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Abstract
" Author: | . Majida B. Gabrani S ’

Title of Thesis: The concept of "ImSmah" in the works of
¢alf Sharffatt (1933-77 A.D.).

Department: The Inétltute of Islamic Studies-McGill
University; Montreal-Canada.

Degree: /! Master of Arts *

______ o e e e

This thesis examines the Irgnian scholar (A1il

Shariftati's (1933-1977) attempts to extend the meaning of
‘ the ImémA: a central Shi(t aoctrine_; to propound a radical
:) reformation in Islam in the light of Marxism, existentialism
and phenomenology, with the hope of establishing a universal
Islamic order “and of helping to make Islam a more viable

A

socio-political force.
A . ©
‘Sharilati's reinterpretation of the doctrine of the )
Imémah* and its related aspect of intizir "along Marxist and
' Hegelian lines of thought provides the bas1s for aﬁ activist
and revolutionary Islam. His means are a unigue modern Shit}$
response to the need for * change in the Iranian

religio-social order.
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Résuné

Auteur: R Majida Gabrani

°

~ Titre de la thése: le concept d'Imémah dans les oeuvres He
(Alf Sharffatf (1933-77 A.D.).

Départment: v 1'Institut des études islamique de

l'université McGill-Montréal, Canada.-

Niveau: © Mattrise en Arts

Dans cette thése, nous allons analyser les différentes
tentatives faites par le pensgurP iranien (Alf Shari(atf
.(1933-1977) pour élargir lLe sens d'Imam - théme ' centrale
dans la doctrine Shi{i et pour proposer une réforme radicale
en Islam & la lumiére du marxisme, . de 1'existentialisme et

la bhéﬁodenologie, dans 1l'espoir d'établir un ordre
islamique universel et d'aider 3 faire de 1l'Islam une for;e

“sbcio-poliiique plus viable, ..

Sa réinterpretatié% de landoctrine de 1'Imémah, selon
Shari‘ati et 1l'aspect d'Intiz8r qui en découle, fidéle aux
lignées de pensé; marxiste et hégelieﬁne fourni; les bases
d'un Islam révolutionnaire et activistej Ses \dbiqions
‘représentent d'une i;¢oh'hoderne et exclusivement Shi¢i une
régponse au besoin  de changement  dans 1'ordre
social-réligieux de 1'Iran. m

A
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Note on Technicalities,

» -

The transliteration scheme employ;d is the one adopted
by the Inst{tute of Islamic Studies~McGill Univergity
(Montreal, Canada). .

Due to the limitations of the word-processing facility at
McGill University, long vowels are denoted by a circumflex
(") sign rather than a bar, - . .
Dots under the letters 4, t, h, 2 have been indicated by the
cedilla (,). 4 ‘ .
Thé—hamza is denoted by a single quotation ('),

The ‘ayn is represented by a superscript open bracket. ((),.

The names of the works and non-English terms have .been

[}
.

italicized. 4
In the present thesis, words such as Islam and Allah, are
used as part of English\vocébulary; The plural of words like
Imém and Madrasah have also been anglicized.

Direct qQuotes of various authors used in the text have Qeen

retained as they appear in the original form.

Note numbers have been indicated in brackets.
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BSOAS :

EI(1):
EI(2):
IJMES: . '
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MERIP:
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Studies. )
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Encyclopaedia of Islam, 2nd Edition. -
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Middle East Research & Information Project.

vii




N Cs

©

ABSTRACT . . « « ¢ o « .+ .
RESUME . . . . . . « «. .
ACKNOWLEDGEMENTS . . . . .
NOTE ON TECHNICALITIES . .

TABLE OF CONTENTS . . . .

LS

i

PREFACE L] L] L] L] [ ] L] L4 [ ] L]

: v
CHAPTER I - (AL! SHARI(ATI
NOTES TO CHAPTER I. . .

9

-

L] . L 4 L] L] L4 . [ L] -
.
L] L * L [ ] * L] L] L L
?
L . L] L] -, L] . . . -
- #

-

. [ ] L] L L] L * L] L d L]
L ] L] - ] L] . . . [ L]
L . o L] . L] L L] L] L]

'S LIFE AND THOUGHT.

A
CHAPTER II - THE PROBLEM OF SUCCESSION -
I N SHI ( AH ISLAM L] . L] . * L] 0‘ L4 -

NOTES TO CHAPTER 11 ., .

”4
CHAPTER III - THE IMAM AS
: COMMUNITY. .

.

-NOTES TO CHAPTER 111, .

4

_ CONCLUSION , . . . . ..
NOTES TO CONCLUSION. .

BIBLIOGRAPHY . . . . . .

THE LEADER OF THE

A d L L] L) . L] - L 4 L] L J

e« o s . * & @ o e =

-

e 8 4 @ s 2 B+ »

. o vii

. ovidi

L] L] .36



. .
: .
- ’
.

.

7 , .
. .
* *

- ' Freface .
<

This thesis studies- the thought of Dr. (Alf Sharf(atf

(1933-1977).  He occupies an important position in “the
history :of the Iranian ~revolution and is generally
considered as one of its ideonlogue‘s. His traditional Shif1l
upbringing and subsequent exposure to the Edropean ideas of
Marxism and Sociaiism lent Sharfitati a theoretical framework
to reinterpret Shi(i Islam in the light of the changing
needs of Iranian society. ;
! .
The structure Ofl thesis is as follows:

Chapter I: This chapter ‘introduces (Ali Sharifati's life and

thought;”his role in popularizing Shi(if activism-as a means
to mobilise the masses to change the existing social order,
s use of varipus European scholars in his approach and the

“

ideosyncratic fashion in which he presented his ideas.

~

Chapter Il: This chapter examines how \(Al‘i Shari¢ati
utilizes the idea of succession in Islam-for the pur~pose of
lending sovereignt':y to 'the people' as opposed to the theory
of divine aépointmenty of the Imém. He restricts the div;lne
prerogative to the first twelve Imdms, the last Imdm being
hidde'n: This chapter also deals with the. contradictions that

‘ , i
emerge from Sharifati's attempt at emphasizing Shifi Islam

;0N the one hand and Marxist democracy on the other.

° 1



Chapter 1II: This chapter studies hov (All Sharifat

modifies the two major Shi(i docttrines of Im&mah and Ing{izér
inqorporating European‘ ideas of Marxism and socialism., It
also shows how such a re-interpretation of Shi(f Islam aims
at awakening/the masses to the social realities of his
times. ’

&

_ Sources: Most of Shari(ati's works were origiﬁally presented

in the form of 1lectures which he delivered in Persian in
Iran. These. lectures have been transgribed and published.
However, two of his works Isl8mshen&si (Islamology) and_
Kavir (Desert) were written by him solely for';he purpose ofl
publication. English translations of Sharilatfi’s work§ are
used in the text for analysis. However,. a part of
Sharflati's work entitled Ummat va Im&mat (Community and
%eadership) is used in Persian. A copy was obtained from the

School of Oriental and African Studies Library (Umiversity

of Londgn), However, a part f Amin Soheyl's translation of

Ummat va Imamat pp. 197-214 wi?,élgp used. \
— '
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e Chapter I - Al% Sharf(ati's Life and Thought

“

Shari(atf's Barly Lifes (Alf Sharf(atf was born im Mazinan

village in the eastern part of Iran in the year 1933 A.D, He
received his early education in a high school, where he,
like every other student who goes to school, took pis
examinations and advanced §rom one year to another
successfully. While he was pursuing his secular education,
he also kept himself busy learning Arabic and the religious
sciences.<1> As a schoolboy (Ali Sharifati attended the

discussion groups in the 'Centre for the Propogation of

Islamic Truth' in Mashhad which was organised and

established by his father, Taqi Sharifati, who was a
religious leader and a teacher. During the 1960's he would
lecture on the radio in Mashhad on religious topics.<2>
3
Tagi Shari(ati earned his income by running his own
religious lecture hall and by ‘teaching. He is also
considered to be one of the foundersuof the Islamic movement
in Iran, rendering his services to it for about férty years.
Taqg!l Sharilati's approach in the propagatiog of religion was
logical, scieng}fic and progressive., He was particularly
inclined towards the youth who <had received a modern

education but who had to be brought Back to the faith and to

-




Islam because they were bent on following the increasing
t;end of materialism. In response to these develppments he
made a serious effort to reduce their worship of~ the West
and their hostility towards religion: He also produced a
number of religious and philosophical works such as Khalifah
and Wilayah in the Qur'én and Sunna; Revelatjqn‘.apd
Prophethood, (All Witness to the Message, The b}omise of
Religions, The Utility .and Ngg;ssity of Religion,  The
Economics of “Islam and Moderp Tafsir (Tafsir-e-Navin).<3>
Tagi ’Shari(ati also~ attempted to establish a school of
Qur'éni;— exegesis based oh critical examination of the
(circumstances of revelgtion #hd .re~interpretation of its
historical setting.<4> o -
While (All Shari(ati was studying in high school, he joined
a small group known as Nazhat-i Khoda Pastani Sosiyalist
(The Movement of the God Worshipping Socialist). This group
proved to be more significant intellectually than

politically since it made the first attempt in Iran to

synthesize Shi'ism with European socialism.<5>




4

Shart(atf's Pirst Pormative period: As soon as Sharifat!

finished high school, h%;joined the Teachers' Training
College in~M;;hhad, .which’ was a reputable and an important

institution that offered teacher training to students who

e

_were .unableto enter the university. Shari(ati joined the

Teachers' Training College out of his 1love. for the
profession of teaching.<6>
. L . p
- ) +
While pursuing his studies at the Teachers' Training
College,  Sharifattl gave lectures, to students and
intellectuals at the 'Centre for the Propagation of Islamic

Truth' in Mashhad. Sharifati continued the task of lecturing

“to promote religious awareness among the youth. He was asked

to lecture frequently and became a popular speaker at the

'Center for Propogation of Islamic Truth'. This activity
/

brought him into close contact with many students, most of

vhom belonged to the lower economic strata of Iranian

society.<7> N

-
Q

However, the lectures he delivered also shaped his own
mind and did much to gear him towards the direction thgt his
thought later took. Algar has clearly stateg that the task
of teaching shapgd' his thinking mbch more than did the

formal program of study at the university;




%

A

What fashioned him and égzermined the direction of
"his _thought was not so much his conventional,
program of- study, nor even the course of higher
study that he followed abroad, as his 1love of
learning and thought, and the creativity and
comnitment that he derived from his firm faith in
- the perspicuous religion of Islam, as well as from
his earliest environment, which always remained a
source of guidance for him. » The Center for the
Propogation of Islamic Truth in Mashhad, which for
, thirty years was the active and vital center of
committed, intellectual Muslims in the city,
contributed much to hig formation; and in return he
pIlayed a great role in promoting its activities by
delivering lectures, answering gquestions, ‘and
presiding over its sessions,<8> '

While pursuing his studies at the - Teachers' Training
College, Shari‘ati began to write. His first work was
entitled Maktab-e-Vidsitah (The Median school) where he

demonstrated that Islam is a 'median school' among the

different schools of philosophy as well as an intermediatel

system between socialism and, capitalism which had adopted
the‘.advantages"and positive aspects of other schools of
thought byt avoided the negative aspects.<9>

H ‘ o -
his studies ‘at the \Teachers'

Soon after finishing

Training, College, Sharitati embarked on his career as a
-~

teacher. He taught in his home province for four years qu,
while teaching,'"hg began to pursue scholarly work. He

translated into Pergian an Arabic work entitled AbU Dharr:

1

Khodd Parasti S&sfyali@t (AbG Dharr: The God worshipping -

Socialist). This work was originally written by a radical
. .

v
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Egqyptian novelist named (Abdul Hamid Judat al-Sahar, who

wrote on AbQO Dharr as an early follower of the Prophet.
According to the original writer, AbQ Dharr denounced the
khulaf&' as corrupt rulers gfter the death of the Prophet
Mubammad. Ab0 Dharr withdrew from -public life and went to
the desert to lead a Simple life. He spoke on behalf of the
hungry and the poor against the greediness éf the rich.
Shar$(at$ considered Ab8§ Dharr in the final ‘analysig to be
the first Muslim Socialist among mény other radicals in the
course of Middle Eastern history.<1l0> In his work
Islfmshen8si (lslamology), he desecribed AbQ Dharr as a
‘ ----multidimensional man, one spirit two
dimensions, a man of sword and prayers, a lonely
man and a man of society, of worship and pOlltJCS,
~struggle for the sake of independence, Justxce and
hungry people, and study for the ‘sake of
understanding the Quran properly to know the truth
to learn and collect knowledge.<11>
" The interest in Ab0 Dharr al-Ghaff&r! on the part of Dr.
(Alf Sharilati persisted .throughout his 1life, and Abl pharf
" became one of the archetypes of th; ideal Islamic man who
was freqd;ntly mentioned by Dr.Sharitati in his works
dealing with social concerns. After completing the
translation of the book on AbQ Dharr, Sharifatf gfanslated a
book on prayer from French.<12> éoth of these translatiopé
were undertaken by Sharifati in his pre-university period.

This activity demonstrates the S§pope of his work and the

interests he pursued at an early age on his own initiative.



