times. In th:.s sense, al-bi ‘th_a_l_l_; has a speci.al
meaning to the Twelver-Shl‘{s, namely the Di.vine Gui.dance, |
' because God's guidance is always existent among the ‘human °

beings in a11 ages, on the basis of the princi.ple of God's

Grace (lugf )1toward His servants. It is also in this Sense .‘

that al-bi‘th@ seens to include--rfrom the :rwelver-ShI {

&

126.
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p?‘)im: / of view--fhe ﬁubﬁ’ah and imamah toge‘ther. This might

»

" Be th'e ;eason for al-'rusj'. and al-Hilli'. to use the word Ty,
bi‘_t_ﬁah inetead‘ of nubu‘.ah. - Lt s
N o " <L P , .
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ans about the beauty of the Di.vine Mission. Its beauty

128

vi.rtued" and advantages for the ‘human: race whi.ch would

not be achieved without: 1c. Although his r eason or es’ridencé

/ mi.ght differ, it a.ppears that a usi agrees wi.th t:he state- IV

ment made by al-Nasaf{ that *"in the sending of Messengers

Xhere-is wisdom," 12_9

- a

h ]

. A number of these virt:ues and advantages are men»
ioned by al-TusI i.n his Taerd al-I‘tiqad to support: his
statement. Am%ng them ‘are the’ fbllowi.ngt . “ . e ':"

—

T " "To’ give suppoz:t to thé i.ntellect [in proving] what
is i.ndi.cated by it;"130 . That ‘is to say that; the -Divine Mi.s“
’ ',' - 8ion conveys evidences, either from revelatilen or from tra--
| ditioh, to support the i.m:ellect in est&blishmg rati.onal -
‘ problems, for 1nstant:e i.n determining the existence ‘of God
"’ Hi.s uniqueness a,nd Hisg Jus*Ei.ce, and in establishing the ex- y -
| cellience’ of Good and’ the hi.dequsness of Evil. ‘ ' 5 ‘

Sl Do _“And to obtain the pi:inc.iple (law) [in ‘the matter] v

g Fay

e Ihere is.no di.sagreement among the, Mus1im theelo- .

eri.ves from the fact: t:hat, in alf-'[usi"s words, "it bri.ngs S

° .



© the matter of canonical laws pertaining to fundamental .

~and Evil is not unliyited.‘’ Though most Good and Evil 4n the

harmful things
‘ useful things from the harmful ones on‘l:y after d long process

75 L - , ’ ‘ G .
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o L31
which 'is not reached by it [the intellect]. %, This means

-

that from the Divine Mission, "we obtain principles about

certain matters which are nét rational, for . example in'

J

"principles of religion, including rules governing rela- L

tions between man and God (‘ibadat) and relations b tween man ﬁt

'andman (mu‘amalat).- o , o "

S

: c. By the Divine Mission, the intellect "obtai ] [the

z

of this chapter,\the power af t‘he intellect td detect Good -

» -

social life of the human race can ‘be detected rationally,

13

still there aré many, thin&s which cannot - ‘ber detected by it,

These Kinds of things are perceivable only by the guiﬂance

of the Divine Misston. ' . ‘ SR
d.A "And to [obtain the perception of ﬂ%l useful and

"133 immediately, Actually, we’ can distinguish

. _of trial and error. The Di_vine Miss'iOn, on the other hand -

? ﬂ )
n134

l

makes them knmﬁ to-us itmnediately. -

Te, "And o preser\fe “the human race” because the '

. ﬁivine Mission brings laws which regulate the social 1

.of the human race. Commenting on this, al-aHilli says that

"by nature, man is a sooial creature who needs many things

- in his life, but [unfortunately], he cannot obtain them

v P . -
- - a . .

Pam =
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without the éooperati.on of others.”l?'s In this m‘ltual co-
operation, an authoritative lav; is absolutely necessaty
to maintain justice, because, as al-Hilli puts it, "predom-
inance [over others] exists in the very chara(:ter of man,
whi.ch is contradi.ctory ta the wisdom of society w136

f« And last but not least, the Divine Mission provides
us. with “i.nférmation pertaini.ng to puni.shnwnt and reward."137 '
This is the most impprtant of the Divine :Missien's aspects,
because by having. such information, man is ‘urged to do good %
deeds and to abafidon evil ones, which means that man is

brought closer into obediience and kept awgy from disbbedience,

. . , 4
and’ as .such, "the lutf for the mukallaf is achieved." 138
- . { N - . , R
3. Its nmecessity T ’
Lo LIt is from the abdve menti.oned Virtues that the

toncept of the necessity of- the Divine, Mission emerges, si.nce

LY
v

all of them can be explained as the expression of God’s Jus-

After a thorough analysfs, we are led ‘to believe that

‘theése virtues stand for what the Twelver-Sh{‘{ call " tradition-

:al taklIfs" (takallf sam i) 139 It is their ‘concept that -

some of these auditory taklifs are 1u;f with regard to the

¢ "rational aklI;gs (takahf ‘aglz'z as al-Hilli puts- 1.1:.]'6;o

That is to say, that these_ auditory fak1Lf fs bra._ng _men closer .

to obedience and_ keep. them away from .d‘i.sobec;ience. 141

E ]

»
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- According to the Twelver-Shi ¢ is, lutf is incumbent upon God

and conse;;uently these auditory taklifs are also f}ecessary.

Since this kind -of taklifs cannot be perceived by the intel-

lect, they must be conveyed from God by the messengers or the

prophets, who act as mediators between God and man, 142

As a
result, the Divine Mission is incumbem:. In confirmation of
this, al-Tusi statess "And it ,&the Divine Mission] is in-

cumbent J’,upon God to be fulfilled], because it comprises t:he

lutf with regard to the rational taklIfs. w143

4

Similar in essence to the explanati.on just alluded

to abave is an.argument based on philosophical grounds. When

we digcussed the Twelver-Shi ‘i doctrine of Good and Evil, we

rmenti.‘oned an issue reiated to _it,, namely the purpose of God's
deeds‘: We saw that Twelxcer-Sh{"is insist that the purpo'se"
of God'\s\{&ﬁ&ing men into existence is that advant:.ages
accrue',to_ men tixemsélves, ;1ot to God. God's wisdom necessi-
.tates that His act accord wi.th His purpose, because it would
-Pe Evil if .He contradicted His own .purposc. Therefore it is
incumbent upon God to bring’ in}:o proximity with these
advahtagae’sf/ According to al-Hilii, these advantages are of
two ki.ncis: one'is related to man's preseﬁt state, and the

;
ther is related to man's: future stat;e, 144

and both can 6e -
__considered as the 1ndication of the virtues brought by the
Divine Mission- mentioned above. We -note. them briefly as

follows1 ' - N : o
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N First:s Man was cteated as a social being, which me&‘tﬁa\

. that social life is a must fo;: the survival of the race and :‘.

-~
)

for the perfection of man's life. In i’ﬁ.s attempt to perfect |

/

his own life, man realizes that he has his own interests
which'are different from those of other3'. He also realizes

that he has endless demands which cannot be materialized

s/

*

without '}:he help of others‘. Thefefore, man is aware that-he .

haé‘ to sustain a mutual cogperation with his fellow men t
gain the éoa_.ls of their lives. This awareness leads hi b to
recognize the ufg'enéy fo_i‘ a law "to Ye put into eff twamong (
men in such a way that every individual ‘ma)'r obey
and heed its prohibiﬁions:,"ms because this law/regulates

e rights and obligations of each member and ig&é prohibi~
tions on transgressors. Man's need of such/law is constant, .
becaise from the very” e 'fnni.hg of the existence of the human
‘race’ until the very , man always fafe{s the same essential

problems which can be solved only by autﬁoritat_i.ve reguldtion,

F

) namely the Divine Laws., Y L ’ v
- Secondt To obtain happiness .‘irnl the hereafter, men’ " . /

. should make their_ souls perfectx,by exercising good deeds re-
lated both to spiritual as well as material aspects. -ﬁMen's
dependence upon worldly matfers restrains them from achieving
this perfection. To assist men in achieving this goal, a
person who is ind’e;')‘endent fz‘o:il worldly mag;tqrs is required

4 . .
" to inform his fellow men of the way to deal with theiy/ .
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is not a tyrannical God. HiénJhsticé overWheims”all His

."'qonvers with Him. Hdwever; at _the same time, His Jusﬁiqe

also necessitates a kind of link between Him and ‘Hts creatures, - 5\\\:

79

-

problens, "and remind them of their Creator End“their Object

>

of Worship, and appoint them acts of devotion (‘ibadat) and

rightactionsiJlordertQ secure them nearness to Allah."146

The required persons who are supposed to inform and guide
men toward the perfection of their souls, and to convey the . .

~

qeeded regulafions from God, are the prophets or the messen-’

gers. Therefore, the geqding of prophetb'(a}-bi‘thah) ié
incumbenzh\ : c o

The above arguﬁents posit the existence of a me- .
diator between God and mah; which in ftQélf could serve as
an argument'for the necessity éf the Divine Misgion.: That A )
the intellect can convince itéelf of tﬁe existéﬂce of God,:
the Creator, and that this Creator is totally different from -
His creatures, must be denied. This fact, together with the

concept of God's Grace, His commandmants‘(i.e. taklifs). and

His Justice, form an argument for the necessigxmgf the Pivine

Mission (al-bi‘thah). The intellect perceives that God is a
distinqp/essencé (dhat) which cannot be reached by human _
beings. Altough He is Most Exalted in His Highness, yet He - /I

creatures. Because of His Justiue, He taid taklifs - on the

creatures to be exercised properly. God®'s nature ngcessi- L
. . ? -

. tates that no human being should see, ot associate with, or

v ) T -
v
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so that they may become informed.about His taklIfs, There-

fore, ﬁo convey this information to human beings, it is in-

, cumbent upon God tohdesignafp 919 aﬁpropri.ate person- as His

messenger,

*

~ Though this argument takes the form of a rational-

ization 6f the fact;' of God's Uniqi;engss, ‘yet i?t édpplenients
the) Twelver-Shi¢i arguments .in' their insistence upon the
inciumbency of the Divine Mi.gsion. Furthermoré,_ t;he essence'/
of/this argument is confi.rmed by a tradti.c;n riax"rateci By

altKulayni in his famous al-Kafi on "th.e authority of

147

AbUafAbd Allah. /. This tradition reads:

oA . e

When we proved that there exlstsa éreatOr who 'is,
most Exalted ‘and unmatchable by His \création, and
_that that Creator is Wise and Most Exalted, it be- -
comes impossible that His creation see him or touch
Him so that (the Creator and the creation) would mu-
tually deal w'i_.t—:ﬁ each other (on ground of direct

contact, and argue with each other). It is thereque, S

proved that He has messengers [sent] to His creation
'who deputize for Him in expressing [His will) to His.
creation and servant:s, and who show-them their-inter- .

. ests and benefits and what sustains their 11fe apd

| that without which they would be annihilated, Thus;.

A - became proved that those [messengers] who enjoin '
the right and forbid the evil, became firmly estab-

. 'lished in their deputization of the Wise and the Most‘

Knowi.ng to His creation.wa T

%

rXd
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From the Sunni point of view, the nature of the

Divine Mission, as al-Shahrastani puts it, is "an intellec-
149 Theitr argu-

)

tual possibi.lity and an actual phenomenon,
ment to support this ppi.nit?n is thé evidence of the mission )
of the Prophet Muhammad, peace be upon him. According to
al-I13ji (d. 756 H.), -"the thing- which proves the ocgurrences,
also proves the possibility. “150 Though the Sunnis oppose

the Twelver-Shi ‘i concept 'of rhtionally determined Good and

Evil with all 1ts consequeZces, ipcluding\ e incumbency of

t.ak‘rif and lutf which are ‘the main reasonffor‘ e incumbency

1

of the Divine Mission, it seems that the Sunn{s do not totally

"deny it. One of the prominent Ash*arl scholars, » al-I3i,

. stateé in his al-Mawa if as ‘foll_owsua

In case of its [the opinion of incumbency of -the Divineg
Mission's] soundness, it ‘does not harm our i.nsistence;l
since we only ingist on the general poasibility [of the
xistencq] whi.c includes #lso its incumbency rather
than the Te special possibility whi.ch negates it
[ise.. the Divine Mission]. 5. .

r | i .
Fakhr al-D‘in al-Razl -in his Mubagsal gcé even' further in

stating the neceésit‘:y of -the Divine Mission when he explains
152 , ,

a

in detail the 'Virtues brought by it.

-

Analyzing this issue from the Tw&lver~-Shl ‘I’ as well
as the Sunni'_ points of view, we note that there may not be )

any mepting point bemeen the two, since both use different

- ).

' -

- f e - 5

.
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starting points in deve ining the nature of the Divine Mis- .
&

sion, However, by considering the content of several Qur’anic

-

verse, one can at least justify the importance of the role
of the Divine Mission for human beings.g Three verses are of

special worth in relation to this discussion. These three -

-

aret ’ 4

(1) LI.56: "And created not I, the Jinn and the humans,

but that they may worship (Me)."l53 -

(2) XLIT.19: "God is benign unto His servants," 1 % -
(3) XLII.S51s "Anc‘ls it is not for any man that God
should speak unto him save by revelation:-or from

behind a veil, or by sending a messenger and to

reveal By His permission what He wi,lleth:"'lss .
- The first verse gives an eyidence of God's taklif,

-

human

Him.

by stating that the purpose of the greetion of":j\
beings i8 to fshi.;\hi.‘m, which will bring them near k
fn the secoyzjerse; dod descriﬁee Himself é.s the All-Gbent e
(_g_ﬁi_), “hich implies His will to assist His creatures i
fulfilling what He wants, them to perform. Nevertheless,

to t:he difference of ture between Him and His greatures] a

¢ T

as is described in the third verse. Ode of these mean,$ is
fﬁ'élegafing a messengers who acts as the Knediator to cofnvey

.God's laws to human beings. By relating

»
- .
\ . ' . -
- . .o, . '
. o ~

. \
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‘ceded by the Book of Moses, a guide and a mercy."

- = 83
to the meaning of the first two verses, the nécessi}:y (and
. ‘ a

even the incumbency) of the Divine Mission can be justified.

Another Qur’anic verse concerning the Divine- Mis- -
sion is a special verses found in XXI.107 dealing with the
Prophet Mul;ammad's mission. * This »verse reads: "And we sent

thee not (0' our Apostle, Muhammad ) but as a Mercy unto

(all) the worlds."156 'rhi:s is an. evidence that Muhammad*s
missi.on is a mercy from Go&; it hes the same ‘nature as the
missions before him, as we can see from the followi.ng verse
found in Qur 'an (XI.7), in .which God states: ",“:— ahd pre-
157 1f the
book of Moses certainly is a part of his mission, then hi.s
mission .’ttself is a mercy from God, "In another place in the
Qur’an (XIX 21) God says: "... and. that We-will make hi.m .
[(*Tsal a sign (miraole) «es Unto the people and a Meércy ﬁ:om |

Us,"158 which signifies the mi.ssi.on of ‘Isa, peace be upon

him. - - ". , -

o - ° . . LY A

> .0 \ . .
All these ver'sesw speak about God's meroy e::pressed ‘

by the Divine M:.ssion. 'If we can assume that this mercy is

. a general term for a -special attribute of God ‘in which tu gf

Ky ~

is’ also i.ncluded then i.t\l ows’ from the Qur an i.tself
that' the Twelver-Shi<i- argument; is not totally uﬁfounded.

Moreover, if we examine other ‘verses - whi.ch speak about God's~




@

(V1.12): "He [God] hath prescribed mercy upoh Himself,"

grace.

84 .

(lugf) is incumbent upon God, for God says in the Qur’an

159
Along with other verses which confirm His forgiyeness, mercy
(XVII1.58) and lugf (XXXI.ié .XXXIII.34 and LXVII.14), the
last mentioned -verse appears to be another support for the
Twelver-Shl‘i concept of the incumbency of lutf, However,

a presentation of these verses does not necessar ly justify

» {
' the Twelver-Shi‘l assumption. These verses have Wet to be

thoroughly analyzed in their context to determine if there

"

is any hint to. relate the Twelver-Shi ‘i i conception of lu utf

to the verses which contain a discussiOg of+:God's mercy and
(. - * -

*
i

L

&

In discussing the necessity“of bi‘thah, there is
one more aspect which.shouid be mentioned, because it plays
a significant role 1n‘Twe1ver-Sh{‘i theology. This aspect
ih'the function of bi‘thah as -a hujjah for human beings. N

Hujjah litérally means argument, excuse or-plea. - It can:be

- sald thét.é11 Muslim theologians recognize -this funetion, be-

‘cause it is stated in the Qur’an (IV.165)s

3 -
N - L 4 A

(We sent) apostles as givers of glad tidings and
. warnerg that there may not remain any érgumen;

‘;',”' [hujjah] for people against God, after (the coming of)

these, qpostles, And God 18 Might;,,Wise.léo .

y ! ) \\
.This verse expiains that prophets are sent ro people to convey

-
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attributed to the prophet.

the commandments of God, so that thoée who disobey God will

not have any argument against Him on the Da& of Judgment by

saying, for example, as intimated, in Qur an (V.19)t+ "There
came not unto us any bearer of glad tidings nor a warnerw" 161

In this respect, the prephets themselves are the argument of

’

God against the people, arguments which cannot be used by
those whq disobey. It is in this sense that the hujjah also
means "proof" of God, which'-has a very special connotation

)

among the TwelverTSh{‘Is. ‘We will deal moEe fully with this -

concept below,

»

4, The impeccability of the pfophets (al-figmah)

Impeccability is one of!the many'qualificétione

16?. In our study, only this omne

" will be dealt with, because of frs unique position with re-

gard to the prophet.as the bearer of the Divine Miséfbn, in

addition to its controversial nature among Muslim theologians.

HOWever, it is important to note/that thé Twelver-Shi<is give.
importance to this‘qpaliflcation along with the’ déctrlne ‘of

, the precedence (afgallxa h) of the prophets.

The w0rd“i§m signifies man which meanss pre-

vention, hindrance, defence or protection. It also connotes

"a' faculty of avoiding, or shunni.ng, acts of disobedience -

t v . N - . -
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T and sin."

. Revelatjion, preserving and propagating 1t, was placed upon

s,

[or of self-presérvstion therefrom], with possession of the

power to commit themu“l63 ' o

o As a technical term used among the Muslim theolo-,

.,glans, f‘igmah meanss "Inability to disobeys or a disposi-:

164

tion‘[to actle" Another meaning is: "A mental faculty

which prevents its possessors from inequity, namely disobe-

dlence for sinl, w165

166

7
q

3

Both the Sunp{s'as well as the Twelver-Shi‘is

ascrioe ;mpeecability to the prophets. However,'they differ

- as to the extent of'this impeocability.167

'~ concept of the duty of the prophets implies that the prophets

and messengers "have to fulfill a very imgortant mission.

They are the agentSfof‘GQd who convey His taklIfs to their
féllow men. The prophets and‘messengers are the receivers
of tﬁe Divipe. Revelation which regulates all aspects of human
1ife. They are the bearers.of the Divine“Mission which con-

sists of God's guidance to assist human being s efforts to

perfect their lives in this.WOrld and in ‘the day hereafter, -

'Ihe whole duty of this mission, L.e. receiving the Divine

the shoulders ‘of thevprophets. Iherefore, a very special

-4
)
-

quality must be #ossessed by a prophet, namely the quality

of impeccability. A prdphet should not.err in receiving and .

PO
P

o

P
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and this signifies "immunity from error

The Twelver-Shi¢i
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preserving the revelation and in performing his duties; other-e

‘ WLse he is either incapable of bearing his duties, or he i.s

_a traitor to the trust bestowed -on him. . In propagating his . e
m1351on, a prophet should not make any error, espec:.ally (
something whiqh opposes his -own mi.ssion, Because these errors \
would destroy th& conf:.dence of his people tpward ‘him and ‘his,

'missa.on. -If his people do not have confidenoe in him, they ; ’
“would not follow or observe hi_s teach:.ngs, and this would | . !

make his mlssion a failure, which 18 clearly not hi.s purpose.,

» - © co N .
. ‘ . - y

. In accordance with this explanation, al-Tu51 in N

“his a]rl.d al- I‘thad proposes three a,rguments as to wily

impeccabillty‘is neoessary for the prophet. Hé says: - - “"

]\meeccabili‘ty is 'neces'sary for the prophet so that

N [people] may have confidence i.n'hign,'anq as such.
the purpose . Tof commissioning himl is attained, and
[because] i.t is obligatory to follow him ... and
[because] the reJecti.on of him [i.s :t'orbi.dden]..:"é‘8

The first of al-Tﬁsi's ‘argument is the maintenance ~
of peoples' conf:.dence in the prophet. As we have Just ex-‘
plained, this confiélence constitutes one of: the most impor- -
tant conditions enabling hi.m to p opagate hi.s missi.on, be-
-cause his people woul then reSpJ tfully accept his mission.,-

zmus the purpose of his eommiasicm would be achieved.

* ”

The second is that it is obli.gatory to folloy and

£ _— o
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169 This principle implies that even i:f

to obey the prophet.
thé prophet commits disobedience or sin, it is obligatory to

follow and obey him; whereas -the principle of the obligation

"to forbid the munkar (evil) states that i.t is forbidden to

follow the sinner. Hence it is necessary that a prophet

should be impeccable. .

The third, which is cloéely related to the second,
is that if a prophet commits disobedience, it is obligatory
to reject him, according to the obiigatory to forbid the
munkar (evil). Rejecting the prophet means of fending him,
which is also forbidden by Gcad.170 Therefore it is obvious

that the prophet should be impeccable.

As for. th_e' extent. of the prophet's impeccability,,
the Twelver-Shi‘is insist that prophets are impeccable, from
all kinds of sin, éreat ones or small ones, intentional or
unintentional, from the very beginning of their Yives to
the:.r death 17} which means that they-are compleLly ma‘gﬁm
in any case all the time. The prophet's impeccability from
sin or disobedience does not mean that they 'do not have the
ability (gudrah) ‘to commit sin. Their impeccabjlity is a
very gift from God as regards thegir divine mission to their

people. In his al-Bab_al-Hadl ‘Ashar, al-Hilli'explains:

Immunity to sin is a hidden kindness (lut;f);which
Allah the Most High shows to (the Prophet) on whom
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He has laid this task (mukallaf), that he ‘may havée
no incentive to forsake obédience and to commit
sin (ma‘giya), although he has the power (qudra)
to do so.l72 :

Though the Sunnis also insist upon the !g\pecca- ‘
bility of the prophets, yet they only insist on their immu-
nity from intentional great and small sins at the time of
their prophecy. The Sunnis do not absolu;:ely deny the pos- .
sibility of unintentional 'sins, or the occurrence of sins
before designation to the propi'xetic office. al-Razi confirms

P

this when he says: -

Our opinion is that the prophets ... are impeccable
from intentional great and small. sins at the time
of [their] prophecy; yet the [océurrence of the]
unintentional sins are [still] possible (ja’iz)
(from them].173

’

L

5. Ihe preservation of the Divine Léws: o
The urgency of bi‘thah at all times = . . ... ... ..

We pointed out that bi ‘thah is" seeén to be lutf in
- the sense that it brings. man nigh unto obedience and removes
“ him frorg dl‘sobedience, which serves as the very reason éor
_its incumbency. Its nature as lutf necessitates its exist-
enceé not only at a certain, but at all times, because thé

encouragement of obe_‘diencé and discouragement of disobedience

4
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would not be actualizedwwithout bi‘thah, al-Tisi says that
the argument of its necessity applies also ta its urgency at
all times, as he statess "The evidence of it% neces;ity
implies the generality; yet [sometimes] the [newj shari ‘ah

174

is not necessary."’ The word "generality". (al=-‘umumiyah)
| 4 N

here means, according to q}-Hillis' commentary, "the gener-

ality of its necessity at all times."175

Though the Twelver-Shi‘is insist.pn this view, yet
they do not insist that a new sharl‘ah should be introduced
by each of those who were appointed'by God to carry out the
Divine Mission. This notion proves to be‘impoytant in re-
1at16§/;o the jﬁstification 6f the existence of persons who
were divinely designated to guide their people. ’Their‘tasks
are to continue the mission of the prophets or messengers.
This notion, of course, is the fundamental basis which jus-
tifies the existence of the imams and their authority. We
mentioned élsewhere that it is the nature of human beings to
be in congtant need of proper guidance for the exact inter-
pretation of God's revelatioh and the correct translation

of it in the practical 1life. This.nature makes the Divine

Mission (al-bi ‘thah) necessarily existent at all times, on

the basis of the principle of God's Justice (‘adl) and His
Grace (lutf). The guidance of God, therefore, in the view,

of the Twelver-Shi‘is, is continuoysly given to the human ,
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beings until the last day. By the death of the Prophet ’
Mubammad, peace ‘be upon him,. this guidance did not ceasei
instead, it continues through the imams. ' This is’ the most ,
important ethos of Sﬁi‘{ conception on imémaﬁy ~namely the :
uninterrupted commuriication between God and His creature
through the imams. This is one of the fundamental point of
differences between Twelver-Shi‘Is and Sunnis. i

’ {

b
b

If we connect the above mentioned.notion of the ur-
gencgy of bi‘thah at all times to the fact of man's constant
need-of Divine Laws, it is onl;ﬁﬁétufal that these laws should
be preserved, so tpat they afeﬂpresented and explgined to the.
people whenever need arises. God's lutf neceseitafes>the
sending of men of‘great personalitf,gchosen_frem among the

people, to convey'God' laws to the human ra é. These great

personalities are the prophets and the messe\gers; It is

this same lutf that necessitates the installation of those
wﬂﬁ‘have the respOnsibillty to preserve these Divine Laws.
While the prophets still alive,this task is given to them.
After their death, the duty to guard and to preserve these
laws is transferred to the divinely.chosen_persons. These

persons, according to the Twelver-Shi<Is, are the imams.

H
4
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E. The Necessity of the Imamsh

1. The necessity‘of the'huiiqh at_all times

The Twelver-Shi‘i notion of the urgency of the

preservatiégfof Divine Laws, as we have seen, justif&es the

existence of those person who are divinely designated to con-

tinue the mission of the prophets.' In the Shi‘l trad}tions,'

these persons are calle. QUJjah, imam or wasl. Hujjah means

proof, argument, plea or evidence. We have already mentioned
that hujjah is one of the functions of bi ‘thah for human
beings. It is in this connection that the Twelver-Shi‘is
insist upon the necessity of the nujja at all times.176 ‘

Concerning the word imam, we have seen in the first chapter

that it simply means leader. As for wagl, it plainly means
legatee, authgriéeq,agent, executor, caretaker, or‘vice-o
gerent. According to Asaf A. A.:Fyzee, this word is untrans-

lateable into Engliéh.177, It ;s\Becessary for us to quote

some Shi‘i traditions to gain a better idea about the hujjah,

the imam, and the wagl.. The famous Shi‘I traditionist,

al-Kulayni, narrates several traditions concerning this
° <

-

issue.' The traditions worth-quoting are as followss

(1)- ... God did not leave a land, siﬂqe Epam was &ead; with-
out a leader (Lmam), who was taken [by his people] as
a guide towards God, and he [the leader] is God's proof

@
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(hu jj ) upon His éervants. And the earth would nof
remain without an imam as the proof of God:upon His
 servants, 178 -

i

(2) +es it became warranted that [mission] whichagpe messen-
gers and apostles brought, were at every age and time.
Such warranty was in order that God's eagth—ﬁould not
deviod from a proof (hujijah )

(3) As long as the earth is-existent, God should have an

hujjah on it, which defines the halal and the bharam
[to, the peoplel and enjoins the human race to the

path of God. 180

(4) The first legatee (wagl) on earth was Hibat Allah, son
of Adam. And none of the prophets would pass away
without his having a wagi. 181 ;

, In discussing the necessity of the bi‘thah, we
have-gointed out that those who are appointed b} God to lead
the péople toward the right paph aléo function as the proof ]
(bujjah) of God against human beings. This méahs that on the
Day of Judgment, men will notJbé abfé to p}ead»EhafaGod did

ot send a leader to them. The first of the above-mentioned

traditions explains who this hujiah is. This hujjsh is the
imam, the leader. However, a question arises here, namely:
Who is meant by the imam? In the first chapter of this the-
sis, we mentioned that accordiné/gp the gsaée of the wor&
imam among the Twelver:Sh{‘&s, iéﬁgéﬁotes primarily those

who succeed the propeht as the leadef of the community, the

V.
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guardian and the preserver of the Divine Laws., Neve;‘the}ess,

the proph'et is sometimes also referred to as imam, most prob-

ably because of the nature of his mission as leader and guide

182 Thus, the word imam is not strictly

for his ﬂeople@i
appliié’d to the above-mgntioned notion. The Qur’an itself
informs us in II.124 about Ibrahim being introduced as "the
imam": "He [God] said, 'Verily I make thee (0' Ibrahim)

Imam for mankind. »n183

[}

This fi;st tradition al\so appears to support the
notion of the preservation of the Divine Laws, and thus jus-

tifies the urgency of bl ‘thah at all times., ft clarifies the

view that there shduld be an imam at all times, whether he be

a prophet or only .the legatee or the vicegerent of the proph-

et, i.e. 'the imam.