Tﬁey also exemplify his first iﬁterpretations of the life of

the Prophet and other leading figures in the light of social

concerns.<13>

‘Ih 1956 the Faculty of Letters was founded in Mashhad
Universit§. *Sharilati was the first ‘among all the students
to be enfolled in the Faculty to study for a Masters degree
in foreign langyages. This move enabled him to continue his
formal studies while still working a;\a teécherﬁ'At Mashhad
University he specialised 1in Arabic and French and also
developed a keen interest in the -history of religions, the
history of 1Islam in particular, and the philosophy of
history.<14>'He also wrote a series of articles enfitled
"Toynbee énd History"™ for a Khorasani newspaper as well as
an article "Which one am I" for the Farhang magazine in
Mashhad. He .also translated Supplications ?y Alexis
Carrel.<15> He participated actively both in the classes and
lectures offered and did not feel content to remain passive

as did the majority of the students. His active

+ participation in discussions helped him to reflect upon and

. \
investigate the relevant issues'objectively.<16>

By virtue of his activism and impulsive nature he never

remained silent “or passive particularly when socio-political

" diseguilibrium prevéiled in Iran during the early years

z



after the overthrow of Mugaddiq in August, 1953. Shiri(ati

. geacted upbn realizing that the social, political and
religious turbulence affected the destiny of the people. The
religious education sector was se;iously affected,
especially the madrasahs, which had remained the nucleus of
religious guidance for a’iong time in Iranian histofy. They
were undergoing a period of re-evaluation under the new
educational system instituted by the government. In these
turbulent conditions Sharitati  delivered speeches with a
radical content and wrote articles against the extreme
traditiomalists who separated Islam  from society and
retreated into a corner of the mosque and the madrasah. He
condemned the traditionalisss who reacted negatively to ;ny
_kind of intellectual movement within the societ;. In his
view the traditionalists put a dark veil on the truths of
Islam, He also opposed the rootless and imitative
intellectuals who made "new scholasticism”" their étronghold.
Sharilati condemned both‘of these groups who had severed
their relations with society and the people. He c;iticised

them also for their submission to the ocorruption and

decadence of the modern age.<17>

i

A}

Sharifati's activism caused the government authorities
to investigate him. However, he never gave up his struggle

for voicing what he believed to be true. He never ignored

~ .9



the social  injustice and oppression inflicted upon the
ignorant masses., He always showed his concern for youth like
his father, Taql Sharflatf. The target audience of the
latter was mainly. the educated young in whom he infused
religious awareness in the light of social concern so that
they might react agéinst the social injustice that prevailed

in Iranian society. This kind 'of influence registered upon b

(All Sharitati's mind right from his childhood. He spent
most of his early lifg in Iran 1in the company of his father
who nur£ured him intellectually during hfs first formative
years. In his autebiégraphy Kavir (Desert) ¢(All Sharifati
{:) acknowledged ﬁis father's relentless efforts:

My father fashioned the first dimension of my
spirit. It was he who first taught me the art of
thinking and the art of being human. As soon as my
_ mother had weaned me, he gave me a taste for
‘freedom, nobility, purity, steatifastness, faith,
chastity of soul, and independence of -heart. It was
he who introduced me to his friends-his books; they
' were my constant and familiar.companions: from the
earliest years of my schoolitig. I grew up and
matured in his library, which was for him_ the whole
.of his life and his family. Many things that
otherwise I would. have had to learn much later, in
adult life, in the course of long experience-and at
the cost of long lasting effort and struggle, he
gave to me as a gift in my childhood and early,
youth, simply and spontaneously.....<18>

'ﬂ "Having grown up with &is father's imége before him, he
devoted his life to his fellow men by addressing the youth

.in order to bring them back to Islamic ideals and by

o delivering lectures at the 'Center f?r the Propagation of

-

10



{

Islamic Truth' in Mashhad. Like his father, (Alf Shariat$
also consiéered the study of the Qur'én as the central means
for teaching. Sharilati remained indebted to his father for
having conducted him to.a point of départure from which he
was dbfe t; make a- creative .leap forward. The first
formative years that he spent with his father in Mgshﬁaa
vere supplemented by the formal edﬁcation he phrsued at high
school, religious school, and at Mashhad University. These
various aspects of training enabled him to actualise his

"

potential.

s - \

Shari(ati's Second Formative period in Paris: Shart(ati won

a state scholarship after successful completion of the M.A.
at the Faculty of Letters in Mashhad University. He then
proceeéed to do his Ph.D, in. Sociology iﬁ Paris at the
Sorbonne. A% the —Sorbonne he took courses with the famous“-
orientalist, Louis Massignon, for whom he had a deep
admiration. Uﬂder tﬁe,lattér's guidance he studied‘the life
beFs;imah,'the daughter of Mubammad and wife of (Alf b, Ab%
Télib. He attended lectgfes by Marxist professors and was

<

also exposed to different schools " of social and .

‘philosoph{cal thought, as well as to the )yoiks of Bergson,

Albert Camus, Sartre, Schwartz and French sociologists such

as Gurwitsch and Bergue. Apart from his father who was the

.2 ll




\
first and greatest influence on him, Sharifati also

acknowledged the influence on him of HPUiS Massignon (the
French orientalist), Mubammad (Alf FurQghi (Iranian scholar
and Qolitiqian), Jacques Berques (French Arabist and
sociologist), and Gurwitsch (French sociologist) in his

autobiography Kavir <19>,

_'_“Whilg studying at the Sorbonne, he read the works of
‘ contemporary rad}c;ls such as Jean Paul;Sartre, Franz Fanon,
Che Guevera, Grab and Roger Garaudf (a prominent Christian
Marxist intéllectual vho later became a Muslim); <20> and
translated Guevara's Guerilla Warfare, Sartre's What is
Poetry, Fanon's The Wretched of the Earth and The African
Revolution. The' translation of The Wretched of the Earth
vas completed and published by one of his lfollowers,
AbQl-Hasan Bani $adr, later to becowe President of the
Islamic Republic.<21>

Sharifati spent about'five years in Paris and completed
his graduate work with a doctoral dissertation entitled:
Fadé'il al-Balkh (Les merits de Balkh); it consisted of an
introduction to and an edition and translation of a Medieval
Persian text. ‘The dissertation was philological 1in nature

LY

and was done under the direction of Professor G.Lazard,<22>

12
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~ While doing his Ph.D., he was also engaéed in .a
systematic study ofn Marxism. According to Algar -he was
engaged Tin this study for two reasons: One was to gain.'
knowledge - of this discipline so- that he could produce a
systematic and compelling critique of Marxism to be written
b& a Mgslim. Second, although the refutation of Marxism was
the first priority, he studied in order to confront certain
problems ~‘:it: the forefront of the Marxist dialectical

order.<23> This emphasis comes from Algar and is not

warranted by Sharitati's own preoccupations. ' Perhaps Algar
- .

-wrpte as he did to-save Sharifati from the accusation of

L. .
being a Marxist.

Although Shani(ati was extremely impressed by the
French school of sociology, he believed that fleither western
sociology nor purely Marxist thought could comprehena and
analyse the social realities of the non-industrialised world

or the Th1rd world <24>
\

,.. He was impressed by Fréhz Fanon's approach to thé

anti-imperialist struggles against France in Algeria.

Fanon s strategy towards imperialism appealed to Sqért(ati

since he considered himself and- Iranlan society as part of

the Third world and had a deep concern for this segment of

society and its problems. Subsequently, he devotqg a great

13 -




"in his pronouncements:

i

deal of his attention during his stay in France to the

anti-ﬁmperialisE struggles of Algeria and considered himself

a part of the Muslim struggle. He also built close ties with

»
I

the leaders of the Algerian FLN, the National Liberation
Front of Algeria who were in exile, and especially with
Franz ﬁgnon who was originally from Martinigque and an active
participant in the Algerian revolution. Fanon had joined the
Algerian revolution from 1its very inception, Sharifatl
learned about the ideas of Eultural alienation and the
psychological damage caused by 1imperialism from Fanon.
Sharifat! was influenced to ther extent that he translated
Fanon's Wregched of the Earth and The African Revolution so-
that Fanonls ideas would be exposed t; Ira;ians who weTe
also engaged in the .struggle against imperialism. He
considered Fanon's Wretched of the Earth a profound
sociological and psychological analysgé)_of the Algérian
revolution and recommended the work to those who were:
struggling against 1imperialism, Fanon ~was introduced to
Europeans through Jean-Paul Sartre; to Iranians he was
introduced through _ Shari{;§i.<25> Sharifat1i expounded
certain theories of Fanon which were entirely unknown to the
Iranian population. Many of Fanon's phrases began to appeaf

Come, friehds, let us abandon Europe; let us cease
this nauseating, apish imitation of Europe. Let us
leave behind this Europe that always speaks of

o 5 /
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huﬁanity; “but destroys human béings wherever it
finds them.<26>

Although Shari(ati went far in advocating Fanon's
ideas, he refuted Fanon's thesis about the relations?ip
between religion and revolution. Fanon professes that the
péoples of the Third world must give up their own
traditional re}igions in order to wage a successful struggle
against th? imperialism of the we'st. _ghari‘ati, however,
challenged Fanon on this view in the letters he wrote to
him.<27> In Sharitati's view, the peoples of thé Third world
had to rediscover their religious roots before they could
challenge the West in order to be independent. He made this
/issue explicit in a lecture "B?zgasht bi Khishtan" (Return
to Self) whére he suggested that "Return to Self" has been
studied by many progressive non-religious intellectuals
(réshanfikrén) who are the leaders of the Third world
anti-imperialist movement, such as Aime Cezasrie, Franz
Fanon, Sanghor, K&tib VY&sin, Al-i Abmad of 1Iran etc. 1In
Sharf(ati's opinion, 'Return to Self' no doubt implies going
back to our respective cultural toots: However for Iranians
he argues that Self' implies "Islamic culture” and "Islamic
ideology". Returning to "Islamic culture" and "Islamic
ideology™ can alone.confront the cultural imperialism of the

West because the . force of religion will awaken the society

and mobilize the masses,<28>

P
4
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When he returned to 1Iran, Sﬁarifatt continued to
express his concern for the Third world: He held that the
Third world must undergo the process of qslf-recognitioq,
self-integration and self-reliance at the national as well
as loc;l level 1in order to come ous of the inertia of
decadence. Only then will these countries be able to

. liberate themselves from the yoke of imperialism.£29>

Besides ' his involyement in Ehe Algerian revolution,
Shar;}ati established contacts Jith other Arab and African
anti-colonialist struggles and theoreticians. He expounded
the ideas of other African revolutionaries such as (Umqr
Uzg8n, author of 'Afdal al-Jih&d' (The Best of All
Struggles)jto the Iranian people. He exposed these thinkers
to the Iranians with the hope that the gdeas that were
taking shape 1in various Islamic movements would inspire a
new intellectual dynamism in the social and poTitiéal
struggles of Iranian Muslims.<30>

.

Apart from Sharilati's contacts gith Arab and African
leaders in France and the world of intellectual_life, he was
also involved in Iranian politics while he was in France. He
vas ipvolved in a gfoup known as.the Movement_of God-Fearing

Socialists, a major organization of opp®sition to the Shah's

régime after the Americanrcoup d'état of August 1953.<31>

—
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Sharf¢ati, too, belonged to the movement which was headed by
Ayatullah Khomeini and wrote about the nationalist struggle
in Iran because he felt that the movement was not depicted
+in the way Qit should have been in the Persian language
;publications of Paris. Although the movemgpnt was essentially
Islamic in character, the underlying tone depicted in the
literature was non-religious or even anti-religious. The
Iranian intelleétuals seemed to overlook the social reality
of Iran and the nature of the movement.<32>’In the midst of
the conspiracy of misunderstanding and distortions of the
Iranian struggle, Sharifati.published articles in the most
widely read Persian-language journals in Europe.~HBe also
edited two journals: Iré&n Azdd .(Free Iran) which became the
organ of Mugsaddig's National Front in\Eprope,w\and also
Némeh-yi P&ars (Pars Letter), a monthly journal (of the
Iranian student confederation in France.<33>
Upon successful completion of ' his doctoral
dissertation, Shariftatil returned to‘ Iran. His period of
- study 1in France wa% significant in term¢« of his active
invol;;ment in anti-imperiélistic struggles for Algeria and
his \‘contributions towards political activities in Iram.
However, his activities seem to be in sharp contrast wiEp
the interest reflected in his doctoral dissertation which
con§§sted of editipgv and translating a Medieval Persian

' )
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text’ ‘Perhazf/he chose to pursue‘this type of scholarly

activity bécause of the interest dating from  his

pre-uwiversity period in translating texts useful for giving

the masses access to the earlier sources of Islamic history.
It is also evident that while studying at the Sorbonne he
undertook translation of Fanon's works and other European
authors whbm he thought signifjcant enough to help create an
awakening aéogé the Iranians engaged in the anti-imperialist
struggle then. He participated actively in many political
movements. This fact proves. what Algar claims, that
Shariftati's study and understanding of society were not
based on formal and official sociology but on the actual
observable movements of society. Furfhermore, hé- did not
engage in studying, memorizin and (tﬁépating for
examinations to the extent that other wuniversity students
did. Rather, he invested his efforts to become a mujdhid
(warrior in° the cause of religion), an aware and
discriminatiﬁé personality. In this respect he)emulated his

father's strateqy of reacting in response to what the

Iranian masses were going through. It was also pointed out
h\

' earlier that the lectureé he delivered at the 'Center for

™
the propagation of Islamic Truth' contributed much more to

the development ~of his thought than did the conventional
program of study at home and abroad. For him the task of

translating and editing was a means to an end rather than an

18
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end in itself. His strategies were a response to the
observable movements of the society in Iran and other
countries of the Third world.

It is however ivronic that when he returned to Iran and
lectured at the/l;lusayyniyah-i Irshdd, he always quoted
Westgrn writers, particularly European historians,
Eu}opean philosophers, and Europear: orientalists vhom he had .
studfed at 'the Sorbonne in order to identify the social

realities in Islam, ;

————— e

4

Sharf(atf's Return to Iran: Sharilati returned to Iran after

receiving his doctorate at the Sorbonne. As soon as he
arrived, he was ® arrested at Bazérgan, the mainllpoint of
entry to Iran from Turkey. He was imprisoned on the ground
that he had participated in political activities against the
Iranian government:while he vas studying in France.<34>
Although it was not uncommon among Iranian students who went
abroad to Europe and America to engage. in political
activities, in the case of Sharitati he was taken seriously
to task for the role of 1leadership he had played 1in
political activities; that role transcended, the normal

agitation and concentration on demonstrations, the shouting

of slogans, etc., among the Iranian opposition abroad.<35>
. '2 -
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After spending six mont‘hs" in prison, SharStatf was
released. Thereafter he was inclined td pursue a job as a
teacher, bpt he was: denied permission to teach )in Teixran. He
returned to Khorasan and was obliged t;) work for many years
as a teacher at various high schools and,in the Eollege of
Agriculture. He taught in these schools at the same level at
which he had taught’ bgf‘ore going to France for further
studi;s; He continued“\qto teach there untilﬁ a teaching
position became available at the University of Mashhad. He
became very popular at the university and was appreciated"by
t;is audiences asa good speaker because of his siyle that
was innovative in method and 1in substance. However, the
latter element caused. him trouble and distress, and ;e was
taken to task by the religious leaders for his f’laws in
expounding Islam}c doct.r ines and'particular.ly' the Shifg
interpretation of them.<36> But Sharifati's father and some

other sympathetic members of the religious class helped him

to revise the content of the lectures.<37>

N
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Since "Shari!ati's approach and methods of teachings

‘'wvere different from the conventional methods, they also

brought him into conflict vith the university
administration. This happened because the 'University of
Mashhad was headed by conservative (ulamé' and promonarchist

personnel. A}lth?ugh Sharitati was proved to them to be a

ko
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committed native intellectual with an acute sense of moral

and social responsibility, he was considered far more
radical than was proper in the Iranian academic context.
Consequently, he was soon asked to resign by the

authorities,<38> . o

Despite his forced resignation, Sharilati did not cease

"his activity as a lecturer. He moved to Tehran where he

became a lectuyrer at ‘a religioué eentre called Husayniyyah-i
Irshid. This was a religious meeting hall built and financed

by a group of wealthy merchants and veteran leaders, of the

Liberation Movement.<39> Such centres existed alongside

mosgues in all 1arge' and small: - cities of 1Iran for the
purbose of congregational meetings and the comemoration of
the martyrdom of Imém gusayh, the grandson of the Prophet
Muhammad and the third Im&m of the Twelver Shifah, killed at
Karbald' (680 A.D.). At the various centres of Husayniyyah-i
Irshdd popular preachers were called upon to inform the
masses about the tragedy of Karbald', where Imém Husayn was
betrayed by his own supporters and finally received the
death of a martyr. These religious edifices served a
érucial purpose among the nglver Shitah of Iran as a means
to arouse emotional sympathy for the Ahl al -bayt <40> These

centres were named Husayniyyah to symbolise the Imém

Husayn's struggle against the oppressive rule of the
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Umayyads (660-750 A.ﬁ.); the Im8m served as a model to the
Iraniaﬁ youth of the twentieth century for their struggle to
transform oppressive circumstances into a just social order.
The inherent character of this institution idgntiéied it
with the sdcio-political aspirations of the 1Islamic
community and underlined its confrontation with the Shah's

régime. <41> \ -

Shari{ati's lectures were attended by large audigncegd
especially by large numbers of -youth belonging to the
studeht ;ommunity at the Husayniyyah-i Irshé&d in Tehran.
His lectures héd a great impact because of his innovative
styfe in mthod and content. His ideas however were in shdarp
contfésx with the traditioaal religious interpretations of

!
the (ulamd' and even with those of the westernised
LY

professors. He used Jamil al-Din Afghéni's and Muhammad

Igbil's strategy of empbasizing the dynamic, progressive and

. - S
scientific nature of 1Islam. He alsc addressed the Iranians

with respect to their - problems and expressed his
revolutionary ideas in the context of traditional
society.<¢2> \

?

Despite the fact that Iran had adopted certain secular

elements from the modern West, it essentially remained a

o
\

traditional country. Yet the imitation of the West had

“
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occurred on such a grand scale that it inevitably led to a
deep cultural confusion, The socio-poiitical turbulence in
lran helped Shiri(ati to idéntify the struggie in Iran as
having: two fundamental aspects; one was for national
independence and the other was for socio-economic justice.
This dual program was addressed to a politically subjugated
and economically exploited 1Iran which was caught in the

grips of multinational corporations and Western cultural

imperialism, racism, class exploitation, class oppression,

class inequality and gharbzadegi (westoxication).<43>

Shari(ati advocated a revolutionary version of Islam
wvhich was in contrasg to the traditional Islam. He opposed

traditional Islam from a number of different perspectives:

first, he opposed 1its intellectual, spiritual and

theological aspects; second, he opposed mere submission to
the divine will as a religious doctrine. Consequently he
sought to revitalize Islam iq the way best suited to a
revolutionary temperament,<44> )
k]

He presented Islam, not as a religion in the sense of
being concerned only with spiritual and moral matters or
with the rela&&bns of the individual with his Creator, but

g \ /
rather as an Ideology. 1Islam, in Sharifati's scheme, had a

system of ideas, a comprehensiveness, and a totality that do

o
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not restrigt_ themselves merely to a moral purification of
the individual and the establishment of. a spiritual 1link
between the individual and God.<45> The foundation of
Sharifati's scheme of ideas is tauhid (the oneness of God).
He interprets tauhid not in _ the sense of a
religious-philosophical theory that "G;>d *s one, not more
than one", but rather in t};e",,, sense of a world/ view that
regards the universe as a discordant assemblage full of
disunity, contradiction, heterogeneity, possessing a variety
of ihdepend.ent and clashing poles, conflicting tendencies,

variegated and unconnected deslres, reckonings, customs,

" purposes and wills. In his view tauhid (oneness) is to be

contrasted with shirk (dualism, trinitarianisiq or
polytheism)., Moreover, the meaning of tauhid (oneness) is
not as $ﬁfis vie;r it, that is, as wahdat al-wuj0d (oneness
of being); rather it is tauhid-i wujGd (U)niversal unity of
Existence).<46> He presents Islam as an id;sology of tauhid

(onteness), and Shilism as a revolutionary ideology, by

“

maintaining thaty

----finally, after considering all the schools,
ideologies, arevolutions, movements, sociology,
Islamology, historical investigation, research into
the causes of cultural decline and intellectual and
social deviation, and a more profound recognition
of (the Prophet's) family, Imamate (Leadership of
(Ali and his descendants), wilayat (the doctrine of
the legitimacey of (Ali and his descendants),
intizar (waiting for the appearance of the Twelfth
Imam), (adl (God's justice), and man's legacy in
the duration of ‘human . history, and after
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experiences, conflicts, reactions, ‘and the
+ clarification of dark spots and concealments, I
have reached . this'* inner principl- that:

'essentially, Shila is a complete party'.<&7>

-

For this purpose he concentrated on the - household of (Alf,
F8timah (the 'Prophet's daughter) and Husayn who are
important figures in Shifah history and particularly  in
-Sharilati's scheme of Islamology. He asserted their
" importance in a lecture:. . .

But when someone (such as I), with all of his being
, and life and belief deeply loves this household (of
AAli's), both faithfully and humanistically, and
‘believes that the only way for the freedom of this

people (i.e., Muslims in general, Iranians in
particular) is in geuine return to (Ali's school

) and Fatima's house(hold), then, how can  he
( * .e..remain 'indifferent'?<48>
Sharifati's Islam 1is a political 1Islam; a religi?us order

turned into a political, ideology which serves as a strategic
apparatus necessary for turning Islam i.;lto a revolutionary
\ideology Sharffati conceived Shilism as a complete party and
’ documented his statéments from the Qur'dn, verse (29:69]) :
"As for those who strive in Us, We surely guide them to Our

path, and lo! Allah is with the good.."<49>

»

This kind of innovative and syncretié.interpretation of

. Shilism offered l}y Shaz‘-i(att helped 1in the understanding of

Isiam aﬁd the understanding of Shilism in  particular.

- However; this approach to Islam léd to a confrontation with
the Shah who callgd Shari(ati an 'Islamic Marxist' as well

0 n
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as'with the religious authorities who criticized him for an
unvarranted departure from the traditions. Sharifati was
well versed in Marxist éhought since he had studied it
sys;ematicaily while he was in F;ance. On occasion he
addressed his audience on the subject of Marxism in the role

of a knowledgeable guide, yet on other occassions he refuted

Marxist thought. For instance in the lecture entitled Agar

PSp va Marks ‘‘nabudand (1f there weren't the Pope and Mag;) .

at Husayniyyah-i Irsh&d, he stated that:

If Marx's enlightened thinking (roushanfekri) has
any value, it 1is solely that you attempt to
understand the movement it was bound up with and
longihgs it believed in. One should analyse it

scientifically; comment upon it; codify its history >

benefiting this movement; arm oneself with the help
of its philosophy, logic, science, economics,
sociology and anthropology; and give class
awareness (&g8hi) and ideological arms to the

working class, _ which -became unified in
confrontation with it; and accordingly, imitate it

intellectually in propaganda and
scientifically.<50> .

At the same time he warns his audience against blind
imitation of Marxism by presenting it with an  analogy;
That does not mean, however, striving blindly and
enacting its prescriptions blindly; for this
imitation is (that of) a common patient of an
. expert physician. The imitation of a healthy person
.is to strive like him (the physician) to become an
expert physician. This imitation isn't unigue.<51>

In Sharifati's opinion Marxist thought arms a thinker

with facts and ideas; hoyever; one should not adopt Marxist

26
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;hpught blindly. In one of his works entitled, Marxism and
Other Western Fallacies, Sharitati attacks many aspects of
Marxism and other western trends ok éhoughtk He points out
...that Marxism itself is utterly a product of the history,
social ofganizatioq and cultural outlook of this same west.'

In the same work he.criticizes Marx's thesis on God and man.

_ Sharifati quotes Marx's preface to a treatise:

in sum, I feel a loathing toward the gods....All
the proofs of God's - existence prove rather is
nonexistence.... The real proofs should have the
opposite character: Because nature lacks a -right.
order, God exists; 'because an unintellegible world
exists, God exists'.... in other words,
irrationality is the basis for God's existence.<52>

Philosophy is allied with the faith of Promethegﬁ; .

His analysis reveals that Marx's knowledge of.réligion
vas confined ta what His father had comprehended of it; the
father was. of Jewish descent and had become a Protestant by
conversion. It seemed to Sharilati that Marx had never heard
of the:r most common doctrines of Judaism, Protestant

»

Christianity and Islam.<53>

Ll

He also comments on Marx's choice of the word

- "loathing” in the preface to the philosophical treatise

quoted above, saying that it was an unnatural one. The
stagement expresses an emotion, not a philbsophical or
scientific point. Sharifati vehemently attacks the ‘latter

»

part ‘of the passage quoted "that real proofs.... existénce“,

Y
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by peinting out that this sentiment is a matter of confused
logic because it has taken popular religion as the criterion
of religious reason}ng," wvhereas ' the popular reliéious
approach always seeks God beyond natural, rational laws and
in unintelligible courses of events; it sees przofs of His

existence in extraordinary occurrences and 'in unscientific

and unnatural sources. Moreover, in Sharilati's perbpective

the scriptyres, particularly the Qur'an, have made a

rational case for tauhid on the basis of nature, custom, the

constéqt laws of 1life, and the ordered and intellidible

quality of events in the universe. The scriptures look upon
/tﬁfgéz a3, objective attestations to the existence of

these

an Int ll?génce O rules over nature,<54>

In Sharilati's view the Qur'&n harshly. criticizes the

¢

ma;eriaiists who ask "Do you imagine the order of tﬁis world
to bg %utile?". The Qur'én's answer is proclaimed in the
folloying verse (3B8:27): "We did not create _heaven, earth
and all between iﬁ vain", Furthermore, God does not set the‘
affairs of the world in motion without their proﬁer causes,
Everything in nature, man, and history has a known quantity
and a }ixea terﬁ. The most important evidences for God's

existence offered in the Qur'dn-point to the existence of a

rational order and intellegence in nature.<55>
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Shari(atf has also commented on Marx's view that:

"religion is, however a supra-rational realization of man's
destiny, .for human destiny has no real existence...." He
denounces this sentiment by comparing Islam and Marxism, He
believes that Islam and Marxism contradict each other
completely 1in their ontologies and cosmologies although
these two ideas embrace every dimension of human 1life and
thought. Each possesses a particular cosmology, a particular
code of morals, a particular fofm of organisation,‘ a
particular philosophy of history and a outlook on the
future. Each is interested in the private and social lives
sf people 1in this wprld. However, Marxigm is based on
materialism and deri;es its sociology, anthropology, ethics
and philosophy of life from materialism. The Marxist cos?os
posifd¢ a heartless and dispirited world where man lacks a
'regl'-destiny. Islam, by contrast rests upon faith in the
unseen (ghaybah) which ’is an unknown actuality \beyond
\\materiai‘and natural phenomena that are ‘accessible to the
senses and empirical perception. The hidden (ghayb)
constitutes a higher order of reality and the central focus
of all ﬁhe‘movements, laws and phenomena of the world.