-

The second tradition speaks .about the existence of
the "mission" at all times and ages, because the eartr/; shouid
not be devoid of a hujjah. tThe third refers to the main duty
of the hujjah, viz., to make the Divine Law known 'té the
people. B}; doing so he becomes the.guide as well as the
guardian and the preserver of those laws. In another tradi-
gion which has the same essence as the 1:.hi.rd, we find that
the word imdm- is used instead of \gujja 84 o hig suggests |

that both words are used interchange{ably.

G
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The fourth trédition clearly indicates the exist-
ence of legatees ( -awsiva’, pl. of al-wagik of the prophety,

and even mentions the name Jf the first gi on’ earth.1§5

These traditions give us a clearer idea about the
existence of the bujjah and what he is supposed to fulfill,
The term Quj]ah employed in the above traditions- denotes ge~-
nerally those who were divinely appointed with the responsi-
bilisy‘to guard and preserve the Divine Laws. The term Lmém.
can be considered as a speclilal application of this general
meaning, in the sense that he is the }eager of his people
towards the righi path, ' Meanwhile, the term gggi is yet
another applicatien'of hujjah, wﬁo fﬁnctions as the vice-
gerent of the prophgt on earth., The wagl in Shi‘i litera-
ture is described as one who is divinely designated and”

PN speciallz instructed and authorized by the nabi to
perfor@ certain acts."186 While the prophet is still living,
the wasl is his vicegerent and "... for particular religious
and pblitical functions, he acts as his plenipoteﬁtiary."187‘
When the prophet has passed away, "the wagl is‘ﬁﬂs khalifah

(successor), his executor and the leader of the community."188

For the Twelver-Shi‘Is, the existence of the hujjah
at all times is established by the above-mentioned traditions.
The tasks of the hujjah are also confirmed, namely to maintain

the Divine Laws regulating all aspects of human iife in the

4
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attempt to achleve its perfection, materially as well as.

spiritualiy. Without the existence of the gujja , there /*
§

would be a lack of divine guidance, and as a result, chaosi, \‘~

would occur, We are told in a tradition narrated by al-

" Kulayni as follows: ‘ .

? .

It is related from al-Wdshsha’ that he said:i , "I asked

"AbQ al-Hasan al-Rida, may peace be upon him, if the

‘earth could carry on (stay) without an imam? He said:

“'"No.' 1 saids 'It has been’related that the earth "
could not carry on [without an imdm] unless the wrath > -
of God, be Him glorified, would [fall] on creation.’

He said: 'If [the earth] does not Btay‘so, then it

- would be self-destruct. 189>

All these explanations are evidences for the

[ .
P . 4

\
Twe1Vef-Shi‘{s, which not only justify their notion of the

' existence of the legatee of the prophet, but also provide

a foundation for the whole structure of the Twelver-shi ¢I

doctrine of the necessity of the imamah. Analyzing these’ X
evidences, and relating them ta the fact that Mubammad, peace

be upon him, is the last and the seal of the prophets, one .

comes to the conclusion that the Twelver-Shi ‘Is use them to
establish their doctrine on imamah and to confirm the imam's
authority. As we already discussed in section dealing with

the urgency of bi‘thah at all times, it is clear that the

death of the Prophet Muhammad does not mean the'termination

of the communication between God @and human beings, God's




Justice makes it necessary that He continues to give His

guid?nce to His creatures in order that they can perform -

'the taklifs given to them in relation to their happiness here

and hereafter. This is done through the divinely appointed
imams who are the vicegerents of the Prophet and at the same

time the vicegerent of God.190

.

A question arises here, namely: Is theré any evi-
dence from the Qur’an to support the traditions of thé
Twelyer-Shi ‘¢ Is mentlonedrabove?m Looking into the Qur’ an,
we find several verses whlch speak about the "designation”
of a "gutde“ or "warner" to every group of people.191 Al-
though‘thése verses explicitly indicate only the existeqcé
of a guide and ﬁarnef to every group of péople, yet they do
not neggte fﬁeﬁpossibility of the éxistence of such individ-"
uals at all times, on Epe basig of the.fact that)the "group
of people” exiét nott iny at the same time, but also one
after another. It seeﬁs that the Twelver-Shi‘is interpret
tﬁese vérses\in the same way as thg interpretation mentioned
above, thus confirming tﬁe imam's position and authority.

This is clearly exhibited in a tradition narrated by al-

Kulaynis o

From Burayd al-‘AjlI, he saldi "I asked Abd Ja‘farl9%" .
may peace be upon him, on [the interpretatlon of ] wﬂ’
God's, the Most High and Exalteq, saying: ‘'Verily

Py
a



thou -art a Warner and [we sent] a guide unto every
people.?" He [Abu Ja‘far] saids "The messenger of
God, peace be upon- him, 1s the warner, and for every
age [there are] guides from among us to lead them
[(the people] to the [observance of the\shari‘ah]jlaid
‘down, by the Prophet of God, peace be upon him. And
the guide after him is ‘Alil and then the g§1za one
after the other. n193 S . ‘

pt

* . 2. The necessity of the imamah

4§

In the,beginning of this chabter we stated that
the Twelver-Shifi and the éunni;theologiéns are in agreement
oé the necessity of the imamah. Several reasoné are given

« ‘ by the Sunnis to corroborate thrs point. En his al—Taﬁhfd,.
AbG Bakr al-Bdqillanl (d. 403 H,) has a very brief section
which deals with the reasons for the neces iry of imﬁmahr

The relevant pe;sage'is es followss
If they [the inquirerl'Saidn "Whay {is it necessary]
to establish the imam?" [Wel):say to them: "Bec Qse of
what we stated above that is to organize the a 1&s

"and to protect the frontiers, and.to restrain jthe
oppressor and to redress the grievance of the oppressed,
‘and to malntatn the ordinances, and#to divide the booty
(fay’) among the Muslims, aﬁd to protgdu the while
they perform pilgrimage and while they are ?n war.194

o

Analyzing these reasbns, we can undergtand that the

‘:) "~ function of the imam or khalifah according to ghe Sunnis is

*

q
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that of a 'secular leader of the Muslim community. This seems

to imply that' the necessity for imamah or ‘khilafah comes from’

man;’ tha; is 'his need for a leadet’to protéct him from his

enemy, to.settle his d;fferenéieqﬁwith the other and to regu-

~late all aspects of his 1life., There lq no single indication

_in the reasons given by al-Baqillani to the divine ndture of

‘ .
the khalifah's mission. Nevertheless, it cannot be denied

that beside his concern for the, temporal problems, the
khalifah is also concerned with the religious matters of the
“ o

¥

coﬁmunity. This is clear from the statement "to‘maintain

the ordinances," which accord}ng to £he present writer, means

the enforcement of Islamic canonical laws (shari ‘a3h). How-

ever, according to the Sumni?, khilafah is established by the

community, and it is by no“ﬁ{e_ans a divine institution. The

community has the powef to depose .the khalifah if he erred

or did nqq,perform his function the way 1t should be. This

is afflrmed by al-Baqlllani when he sayss "If he [the
aliga ] erred in any one of these things or he put it aside

from its place, [then] the community [should] stand behind

him [to correct him] and to~force him to perform his duties." 9>

In the previous section of this chapter ﬁe have al-
ready analyzed theé arguments proposed by the Twelver-Shi‘l
{
on the issue’ of the necessity of the imamah, There are, how-

ever, two more arguments of the Twelver-Shi ‘I theologians”
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which are woth mentioning as to why the iniamati' is fncumbent
. \ _—

4

upon God, namelyx .
a. The imam is God's lutf, and ' -
b. The imam is the guardian of the law (shari‘ah).

7

J
a, The imam'is God's 1lutgf,
- The first thing mentioned by al-Tusi in_his chapter

on imamah is the following statement:

The imam is [an expression of God's] lutf, and there-

fore his [the imam's] designation is incumbent

" upon God, the Most High, in order to attain the

purpose [of the creation of human bei.ngs].196
» /

This statement undoubtgdl/y represent the Twelver-Shi‘l con-
ception of imamah and’its incumbency. In the following liﬁes-,

‘we will try to e;tplain this statement by analyzing the back~ .

gound of this concept. S

/

In our analysis of Good and Evil, we saw that the
Twelver-Shi ‘iIs suggest tt;z;t God's deeds have a purpose, which
is not for His own benefit, but for the advantage of human
beings. In the Qur’an LI.56, Jod tells us what is)the objeog‘t
of creation. He says: "And created not I, i:_l[le Jir\;n and the
humans, but that they may worship (gl_g)."197 Upon anal-irsié
of 'its content, this verse seemingly oppoe:es ‘the Twelver-

Shi‘I suggestion, since in this verse, God explains that the

.
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purpose/of creatiqg the jiju:and human beings is that they
may worship Him. At f{fst glance, this verse reveals that

the object of creation is in God's interest. However, if we

analyze‘tng,conté&t‘of other Qur’anic verses which‘speak

about God'é self-sufficiency, for .example in VI.133 [134],

XIV. 8, and XXXI.26, we will be convinced that God does not
need anything; it will not affect His Authority, His Glory
or His Power if nobody worship ﬁlm. Therefore,’ig is clear
that though the above mentioned verse uses the phrase "may
worship Mg", yé?vit does not imply that this worship is for
the interest of God *Himself. The interpretation of this
phrase as S. V. gir Ahmed Ali puts ik in his commentary on
the Holy Qur’an8 is that God created the jinn and human
beings” in order that they may "act according to the will and

198 Acting in accordance with the will

command {of God]."
and command of God is for the advantage of human beings them-
selves. Created as social beings, men are in need of author-
itative law to reguiéte all aspects of their lives in order

to achieve their gbal: happiness in this worldly 1life as

well as in the hereafter.

Basiné themselves on®the principle of God's Justice,
the Twelver-Shi ‘Is insist that it is incumbent upon God to
give taklif to human beings to be observed. We have seen

4

that taklif is also for the benefit of men themselves, namely
/ .

’
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the indication of reward and punishment by commanding them
to obey'God's laws. Twelver-Shi‘i theology also suggests
that men have the inclination to give way to their evil de-
sires which means that they tend not to obey God. If this
tendency is actu?lized, human beings would not achieve the
goal of their lives, and therefore the object of creation
could not also be attained. Knowing this tendencx7-because
God Himself has created it He being a God of Meggy>—the
Twelver-Shi‘i argue that it is ifftumbent upon God to desig-
nate His Qujjah on earth to establish His laws and to lead
human beings in the observance of these laws., This miésion
is given to the prophets and messengers. At the same time,
the principle 3f God's lutf necessitates the preservation

of these laws, in order that in time of need, they can be
presented and explained to the people. This responsibility
is given.to the wasi or the imam. Both institutions, proph-
ecy and imamah, are expressions of God;s Grace on the ground
that they bring human beings closer to obedience and keep
them away from disobedience. Thus, the Twelver-Shi‘is con-
clude that the imamah, which is responsible for carrying on

the mission of the prophet, is also incumbent upoﬁ God.,

This argument of lutf is the prime evidence brought
forth by the theologians among 'the Twelver-Shi‘is to empha-

size the incumbency of imamah. However, there is another
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reason which is developed by the Twelver-Shifi traditional-
ists, This reason is that the imam is the guardian

of the 1law,

a. The imam is the guardian of the law (shari‘ah).

In our analysis of#the necessity of the Divine Mis-
sion, we saw how the theologians established its necessity at
all times, because of the constant need of divine law by hu-
man beings. The prophets and messengers are the bringer of
these laws, and after their death, there should be other in-
dividuals who are diviné&y designated tq/succeed the prophet
in guarding and preserving the Divine Laws, According to
Twelver-Shi ‘i theology, these individuals are the imanms,

' holders of the office of imamah. Thus; imamah is the con-

tinuation of nubu :ah.

Muhammad, peace be upon him, is the seal and the
last prophet sent to human beings. His mission is to guide
people toward the observance of God's wishes and commands.
He was given revelation communicated to him from time to
time }n pieces, which laper on was collected and became
known as the Qur’an. Being the last of the prophets, after
his death there was no longer anyone through whom God could
promulgate His wishes and commands foy the guidance of ‘human

beings. However, ‘the Qur’an and the Sunnah of the Prophet
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were still left for reference and instruction. If a text
of the Qur’an ha; covered a point, there can be no diffi-
culty. But fresh facts and new circumstances often arise
for which no provision had been made. This situation, along
with the fact that a great number of the Qur’anic verses
are "... mujmal [containing only genera1‘50nceptsj, and tbat
most of the Jjurisdiction could not be explained from the lit-
eral meaning of the [verses of thel] Qur’an ..."199 might
cause confusion among people, and induce conflict between
them. Fvery group might have their own interpretation to
the mujmal verses, and make a regulations out of them in ac-
cordance with their own preferences. Therefore, the exist-
ence of an authoritative successor of the Prophet, who is
divinely given the respgp%ibility to prevent this confusion
and conflict, ié a matter of urgency.200 This successor,
according to the Twelver-Shi‘is, is the custodian of the
Qur’an, who, through divine gift,'receives the knowledge of
the inner meaning of what is revealed, as well as the appar-
ent meaning. He is the only authority to give the precise

201

interpretatigmrof the Qur’an, These successors are the

.imams who deputize the Prophet in carrying out ordinances,

abidipg by the shari‘ah, observing the law and educating
people. To perform these responsibilities, the imams must
possess compque knovwledge of the content of the Qur’an as

the primary source for the shari‘ah.




105
Concerning these responsibilitieéjand capabilities,
we find a considerable number of Shi¢i traditions. We will
glance briefly at some of these traditions., The first to be
mentioned is that which explains the positién of the imam as

the administrators of God's command (wulat amr Allah)., On

the authority of ‘Abd al-Rapman ibn Kathir, al-Kulayni nar-
rates that Abu ‘Abd Allah saids "We are the administrators
of God's command and the depository of His knowledge and the
keepers of His revelations' secret."202 In another tradi-
tion, al-Kulayni reports that Sudayr asked Abu Ja‘fars
"'What is your function?} He said: 'We ar® the depository
of God's knowlegdge, and we are the interpreters of His reve-
lation (V:ﬂl;ll) vere w203

are convincing evidences of the authority of the imams. The

From thé Shi‘l point of view, these

imams are the preservers of God's knowledge in the sense that

they k@ what they ought to know to fulfill their mission as
successors of the Prdphet#vthey are the interpreters of God's

walhy, which means that they know the meaning of each verse

204

in its esoteric as well as exoteric sense. In this posi-

tion they are the most intellegent amang creatures after the -

Prophet himself, and they are the people whomwe are supposed

to consult,zo5 because they are'responstble,for providing

explanations about everything concerning guidance to human

beings. 206 '

I

Q
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Being favoured with every kind of divine Knowledge,
the imams therefore are the possessors of the knowledge of
the past, the present, and the future. al-Kulayni narratéb
a tradition in which AbG ‘Abd Allah explains that the imams
had the esoteric knowledge contained in three secret books

called al-Jami ‘ah, al-Jafr and Mughaf Fatimah. The first

one, al-Jami‘ah, is a leaf (gahifah) seventy arms (dhira°‘)
in length dictated by the Prophet Muhammad to ‘Ali who wrote
it down. This gahifah contains everything about halal and
haram and all regulations needed by human beings to adminis-
ter their religious and worldly life. The second, al-Jafr,
is a receptécle originating from Adam which comprises of the
knowledge of the prophets and the plenipotentiaries (or the
legatees, al-awgiya’) and the knowledge of the scholars of
Banu Isra’il. The last one, Mugshaf Fatimah, is a volume

A
three times thicker than the Qur’én.207 We are informed in

another tradition that Mugbaf Fagimah came into existence at

the time of the death of the Propheﬁ Muhammad,ppeace be upon
him. Fatimah, the daughter of the Prophet, was in great
sorrow for the loss of her father. God therefore sent an
angel to console her. Fatimah informed her hﬁsbénd, ‘Ali,
about the visit of the angel, ¢‘Ali asked her to let him know
if the angel come again, which she did. Then ‘Ali.wrote}down
every thing that he heard from the angel., This record ine

cludes knowledge of the present and the future,2® {
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In several other Shi‘l traditions we find that the

knowledge revealed to the angels, the prophets and the messen-

gers is also "revealed" to the imams. Moreover, according
to these traditioné, even the knowledge which is exclusively

appropriated by God to Himself, can be, if God so desires,

209

revealed to the imams. From this we can understand the

distinctive character of the imams and their importance posi-

tion. These traditions imply that imams are successors of
the Prophet Muhammad, peace be upon him, not only to his
mission as head of the coxﬁmunity but also to his function as
agent of revelation, though the nature of this revelagion is
different from that of the PrOphgt's. -Unlike in prophetic
revelation where the prgphet directly hears the‘ voice and
sees the angel, in "imamic" ‘revelation, the imam merely hears
the voice of the «:angel and thus understands the truth.210

Thus, it is clear that according to the Twelver-Sh'i‘{%,‘ the

* pommunication between the Dj.vine -and the human never ceases

an God's guidance to mankind is conffiriuously given through

the \imams . \ . .

~ On the basis of these traditions, the Iwelver-Shi‘is
insist that the sayings of the imams have the force of law
binding on gll Muslims, alongside the Qur’an and the Sunnah
(tz::adi ion) of the Prophet. This is due to their function

as ;:he ustodians of the Qur’an, which means ,they are its

true interpreters, and, therefore, that they are firmly rooted

a AMA_ﬂ Py
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in knowledge (al-rasikhun fI al-‘ilm), as one of the Qur’anic

211

verses (III.7) tells us. Concerning the interpreation of

this verse, al-Kulayn narrates a tradition that al-Baqir
(or) al-Sadiq said:

“ The Messenger of God .[Muhammadl, peace be upon him, is
the best of those who are firmly rooted in knowledge;
he was taught by God all that which He had revealed to
him, either tanzil or ta’wil, and God did not reveal

anything to him except He taught him its interpretation;
and his legatess who came after him know it al1, 212

All these traditions serve as proof, from the
Twelver-Shi ‘I point of .view, to es#ablish the authority of
thelimémah as the successor of prophecy and the continuation

//bf Divine Mission (al-bi‘thah). Once established, this posi-

tion, along with the previously analyzégrarguments, provides

a éolid argument for the incumbency of the imamah. Imamah is
shoYP to be necessary in order to continue the link between
"God and His creation, thus continuing His éuidance to human
beings. The imamah is necessary, in other wofds, to accom-
plish, the purpose of the creation of human beings which is to
worship ‘God for the benefit of human beings themselves so that
they may 6btaiﬁ happinesé in their lives in this world as well

as in the hereafter,
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al-I‘tigad (Qumm: Maktabat al-Mustafawi, n.d.), p. 284,

All subsequent quotations from al- Tus s Tajrid al-I¢tigad

come from al Hill 's edition.

2S. V. Mir Ahmed Ali, THe Holy Qur’an, With English
Translation of the Arabic Text and Commentary aciPrding to
the Version .of the Holy Ahlul-Bait (Karachi Sterling
Printing & Publishing Company, Limited, 1964), p. 789,

3hese problems are parts of alrTusi's treatise on
Islamic principle of faith (i‘tigad) in his Tajrid al-I‘tigad.
The order followed here is the reverse of that given by al-
TasI, to show the immediate relation of imdmsh to the bigshah
(Divine Mfssion) However, we shall follow al-Tusi' s ar-
rangement when we come to discuss them.

4The doctrine .that imamah is the continuation of the’
Divine Mission is the essential difference from the Sunni
teachings. This doctrine will be discussed later on. Ac~
cording to the Sunni, the Divine Mission ends with the
Prophet Muhammad, peace be upon him.

3Ibn al-Mutahhar al-Hilli, Kashf al-Murad fi Sharh’
Tajrid al-I<tiqad (Qumm: Makgabat al-Mugtafawl, n.d.),
De 278. , .

SThis idea is clearly indicated in-Shi*I traditions.
See for example the traditions narrated by Abu Ja‘far Muhammad
ibn Ya‘qub ibn Ishaq al-Kulayni in his al-Usul min al-Kafl,




110

Vol. I, (Tihran: Dar al-Kutub al-Islamiyah, n.d.), pp. 178-
179 and 224.

'see al-Tusi, Tajrid al-I‘tiqad, pp. 225, 263, 267,
270, and 284,

- Yo . .
8See Nagir al-Din al-Tusi, Talkhis al-Muhagsgal, in
Fakhr al-Din al-Razl, Kitab Mubagsal Afkar al-Mutagaddimin
wa_al-Muta’akhkhirin (Migrs Magba‘ah al-Husayniyah, n.d.),
p. 148,

Ibid.

1OEven though al-Muhsini is not a well-known author-
ity onr Twelver-Shi‘i theology, his explanations about the
problem of al-wujub at least help us to understand one aspect
of the Twelver-Shi‘l idea on the incumbency of imamah.

Upunammad Ksaf al-Muhsini, Sirdt al-Haqq fi al-
Ma‘irif al-Islimiyah wa al-Ugtl al-I‘tigadiyah, Vol. II
(Najaf: . Matba ‘st al-Nu‘man, 1385 H.), p. 167. '

125¢¢ ibids, p. 168.
Br1pid. ,; p. 167.

14Cf.*the gxpldnation of al-Mﬁbsin{ in which\e cites
two Qur’anic verses (VI.12 and XCII.12) which state t}e incum-
bency of Grace (rahmah) and guidance (al-huda) upon Gof. (See

. ibid., p. 167, n. 1.

15,1-Razl, Kitdb Mubaggal, p. 147.
16

¥

Ibid., p. 148." .
175ee al-gilli, Kashf al-Muriad, p. 284.

\

§ s

v oam S wl a wese



111

181bn al-Mutahhar al-Hilll, Anwir al-Malakit fI

Sharh al-Yagut, bi~taghih ... Muhammad Najmi-zZanjani
(Intisharat-i Danishgah-i Tihran, 543; Tihran: Danishgah-i
Tihran, 1338 H.), 202.

19

Cf. 1bid0 3 p' 203-

20511, The Holy Qur’3n, p. 463.

Zlal-Hilli, Anwar al-Malakut, p. 203,

224uoted in ibid.

Ibid.

24Abu al-Hasan al-Mawardi, al-Abkam al- Sultanivah
‘uniya bi-taghihih Muhammad Badr al-Din al-Na‘sani al-Halab1
(Migsr: Magba‘at al-Sa‘adah, 1327 H./1909 M.), p. 3.

25

Ali, The Holy Qur‘an, p. 395.

al-Qag¢i Abu Ya‘la, al-Mu‘tamad fI Usul al-Din, in
Yusuf Ibish, Nugug al-Fikr al-Siyasi al-Islami: al-Imamah
‘ind al-Sunnah (Bayrut: Dar al-Tali‘ah, 1966), p.\196.

26

al;Hilli Kashf al-Murad, p. 284,

A , .
,Zasee al-Maward{, al-Apkam al-Sultaniyah, p. 4.

2941-81111, ‘Kashf al-Murad, p. 288.
30

al-Miﬁard{, al~Abkam al-Sultaniyah, p. 4.

- 33n Manzur, Lis&n al-‘Arab, Vol. XI (Bayrut: Dar
Sadir, 1375 H./1956 M.), p. 430.

321414,




<«

0

'}

112

33Edward Willxam Lane, An Arabic-English Lexicon,
Part 5 (London: Williams and Norgate, 1874), De 1974,

?

31pn al-Migahhar al-Billi, al-Babu '1-Hadl ‘Ashar,
with Commentary by Miqdad-i-Fagil al-Hllli translated £¥bm
the Arkbic by William McElwee Miller (London: The Royal
Asiati¢ Society of Great Britain and Ireland, 1958), p. 40.

35

Husayn Al al-Wa‘iz al-Khurasani, al-Islam “ald °
Daw’ al-Tashayyu‘, Vol. I ([Najafls al-Mu’allif, [1367 H./
1947 M.1), p. 258.,

36

al-Tusi, Tairid al-I‘tigad, p. 234,

37See al-Hilli, Kashf al-Murad, p. 235.

38,1-5i111, al-Bibu '1-Hadl ‘Ashar, p. 41. <Al ibn
Muhbammad al-Qushji in his Sharh Tairid al-Kalam ([Tihran;
1285 H./1868-1869 M.]), pp. 346-347 also gives these- senses
with a slight variation in the second, Instéad of "conform-
ity and unconformity to the natural disposition," he puts
"conformity and uncondormity to the objective (al-gharad)."
These senses of Good and Evil were criticized by al-Muhéini,
in his girat al-Haqq, Vol. II, pp. 152-154, saying that these
meanings were invented and employed by those who opposes the
principle of "ration#®l Good and Evil." . Thus it implies that
they were not genuinely hi‘{.

] 39a1-ﬂi111 al- Babu '1-Hadi ‘Ashar, p. 41. See also

Muhammad Abu Zahrah, ar{&n al-Madhahib al-Islamiyah, Vol., I

([Migrl: Dar al-Fikr al-‘Arabi, n.d.), p. 195,

40,3\ TGsI, Tajrid al-I‘tiqad, p. 235.

> ’ )
41Th:‘Ls does not necvessarily mean that the intellect
has unlimited power to detect everything Good and Evil or

/ - -



113

determine its characteristics. It seems that al-Tusi's ar-
gument here can only be applied to ‘the social life and inter-
relation betWeeﬁ man and his fellow men. As for his relation
with God, the intellect proves to be very limited in power..
This may be the weak point in al-Tusi's argument.

. “221-3i111, Kashf al-Murad, p. 235. Cf. al-Qushji,
Sharh Tajrid al-Kalam, p. 347. .

43a1-1‘ﬁsi, Tajrid al-I ‘tigad, p. 235.

: i
4%421-yi111, Kashf al-Murdd, pp. 235-236.

45a1-Qushji, Sharh Taijrid al-Kalam, p. 348. Cf..also

Mubfmmad al-Mahdi al-Husayni al-Shirazi, al-Qawl al-Sadid fi
Sharh al-Taijrld (Karbila’s al-A‘lami, 1381 H.,/1961 M.),
p. 291.

46,1-TGsI, Tajrid al-I‘tigad, p. 236.

47a1-1;1111i, Kashf al-Murad, p. 236.

48,1 -ShIrazl, al-Qawl al-Sadid, p. 291.

493191111, Kashf al-Murdd, p. 236. Cf. al-Qushji,
Sharh Tajrid al-Kalam, p. 348. | x

i 30,1 -TGsI, TajrId al-I‘tigad, p. 236.
3.1-4i111, Kashf al-Murad, p. 236. _

521bid., pp. 236-237. Cf. al-Qushji, Sharh Tajrid
al-Kalam, p. 348, and al1-Shirazi, al-Qawl al-Sadid, p. 292.

53

Sée al-Shiraz}, al-Qawl al-Sadid, p. 292.

~_>*1Ibid,



~ | 14

o

33 1-Tisi, Tajrid al-I(tiqad, p. 237. Cf. Ibn
BahawayheﬂmQumml, A Shi‘ite Creed, A Translation of Risalat
al-I‘tigadaf of Mubammad b. ‘A1l Ibn Babawayh al-Qummi known
as Shaykh $aduq, by Asaf A. A. Fyzee (London: Oxford Univer-
sity Press, 1942), p. 32.

|
3621.TasI, Tairld al-I‘tigdd, p. 239.

373ee al-Hilli, Anwar al-Malakut, p. 109,

58See al-Nasafi, A Commentary on the Creed of Islam,
Sa‘d al-Din al-Taftazani on the Creed of Najm, al-Din al-Nasafi,
translatedlwith introduction and notes by Earl Edgar Elder
(New York: Columbia University Press, 1950), p. 80,

5931-yi111, al-Bibu 'l-HAdI ‘Ashar, pp. 42-43.

60Nﬁr All3h al-Husayni al-Mar‘ashi al-Tustari, Ihqag
al=-Haqq wa Izhaq al-Batil, Vol. I (Tlhranx Matba‘ah al--
Islamiyah, 1376'H¢), p» 276. . -

“w

61 al-Tusi, Tajrid al-I‘tigad, p. 237,

62a1-H151i, Anwar al-Malakut, p. 108. .