The Qur'&n in the beginning of the second Sfirah, al-Baqarab,
proclaims faith ;n the unseen and also cites this &g a

) '\
pre-requisite for guidance and a source of piety:
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A,L.M. This 1is the Book in which is no doubt, a .
quide to the pious, who believe in the Unseepn
(bi'l-ghayb), are steadfast in prayer, and spend
out of what we have provided for them. (2: 1-2)

“ The "unseen" 1is in truth the absolute spirit and will of
existence. This notion is,' however, the contrary of the
idealism that looks upon the phenomena of the material world
as arising from the 'idea' of materialism which imagines the
'idea' as springing from the material world. Islam regards

. . matter and idea as differing manifestations of an unseen
absolute Being, and it negates both materialism and idealism . .-

<56>
)

0 Sharif¢ati seems to have studied Marxist thought suf/{c\iently
well to be able to identify its pitfalls. He carefully

dismissed those ideas which would nega’te the principles of

re’ligion and the principles of Islam in particular. On the:
ot'her hand he conveni'ently borrows ideas, terms and trends
of thougfxt from the Marxist school whenever he ca.n
a‘ccofrmogate them with the principles of 1Islam and
traditior;él Shilism, This makes it h;\rder to establish

whether Shari(ati was anti or pro-Marxist.

Sharitati devoted most of his time to teaching and

lecturing at Husayniyyah-i 1Irsh8d. The activities of

o ‘ Husayniyyah-i , Irshdd, however, were <closed down after

30
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Sharf(ati's arrest in the summer of 1973. Shari(ati was-

>

released. towards thé end of 1975, but Jhe was not free to-

move about; he remained in exile in Mazinan., In eanly_1977

<

he was permitted to leave Iran to travel to Europe. He left
for London, and only a month affer'EiS'“arrival, he died

under mysterious conditions. His admirers and friends
. \

suspect foul pléy by the Shah's secret police.<57> t is,

however, ironic that Shari(atf was possibly the et of a

plot similar to that of Moise Tshombe when h set Patrice

Lumuba free. Sharifati narrated the incident in his Majmifa,

vol 5, saying that:

We all remember that Tshombe released Lumumba from
prison so that he would not be held responsible for
killing him while he escaped from the Katanga
prison. Did you see how he got rid of him? This
proves the point that one should ask: "Who is

o setting frée whom? and why?" We should not speak
about "those who are released"; rather, we should
consider "acquiring freedom." Or, still better, we
should think about recognizing and choosing freedom
and becoming free.<58>

\

. (All Sharilati appears to have commented about Patrice
Lumumba's release because he could foresee his own fate: So
did (Ayn al-Qugdét. (Ayn al-Qu@ét was a Persian sufi who was
pui to death in Baghdad in SZQ,A.H./1132“A.D. on the charge
of heresy. (Ayn -al-Qudat had a premaﬁure death in the
earliest bart of youth. Sharitati found the attributes-of
sensitivity, boldness :o?'thought, loftiness of spirit, and

fortitude of heart in (Ayn al-Qudét quite common to himself

. 31 ..
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~as well. Inspired by ‘Ayn al-Qugdét's 1life and - thought,

Shario(ati gained a great insight into his own society; but
he knew from the life of (Ayn al-Quddt that in a society
filled with oppression and humiliation _ awareness and
sensitivity wer:'e crimes. It was for this reason that he

could foresee his own fate clearly.<5% -

-
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Chapter 11 -~ The problem of succession in Shi(ah Islam

Origin of and Schismg within Shi(ism: The Prophet Muhammad

was the founder of Islam as well as a charismatic leadgr who
possessed the virtues of a king and a Prophet. His charisma
was marked in terms of his being a recipient of divine
communications which were essential for establishing the
Islamic community. Upon the death of the Pyophet nobody
appeared to -claim the ability to succeed Muhammad as the
messenger of God or the transmitter of Div{ne Revelation.
Bdt two fundamental guestions arose: Who would succeed to
the temporal _leadership of 1Islam? And -how was he to be
selected? This problem of succession in the ummah (= ummat,
lit, community of Islam) split it into two antagonistic
sects: the People of the Sd;nah and the Shi‘ah. A group of
people decided to select a Khalifah to compensate for the
-loss of their leader. The Khalifah to be selected was to

Ld
ensure the welfare of the community and to solve 1its

\\problems after the Prophet. AbQ Bakr was then chosén as the
first Khalifah in order to resolve the problem of
succession. The majority of peoble accepted his leadership
;;d gave their allegiance to him; they are known as the

Sunnis. A minority, however, protested against the

leadership of Ab0 Bakr and maintained that Mubammad's
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charisma was inherited within gﬁe family apd clan of
Muhammad. They regarded Mubammad's cousin and son-in-law’
(Alf as having inherited this cLarisma and argued that
Muhammad had designated (All as his successor in a clear as
A well as a céncealed sense during his lifetime.<1l> The group .
who advocated the leadership of (All are known as the
partisans of (All or political Shi‘ah because they*preferred

%

‘Ali's‘succession over that of Ab{ Bakr.<2>
The Shi(ah, however, argue that Shil{ism existed during
the life time of the Prophet and that reference was made to
Shi(igm during the period in the sense of partisans of
(Al1.<3> (Al§ was considered as the leader of the household
" of the Prophet. Salmin, Ab0 Dharr, Migddd and (Ammar: were
also known as Shi‘ah. Therefore the originai Shitah
consksted of these men who were the élite among the
companions of the Prophet.<4>
5

~ The group of Shitah formed after the death of the
Prophet bglieved in (Al% as thei;‘first and rightful Imém,
because he seemed to have gained charisma through his
descent in addition to his appointment through God.<5>
Belief in (All grew stronger because he was the successor of
the Prophet; it also gfeé in the descendants of the Prophet

through ‘Alf and F&timah. The belief in an Imd8m became the
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cardinal doctrine upon which the entire Shilah creed

rests.<6>

Although belief in an Im&m grew to be a central
4

doctrine, a difference grew up among the Shifah around the

question of how and to whonm the Iméma;é was transferred

%

among the .descendants of (Ali. The differences: resulted in

five major groups viz. Kaisaniyyah, Zaydiyyah, Imamiyyah,

ghulét (extremists) and Iémé‘iliyyah.<7>

. The Kaisfniyyah are the followers of Muhammad, a son of
‘Alf and his wife who was a Hanafite woman. They do not_
maintain that the Im&m should be appointed through nagg.
They consider the Imé@m's claim to be based on his personal
qualif&cations.<8> ’The Za§diyyah sect believed 1in gpe
Imdmate of Zayd b.{All b.al-Husayn S.‘Ali b. Abi T&lib; they
maintain that the 1Imdmate belongs to the offspring of

Fégtimah and (Ali.In addition to this the Im&m should be

brave, pious and *generous.’ 1f a person of this calibre

claimg the Imimate, then allegiance must be given to him,
vhether he is a descendant of Hasan or Husayn.<9> The later
s;ctarian developments within the Shil(ah (namely: Imémiyyah
and Ismé¢iliyyah, Nugsayriyyah) grew hp around the guestion
of nagg, and these groups are referred to as nas§ Imémates.

<10> The disregard for the nagg of the Imdm was not only
D | ‘
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true for the Zaydis but was true also for the large
[ 4

population of the early Shi(aﬂ before the Im&mate of Jaf far °
al-$8dig.<11> The notion of nass dates back to Muhammad,
Bagir (d. 733 A.D.) and AbQ H&shim (d.716 A.D.) who was the
heir of 1Ibn al-Hanafiyya. Ab( Hashim bhad conferred nags

upon Muhammad b.fAlf (d.743 A.D.).<12> The idea of nagg was

¢omplemented by the idea of (ilm (special knowledge), which

vas retained in the line of the (Alids. In that line there
would always be one (Alid vho was\inherently the. ' sole
legitim;te ruler, designated by his predécessor. This
notion of Imémate was possible tegaédlgss of the fate ot
parti&ular political movepents.<13>

The schism that occurred after the Imdmate of Jalfar
al-$&8diqg (d.765 A.D.).was not based on the point that the
Imém should come from the (Alid family but upon the issue of
who was the next -Imdm designated by Ja'far al-Sadiq. The
problem of succession to Jalfar al-$ddig arose thereafter.
One group maintained that Jaffar b: Isma(il was designated

by his father and believed in his Imémate, whereas the other

group believed in the Imimate of Ja‘far b. Misd al-K&zim and

‘his descendants up to the twelfth Imdm. They are known as

the ithn&(ashariyyah or the twelvers.<14> They maintain that
their twelfth Imém, Muhammad b.Hasan al-‘Askar! al-Zaki,

disappeared at Samarra. He is“ in a state of ghaybah ,
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(occultation) and. will return (rajfa) as the Mahdl or Q&'im
to restore peace and jpstice in the ;orld. The ghaybah <15>
is divided into two periods: a~ shorter occultation
(al-ghaybah .al-sughréh) which 1lasted from 874 A.D.to 941
A.D. Du;ing) this period the Imdm was represented by four
sufari ' (ambassadors) also inown as nuwwdb al-Kh&ss (specific
deputies) who were meant to institute guidance from the Imém
to his believers. The duration of the longer occultation
(al-ghaybah alfkubraﬁ)is known only to God.<16> The doctrine
of ghaybah changed the role of the living Imim into that of
a messiah., The Im&m then became a messiah or a saviour who
wpuld return at the end of time to restore peace and
justice. It is maintained that the doctrine of ghaybah was
the inevitable odtcéme of the experience of the Shifah Imams
because they were under constant persecution by the Sunni

Khulafé'.<17> - , «

A

Sharifati's views on leadership gﬁg the successor of the .

‘Pfoghet. (Aall Sharitati attempted to examine the

l [ .
controversial and sensitive question concerning the

succession of (Alil' in order to identify the role of
leadership in contemporary Iranian society. Actually, the
religious class had carried out the function of guiding the

community in religious and social affairs from the early
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days of Shitah histor§.<18>

’ks soon as the period of';gsser occultation begén, the
Im&m wasarepresented by four deputie§ the sufard’' n&'ib al-
khass. This p;riod is also known as the period of the
'gspecific agency' of deputies as a means for the Imdm to‘
ptovide guidance for his believers.’ After the death of the
fourth deputy, the period of greater pccultation began. This
period was the period 5f 'general agency' nd'ib al- (amm
whereby the learned men or the * (ulam&' began to b; the’
agents’ for the hidden Imam, However, this agency is
sustained by a tradition attributed to fmém Jaflar al-sadiq.‘*
He said that all thos; who might act as judges over the
Muslims and interpret the law ‘had their appointment ex ante
from him. Moreover, since Ja‘far al-$4diq was the founder
of Shilah .lﬁurisprudence, this tradition is the more

significant as a way of establishing the authority of the

(ulamé' <19> . \

But, after the downfall of Mugaddiq in the twentieth
century; ‘there were anticlerical sentimeﬁ;s in Iran,
especially among the modern educated class. The educated
class vwere responding to the growing power of the fulam&'
and tyeir indifference to the situation in modern times. The

contemporary {ulam&' never showed any concern to understand
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the neéds of the .society and the individuals who compose it.

They weré virtuafly out’ of touch with modern Muslim
society.<20> On the other hand, the (ulam8' in other

Islamic countries had 1lost their social and intellectual

‘standing. But the (ulam8' in Iran maintained the tradition

of political 1leadership to a ‘great extent. Their monopoly
éven militated against the emergence‘ of fslamic thinkers in
Iran.<21> Sharifati thought it vital to dig;uss the role of
leadership in Iran by examining the early history of Islam
in general and Shifism in particular. He examined the
problem of leadership that crystallised aftér the death of

the Prophet from a sociological perspective,. His analysis

S

‘was based” on one of the fundamental questions that arose

from the situation: why was (All not chosen as the successor
of the Prdphet despite his appointment by the Prophet as his

&

suécessor.during his lifetime?.<22>

In Sharifati's view the arguments presented by the
Sunnis were true and valid in terms of the reasons they
presented. Acqoyding to ~*him, the Sunnfs regard the Prophet
Muhammad as divinely appointed by God. He was obliged to
teach and to impart the verses of the Qur'&n clearly and
carefully. The Prophet also had a duty to show the same care
and clarity in announcing his successor, if there was to be

one. This successor would be appointed by God in order to
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\\‘prevent any plot, rejection, false explanation or
mis:interpretatioﬁ yhicﬁ might occur in the future. However,
after the Prophet's dea h, the emigrants and ghe citizens of
Medina gathered in Sagfiah (an area belonging to the Sa'ebah
[sic.]tribe) to eleét the khaltfah. The Muslgms in Medina
thought—it wvital to elect someone as a leader. Moreover,
the™ Prophet did not write about the matter of succesion
because of the protest that took place then (perhaps,
Sharf(ati refers to the incident when the Prophet opn his
death bed expressed his desire to write but (Umar dismissed
the desire by sayiné that the Prophet wag seriously ill).
The Sunnis argue that if the Prophet ha? had the mission to
write an official dec;ee from God governing the succession

to leadership, he would not have overlooked it just because

the people were protesting, Furthermore, (Ali himself

““Vmiinélly approved the election of the Khalifah AbQ Bakr at‘a

later time. If the position of (Alf had come from God like
that of the Prophet Mubammad, then (Alf would not have given
his approval to anyone else.<23>

In contrast, the arguments presented by the Shitah in-
Sharf(ati's view are just as firm if they are studied
objectively. He maintains that the Shifah argued that
succession to the Proﬁhet differed from succession to

political office. The Prophet did’ not hold .a political

»
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position; in fact he was a thinker, . master and a teacher

divinely appointed by God. He was not appointed by the
people, which would have allowed the people to select fhe
successor to the Prophet. Moreover, since the Prophet was
apbointed by God, his' position would not be strengthened
even if all the people accepted him as the Prophet. Neither
would Qe cease to be a Prophet if none accepted hés
prophecy.<24> Shari‘ati emphatically states that:
The fact of the matter is that the station of
Prophethood i not a popularly, elective office. It
is not a power which people give to a person. Thus
a Prophet is not an elected individual: It is for
+ this reason that his mission and the continuity of
.. his movement must be put into the hands of  a
succgssor who - is qualified for the ' same type of

leadership and mission as that of the Prophet
himself .<25>

. Although Sharitati considers the Sunni view to be
acceptable, he regards their view of the Prophet's successor

as analogous to that of the Mayor of a city who is elected

by the people. This Mayor gets his pover from the people.