6331-Hilii, Kashf al;Mupéd,'p; 237, The explanation
of this argument is given in detail by Abu al-Hasan ‘Abd al-
Jabbar, al-Majmu‘ fI al-Mubit bi-al-Taklif, ed. J. J. Houben,
Vol. I (Bayruts Matba‘ah al-Kithulikiyah, [19621), pp, 257- ",
258. . ’

&

645ee al-Hi11I, 21-Babu '1-HadI ‘Ashar, pp. 44-45.
) _

631-51111, Kashf al-Murdd, p. 237.

665ee Abl al-Hasan al-Ashfarl, al-Ibanah ‘an Usul
. ' )

-~



'd : :
pre 115
%] _
al-Divanah, a Translation with Introduction and Notes-.by

Walter C. Klein (New Haven: American Oriental Society,
1940), p. “31.

67

Abu al-Hasan al-Ash‘ari, Kitdb al-Luma® fi al-Radd
‘ali Ahl al-Zaygh wa al-Bida‘, translated by Richard J.
McCarthy (Bayrut: Magba‘ah al-Kathulikiyah, 1952), p. 99,

68a1-IGsE, Tajrid al-I‘tigad, p. 238.

»

69,1-hi117, Kashf al-Murad, pp. 237-238.
70

al-Tusi, Tajrid al-I‘tigad, p. 238.

71

al-Hil1i, Kashf al-Murad, p. 238.

72a1-Rézi, Kitab Muhassal, pe. 149,

@

73 pbd al-Karim al-Shahrastani, Kitab Nihayat al-

Igdam fiI ‘Ilm al-Kalam, edited with a Translation by
Alfred Guillaume (London: Oxford University Press, 1934),

7431-41111, Kashf al-Murad, p. 238.
75

See al-Hilli, al-Babu ‘'1-Hadi ‘Ashar;, p. 54.

. 76,1-TGsI, Tajrid al-I‘tiqad, p. 238.

MTee. al-gilii, Kashf al-Murad, pp. 238-239,

! ° ~
© 781pid., p. 238,

79

al-Nasafi, Creed of Islam, p. 80.

80A11, The Holy Qur’an, p. 802.

8

.

libid., p. 1346.




FTGTIL < W sr e ¢ i e

116

84D. B. Macdonald, "Taklif", Encyclopaedia of Islam,

Vol. IV (Leyden: E. J. Brill, and Londons Luzac & Co.,
1934), p. 631,

861h3nawi, Kashshaf Istilabat al-Funim, Vol. II

(Kalkattah: Shyatik Susayti af Bangal, 1862), p. 1255,

87Na${r al-Din al-Tusi, Fusul-i Khvaijah-’i Tusi, va

tarjumah-’i tazi-i an az Rukn al-Din Muhammad ibn-i ‘A1l
Gurgani Astrabadi, bi-khushish-i Muhammad Taqi Danish-pazhuh
(Intisharat-i Danishgah-i Tihran, 298; Tihran: Danishgah-i
Tihran, 1335 H.), p. 35.

88

al-gi1lli, Kashf al-Murad, p. 249.

Ibid.. The inclusion of the prophet, the imam, the
master, the parent, and the benefactor under those to whom
obedience is obligatory is unquestionable. But if al-Hilli
means that these figures can also impose taklif, then it is
questionable. Notwithstanding what al-Hilli's intention -
might be in including them under the authority of taklif, it
is obvious that, from the Twelver-Shi‘i opinion, his view
lays down a very secure foundation for the authority of the
imam in the 1ife of the Muslim communitys

Ibid.

l1pig.

921pid. Cf. al-illl, Anwir al-Malakiit, pp. 150-152,

1 ol e A R 5 B

“hn asde S e



117

93a1-H111{, Kashf al-Murad, p. 250.

9%5ee al-yilll, Anwar al-Malakit, pp. 151-152.

95a1-Ash‘ari, al-Ibanah, p. 111,

9cf, ibid., p. 103.

97Ali, The Holy Qur’an, p. 1728. See also Qur’an,
X1.22, and XVIII.1O01, a

98a1-Ash5ri, al~Ibanah, p. 111,

99cf. a1-Hilli, Kashf al-Murad, pp. 251¢252.

1°°a1-IGsi, Tajrid al-I‘tigad, p. 251.

101g.e a1-Raz], Kitab Mubagsal, p. 147.

1OZAli, The Holy Qur’an, p. 847,

10315i4., p. 1866.

1041bn Mangur, Lisan al-‘Arab, Vol. IX (Bayruts Dar
Sadir, 1375 H./1956 M,), p. 316,
105

. ;gy%

1067y,4 4,

s

1071 51111, al-Babu !1-HadI ‘Ashar, p. 50.

“Ibid., p. 5l.

1°9a1-Hi11i, Kashf. al-Murad, p. 254. .

10555 concept is implicitly described by al-Hilll

in ibid,, p. 252.



Eadda &

TR T

s - yTEereTT

P 118

g, al-Tusi, Fugul, p. 35.

112 1 -T0sI, Tairid al-I‘tiqad, p. 254.

11331-Rézi, Kitab_Muhagsal, p. 148«

1149 Bi111, Kahf al-Murdd, p. 255.

115,71 .TasI, Tajrid al-I‘tigad, p. 255.

16,1 41111, Kashf al-Murad, p. 255.
117

Cf. ibid., p. 256.

U8ce  ibid., p. 257.

1197p44,

12068, ypid,

o
Cf. ibid. The "three legal atonements" referred tb
are the three alternative expiations for the non-discharge _

of certain obligations. These alternatives are: (1) Releasing
a Muslim slave, or, for those who are not sufficiently well
off, (2).Fasting (three days in some cases, up to two months

in others), or, for those who are not abte to fast, (3) Bes-
towing food or clothing on a definite number of poor people
(from 10 to 60), See Qur’an, V.92, and LVIII.3 and 4. -

n

122Thénaw{, Kashshaf, Vol., I, ps 111,
123

121

Ibid., pe 584.

al-Tusl, Tajrid al-I*tigad, p. 271.

al-Hill1i, Kashf al-Murad, p. 278.

L.

126

i e




119

12714, The Holy Qur’dn, p. 1271.

12850 a1-TasI's explanation in the Tajrid al-I‘tigad,
jo 271.

12gal-Nasafi, Creed of Islam, p. 127.

/1

130,71 _TGsI, Tajrld al-I‘tigad, p. 271.

1341114, ‘

135,71 9i111, Kashf al-Murid, p. 272.

136144 4,

137917081, Tairld al-I‘ticdd, p. 271.

1381414, (l\

139The Twelver-Shi ‘i theolbgians éxplain that the
subject matter (muta‘alliq) of the taklif is either apprehen-
sion, or suppositiom, or actiony- The apprehension is divided
into twot auditory and rationdl., Therefore, they°épeak;;bout
"auditory taklIf" (raklIf sam‘I) and "rational raklIf (taklif
‘aqll). See al-gilll, Kashf al-Murad, pp. 252-253.

1401p14,, p. 273.

141'I‘hey argue that men would be more inclined to ful-
fill their rational obligations (i.e. those which can be per-
eceived by intellect) and to avoid what is rat;onally,forbidden



120

if they obeyed these auditory taklifs. See al-Hilli's

account in ibid.,

IQZCf%;iQid. For the function of the prophet and imam

as mediator,~§e;iﬁwight M. Donaldson, The Shi‘ite Religion *
(Londons Luzac & Company, 1933), pp. 339-356.

143 ’

al-Tusi, Tajrid al-Iftigad, p. 273.

144500 a1-yilll, al-Babu '1-Hadl ‘Ashar, p. 54.

145Ibid., p. 55. In the Qur’an, God informs us in
XLIII.32 about the sqQcial nature of human beings by saying

... (It is) We Who distribute among them (even) their liveli-

hood in the life of this world,” and We did raise some of them
above others in rank, so that some of them may take the
others in subjections" (Ali, The Holy Qur’an, p. 1461, In
the margin of this page, Ali gives the explanation of the
word "in subjection" as follows: "For the purpose of serving
each other, to maintain discipline in the practical life.")
As for the inclination of man to dominate and oppress his
fellow men, and his selfishness and greediness to monopolize
things, God informs us in the Qur’an LXX,19-21, that "Verily
man is created avaracious, When afflicteth him any evil, he
is fretful; When' reacheth him any good, .he is niggardly."

(Ali, The Holy Qur’an, p. 1743.)

14651 41111, al-Bibu 'l-H3dI ‘Ashar, p. 55.

47,03 <Abd All3h is the sixth Imam of the Twelver-
Shi‘is, and is also known as Ja‘far al-Sadiq.

148yp5i Ja‘far Muhammad ibn Ya‘qib ibn Ishaq al-
Kulayni, al-Usuol min al-Kafi, Vol., I (Tihrans Dar al=
Kutub al-Islamiyah, n.d.), p. 168, «
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149al-Shéhras

ni, Nihdyat al-Igdam, p. 133.

15031.1 31, Kitdb\al-Mawiqif, bi-sharhibhih 1i ... ¢All

ibn Mupammad al-Jurjani ..., Vol. VIII (Migr: Matba‘at al-

Sa‘ddah, 1325 H./1907 M.), p. 230, -
‘ /
Llipiu. / -
152 b

See al-RazI, Kitab Mubagsal, pp. 156-157, In
p. 157, he declaress \',,. fa la budda min bi ‘thati al-

anbiya’,,." (it is necessary to send the prophets [to man-
kind]). In the same page ‘he states: "... fa wajab bi‘thatu

al-anbiya’,.." (and therefore, the sending of the prophets

is necessary.)

,153A1i, The Holy Qur’an, p. 1567.

' 1541pid., p. 1443,

Ibid.', p. 1453.

Ibid., p. 1018.

\

Ibido, Pe 735,

1381144., pe 945,

1591p4d., p. 5163 cf. also Qur’an, VI. 54.

160

161

Ali, The Holy Qur’an, p. 428.

Ibid., p. 456.°

1627, his Tajrid al-I‘tigad, al-Tusi mentions six

other qualificationsvforjﬁne praphet, namély (1) the perfec-

tion of intellect (kaméfﬁalf‘qgl), (2) mental acuteness
(al-dhaka’),. (3) sagacity (al-féténah), (4) -sensibility

ks e o
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(quwwat al-ra’y), (5) being non-absent~minded (‘adam al-sahw),
and (6) being free from everything which could avert people
from him.r See al-Tusi, Tairid al-I‘tigad, p. 274. Mean-
while; al-H§illi.-mentions another qualification, i.e. "that
the prophet be the best (afdal) of the people of his age."
(al-Hi11I, al-Babu '1-Hadl ‘Ashar, p. 60.) In this #%ction,
only impeccability will be dealt with, due to its'importance
from the Twelver-Shi‘i point of view. The Twelver-Shi‘i
theology implies that the imam shares with the prophet,
among other things, in these qualifications. In the third
chapter, we will briefly deal with impeccability and pre-
cedence (al-afdaliyah) as the qualifications of the imam.

163Lane, An_ Arabic-English Lexicon, Part 5, p. 2067,

1631h3navi, - Kashshaf, Vol. II, p. 1047.

166"‘I$ma,".§gprter Encyclopaedia of Islam. (Leiden:
E. J. Brill, and London s Luzac & Co., 1961), p. 178,

167Theudoctrine of the impeccability of the prophets
was not found in the early stage of Sunni theology, as is
pointéd out by Donéldsqn. He argues that the Qur’an itself
doés not ‘support this doctrine, and this is proved by several
verses pbntaining'statements regarding the sins of Adam,’
Musa and Dawud. Donaldson concludes that ".,. it is more
probable that th% teaching "of the sinlessness-of the prophets

o

_in Islam owes both its origin and its acquired importance to

the development of the theology of the Shi‘ites ...."
(Donaldseny; The Shi‘ite Religion, p. 334.) The chapter which
deals with the origin of this .doctrine is to be found on

pp. 330-338. . ' : |

'
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T 168a1-IGsI, Tajrid al-I‘tigad, p. 274.

169There are so many Qur’anic verses which tell us to
do so. See for example, Qur’an, III,31-32. :

1700 Qur’an, IX.61.

171,1-g1111, al-Babu '1-Badi ‘Ashar, pp. 58-59.
172

Ibid., p. 58.

1735 khr a1-Din al-RizI, ‘Ismat al-Anbiya’ (Hims,
Suriya: Maktabat al-Islamiyah, [1388 H.1), p. 3.

174

al-Tusi, Tajrid al-I‘tiqad, p. 278.

175a1-H'111{, Kashf al-Murad, p. 278,

176See p. 84 above, and p. 93 below.

177

Ibn Babawayh al-QummI, A Shl‘ite Creed, p. 92, n. 3.
&

178,71 _kulayni, al-KifI, Vol. I, p. 179.

1791bi.do’ Ps 1680 v

1801p54,, p. 178.

BlrpM., pe 224,

182

. '
See Donaldson, The Shi‘ite Religion, p. 306.

183,11, The Holy Our’zn, p. 87.
184 - r ]
al-Kulayni, al-Kafi, Vol. I, p. 178,
185 "

In a long tradition narrated by Ibn Babawayh al~
Qummi, we are informed of the names of the awgiya’ from Adam



R

b 124

down to the last prophet, Muhammad, peace be upoﬁ them all,
(See Ibn Babawayh al-Qummi, Amali al-Sadug (Najaf: Matba‘ah
al-Haydariyah, 1389 H./1970 M.), pp. 360-361. '

186Ibn Babawayh al-Qummi, A Shi ‘ite Creed, p. 92.

189, Kulayni, al-KifI, Vol. I, p. 179,

19OSeg ibid., pe 200, in which imdm is called
"khalifatuhu fI ardih" (His [God's] vicegerent on His earth).

91gee Qur’an, XIII.7, and XXXV.24,

192)b% Ja‘far is the fifth Imam of the Twelver-Shi ‘Is,
and is also known as Muhammad al-Bagir.:

193a1-~Ku1ayn‘i, al-Kafi, vol. I, p. 191,

19%40bG Bakr al-Baqillani, al-Tamhid fi al-Radd ‘ald
al-Mulhidat al-Mufattilah wa al-Rafidah wa al-Khawarij wa
al-Mu‘tazilah, dabatah ... Mahmud Muhammad al-Khudayri wa
Mubammad ‘Abd al-Hadi AbG Raydah (Qahirah: Dar al-Fikr al-
‘Arabl, 1366 H./1947 M.), pp. 185-186.