When he dies or his term ends, the people choose another
mayor to replace him,.<26>

However, he refutes. the Sunnt arguments which are in
contrast to Shilah arguments. He argues that the Prophet is
like a teacher who has brought a new school of thought into

Y

being. This teacher gives a special/ class which no one else
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can tggch in the wvay and manner in which he does. He has
initiated a new approach for them. Eventually, the students
find faith in him, and in the course of time, the teaéher
“too recognizes his studen£s. This recognition helps him to
know which of his students or friends is most worthy as thé
tr&stee of the task and profession of teaching. The teachd@
finally selects the most capable personnel who will continue
the task he has started. A teacher of this calibre is not
selected by the votes of people. He is selected by God, and

the people have to accept him because they do not have the

wisdom to select their own teacher.<27>

Therefore, in Sharifati's view, since the successor of"
the vProphet is entrusted with a special task, he should be
appointed By the Prophet himself. The Prophet announced hié
mission without the permission of the people. He continued
his mission so that his school would be carried on by the
individual who was most capable and most familiar with his
thoughts and teachings.<28> If the Prophet had been a figure
of political power only, then the people could have selected
his successor, But he was a moral power §nd was not selectéa
by the people, He came with a divine message, and so he had

the right to appoint a fuccessor who was worthy %P continue

[
1

his mission.<29>
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This would imply that the Prophet did not permit the

people of his time to vote and express their opinions,

. This, however, is not true in the light of how the Prophet

interacted with the people in spcial matters. In fact the
Prophet valued the vote of the majority in social affairs
because the principle of ‘counsil by council' (shdr&) is a
universal principle.<30> There are many instances du;ing the
war of Uhud when the Prophet based his personal actions on
counsel.<3]1> However, the evidence cited by Shariftati is not
enough to pqsve that the modern concept of democracy existed
in seventh century Arabia.

Jiowé;er the problem that.was precipitated after the
death of the Prophet resylted in two principles, both of
which emerged from.religion:(i) the election of the

Prophet's successor through the consensus of the people, and

(ii) the, selection of the Prophet's successor by

- appointment. ‘Though they seem to conflict, Shariaftt

considers both principles to be Islamic because they are
found in the Qur'én and in the traditions of the Prophet’ and
are compatible with-the spirit of , Islam, (He does not cite

the verses of the Qur'én, nor the traditions to prove the

compatibility of these principles). However, both of these

principles emerged as phenomena of religion in a’ social

\

context .<32> ) :
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As.far as the Shi(i principle of election is concerned,
Shari(;ti t:stifies that the Shf(ah believe in su::cessio\n to
the Prophet through appointment. They however belie\;e that
the Prophet had appointed only twelve people as his
successors.<33> Shari(atf asks how this could be possible,
wvhen the Prophet of Islam knew that Islam was the -last
religion which humanity could follow for all time to come,
How is 1\t that the Prophet first said that 'Islam 1is an
eternal religion' and then aappointed only twelve people to
guide the society? Obvio\usly, twelve people are not enough

~

to guide the society forever.<34>

Sharifatf attempted to resolve the polemics about
succession to the guidance of the comxhunity in the absence
of the twelfth ImSm. He proposed that when the twelfth Imém
went into occultation, ‘a thirteenth successor o'f the Prophet\
should have been elected. This election should have been
carried out through the principlg of 'councilor election and
allegiance', He considers this to be appropriate because
-religion and the need for leadérshiﬁ are eternal. Moreover,
vhen thé thirteenth successor would be elected, the time
vould then have been right, because by this time the Islamic
community would .have been better’gstab%ished than it was
soon after the death of the Prophet. He argues that society

needs time in order to allow political, social and religious
o : .
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growth., A society which has not had enough time for this
kind  of growth rema}ig:s underdeveloped. An underdeveloped
society of this\ kind fxsually consists of emigrants and
compa‘nions. If an election is held 1in this type of society,
the votes always would be determined by ‘Qtribal, clan or
familial ties, It would be dangerous to rely on a social
group of this nature. Therefore, the election which was held
immediately after the death of the Prophet should have been
postponed until the Islamic society became a progressive
society., In a progressive society every individual could
vote without influence or pressure from his peer group. The
vote would be independent, and the individual in the society
would have the ability to make political distinctions. Such

-

a society has reached a stage of allegiance and council by

" l ‘ » . [
-election, When the members of this society come 1into

contact with each other, they can recognize the 'best and

"most capable person and then give an independent vote.<35>

He also suggests that Islamic society should have been
governed by Hasan, Husayn, B&qir and .al-$4diq instead of
Mu‘éwiyah; Yazid, Soffah-[_sic.] and Marwvén respective}y. 1f
Islamic society had been governed k;y the former group of
people, there would have been enough time and sufficient
direction to achieve religious, political and social growth.

This would have alleviated the problem of succession which
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arose fourteen centuries ago. Instead the people would have

been able to .choose the most suitable leader through their

vote when they had to elect the thirteenth successor.<36>

a .

Thus Sharitati 8oes not seem to reject the principle of
election altogether., Ip fact he considers it to be a
progressiye principle in terms of sociology and humanity.
It is even compatible with Islam. ﬁowever, he proposes that
the elections which took place immediately after the death
of the Prophét; should have taken'place only ;fter Islamic

tsociety had attained a considerable social growth.
Preferably, they should have taken place two hundred and

fifty years after the Prophet's death.<37>

¢

In this vein of argument, Sharifati tries to reconcile
;he Sunni concept of bayflat (allegiance),‘ijmé( (consensus)
and shoré (céunsel by election; with the 'Shifah principle of
vagyat (designation). He claim§ that( both Sunni and Shifah
principles are Islamic princ'iﬂés and are compatible with
the Qur'édn. However, they represent two different phasés in
the historical evolution of the ummat. In his view, the
former is the democratic principle of Islam while the latter
is the Will of the Prophet, The latter corresponds to fhe

first stage of social development, i.e. the Imdmate, whereby

‘the Im&m fosters social growth and development for the
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éomﬁﬁn@ty by instituting his divine guidance: The latter is
the logical implicatﬁon of the former; when the society
qtands firmly on its own feet, demécracy‘ can take over,
Sharflati condemns the Sunnis for eliminating the stége of
social growth and development. They directly implemented
the principle of democracy without taking advantage of the
Imém's guidance which would have better prepared the society
for electing the Prophet's successor at a later time. On
this basis he dismisses the élection held at Sagifah
immediately after the demise of the Prophet. The election
which had taken place then should have been postpéned until
the time of the thirteenth successor.

Shqri‘ati professed that the thirteenth successor of
the Prophet should have been elected by the people.
According .o him the Prophet had designated the twelve
Shitah Imdms in order to foster the growth of an Islamic
society. Howeverd since the Prophet remained silent
regarding the leadership after the twelfth successor, it was
the sole responsibility of the people 'to choose their
leader.;38> .

He holds that there are four fundamental factors
responsible for social development and change in Islam. They

are personality, tradition, accident and the people whom he

50 '
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refers to as al-n8s (a Qur'fnic term). Of the four factors
he contends that "the people" play the key role in social
change, and bases his contention on two sources: (i) by
citing references from the Qur'ad&n and interpreting then.
(ii) by philosophising about the story of Cain and Abel in
the Qur'én énd relating it to the dialectic of

sociology.<39>

a

g

As far as the factors of social development and change
in Islam are congerned, they seem to play roles of different
magnitudes. The Prophet, for example, is considered as the
greatest of all personalities., But according to the Qur'an’
he 1is not recognized as the active cause of fundamental
change and development in human historv. In the Qus'&n he
is depicted as a messenger whose duty it is to showv:men a
school of thought and the path of truth. If the people do
not accept the Prophet's message, the Prpphét appeals to God
in response to the people's behaviour. Then God-explains to
him that his qission consists of conveying the meésage only.
The Prophet is not responsible in any way for the people's
disobedience or their advancement. It is the people who -are
responsible"for themselves. Personalities other than the

Prophet are not considered to be effective factors of change

in the Qur'én.<40>
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"Accident" as a factor of social change does not play a

key role because all i:hings are in the hands of ‘God.
Therefore, an agcident which is a future event in nature or

human society is inconceivable.<4l>

"Tradition®” as a factor is interpreted in a different
sense. The Qur'dnic sense olf 'traditic;n' means a road, p;th
and a particular character. Now, Shari‘ati says that each
society has its fixed norms; it may be considered 1like a
living being which has. scientifically demonstrable and
immutable laws., Therefore, all kinds of development and
change that are to take place i;1 a society are based on a
fixed“ tradition and immutable laws. These constitute the

very foundation of social life.<42>

L
~

According to Sharifati, 'the people' referred to by the

term. al-nés, are one of the profound variables in

determining social change. He maintains that this principle
is _in accordance with Islam's‘ theory of determinism ‘in
history and society. According to him, al-nds are
collectively responsible for the fate of the society, and
the individual members vho form the society are held
responsible for their own fate and destiny. He demonstrates
that the idea is depicted in the following Qur'énic verse

(2:134): . ,
® /

52




For them shall be what they have eatned and for you
shall be wvhat you have earned.

and also in verse (13.11).

Verily God does not change the state of a people
until they change the state of their ownselves.

Finally, verse (74:38) ‘of the‘ Qur'én clgarly’_seems to
explain that an individual i; respohsiblé for himself.

Every soul is accountable for what it has earned.
Sharifati believes that in 1Islam, the society and
individuals are re;ponsible for their own destiny because it

is so stated in the Qur'é&n.<43> N

'According to him; the four factors (personality,
tradition, accident and" al-n&s ) which are 1in some way
responsible for social change consequently form two main
principles: (i) responsibility and the freerm of man to
change the éociety, and (ii) the notion of fixed and
scientifically established laws which provide an immutable
basis for change in society. These two principles may appear
to be contradictory because one of them says that man can
control his fate and destiny, while the other states that
man has to abide by the laws of nature. However, Sharifatil
rejects the view that they are contradictory principles
because they they are complémentary according to the

.

Qur'én.<44>
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Therefore, Sharifati considers 'the pebple' i.e al-nés
to play a vital role in their society. Their role 1is to be
actualised particularly in the third period of the four
periods of history. The four periods of Islamic history are
as follows: (i) the era of prophecy, (ii) the era of the
Imﬁmafe (the rule of (All and the eleven Im8ms who succeeded
him, (iii) the period of occultation (i.e. the beginniné of
the ghaybah of the twelfth Imdm in 874 A.D..) and (iv) the
era of resurrection and true justice.<45>

Sharifati érgues that the first and the fourth perivods
of history are those of the mission of the Prophet and his
legatee who was designated by God. The Prophet and the Mahd{
(who will reappear at the end of the era to restore peace
and justice)' signify the ‘gnd of corruption and the

commencement of the golden age.<46>

However, in the third period of Islamico history, ever
since the twelfth Im&m went into occultation, neither the
Prophet nor the Imdm is accesible to the community. 736 in'
this period the mission of the Prophets and Imng is
entrusted to 'the people'. It is al-né; who should implement
the islamic laws and establish an Islamic society in place

of the false one maintained by tyrants.<47> Moreover, since

e

the Imdm is not accessible to the community, and it is not™

f
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possible for the community to live without a guide, the task

(of electiné the leader: is entrusted to 'the people' i.e.
al-n§s. 1In Islam, the word al-nds has profound meaning a?d
a distinct significance. Although it 1is a singular noun, {t
is used in the plural sense. However, it does not merely
denote a collection of individuals in a plural. sense.
Rather, it refers to a "society" as opposed to individuals.
Perhaps, the word al-nds can convey the concept of "society"

better than any other word. It conveys an identity as a

whole which is independent of its individual members.<48>

According to Sharifati the Qur'é&n 1lends a distincf
§ignificance to the word al-nés. He points out that the
dur'én begins in thg name of God and ends in the name of the
people. It is the people who represent God and His "family"
(al-nfs (iy8l-u All8h). The Ka'ba is the house of God, but
the Qur'8n refers to it as the "house of people" and the.
"free house" (al-bayt al-(&tig) ’'in verse (22129,335.'This
. idea is, however, opposed to other houses which are in the

bond of private ownership. <49>

Sharitati argques that of the two classes of Prophets,
Semitic and non-Semitic.<50>, the Semitic prophets arose
from the groupfof people deprived in their social and

economic life. These Prophets were shepherds who grazed
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sheep. <51> Sharilat! refers to the Qur’&nic passage: "It is

He who was sent amongst the wunlettered {ummiyyin), an
Apostﬂ% from among themselves...;ﬁ" (62:2).

Ummiyyin refers to the unlettered masses of society.
Moréovgr it 1is not to be taken for granted that they were
mere human beings. Rather, the hasis is that they weée
from the people (al-nds), from t fabric of the masses and
not from the special noble, lite and selected classes of
the society. These Prophets spoke the language of the people
as mentioned in tﬂe Qur'an (l{:4): "in the 1language of his
people...."” Sharifati contends that where it is said that
the Prophets spoke the language of the people the phrase
does mean that the Prophet of Islam spoke Arabic or that
Moses arose ’among, Jews and spoke Hebréw. It would be
inappropriate if a Prophet sent by God should speak Chinese
or Greek among Arabs. However, "Speaking in .the language of
his people" means speaking that‘language of the people which
is based upon the spec¢ial needs and understanding of the
masses. This languagel is unlike the language of the élite,
philosophers, poets,\intelleytuals, wvho speak a language
tﬁat the masses do not understand <52> The masses were the
centre of concern for the éémitic prophets, and rebelled
against the existing poweré of their time for the sake of
the people. These prophets began their missiopr by fighting

against the prevailing conditions. Abraham destroyed the

L]
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idols, Moses took his staff and rebelled against the palace

of Pharoah, and the Prophet Muhammad, too, began his mission

through jih&d (holy war). In about ten years time he fought

" more than sixty five wars.<53>

1

In contrast the non-Semitic prophets (those of lran,

China and India) belonged to the aristocratic class of

society, Confucius was the son of a noble, Zoroaster was the

son of a chief fire worshipper, Buddha was the prince of

Banaras, and Mahavira was the son of a kiQ\g and belonged to
<
the Kshatriya (the caste of Indian warriors).<54>

7

éhari*ati's classification of the prophets into Semitic
andjnon-Semitic categories echoes Weber's\classi‘fication of
prophets as "Ethical" and "Exempllar;t" prophets. 1In Weber's
séhema’, the T"Exemplary" type is characteristic of prophecy
in India and China; while the Ethical type is confined to
the Near East. Howeve@r, in Weber's \;iew the "Ethical" prophet
of the Near East legitimiées his teachings by delineating a
transcendental conception of di;rinity which is beyond th#&
human world. The "Ethical" prophet thinks of himself as an
instrument of divine will, He has a mission to promulgate
the divine will, Whereas the "Exemplary” pro‘phet professes
an immanent pantheistic’ principle,of divinity and tends to

defing himself as ‘a'a figure stanpding in some personal
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relationship with the divine, he also provides a model for a
way of life which others can follow.<55>

Sharifati's concept of prophecy complemeﬁps Weber's
concept of a prophet in that the prophet is an agent of the
process of breakthrough to a higher, in the sense of more
rationalized and systematized, cultural ordeg; an order at
the religious level which in turn has implications for the
n;ture Jof the society in which it becomes
institutionalized.<56>

Expounding his idegs on al-nds, Sharifati- maintains
that the term is depicted in the Qur'é&n in aﬁprofound and
significant sense. However, in the existing structure of the
society "The people”® i.e. al-nd8s represent the pole of
Abel, i.e, those who are ruled, in contrast to the pole of
Cain, i.e. the rulers. Shari(ati argues further that, no
matter how a society may have defined itself (in national,
political or economic terms), basically, all societies have
been  formed in a system of contradiction. This
contradiction is depicted in the form of two hostile and
opposing poles that have existed throughout history. The
pole of Cain i.e. the ruler in the form of & king, owner or
aristocracy; and tye pole of Abel in the form of the masses,

But the pole of Abel, i.e. the ruled, represents God also.
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However, the class of the ruled have always had to tonfront
the threefold class of king-owner—aristocracy. Perhaps this
situafion 'was slightly different in primitive societies
which were in backward stages of development. In- such
cases, the pole of Cain was represented by a single
individual. This unique individﬁél exerciséd power,

ownership and aristocracy regardless of how the polé of Cain

was represented, whether it is represented by one, individual

or by means of the threefold dimensions. Shari‘ati contends .

that Cain was, and 1is, always engaged in dominating,
exploiting, and deceiving the Beople. The rulers depicted in
the Qur'én are symbols: the Pharaoh 1is the symbol of the
ruling éolitical power, Croesus (Q&rfn) is the symbol of
economic powef, and Balaam 1is the symbol of the official

ruling clergy.<57>
®

8

Shari(ati maintains that rsince the pole Ef’ Abel
represe;ts "the people” it is also equivalent to God. It
follows then that, when social matters are discussed in the
Qur'aﬁ, Allah and al-nés are often interchangeable and yiela
the same meaning. For e.g. he cites the Qur(é?ic verse;
(64:17) to demonstrate the idea: "If ye lend Allah a goodly

loan .....". According to Sharitati, Allah obviously refers

to "the people" bécause Allah is not in need of any "goodly

loan",.<58>

\
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Therefbte, according to him the words al-ns and Allah
have synonymous meanings ' in verses COncevn1ng the social

system. But they cannot be ;nterchangeg when creedal matters

. such as the order of the cosmos are-at stake. <59> Thus when

it is said that "Rule belongs \Bo God"™ these words mean that
rule belongs to the people.. In add1tlon Shari(ati states
that, when it 1is said, "Property belongé to God" the verse
means its use belongs to the people as a whole <60> If it is
said that rel1g1on belongs to God, the saying means that the
entire structupenand content of religion Dbelongs to the
people’. For religidn is rnot a monopoly ‘held by a certain
institution of certain people kﬂown as "clergy" or
"Church".<61> He adds emphasis to this meaning of the people
by citing a verse from the Qur'&n (94:1-3) and interpreting
&t: "Allah is the Lord of the People, King of the People,
and God of the People." Therefore God does not belong to the
aristocrats and the élite who form the prominent minority in
society. He belongs to the people.<62>’

However, Sharilati ,contends that despite the existing
bi-polar étrucgur;s in every society (ruler versus the
ruled), eventually, there will be & dialectical war between
them. This war will end with the triumph of the ruled, and

‘will lead to the formation of a classless society. The end

“of time will come when Cain dies and the "system of Abel" is

\
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established. This is qperhaps the inevitable direction of
history. A universal revolution will take place in all areas
of human 1life, .and "the oppressed class will take its
revenge. In this context, he cites the Qur'8nic verse

(28:5): ) )
s

A
We have willed that We should place under
obligation those who have been  weakened and
oppressed on the earth, by making them the leaders
of men and heirs of the earth.<63> :

Shari(atf has reinterpreted the story of Cain and Abel
in the Qur'dn to demonstrate Marx's scheme of social
development, whereb§ brimitive sociaiism was transformed
into serfdom, serfdom into feudalism, feudalism into

L 4
bourgeois society, bourgeois . society into capitalism,

EE—

capitalism into industrial capitalism, and finally
industrial capitalism into a classless society, Sharilatl
contends that social structure is based upen class, and it
remains always the same; onlytthe forms of labour, tools and
forms of production change. In his words:

Once I and my fellow tribesman lived together in
equality and brotherhood, hunting and fishing, a
single structure existed in our society. Then he
became an owner, and I, one of the deprived; he the
ruler, and I, the ruled. The form of things
changed, the tools and the mode of production, but
he remaTned an owner and did not work, and I
remained one of the deprived and worked. One day, I
was slave and he was the master. Then I became serf
and he became a lord. Then I became a peasant and
he became the landlord. Later still, I laid down
my spade, and he abandoned his horse, and we both
came to the city. He bought a few taxis with the
proceeds of his land, and I became _a taxi-driver.
f
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Now he has a factory, and 1 am the proliterian
\ working in it! When and in what respect did the
structure ever change? It was only the forms, the
names, the tools, ;he forms of labor that changed;

all these things felate to the superstructure. In
the exception of the period’of
primordial equality and fraternity, he retained his
position of ruler. and I, my position of ruled,
- running back and forth in his service. The
structure will change only when we again both go
out to work on the same piece of land as before,

with the same cow, plow and spade as before! <64> ‘

Sharitati also maintains that although Cain represents

%

* the ruler, he is not inherently evil. What makes him evil is

IS +

an antihuman social system, a class society, a régime of
privbte ownership that promote? slavery and mastery.<65>
Nonetheless, he believes that déspite the inherent structure
of the society, every individual in every age must determine
his stance .in the constant struggle between the two poles

T

and not remain a spectator <66> L

While admitting the two major types of 'iocieties i.e,
the Abel and the Cain type, Sharifati refuses Marxist
explanation wherein the superstructure 1is determined By the
relationship of production and forces of production. These
two societies are an alternative to Marx's ;;olutionary
explanation o??society based on the modes of production: One
can also interpret that Sharitati's ownership of the means

of production 1is a criterion that constitute the societal

type.
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Shari(ati's main message for the people is that they

must defend the powef and the unity of the Muslims .in the
face of their enemies so that they may bécome pgwerful in
order to undertake jih&d Qlit. holy war) and implement
ijtihdd, (lit. legal or theological decision) so that they
can confront despotic rulers and defend Islaﬁlfrom the yoke

. t
of imperialism. In this sense Sharifati thinks that it is

. perfectly legitimate to entrust the task of desiéhating the

leader to the people <67> In one of his lectures he stated
that:

The responsibility of leadership 1lies with those
who hail from the people and are elected {.
(montakhab; cf. moshakhkhas) & by the masses of
the people....In Alavi Shi'ism there is a period of
occultation that is a period of democracy. Contrary
to the: system of Prophecy and Imamate, which are
designated by God, the leadership of society during
the period of occultation is based upon the
principles of study, designation, election and
consensus (ijma) of the people. The power of
sovereignty (hakemiyat) originates from ......the
community .<68>
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Chapter III - The ImSm as the leader of the Community

4

The Ummat and the Imfm. According to ‘All Sharilati, the
human agglomeration (or society) is represented in all
cultures by means of different terms in their respective
lanquages., It is generally représented by words such as
‘society', 'nation', ‘'race', 'people', ‘'tribe', 'clan' etc.
In Islam the society is referred to by the word ummat, which

is derived from the root a-m-m, which means path and

intention.<1>

Thig concept consists of three major elements, and they

.are; movement,.goal, and conscious decision.<2> Therefore an

ummat can b/ defined as a society in which a nuqber of
individuals possess a ‘common faith, a goal, and come
together in harmony with the intention of advancing and
moving towards their common goal.<3> The other expressions
such as: ndsiyln (a French word Persianized which means
naéion); gabilah (1lit. tribe); gqaum (lit. commgnity)} sha(b 7
(lit. people); tabgah (lit. a class); td'ifah (lit., a
sect, peoplé) etc., denote unity of blood or soil.<4> They
also incorporate sharing material benefits which is the

L4

chief criterion of their representation of the society.

\ ~
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Islam has chosen th; word ummat to represent the
society in contrast to ofher expressions such as 'society’',
'‘nation', ‘'race', ‘'people', ‘'tribe', 'clan' etc. etc.
Moreover, this particular word leads to the formation of a
kin@ of intellectual responsibility among individuals to

move the towards the common goal.<5>

., The question for Shari(ati is, ‘how is it possible to
materialise the common goal of the ummat? He maintains that
this goal can be attained by having a common leadership for

the ummat. The leadership would be responsible for the

— —— -

movement and the growth of society. It would also"help
realize tge divine destiny of man in the plan of creation.
It would be revolutionary and committed to its goals and not
be the kind of régime which would be irresponsible and
directionless for the ummat. He strongly oppo;es democra;y
(perhaps the western form) aristocracy, antipopular
dictatorship and self-imposed oligarchy. 1In fact, the ideal
kind ‘of leadership which Sharifatl advocates is the régime
of the Imém.<6> ‘
B

He establishes his view of an Imém as being the leader
of the ummat by demonstrating that the word Imém is derived
from the same root as the word ummat. So Imémate means the

institution vhose representative 1is responsible for
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directing the ummat towards a goal. He also states that the

expression ummat encompaé§es the necessity of the Imém
wvhereas the other expressions such as gaum, gabilah, sha‘b,
class no doubt represent human agglomerations but do not
encompass the necessity of the Im&m. In his view the ummat
cannot exist without an Imdm.<7> 1t follows, therefore that
none of these other terms is adequate to express the nature

of the community he has in mind.

He also points out the fact that just as the ummat is
the best form of ‘expression of society in Islam in contrast
to othet expreésions of human agglomerations, similarly Imém
is a specific and preFise expression for leadership
(rahbari) in contrast to words like 'pishva’ (1lit.
exemplar), 'sayyid’ (1lit. chief) feudal lord, the exalted
one, Caeser and president...According ¢to him the expression
"Imdm" has all the possible rich and varied meanings that

are found in the word ummat <8>

In Shilism the term 'Imém"hgs two meanings:
(a) It means an 'ideal type', a 'shahid (model)',.... a
superior human. The Im&m is also visible and palpable Islam;
he is the faith that has been transformed into man. In this

sense he is immortal and is always an Imém before or after

"his death, whether he rules or is ruled over, or whether he

4,



~

is victorious or defanted.

(b) It also means.a leader whose responsibility is to guide
the ummat in accordance with the principles of Islamic

doctrine and on the path of perfection.<9>

L]

This meaning of the Imémate is in accordance with the

Qur'&nic meaning, which means that it 1is superior to
nubuvvat (prophecy). In ‘Sharifati's view the purpose of
nubuvvat (pzopheéy) was to discharge Ehe Prophetic message
vhereas the Imémate's function is the responsibility of
implementing the Prophet's message. The Prophet only
communicates (Islamic) doctrines, and if he is also an Imém
(like the Prophet Abr&ham who became an Imdm after - he had
been chosen as Prophet), his responsibility is to build a
society, accept social responsibility and participate in
politics along with prophecy. Moreover, prophecy can be

accomplished in the 1lifetime of the Prophet whereas the

function of the Imdm is not accomplished in a single

" generation but requires several generations so that it may

9

“
form a revolutionary ideology.<10>

@

Therefore, he beliegves that Im&mology is most necessary

_.and an urgent problem pertinent to Muslims in an Islamic

. 4
» socety. Imémology has come into being from the earliest

.00'

times of Islamic history;- the grandeur and the intricate

role of the Imém was brought forth by the’compahions (ashéb)

o
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thinkers, leaders and scientists in the earliest periods of
Islam.<11> Sharitati refers,to Imd8m $adig's views on the
Imémate, its importance, and the value of leadership in
Islam which he addressed to one of his companions.