1951pid., p. 186,

s

196a1-¥§s{, Tajrid al-I‘tigad, p. 284.

197 Ali, The Holy Qur’ an, p. 1567,
1981pid,, p. 1568."

99Ahmad-Mabmﬁd Subhi, Nagariyat al-Imamah lada al-
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Shi‘ah al-Ithna ‘Ashariyah (Migrs Dar al-Ma‘arif, n.d.),
P. 71.

2000¢. §big,

2015, traditions concerning this peculiarities in

al-Kulayni, al-Kafi, Vol. I, pp. 228-229,

2021p34., p. 192.

2031y, 4,

?O4a1-Ku1ayn{ narrates a tradition on the authority

of Abu Ja‘far, peace be upon him, he (Abu Ja‘far) said:

"No one can claim that he has the whole [knowledge of the]
Qur’an, esoteric .as well as exoteric, except the awgiya’
[the imams]." (Ibid., p. 228.) Another tradition narrated
by al-Kulayni on this matter is on the authority of ‘Abd
al-A‘la he saids "I heard Abu ‘Abd Allah, peace be upon
him,says: 'By God, verily I know the”[content of the] Book
of God from its beginning to its end as if it is in my pdlm,
In it [the Book of God] the news of heaven and the news of
earth, the news of what had-happen and the news of what will
happen. God sayss "In it the explanation of everything."'"
(Ibid., p. 229.) _ ‘

205g¢e Qur’an, XVI.43. According to.S. V. Mir Ahmed
Ali, the words "people of 'Zikr'" (ahl al-dhikr) refer to
the Ahl al-Bayt with whom the Holy Prophet left the Qur’an.
(See Ali, The Holy Qur’an, p. 854.)

206

AY

See al~Kulayni, al=Kafi, Vol: I, p. 210.

207144, , pp. 239-240. ' ‘

208134, , p. 240,
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209y134,, p. 255.

210
szuThe verse explains: "... none knoweth its (hidden)
interpretation except God and those firmly rooted in know-
ledge." (Ali, The Holy Qur’an, p. 247.)

See ibid., p. 176,

2121 _gulayni, al-Kafi, Vol. I, p. 213. In another
tradition, Abu ‘Abd Allah explains that "Those firmly rooted
in knowledge are Amir al-Mu’minin [‘Ali ibn AbI Talib] and
the imams after him.," (lbid.)




CHAPTER III

THE QUALIFICATIONS AND DESIGNATION OF THE IMAM

The qualifications and the method of designating the
imam are among the cardinal issues of TwelvVer-Shi‘I theology,
‘since both are integral parts df their doctrine of imamah.
Having discussed the doctrine of the necessity of imamah, it
is important to deal with these significant issues. In the
previous chapter we saw the élaim of therTwelver-Shi‘{s that
imamah is the continuation of nuburzah, on the ground that
God will not leave the earth without a hujjah. 1In this re-
spect, the imam, after the death of the prophet, acts as
guide for the people and as guardian of the revealed law
(shari‘ah), and as such he is the expression of God's Grace
(lugf) toward His servants., These facts are behind the
Twelver-Shi‘i claim that the imam shares certain functions
with the prophet. The prophet, as the bearer of the Divine
Missibn, according to them, must be impeccable (ma‘sum),
free from any kind of sin and diSObed;ence, and must be the
best among the péople.1 There is no doubt, that the prophet,
being the divine messenger, is divinely appointed. It'is
only logical, from the Twelver-Shifi point of viéw, that the
imam should share such qualities with the prophet. Being

127
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to support thelr doctrine of the hecessit}i@fﬁimigah, as we
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the vicegerent of the prophet, the imam must also be impec-~
cable, and be the best among the peoﬁle. As the divine1

hujjah on earth, the imam must then be divinely appointed.

The qualifications and the method of designating of
the imam are both complicated subjects in relation to the
office of imamah after the Prophet Muhammad, peace be upon
him, since they .involve political issue concerning the status
of the first three caliphs, Abu Bakr, ‘Umar, and ‘Uthmén.

The present study is not intended to go into detail in these
matters, and therefore we will deal with them in a Very

brief manner.

A. The Qualifications of the imam - _ L
« N s

In al-Tusi's Tajrid al-I‘tigad, two things are stressed

as necessary qualifications of the imim, namely:

1. Impeccability (al-‘ismah), -and

2. Precedence (al-afdaliyah). o

i
B

] . . —~——

1. Impeccability (al-igmah).

The arguments propounded by TwelugrﬁShi‘{(theologians‘

have seen in the latter part of Chapter II, ‘{mply the




o ame—— ————

N

129

8 ’

similarity of the nature of the missions gf nubu’ ah and those" °

»

--except the "prophetic" revelation--is also related to the

of imamah. Therefore, everything relateq to the prophet

imam. According to the Twelver-Shi‘is, the nature of the

prophets' mission necessitates that he should possess a very

special qualification, namely impeccability (al=-‘ismah). The

above-mentioned implication suggests that the imam should

also be impeccable, since he is to continue the miss%Pn of

e

the prophet.

The doctrine of the impgfcability of the ;mém‘is one
of the cardinal dogmas eof the Twelver-Shi‘is.?2 Thisimpec-
cability is the same in nature as the impeccability which is
attributed to the prophet. In our discussion of the impec-
cability of. the prophet, tﬁe definition of figmah has been
given, Howéver,~it is important to note that this ‘igmah is
a lugf given by'God to those whom He has designated to carry
out His shari ‘ah, namely the prophets and the ;mémg.B Being
a given lutf, therefore, the prophets and imams still poten-
tially able, and have the power, to commit sin or disobedience.
Nevertheless, being guided by tgis lutf, tﬂey have wilied not
to disobey'God or to pgﬁform whét is evil in thé eye.of the

shar‘. Hence, the prophets and the imams are entitled to
' 4

" reward in spite of their impeccability. .

1

In Chapter II, we already explained the reason given
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by al-Tusl to back up his argument for the impeccability of
the prophet. As for the imams--they being the successors of
the prophet--al-Tusi also asserts the necessity of their im-
peccabi.lit:y.5 “To support his assertion, al-Tusi gives five
reasons as to/ why impeccability is necessary to thc; imams.
He says: | ¥

or

The impossibility of infinite regreesion (al-tasalsul)
makes the impeccability of the imam necessary; and

because he [the imam] is the guardian of the shari‘ah;
and because in case he sins, he should necessarily be
suspected, and as such the command to obey him will be
invalid; and because the objective of his designation
would be nullified [if he sins]; and because of his
being less in rank than the lowest rung of the people
[if he is not impecc;?lell._/

- i
The first of these‘ reasons is the impossibility

of infinite regress_(al-tasalsul). One of the many duties

of the imam is to maintain justice among the pﬁ(ﬁle, by pre-
venting oppression. If he his sinful, he will not be able to
do justice; and in this case he is in need of another imam
who would restrain him from his error. Suppose the second

imam also is not impeccable, there would be need of a third

© -

imam, and so on. THis would lead to an infinite regression, -

demanding an unlimited number of imams, which is impossible,

So, it is obvious that the imam must be impeccable in regard

to any kind of sin.8
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The second reason is that the imam is the guardian
of the revealed law (shari‘ah). According to the Twelver-
shi‘is, the imam is the only guardian of the law after the
death of the Prophet Muhammad, peace bt; upon him. The
Twelver-Shi ‘Is recognize only the Qur’an and the prophetic :
traditions as sources of law. Accord;.ng to them, the ordi-
nances and principles contained in these sources are too
general (mu jmal),9 and need to be interpreted in detail in
order to accomodate the relevant ordinances to every aspet
of the community's life at all times. The Twelver-Shi‘is did
not rely on the consensus of community (al-i jma‘) to give
this interpretation, on the grounds that laymen are not im-
peccable. They also rejected the reliability of analogy
(al-gixés).lo The only authority to provide a true inter-
pretation of the Qur’an and prophetic traditons is the imam.
If he also is not impeccable, then no one; can inform us of
what God meant ri.n His revelation, which is contradictory to

11

the purpose of taklif. To fulfill this responsibility,

.therefore, the imam must be impeccable,

The third reason is that if the jimam commits sin
or disobedience, people would disapprove of him, and he would
lose his respect-in their eyes, which is contradictory ,to‘ the
command of God in the Qur’an (IV.59) to obey Him, His messen-

ger and those vested with, aot}lority, i.e., the imam. If the
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imam is sinful, how could it be that God ordered us to obey
a person who is a sinner? Therefore, the imam must be
ma‘§ﬁm in order that he will be approved and respected in

accordance with the command of God.

It is worthnoting here that concerning obedience
to those vested with authority, we find several Sunni tradi-

tions which imply total obedience to the amir (khalifah,

imam) without any reservation: One of these is a tradition
narrated by Muslim in which he relates that the Prophet,

peace be upon him, said:

He who obeys me has verily obeyed God, and he who dis-
obeys me has verily disobeyed God. And he who
obeys the amir has verily obeyed me, and he who
disobeys :the amir. has verily disobeyed me.Ll2

Though irn another place in Muslim's $ahih we find a tradi-
tion which commands every beliéver to obey‘the g_gn_{_r_ as long
.as fe ordersu nothing unlnawful, yet Muslim also narrates sev-
eral traditions which emphasize thaf even an unjust ‘amir
(a_nd hence he who is not impeccable) must be obeyed. Muslim
relates that the Prophet answered a question about the un-

e just amirs by saying "Hear and obey [to those amirs, even if

s

they are unjustl. Verily for them is what they are respoﬁ—

sible for, and for you what you are responsible for.“n‘

The fourth reason given by al-Tasi is that it would
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be contradictory to the purpose of the imam's designation
if he were not impeccable. We mentioned earlier that the
purpose of the designation of the imam is to create a guide
to be followed by people in observing God's commandments.
If the imam is sinful, there is no obligation on the people
to follow him, which contradicts the purpose of his desig-

nation. -

The fifth reason is that if the imam commits sin,
his status would be lower than that of ordinary people,
whereas it is a prerequisite that the imam should be the

best from among the people in every respect. Besides,

.+, the imam is more cognizant of the evilness of dis-
obedience and of the goodness of obedience; therefore
the [occurrence] of disobedience and the negligence
of obedience by him.is fouler than disobedience ...‘
(done] by the laymen, because the one who is Cognie-
zant [and then] neglects, is worse than those who

are ignoram:.l4

These five reasons are the ratipnal arguments ad-

.-

vocated by the Twelver-Shi‘is. As for the traditional ar-

gument (dalil naqii), we find that it is not totally without

foindation. There is one verse in the Qur’an (II.124) which
is frequently cited by the Twelver-Shi‘is to support their -

notion of imamah,  including their insistence on the necessity

6f the impeccability of the imam. This verse is a dialogue
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between God and Ibrahim concerning the designation of the

latter as an imam. The verse readst

And remember when his Lord tried Ibrahim with certain
words then he ful 1lled them; He [God] said, "Verily
I make thee Imam for mankind;" (Abraham) said:

"And of my offspring?” He said: "My covenant
reacheth not the unjust,"15

As is clear from this verse, Ibrahim requests that his off-
gpring be designated also as imam. To this request, God ra-
pliess "My covenant reachetﬁ ﬁot the unjust."” Interpreting
this reply, the Twelver-Shi ‘Is expiain that God's covenant,

i.e. the imamah, would not be given to the unjust, the evil-

doers (al-zalimun), which includes those who are not immune .

to sin.16 To be an imim, therefore, one should be' impeccable
(ma‘gaﬂl).”

Among the Sunnis, the doctrine of impeccability
of the ;mém is not accepted, and their scholars éttack the
TWelger-ShI‘{s' arguments, Ibn Taymiyah (661-728 H.), for
example, refutes the argument that if the imam is not immune
to sin, he is surely in need 6f another imam who 1s'impec-
cab}e, %%ich would .cause an infinite regression (tasalsul).
To this argument, Ibn Taym{yap ;esponds with a question:

Why is it not possible that if the imam errs, there
is someone in the community who reminds him of the
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error, so that the unanimity of the whole [community]
to err does not happen; yei: if some of the community
err, the imam or his agent or another [person] reminds
him, and likewise if the imam or his agent errs the
other person reminds him; and thus impeccability is
established by the totality (of the communityl, not
by individuals, 17

Furthermore, he stresses that

... [eventhough] every one of the narrators of a suc-
cessive tradition (khabar mutawatir) is 1liable \to err,
and even if it is possible that he intended to err,
yet, it is impossible among the totallty (al
[of the narrators to do soJ,18 )

—~

On the basis of this reason, Ibn Taymiyah critictzes the
'I‘welver-Shi‘is who emphasize the. d_mpeccabi_li of a certain
individual father than that &f the totality of the Muslim
community, He proposes that "... the establishment of im-
peccability upon the totality of the group who are in agree-

ments is .more appropr{at:e than that of an i.ndivi.dt_tal."19

‘The second point which is criticized by Ibn Taymiyah

is the Twelver-Shi‘I emphasis that the imam is the guardian -

of the shari ‘ah. Hewgaysx
It is not necessary that the imdm should be the guard-
ian of the law; instead, the community sh_odld be the
guardian of the law ... [since] it is better if the

N
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shari ‘ah is conveyed by the members of the successive
chain (ahl al-tawatur) rather than by an individual
[i.e. the imam].20

'According to hir/n, the companions had understood the teachings

of Islam, and in turn they propagated it3 thus, the impec-

cability should be attributed to each group who made the

attempt to preserve and propagate i.t:.z1

Long before Ibn Taymiyah, al-Bagillani (d. 403 H.)
made a systematic criticism of this issue. He maintains that
it is not necessary for the imam to be impeccable, because

his office does not require such a qualification. He says:

The imamis installed to implement the ordinances and
regulations and matters which the prophet, peace be
upon him, had set, and which the ummah had known
beforehand. In all matters he deals with, [the imam]
is a deputy of the ummah; and the ummah, from behind
him is to continuously straighten, remind,’advise,
and punish, dispose and replace him in case he is
found guilty. With all this, neither he needs to be
impeccable, nor his emir or his judge.22 -

"

It is clear from this quotation that the duty of the imam,
from the Sunni point of view, is only to enforce the law
(sharifah) which has been established before him by the
fsrophe't and to which the imam himself is subject. Moreover,
the sharf ‘ah is already known to the ummah, and therefore,

thére is no need for an impeccable imam to guard it.