A man, who does~-not recognize his Imdm is like that
sheep wvho has lost his shepherd. This person even
if he is a worshipper' of God and if he is a
unitarian (muvagQid) and a Muslim and if he’
understands in etail all the principles of Islam
and believes in them and acts according to all laws
but in l1ife he does not recognize his Imdm is like
a sheep that has lost his flock, this sheep is lost
for a long time; nights and days he wanders and
roams in the deserts and in the plains ¢and in the
pastures and in fields until he bumps into his
flock and occupies himself for a while in this
flock and comes wunder the supervision of a
shepherd. This shepherd takes him to a foreign
pastuyre and an alien region., After a while he
becomes aware and sees that this shepherd 1is not
his shepherd, that this hut is not his hut, and
that this flock is not his flock, and then he
departs from them and wanders after his flock and
shepherd. Having 1lost himself and his way &géin,
he reaches another shepherd and flock and after
some time having been deceived by another flock, he
realizes that this flock is not his flock and this
shepherd is not his shepherd and will not guide him
to his homeland and home, and once more 1in
hopelessness he turns his back on this flock and
shepherd and wanders astray and distressed in
dreadful plains and alien and hopeless deserts
after his flock and shepherd till in the end he
falls into the mouth of the wolf....<12>

In Sharitati's view this analogy is deep and meaningful
because the destiny of man has mirrored the fate of a lonely
and wandering sheep from the ancient past to the present
Jaay. Man, like this sheep, vanders from one flock to the
other and experiences the deceptions of one sheep towards

~
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the other, This has made man disoriented and has caused hinh

go lose his destiny and eventtﬁlly to become a victim of
the wolf.<13>
¢

Sharitati is quite emphatic on the recognition of the
Imém and holds that  even if people possess belief in
worshipping God and even éf their beliefs are vested in the
right religion, all is futile if th‘ey do not recognize their
Imém and do not acknowledge his leadership. In such a cgse

they will be lost and will not have a hold on their life<l4>

In addition to the acknowledgement of the 1Imém, the

©

’

individual as a part of the society is held responsible for
the society and its progressive movement.<15> It is
incumbent upon the individual to ;:ecognize himself as a
men{ber of the ummat and subsequently to serve the Imam of

the ummat <16>

Ve

On the other hand Sharifat?f maintains that the function

of the Imim is not merely to guard and administer the

'society but <also to establish rule (hukOmat) upon the

foundation of progress, change and completeness. He further
states that\ the more speedily the society Iprogresses’ and
drives towards completeness, Xetter it is for the people's
stability because these things contribute to stability.

In addition, the individual should obey the Im8m because the
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\ goal of the Imémate is not dependént upon general approval

\ [
or private intereSt but rather upon the message (risdlat),

and its purpose is based upon "that which must be", rather

than upon the foundation of a 'policy' (maglahat) It is also ,

" based upon the foundation of 'trgth' (Rhagigat), that truth

wvhich signifies the ideology of e people.<17>

For Sharifatl the question is to what does the 'truth'
{

refer? The 'truth' according to him does not lie in 'being'

(budan) but rather in 'becoming' (shudan) <18> This idea s
expounded by Sharitatil through demonstrating that the state
of the wummat 'should be one of 'going' (raftan) without a

limit towards absolute completeness and self-awareness. It

'is a kind of migration (hijrat) from 'here' where we are and

'from that which we were'. Thus 'becoming' 1is moving
towards the Lord for the sake of "Innd 1illahi wa 1Inné
ilayhi rd4ji‘n", so that we return for the sake of our Lord

and back to him.<19>

\

expressed similar arguments on permanence and change in a

. This idea can be traced back to Muhammad Igbdl who

living being based on the theories of Alfred North
Whitehead. He maintains that human beings are functionally
related to an independent world-process. In this process

the only kind of life known is a continuous change from one
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situation to another, and this entails the idea of

imperfection. Only God or the 'Ultimate Ego' exists in pure
duration wherein change ceases to be a succession of varying
attitudes, and reveals its time character as a continuous
creation, 'Qntouched by weariness', and unseizable 'by
slumber or sleep'.<20> According to Sharifati the Lord here
refers to absolute completeness, absolute eternity, absolute
awareness, beauty, strength etc. It also means grace,
forgiveness, justice, magnificience without measure,
boundary and limit. 1In this respect, 'becoming' and 'going'
are directed towards 'Him' (the Lord). This way of
expression is unlike that of the Stfls who talk of Unity and
being 'in Him' etc.<21> Sharifati contends that, Man cannot
reach God in this domain i.e. the domain to which the §$Gfis
refer. For man does not settle in God like a river that
reaches the :sea, disappearing into it and annihilating
itself. Moreover, God is not a stable Place that begins from
a specific boundary. In Eact He has no limit to his essence

{

(dhét ). <22>

Alfred North Whitehead (1861-1947), the British
mathematician, scientist nand philosopher, conceived of
nature as a process of events possessing the character of a
continuous creative flow. He stated this concept 1in one of

his lectures as follows:
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Nature is 8 process. As in the case of everything
directly exhibited in sense-awareness, there can be
no explanation of this characteristic of nature.
All that can be done is to use language which may
speculatively demonstrate it, and also to express
the relation of this factor in nature to other
factors.....The process of nature can also be
termed the passage of nature.....It is in virtue of
its passage that nature is always moving on. It is
involved in the meaning of this property of 'moving
on' that not only is any of sense-awareness just
that act and no other, but the terminus of each act
is also unique and is the terminus of no other
act.......<23>

It is notﬂg?nown whether?§p§ri(ati derived the influence of
'Processi‘Philosophy' from Whitehead directly or from
Mubammad Igbdl who seems to have quoted Whitehead to a large
extent in his work The Reconstruction of Religious Thought
In Islam. The latter conclusion appears more 1likely since
there is no account of Shari‘ati's having studied Whitehead
nor does he seem to have quoéed Whitehead in his lectures or

works as he did other European thinkers. SHharitati applies

. this philosophy to the ummat (society) which is in the state

of 'going' eternally and 'becoming'.<24>

4

¥

The Ummat is not a society where people live their
lives in a kind of stagnant ease, or enjoy happiness without
responsibility, both of which merely offer consumption and
happy living without goals. Neither is the Imdmat a régime
whose function 1is to guard people and give them freedom,

happiness and prosperity. In fact its function 1is to drive
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people towards a movement.<25>

v

Politics and Siy8sat. Sharitat!i maintains that to give .

individuals freedonm, happiness and prosperity 1is the

function of pélitics, whereas driving individuals towards

perfection is the job of_ siydsat (the term used to denote
politics ‘in the East). Although siydsat normally means
politics, Sharifati usés the two terms separately with
different connotations. He establishes that politics as
used in Greek and o;hef European languages is a word derived
from politike where polis means a city. A government's job
is politics, that- is, to govern a city in the best way. Its
function in a country is like the functions of the municipal
government in a city, which undertakes the responsibility of
reform or of improvfhg the conditions of the people. 1In
fact~the municipal personnel are limited to retaining the
independence of institutionsuand to maiing life sound and
safe,a and also to providing the people with the basic
necessities of life so that the people of the city are
satisfied. Politics in this sense is an institution of the
(the responsibility of the municipality.<26>
S\

However, according to Sha{i(ati, in the East the word

city and adds to

siyasat is used in a different sense than 'politics'.<27> He
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establishes that siyasat in'the dictionary sense means
"training", which also means to bear affliction, to purify
and to cheer the members of the society. Above a%l it means
to prepare them for the aim of existence.<28> In Q%e'literal

sense siyasat means to train a wild horse in which

m@ﬂification, training, and completion are implied.<29%>

In Sharifati's opinion, although the terms "politics"
and "siydsat" appear to be synonymous, they are not so
because they differ in their functions. He maintains that

since politics 1s service (khidmat) it helps an individual

in his 'being' which gears him towards prosperity and

. ‘
vell-being. Whereas since siyasat means reform, this is an

action that will help the individual to achiéve what he
should want; siydsat is the desire which he must feel in
order to achieve progress. In this respect reform which is
the function of siydsat, helps the individual in 'becomming'
and leads him towards perfection The analogy is that of -a
doctor who renders service to’ mankind, whereas Jesus Christ
(the Prophet) was a reformer. A scientist 1is a servant
whereas an intellectual is a reformer. Therefore, reform is
naturally a service, but every service is not necessarily a
reform,.<30> Siyasat is unlike politi¢s, because it does not
incorporate guardianship of the people (mardum), vwhere

people enjoy complete freedom and happiness., Its function is
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not to provide all the rights to the individuals in the

society. Its role is rather to perfect them and train them,
Siyasat never ever mean that it is a mere institution or a
society, rather its function is to provide service to the

people.<31>

On this basis Shari(atf maintains that siy&sat does not
comprise the problem of institutions, security, and
guardianship;trather it propounds perfection and progress.
Although Sharilati agrees that the nature of politics 1is
progressive, he maintains that one cannot derive maximum
benefit from it because it is despotic. It 1is even
interpreted as guidance (rahbari) and training (tarbiyat) of
the society, but it is used 1in order to justify the actions
of the rulers. 1In reality they whip the people and say that
they employ the "cane of the school master" (chlb-i ustdd).
This strategy was prevalent in Greece and Rome and is found
in the West today.<32> Sharifati contends further that
dictatorship is also contrary to prophecy, by demonstrating
that prophecy 1s guidance . and nurture (parvarish) .
Dictatorship on the other hand is the "claim"™ of guidance

and nurture.<33>

On the basis of prophecy, Sharifati demonstrates the

role of the ImS8m and maintains that it is similar to the
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function of siyésat in the society. This function is to go
beyond providing the basic necessities of [ life. His (the
Imdm's) rgle is to guide the society on the most righteous
path (mustagimtarin rédha) and towards perfection, even if
this is attained at the expense of individuals. It is only
then that the Im8m can follo& prophecy in terms of imparting
strong guidance and driving the society and individuals from
'whatever it is' (&ncheh hast) towards 'whatever it should
be' (ancheh bdyad bishad) with every possible means.<34>
This idea is important because it holds that the individual
may be denied rights, even harmed for the sake of the
collectivity. One wonders if Sharifati was aware of the
implications of this idea because such an idea has often
been used by tyrants. However, in his view leadershiﬁ of
the ummat characterised in the Imdm should not be confused
with other kinds of leadership exemplified 1n the

personalities who are the leaders of the people.<35>

According to Sharifati, the leadership of the Imém is
unique, and the kind 6f leadership exempiified in the Imam
transforms individuals into accomplished human beings. He
has illustrated this point by means of the story of Hurr
(the name means "free individual") whose image in history is
distinctive because of his role at Karbald8'. Hurr was a man

who travelled the distance between criminality and service;
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he also travelled the distance from being the ‘instrument of

Yazid to becoming the companion of Husayn.<36>

Hurr was the deputy in the army of Yazid on the morning
of (&sh0rah. A few hours later he became one of the great
martyrs and was in the ranks of Imam Husayn as one of his
devoted companions. Shariftati's concern is to know how one
can travel such a great spiritual distance in the period of
one or two hours. Did he do so because his philosophical
beliefs were altered? Or were the rulings of religious
jurisprudence (ahk8m-i fighf) on which he acted altered? In
the final analysis Shari(ati contends that change in the
leadership helped Hurr to transform himself into a good
person, and this fact has promoted this blasphemous murder
to the highest and most superior position that any human can

reach during the course of life.<37>

This 1is an idea that ties Sharifati to Muslim
revivalist movements, particularly to that of AbQl (Al4
Mawd0di (d. 1979 A.D.) who was a Muslim revivalist in the
Indo-?akistan subcontinent and who maintained that
everything in the 1life of a society depends upon its
leadership. 1In his view society will go exactly where the
ruler as the centre of power determines it to go. In the

words of Prof. Charles J. Adams regarding Mawd{idi's concept

-
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of leadership:

Change bad leadership for a good one, un-Islamic
leaders for true Muslim ones, and society will
become what it should be.| The perspective is
moralistic through and through with the realization
of the 1Islamic ideal for society contingent upon
the existence of a body of true Muslims who should
seize political power.<38> ‘
{ «
The transmutation of Hurr took plice because the.leader who

is condemned to the et‘;nal | damnation of history
L

metamorphized into a person who was exalted in history.