i ?
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12, Precedence (al-afdalivyah)

‘al-Tusi stdtes that "The evil of giving precedence

to the unfreferred [person] is known, and there is no pref-

erence anmong the equa).s."23

From this statement we learn that the Twelver-
Shi‘is are of the opinion that the imam should be the best

among the pedplé of his age, because "he takes precedence

24

over (mugaddam) all." Commenting on al-Tusi's statement,

al-H§illi explains that "if the imam were equal to his people,

it would be impossible to give preference to him over others ~

25

on the [matter of] imamah." 1f, for any reason, the imam, .

who ushould take precedence over (mu'gaddam) his people, is
lower in rank than the lowest rung of them, he is then un-
preferred (mafdul). Givirig precedence to the unpreferred is
rationally evil (gabih), and it not only contradicts the

26

principle that God does not perform evil,/ but also the

Qur’anic verse (X.35) which reads:

Is then He Who guideth unto truth more worth:uz to
be followed or he who himself goeth not aright’
unless he is guided? What then hath befallen
you? How (ill) ye judge?2? '

Therefore, the imam should be the best "in the matter of

knowledge, religion, generosity, bravery, and all kind of

moral and physical excellences."28

«
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The Sunni scholars do not totally reject the

principle of precedence (al-afdaliyah), yet they disagree

with the Twelver-Shi‘is on its absoluteness as a qualifi-

cation for the imam. The Sunnis argue that the principle

of precedence is necessary on condition that "there is no
1

obstacle which [could] prevent the designation of the pre-

ferred d®ne (al-afdal) [to be installed as imam] ..."
4
‘)A-
C/ﬁ\\\‘\’:‘gplies that the unpreferred one (al-mafgﬁl) can also be de-

27 which

signated as imam if circumstances necessitate. One of these

circumstances is to prevent dissention and agitation. In

this respect, al-Bagillani explains:

The purpose of designating the imam is that [he could]
dispel the enemy, protect the territory, remedy the
shortcomings, enforce the divine ordinance and extract
the laws. If it is feared that agitation, depravity,
struggle, disobedience, battle, or hindrance of stat-
utes and laws (could happen], and that the Muslims'
enemy strive to terrorize and to disregard them if
the preferred one (al-afdal) among them were desig-
nated [as the imam]), then this [fear] }s an obvious
excuse to relinquish the afdal one to the mafgﬁl.30

In his refutation of the Twelver-Shi‘i principle

of precedence (al-afdaliyah), Ibn Taymiyah criticizes the

use of the above-mentioned Qur’anic verse (X.35) by the

Twelver-Shi ‘Is, holding that there is no evidence in this.

verse which supportg the principle of precedence. The reason
» ) B

.
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\\
is that God's saying "He Who guideth unto truth® is/ applied

‘only to God, whereas His saying "he who himself goeth not

aright unless he is guided" is a characteristic of crea-
tures.31 The Twelver-Shi‘is, on the other hand, use the
former phrase to indicate the preferred one (al-afdal) and

the latter for the unpreferred (al-mafdul).
. /’_—ﬁ\

The dispute between the Twelver-Shi‘is and the
Sunnis on the principle of precedence actually led to a more
bitter discussion on another issue, namely the comparison

(al-mufadalah) among the companions of the Prophet. Perhaps

the Twelver-Shi‘is were the first to raise this issue by

32 In his_Tajrid al-
I‘tidqad, al=-Tusi carefulli describes in detail the reasdns

making ‘A1 the best of all companions.,

for the precedence (afdaliyah) of ‘Ali over the othgr com-
panions.33 By giving.such a precedence to ‘Ali, the Twelver-
Shi‘is imply that the true imam (caliph!) after the Prophet .

Muhammad, peace be upon him, is ‘Ali.

\

'It is not our intention to diséu§s‘this issue here,
because it would lead us to a discussion of the legitimacy
of the first three caliphs before ‘Ali from the Twelver-
shi‘ls' point of view. ‘This problem is far-reaching, and
it shquld be treated carefully with inyéhsiVe‘pr%Paration
and reaearch. )Thefeforé, we confine ourselves to this brief

reference,
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B. The Designation of the imam

The second issue which is closely related to the
doctrine of the necessity of imamah is the question of the
method whereby the imam is appointed. Like the issue of the

qualifications of the imam, this one also led to controversy

among Muslim theologians. In general, they proposed two

different methods of appointmentt (1) electioh (al-ikhtiyar),

and (2) specification (al-nass). The firét method is sug-
gested by the majority of Muslim theologians, while the
second is held essentially by the Twelver-Shi ‘is. There are
also several other methods proposed by different groups,

Among the Zaydltes,.the nasg and self-appointment’ (al-da ‘wah

1}5 nafsih) are the prevailing method, whereas the supporters
of the Abbasids recognized the method of nagss and inheri-

tance (mIrétp).34

It is a dogma of the Iwelver-Shi‘is that the imam
should be specified (mansus) either by God or by His prophet.
Thus, theyﬂdid not recognize election as an éppfopriaté
method for this purpose.‘ In his Tajrid al-I‘tigad, al- Iu31
gives two reasons why'ahe imam must be specifikd. The
firstvregson is the dqctrxne,gf impeccability of the y@ég.
This impeccability is a petr'sonal matter whose possessor is

unknown to’ human being. God is the only one with knowledge
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" of who possesses it, begause He Himself gavé it to the pos=-

sessor as a lugtf., There is no way for us to kitiow who is im-
peccable unless-God makes it known to us, According to

Migqdad Fadil al-Hilll, this is done in two ways: (1) by in-

forming the prophet who,.in turn, informs us about the impec-

Il
cability of the imam, and appoints him to the office of

v

imamah; (2) by the occurrence of miracles (mu‘jizat) as a

36

proof on the part of those who claim the imamah. Since

impeccability is a hidden matter': the imam must be desig-
nated by the specificatidh of Him who knows the invisible

things, or by those to whom He made it known, i.e. the

prophets, .

L
3

The second reason given by al-Tusi is the conduct
of the Prophet Muhammad, peace be upon ’him. It is known that
he gives guidance and provides infgrmati.on on all aspects of
human 1life, even trivial matters such‘ 4s manners in the wash-
room, If the conduc1£ of the Prophef is like this, it is in- :
congeivable that he should have ignored the most important

thing for the future of his ummah, namely the specification

-

of the imam who v;rﬁi.ll succeed him, Besides, it is a fact

that whenever the Prophet planned to be ouf of town for a

' 'whi.le, he always spfacified someone who would deputize for

_him during his absence. On the basis of these‘facts, al-§illi

(

i @
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He whose character is [likel] this, how could he be
tharged with the negligence of his community and

ifs lack of guidance [by him] in the most important,
exalted and fundamental things [namely the specifi-
cation of an imam] from which his ummah is benefiting
most and which they need most, since he [the imam]

is assigned the running of their affairs after him
{the prophet] 237

SB, al-Hilli concludes: "It is necessary from his [cheﬁ,

Prophet's] conduct that he should desjgnate an imam after

him, and spec:.fy him and proclaim him. w38 e

'

These two are the common reasoris given by the
Twelver-Shi ¢Is to support their dogma; the first is rational,

- o
while the second is historical. However, a traditional rea-

son (dalil naqli) is algso given in some Shi‘I writings.
Quoting some Shi‘i authorities, Ahmad, Mahmud Subl;; elaborates
some Qur’anic verses to support the Twelver-Shi‘i concept; h
One of the:: most impressive of these verses is God's saying

in the Qur’an (XXVIIL.68): "And 'tfly Lord °createt;l:1 whatever *
He willetil “and. (:a_].:_s_g) chooseth too; it is not theirs to

39

choose." Subhl explains that the denial. of human choise

is in general terms, \unless it is spgcified by a particular

thing. Theréfore, he~says, ' . ‘ : e
ar o !"
The meaning of this verse is that a human being does not
have any right to choose in a matter: which falls under >
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P

[
God's jurisdiction and authority. Therefore, He is the

only one who chooseg whomever He wishes for prophecy
and imamah [office].%#0 -

Another verse elaborated.by Subhl is God's proclamation in
the Qur’an (II1.124): "'Verily I make thee Imam for mankind;'
(Abraham) said: 'And of my offspring?' ‘ He said: 'My cove-

- . v
nant reacheth not the unjust. bl

“From these verses the
Twelver-Shi ‘Is extract that imamah is a matt®r of God's
covenant, i.ndice;ted by His sa&ing "My covenent", in' which a
human being does not have any right. The only ri.ght to .
choose the imam belongs to God alone, which is indicated by
Hisngay;ng that He made (designated and specified) Ibrahim
as imam for mankind. 42 Though the verse refers to Ibrahin,
yet for wghe Twelver-Shi ‘is the act of specification did not
apply particularly to bec:e'itim,d\but to the imams in general,

. . _ ) -
because the imamah was not ‘confined to Ibrahim alone,

Evaluating the attempts of the Twelver-Shi‘is to
support their doctrine by forwarding several kind of argu-
ments, one can observe tha{: the main reason behind this at-
tempt is to provide solid ground for their insistence on the
spec:.fwat:.on of °Ali to the office of imamah by: the Prophet
Mubammad himself. 'Ihey base their insi.stence on-at least
three' different ‘trz'adltlons '

: *

) (1) The tradition in which the Prophet declares that

‘411 is his brother, his wagl, his khallfah after him and

t' ' ' ' "_‘:&a‘
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the gadi of his din (religion).l"3
(2) The tradition in which the Prophet addresses the
peox;le and proclaims that whoever recognizes him as his mawla
will know that ‘Ali is his mg_v&é_.44
(3) The tradition ip which the Prophet explains the po-
sition of ‘Ali with regard to his own position. It is re-

lated that he says that ‘All is to him like Harin to Masa. *?

The Sunnis oppose the Twelver-Shi‘¢is in the matter
of the method of designating the imam. Although the Sunnis
are of the opinion that the community recognizes specifica-
tion (al-nagg) and election (al-ikhtiyar) as the methods for
designating an imam, yet they argue that specification is
groundless (_t_)_;_t;_i_lj, and that election is the only valid

46

method. The groundleséness of al-nags is based on the fact

that the Prophet Muhammad, peace be upon him, never explic-
itly specified anyone--in tﬁe presence of his companiong=-

to be his khalifah (successor [im&m:]).47

4 “

_*  The Sumnis refutation of the Twelver-Shi‘i doctrine
on specification is, in fact, a refutation of the Twelver-
Shi-‘i 1nsisteﬁce upon the specifiecation of ‘Ali by the Proph-
et Muhammad. In his al-Tamhid, gl-Béq’illéni gives his i,nteAr:Q_‘_\\‘J

pretation of ’\the above-mentioned traditions used by the
| Twelver-Shi‘is, and ir; doing so, he rebutts their arguments,

To the first tradition, al-Bagillanl replies that by

¢
Y




Twelver-Shi‘ls read it gadi din
‘trate of my ‘religion," while al-Bagillani reads it gagi dayni

>
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mentioning ‘A1l as his brother, the Prophet ”‘wanted‘ only to
eulogize him; and by mentioning that ‘Ali is his Ifhgifah
after him, he referred only to his deputizing him in the af-
fairs of his family, i.e. Fatimah and her children when the

48 Concerning the word gdy dyn, the
-7 {49

Prophet was out of town.
which means the "magis-~

>0 The two readings

which means "the discharge of my debt.”
speak clearly about their differences. As a conclusion to.

his criticism of this tradition, al-Bagillani says:

This is neither an assignient [for ‘Ali] in the matter
of imamah, nor a specification of his authority, even
though this reference indicates ‘Ali‘s prominence, his

- significant position in regard to the Prophet's, and
his [the Prophet's] trust in him, -1

As for the second tradition, al-Bagillani assumes,
after elabqrating the differenf meanings‘of word mawla, that
what the Prophet meant by his saying: "Whoever {;:'ecoénizesl
ne as his mawld, will know that °Ali is his mawld" might be

one of two possibilities: (1) He might have meant that

™  Whoever [recognizes] me as protector of his religion and
his éupporter by my exoteric and my esoteric aspects
and my soul and my body, then [he" will recognize] “€All
as his protector in the same way. 52

(2) He might have meant that "Whoever [recognizes] me as his

«



IR YT YR

146
L

beloved one and his pfgz;ctor in every respect, then °‘All is
his protector."53 In his conclusion, al-Bagillani argues
that if this tradition were meant as the specification of
fAli, the Prophet would not have used this confusing phrase.
Instead, he would have said: "This is your imam after me,
obedience téwhomis obligatory; ‘therefore listen to him and
obey."54 ‘ ’

As for the third'tradi;ion,al-Béqilléni argues that
it is not a'specification of ‘A1, since the Prophet uttered
this saying on his way to the Tabuk raid. Before his depar-
ture he deputized ‘Al in Madinah to look after his family.
The hypocrites in Madinah interpreted the Prophet's leaving
‘Al1 behind as a sign of the Prophet's hatred for him, *Ali
then caught.upswith the Prophet and askgd if the Prophet in-
tended to leavéjhim with those akhlaf (those who were not
willing to go with the Prophet). To this question, the
Prophet answered1 "Are not you satisfied that your position

to me is like the position of Harun to Musa ..,?"55

The rebuttals of al-Bagillani are the position °
held b} the Sunnig to support their claim for the invalidity
of al-nagg and the validity of al-ikhtiyar. However, Subhi
summarizes Twelver-Shi‘l criticism of the Sunnis by saying
that in defending the pripcipie of ikht;'ér, the Sunnis are

not united, because” they differ in the . method of election,
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whether or not it is by ijma‘ or by ahl al-hall wa al-‘aqd,

as well as on many other issues pertaining to election.§6

As we noted in the beginning of this chapter, the
discussion of the qualifications and the method of desié-
nating the imam are both complicated subjects. The exposi-
tion of the Twelver-Shi‘i arguments, as well as those of the
Sunnis, is an indication of this complexity. Since the ob-

jective of this study is only to expose some aspects of the

-

doctrine of the necessity of i@@mah, what we have discussed

in these pages is sufficient for our purpose.

L
1
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-NOTES TO CHAPTER III

11bn al-Mutahhar al-Billi, al-Babu 'i-Hadl ‘Ashar,
With Commentary by Miqdad-i-Fadil al-Hilli, translated from
the Arabic by William McElwee Miller (London: The Royal
Asiatic Society of Great Britain and Ireland, 1958), p. 69,

25 detailed explanation of.the origin and development
of this doctrine is given in Dwight M. Donaldson, The Shi‘ite

Religion (London: Luzac &, Company, 1933), pp. 330-338,

T~ 35ee al-Hilli, al-Babu '1-Hadl ‘Ashar, p. 58.

9
“4cf. Apmad Mahmid Subbi, Nagzarivat al-Imamah lada
al-Shi‘ah al-Ithna ‘Ashariyah (Qahirah: Dar al-Ma‘arif,
1969), p. 110. See also Dondldson, The Shi‘“ite Religion,'
pp. 324-325, . .

5Accord’mg td‘al-Hilli,éthe only parties who insist
on the necessity of the impeccability of the imam are the
Twelver-Shi‘is and Isma‘ilis. Tﬁe rest of the Muslim theolo-
glans do not consider impeccabllity as a necessity for the
imams. See Ibn al-Mugtahhar al-Hilli, Kashf al-Murad.fi
Sharh Tajrid al-I‘tigad (Qumms Maktabat al-Mugtafawl, n.d.),
p. 286. '

%ponaldson quotes nine proofs of the sinlessness of ‘
the imam according to al-Majlis{. See Donaldson, The ‘Shi‘ite #
Religion, p. 321, ' '

Ibid.

8cf. al-§i11i, al-Babu 'l-Hadl ‘Ashar, pp. 64-65.
~ In his commentary to 21l-TusI, al-HillI explains this reason
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using a different argument. He says that "the prerequisite
of the necessity of the designation of the imam is the eli-
gibility of the subjects to fault. If this prerequisite is
applicable also to the imam, then it is JDecessary that he
needs another imam, and [this state will produce an] infinite
regress." (See al-Hilli, Kashf al-Murad, p. 284.)

IS

%See al-HillI, Kashf al-Murdd, p. 284.

10Ibid. In his commentary to al=-Bab _al-Hadi ‘Ashar,

Miqdad Fadil al-Hilli explains the reasons why the Qur’ad,
the prophetic traditions, the ijma‘, the qiyas, the hadit
ahad or the istighab could not be relied upon to be the
guardians. of the shari‘ah. (See al-Hilli, al-Babu '1-Hadl
‘Ashar, p. 66. ’ ‘ ‘

11.1.51111, Kashf al-Murdd, p. 284.

120b5 al-Husayn Muslim, Sahih Muslim, waqaf ‘ala ...
tahqiq nusugih ... Muhammad Fu’ad ‘Abd al-Baql, Vol.' III
([Qahirahls Dar Ihya’ al-Kutub al-‘Arabiyah, 1375.H./
1955 M.), p. 1466. N o

-

135ee ibid., pp. 1474-1475.

14Muhammad al-Mahdi al-Husayni al-Shirazi, al-Qawl

al-Sadld fI Sharh al-Tajrid (Karbila’: al-A¢lami, 1381 H./
1961 M.), p. 348.

155, v. Mir Ahmed Ali, The Holy Qur’dn, With English
Translation of the Arabic Text and Commentary according to
the Version of the Holy Ahlul-Bait (Karaqhiz Sterling
Printing & Publisghing Company, Limited, 1964), p« 87.

.

1621-p1111, al-Babu.'l-Hadl ‘Ashar, p. 68. See also,.
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Subhi, Nagarivat al-Imamah, p. 129 ff., in which he quotes
several Qur’anic verses with the explanation ‘of their con-
tents in support of the issue under discussion. In his
commentary to the Qur’an, S. V. Mir Ahmed Ali elaborates
the meaning and connotation of the word "zulm" found in the
above-mentioned verse. He says that "the greatest 'zulm'

or injustice in the words of the Holy Qur’an is 'shirk' i.e.
idolatry." His interpretation implies that the only person
suitable for the.office of imamah after the Prophet Muhammad
is ‘All, on the ground that "besides the Holy Prophet
Muhammad there was none in the Islamic world during the
Prophet's time who at any time had not been an idolator,

save Ali." (See Ali, The Holy Qur’an, p. 150.)
17t bn Taymiyah, Minhaj al-Sunnah al-Nabawiyah fi

Nagd Kalam al-Shi‘ah wa al-Qadariyah, Vol. III (Misrs
Matba‘ah al-Kubra al-Amiriyah, 1322 H.,), p. 255.

181y54,

91bid..
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201p44., pp. 415-416.

S t—dm—

2l1pid,, p. 316.

2231-Baqi11an], al-Tamhid fI al-Radd ‘ald al-Mulbidat
al-mu‘attilah wa al-Rafidah wa al-Khawari i wa _al-Mu‘tazilah,
gabatah ... Mahmud Muhammad al-Khudayri wa Muhammad ‘Abd al-

"Hadi Abu Raydah (Qahirahs Dar al-Fikr al-Arabi, 1366 H./

1947 M.), p. 184, .

ZBNaQ{r al-Din al-Iﬁsi,‘ Tajrid al-I‘tigad, in Ibn al-

Mutahhar al-§illi, Kashf al-Murad £I Sharh Tajrid al-I‘tiqad,

(Qumm: Maktabat-al-Mugtafawil, n.d.), p. 288.
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2421-41111, al-Bibu 'l-Badl ‘Ashar, p. 69.
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232141111, Kashf al-Murid, p. 288.

26This principle advocates that God's Justice neces-
sitates the absence .of Evil from His deeds, which implies
that He always chose what is the best (al-aglah) for His ser-
vant. (See ibid., pp. 271-272; and Ibn al-Mutahhar al-§illi,
Anwar al-Malakut fI Sharh al-Yaqut, bi-taghih ... Muhammad
Najmi-Zanjani (Intisharat-i.Danishgah-i Tihran, 543; Tihrans
Danishgah-i Tihran, 1338 H.], pp. 156-158 on al-aglah.)
Designating the unpreferred (al-mafgﬁl) to be the imam while
the preferred‘one (al-afdal) exists is contrary to this prin-
ciple. (

27Ali, The Holy Qur’an, p. 711,

‘ 28&1-Hilli, Kashf al-Murad, p. 288.

29a1-B§qilI§ni, al-Tamhid, p« 183. On the same page
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miracles after their claim to the office of imémaﬁ, as it
occurred at the hands of Zayn al-‘Abidin for example. See

al-Hi1li, Anwar al-Malakut, p. 208, - -
37a1--H‘i.11’£, Kashf al-Murad, p. 288. F
381144, .
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Ali, The Holy Qur’an, p. 1179, AN
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41Ali, The Holy Qur’an, p. 87.

42506 Subhi, Nazarivat al-Imamah, p. 81.
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al-Murad, p; 289, without giving the chain of its ganad.

+

44'I‘his address was-delivered by the Prophet Muhammad
in Ghadir Khumm. To locate the text of the tradition in ‘the
Sunni collections, see A, J. Wensinck, A Handbook of Early
Muhammadan Tradition (Leiden: E, J. Brill, 1960), p. 15.
In the Shi‘l collections this tradition is to be found for .
example in Ibn Babawayh al-Qummi, ﬁa‘zx}i al-Akhbar (Tihrans
Maktabat al-$adug, and Qumm: Mu’assasah Dar al-‘Ilm, 1379 H,),
pe 67. ' J
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. Ibn Babawayh al-Qummi, Ma‘ani al-Akhbar, p. 74.

46&1-B§q111§n{, al-Tamhid, p. 176.

47See ibid.‘i
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Soal-Béqi'llén{, al-Tamhid, p. 176.
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EPILOGUE

'‘Both Sunnis and Twelver-Shi‘is see imamah as in-
volving the notion of "succession to the Prophet." However,
there are important differences between the two parties
about this notion. The Sunnis consider the im3mah as a
worldly institution established by the community, and the
imam for them is functioning merely as a leader of Muslim )
community. For Sunnis, the imam is elected or appointed as
the first amor;g equals. On the other hand, imamah for the
Twelver-Shi‘ls is a divine institution, and imam is a divine
agent in succeeding the Prophet. The imam, according to

them is divinely appointed as head of the conum.mity.

]

In the eyes of the Sunnis, the position of the

‘imam in relation to the Prophet is merely that of a successor

and a dep‘uty to carry on the Prophet's functions, except
those of law-giver and medium of :evel’ati.on.h The role of

imam or khalifah from the Sunni point of view is much less

than that d‘f _‘thc_a Prophet; since the i mam is friot an agent of

' “revelation. As for the Twelver-Shi ‘Is, they include not only

thbse wﬁo deputize for the Prophet, but the Prophet himself,
mdér the scope of imamah. Therefore, the position of imam
in the Twelver-Shi ‘il scheme sometimes approaches that of the

154
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Prophet, and sometimes is inferior to it. Beside this, the

Twelver-Shi‘ls even believe there to be a kind of revelation

through the imams, though its nature 15 different from that |

of the prophetic revelation.

There is no dispute between the Twelver-Shi‘is and
the Sunnis concerning the necessity of imamah; both sides‘
are of the opinion that imamah is necessary. ‘Th,.eir disagree-

ment arises in regard to the reason for its necess$ity. The

'Sunnis argue that the human need of a leader necessitates the

- election of an imam after the death of the Prophet Muhammad,

peace be upon him, 1 Therefore, the suitable way to designate

the imam according to the Su;m‘is is election by the\ community, .

The Twelver-Shi‘Is give a totally different reason for the
necessity of imamah. "They insist that it is necessa:;y be-
cause 1t is an .expreseion of God's Grace (lutf) which orig-
inates from Gno'd"s Justice (‘adl). Hence, the imam must be
divinely appointed and nqt' elected by the community. " The
Sunni argument implies that the necessity of imamah or

khilafah came from man's side, and nothing divine is involed

in it. It is true that khilafah is concerned wfth'problems

related to religious matters, yet according to the Sunnis,

khildfah itself is net' a divi.nein?titution.z

On_the other- hang, the Twelver-Shi ‘i reason for the

necessity of imamah implies that this necessity came from

Mttt e =
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God's side, not from man's, and therefore, imamah is a divine
office. The whole superstructure of theological argumehts
proposed by the Twelver-Shi‘l scholars in support of this

concept is based on their idea of God's Justice. \

_God's Justice, according to the Twelver-Shi ‘is, re-
quires God to be far removed from Evil. He neither performs
Evil nor wants it. He is’a Gad of Justice, who never opposes
His own wisdom and never punishes without wvalid reason.

Along with this concept, another element.is invoived, namely
the idea of man's responsibility. God created human beings
for their own sake, pamely to achieve happiness in their
worldly life as well as in the hereafter. So that he may
pursue this goal, man is equipped with an ability to do
whatever he wants, énd hence he is a free agent of his own
deeds. Unfortunately, human beings are inclined to abuse
this ability and to follow their passion and give way to
their evil desires, which in turn leads them to the opposite
’pole from the goal of their creaﬁionc From the Twelver-
Shi‘I point of view, it is un just for God toulet His creation
go astra&, since this opposes His own wisdom. Ba§ing them-
selves on this:conqept, they insist that it is neéess#ry for
God to lay Religious Obligations (taklifs) upon His servants

to be observed as guidance in their actions. In order that

these taklifs be properly performed by human beings,rit is

«

o

. \.
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necessary that God should give His Grace (lugf ) to His ser-
'vl%'{’q{\.&,‘n
vants. This lugf is a situation by which humen bei.ng are

brought nigh unto obe’dlence ¢gta‘ah) and kept away from dis-
obedience ( a‘gizah) ~ God- has expressed His 1 _____;__ to His ser-
vants by the Divine Mission (al-bi‘thah), which took Form in
the sending of messengers. and prophets and the appointment

of imams. As such, 1mamah like nubuiah, is an expression

of God's Grace.
*i - ' N

. The Twelver-Shi‘is see the imam as a noble person-
ality who is vested with divine authority and who‘acted as

the true vicegerent of God and the Prophet on‘eartﬁ. His
divine authority includes also his role as- ti'le witness (hujjah)
of God 'to His creation, and as the guardian of the shari‘ah.
'I.‘herefore, the Twelver-Shi‘is assign to the imam an exalted
degree of authori.ty because the imam is be&ed to be the
true interpreted of revelation. We have seen that because '

of the divine nature of the imam's mission as the legatee

(waéi) of the Prophet, and as & hujjah of Goq and the guard-

ian of the ghari ‘ah, the imam’' is understoéd. to be equipped

with divine knowledge, -which- enables him to glve the true

~7meaning of the Qur’an, somethi.pg that no -one else after the

Prophet, except the imam, can provide., o

Examini.ngr the whole theological arguments proposed

-

by- al-Tusi concerning the doctrine of the necessity of imamah,

44

. v
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we can see that with regard to the Twelver-Shi‘l feeling and -
thought about the imams, these arguments are justification
of the meaning they experienced in the imams. This justifi- .
cation resulted in a dogma that the imamah is necessary be-

cause it is an expression of God's Grace (1u§f). '

From the Twelver-Shi‘i theological arguments on.-the
necessity of imamah presented in this "étudy, we can ‘assume T e
that the reasgn for the Twelver-Shi‘is to develop this doc-
trine of imamah as expressive of God's lutf is to emphasiz®

the continuity of communication between God and His servants,

and that His guidance ié always given to the human beings

through the imams. - ,
y
. ‘ S
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NOTES TO EPILOGUE

/ lthis is implied in the works on imamash or khilafah
by the Sunni scholars. See, for example, Shah ‘Abd al-‘Aziz,
Mukhtasar al-Tubfat al-Ithnd ‘Ashariyah, nagalah min al-
Farsiyah ... Ghulam Muhammad ibn Muhyi al-Din ibn ‘Umar al-
Aslami; ikhtagarah ... Mahmud Shukrl al-Alusi (Qahirah:
Matba‘ah al-Salafiyah, 1373 H.), p. 116. .

2Nevex:‘theléss., the Sunni caliphs later came to stress

the divine sanction which they possessed as the heirs of the
Prophet and used this as a means to enforce obedience to their
rule. Later Sunnis political theorists even came to justify
this., See, for example, al-Ghazali, Naglhat al-Muluk, trans-
lated by F. R. C. Bagley (Londons Oxford University Press,
1964), pp. 45-46. ‘ : .

| _ _.?Cf. Thomas W, Arnold, The Caliphate (Londons .

Routledge & Kegan Paul Ltd., 1965),‘, Pe 14, '
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