According to Sharifati the story of’ Hurr reminds one of the

fact that change in leadership can affect human beings.<39>

There is also another aspect to the story of Hurr. In
Sharifati's view one of the major conclusions that can be
drawn from the story 1is that belief in "champions", in
well-known personalities among human beings, is a phenomenon
prevalent in history.<40> One of the major reasons for this
phenomenon is that, basically, man is a being who creates
and loves absoluteness. If he cannot f£ind an absolute, he
will make up one in his mind. He does so because his spirit
seeks to praise and worship absolute virtues and the most
superior position that any human can reach during the course
of his life. Moreover, one of man's psychological needs is
to praise and understand great men. Therefore man is always
an admirer of the Im&m and has the intention of finding and

keeping him throughout history. According to Sharilati,
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there ha§ never been a man wha has not been a praiser of the

Im8m, or of the Iméms he has had, or of\ the ones he has
created in his mind. Therefore, the need for an Im8m has
. always '.existed in history, | in cultures and in religions.
/'I‘hnis phenomenon apgears in the form of hero (gahriman)
worship, the praising of a new 1leader, and the worship of a
personality positively or negatively, correctly or
incorrectly. Human b;ings prefer to do this because their
psychology consists of idolizing and personifying immaterial
meanings instead of transforming themselves into 'being

great', 'being self-sacrificing', etc.<4l>

The worship of heroes bears a relationship to the idea"
.of salvation, Shari‘ati has analysed this idea by studying
the history of human- cultures. He divides cultures into two
main types: One is Indian or Aryan, and the other is
Semitic. He determines that one of the characteristics of
Semitic religion is that man is awaiting someone or
something. The expected person is he who will come and give
salvation (nijdt) because salvation 1is one of the most
essential needs of man, Semitic thought always keeps man
wvaiting for salvation and liberation. It invites a strong
personality, a superhuman, a saviour a superior man, or a‘

super man to come and hold the hands of human beings and

show them the way to salvation <42> These superior men will
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come and free man from his unpleasant and limiting situation
and also from degradation, inferiority, materialistic
inclinations, savagery, oppression, ignorance, slavery, .his
rough and wuseless earthly life, and will lead him towards

freedom or salvation.<43>

*

»

.
1)

However, in 1Indian religions the situation 1is the
reverEe. According to Sharitati the call of these religions
is "'don'.t wait for anything from outside, don't expect
external saviours, nobody will come from outside to save
you. The way to salvation is to go within and contemplate
and through.meditationb and coritemplation bring yourself to a
state which will make you eligible for salvation".<44¢>

Sharitat? contends that, in Islam, too, the 1de? of a
messiah or a saviour is characteristic, particularly in the
Shifah sect.<45> 1In h;s -view, because of the beligf in a
'promised saviour' a gap has been created which separates
Shitism from "what was™ and attaches it to "what is".
Moreover, among all the doctrines viof the Shitah, the belief
in ghaybah together with intiz&r (awaiting the hidden Imém),
has most reflected this gap. <46> Apparently, Sharifati is
right to point out this phenomenon because belief in a

living Imém vas a cagdin,al doctriffé of the Shiti creed.

However, as circumstances forced the Shilf Imdms to go into
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hiding, the belief 'in 'the return of the hidden IQSm
expressed in the epithet of "al-ﬁahdi" grew stronger.
Consequently the belief 1in a 1living Im&m shifted to the
return of the hidden Im&m.

Sharifati explains that intigér (ayaiting) can’ be
interpreted in different ways, and conseqhently it _has
different implications among the Shifah sectsj Basically, it
is a belief_in the end of time, in the Imé&m of the age, and
also a belief in the final revolution at the end of
historical time. Non-religious thinkers might view intizir
as incompatible with science and'reason. To them it might
seem an antiquated idea causing social decline that prevents
man from assuming full responsibility over his destiny.
Non-religious thinkers would also regard 1intiz8r  as
promoting the belief that social reform, human awaken{ng,
destruction of the unjust and corrupt order lie in the hands
of the "hidden one" who will appear to.rescue man's fate
from corruption and decline.<47>

In Sharifati's view, the religious masses do not d;hbt
their belief in intigdr. They firmly believe that the Iméam
is living but hidden, and that he will arise with a sword in

his hand to fight the enemies of religion and restore the

régime of the Im&m, the rule of the Qur'dnic laws, and thus
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set up a universal government and universal peace, They do
not think that the Imém's loﬁg life is u;naturai’ or
unscientific, as their opponents hold. The masses on the
contrary have faith 1in their belief and think, that God has
willed to keep an individual alive as long as He may wish
for the delivery of revelation. The masses are ignorant in
the sense that they do not think of the possibility that
sh&uld intizar be wrongly interpreted, it may contradict
many Islamic beliefs and Qur'&nic rules. In particular it
would go against those ideas which entertain individual’
responsibility towards society and history. The! masses are

not even aware of the fact that such an understanding of the

idea renders "good" and "justice" impossible.<48>

" In Sharifati's view, the ideas of the Imadm's long life

. and his absence from the community have been implanted in

éeople's faith by the religious leaders. They have made
people believe in these ideas without seeing the necessity
of independent rational and scientific analysis. The
religious leaders have depicted these doctrines, in a

scientific way and have proved the scientific possibility of

the Im&m's enjoying a life of thousand years.<49>

°  However, the implantation of intizir has had negative

implications for the 'society and the masses'., From the time
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‘when the ghaybah began, the age of the appointment of the,

ImSms * had come to an end, and the age of election then

‘ began.<50> Although the election to be held was supposed to

(-

be democratic, it 1is limited in the sense that not all

-

people can .vote, nor is he “ who gets the maximum number of
votes elected to the post of the—fmémfs deputy. This is true
partly because -~ of the fact that the masses are not avare;
neither do they possess any knowledge, and, therefore, they
are considered not to be worthy of exercising the power of
election. In these circumstances tﬁe (ulami' choose the
leader, because they know who is the mosg%learned and who is
the best specialist of the school of thobght. The peoéle
vir?ually rely ’on these religious' leaders and thereforé
;cc;ﬁ&'ﬁhé ‘fulamd's choice of the Imdm's deputy. The chosen
leader then becomes responsibie to the absent Tmam, fpilows
his laws and ﬁis school.of thoﬁghtu<515

A\

Since the (ulamd' choose the leader, the people do.not

'

seem to have any powér. As a result the people seem to

submit themselves during the ghaybah to the rule of the

-

oppressor and to fight against evil -only through spiritual
and moral means. This attitude among the people guarantees
a lasting influence of three interest groups who r;prgsent
three forces of evil namely: the politicaln economic and

religious authorities. The religious group especially have

¢’
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gained authorfty in Iran ever since the Safavid dynasty came

,

to poher.<52> »

L]

\ . : :
In Sharflatf"s opinion the gafavids misused the
{

doctrine of ghaybah. They put‘Shi‘ism into the service of

the ruling‘monarchy by creating an esteblished clergy called

the rﬁbéhiyyﬁn. The rOh8niyyOn are different from the

‘ulamé' (Iélamic‘scholars) in the true sense of the word. He

uses the former term to aistinquish this established clergy

from the fulamid' as the learned men in Islam. Sharifati )
consfders these two groups as being opposed to each other;
the former are eptirely ignorant of the true meaning of’
Islam, -and they play the role of rabbis, monks, priésts,
magis and official clerggy of other religions. ‘In his view,
the Safavids knew that the learned men ‘ulamé"cgpld not be
used to serve their purpose and that‘they could. not become’ .
FHe accomplices of the Qizilbash (the soldiers iﬂ the

safavid empire who wore red hats). Conseguently, the
rﬁbéniyy&n and gizilbash were moulded by Shé&h Sultén Husayn -,

to serve the Safavid empire. In this system the Shilite

(81im (one tho is a supporter of 5ustice ana the Imémate)

was eventually deposed and“supplanted' by the established-
rGh&niyyun It is for this reason that nothing scholarly ;as \
written after the $éfav{ds came to power since the rihéni |

’ —_—
considered it below his dignity to engage in research.<53>
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Sharifati denounces the religious glass (the r0h&niyyOn
and not the (ulamd' whom he refers to as the learned men in
the true s%ﬁse of the term); }slam has agtuallé abolished
all farms of official mediation between God and man. -The
official ‘cl?rgy is mentioned in the Qur'&n as the third
maniféstation of Cain (the p@#le of oppressivé rule). The
Qur'an also mentions thé@ in bharsh words and curses them.’
They are compared with donkeys and dogs. The Prophet of
Islam said: "Agy beard longer than a man's hand shall.be in
h:llfire",;and the Prophet also commanded men to keep their
sleeves and the hems of their garments short. Sharitati
inferprets this fact aé a sign of the struggle ,gﬁat Islam

has waged against the concept of an official clergy that

exists in other religions.<b54%

He also points out the fact that Islam has no clerg;
and that _the word . 'clergy' (rﬁbéniyyﬁn) i; recent and is
borrowed from Christianity. However, he affirms the fact
that there ,are scholars of religion, but they do not

constitute official authorities who impose themselves by way

1

_of heredity or monopolistic powers. They are merely

specialized scholars who have come into being in Islamic
society as a result of necessity but not . on an
institutionalized basis. They derive their influence,

presence and power in society from the people. In fact they
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are ordingry individuals, either students who piously study
religién,/gr scholar§ who teach aﬂé conduct research. Even
the garb that they wear is not that of an official, but that =«
of a man of knowledge, personal investigatiqn and

L}
9

research.<55> - ) ’ -
- b . /

Sharilati contends that because of the 'position held by .
the religious c¢lass meaning the ' rGhadniyylGn they ‘acquire a
5 ’ Lo
monopoly to impose their will upon the people in the name of

£
religion and as the -vicegerents 6f the 1Imam. ‘They also

. exercise the spiritual and worldly rights of the Imdm in his

absence, because the Imam is both the religious and the
temporal leader of the ' community. They have enslaved
peopieks‘miﬁds and forced them to pay taxes.<56> Sharifati-
comments that despite the authority they exercise,

&

And yet they are not' the Imdm's special vicegerents
since they are not appointed directly by hlm. Nor

is there any official election.<57>

The question st111 remains wheﬁ&er the shilg (ulamé’
have the right to wield and exercise power in the absence of
the Im&m. This issue has beep widely debated among the
Western scholars who adopt a different stance. Algar (1969;
presupposes that the (ulamd' are the feligioﬁs leaders of
the community, and "in his view ;hey are ébe legitimate
successors to the Dmém; He also maintains that 1in the
absence of the 1Im&m the religious institution isuliable to

- ’ 92 ‘\ -
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dispense guidance‘ on political matters.<58> Binder (1965)

maintains that the Shi{(i fulamd' act as the general agency

(n&'ib al~(4mm) until the hidden ImAm reveals hiﬁself. The

(ulam8' who‘act in the name of the Im&m do not share all of

Y

his charisma, but some of it does accrue to them.

Nevertheless, they are not considered infallible nor
impeccable.<59> Elidsh (1979) on the other ~Hand maintains

that twelyer Shilism rejects the notion of- delegating the
Imdm's authority to a deputy or an agent (nd'ib) in his

absence. This fact was evident during the period of four

deputies referred as pd'ib al-khagg during the lesser

‘occultation (al—ghaybéh al-sughrdh). These four ambassadors

claimed no -personal authority to interpret the law’ or to

¢

pronounce judgement in the name of the hidden Imém. They
assumed their office as no more than mere message carriers.
They received queries from the believers and carried them to

‘the Imdm, and then returned with 'his response' which they

produced in his own handwriting.<60> N&'ib al-(&mm (general’

deputy of the Imadm) a term. presently used to refer to t%e
(ulamd', was,a later manifestation and did not appear as a
term until the thirteenth century A.D.<61>’This issue arose
out of discussion by the d(ulamé' of thel Mongol Qeriod

particularly by Shahid ath-Thini (d.1558 A.Q;b. ~However,

fMubaqqiq al-Karaki (d4.1533 A.D.) was the first to suggest

that the (ulamd' were nuvvdb al-‘4mm (general deputies)
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quite distinct from the nuvvib al-khass (special deputies)

of sthe Im&m. HoweVer, he restricted this application %f his

S———-

argument to the assumption of the duty of leading Friday
prayers: It was Shahid ath-Th&ni who extended the role of

the nuvvdb al-‘&mm (general deputies). to the religious

~ o

prerogatives of the hidden Imdm. In this way the juridicial

authority of the fulamé' came to be a- direct reflection of

the Imim himself.<62> 0

In this 1light Sharitati argues that the fagih (iit.
theologi§n) and the mujtahid (lit. one who possesses the
highest éeg{ee of knowledge of law) have suppressed the t}ue
k90wledge of religion and hindered’tﬁe true uﬁderstanding of

¢
Shitah beliefs. Yet the people submit themselves to the

~

(ulamd's oppressive rule ‘because of their firm belief that
the living Imém, though hidden, will rise one day to restore

\

peace and justice., /
Sharilati contends that because peoble submit themselves to
oppressive rule, they are not qualified to choose a leéder
whom they think to be the worthiest and most learned. This

attitude is perhaps a negaEive interpretation of intizar

“.(awaiting) .<63>

- 4

Shari(ati asserts that - whereas Islam began by a

negation of Polytheism, Shi€ism began with (Ali's negation
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of the election of the Khalifah. This negation continued
until pre-Safavid times and is recognized as a part of the

Shili movement in the history of Islam. It is also an

3

indicator of the social and goliticél role of the groun who

vere thL followers of (Ali, In the contemporary context

LY

Sharilati proposes to view intizidr from a positive and a
coénstructive angle. He does this because Shi(ism is a party

based upon the traditions of the Qur'&n:' and the traditions

of the Prophet, and not upon the Qur'an ‘and the traditions
which were proclaimed by the dynasties - of Umayyads,
(hbbasids, Ghaznavids, Seljuks, Mongols and Timurids. In his
view Shifism is al§o~ a negation of the path of ignorance
which 1is followed 1in the name of the Qur'&n, Kings and
Caesars.<64> Therefore:

intizar means té say no to what is..... Whoever is
content with the present, is not awaiting. On the
contrary, he is conservative; he fears the
future......

)
He supports his views by agreeing with Becketts's ideas on

e

intizdr as stated in Waiting for Godot

intizar 1is not a futile 1idea....for a condemned
nation to give up intizar means to defeat as its
fate forever.... Oppression, crime, injustice all
are unfinished stories and events in human history.
The story'! shall end with Justice and Truth
triumphing over oppression &and corruption..... This
is what I believe in"..<65>

>
’

: ¥
According-to Sharitati, truth will triumph because a




"
sudden Eerlution will take place; it Wiil not occur through
prayers, but with a banner and a sword. Moreover, it wiil
not be a revolution but a. holy war involving all bélievers,
a war that will'fight for the oppressed religious masses, to
establish the true meaning of religion and overthrow the

oppressive régime.” In his view this will take place because

_he believes in historical determinism.<66> It seems that the’

laws of dialectic. are a driving force to determine history

for Sharifati. The exposition of his ideas on the laws of

dialectic demonstrate his dependence on the ideas of Hegel

and Marx. o

?

Historiéal -determinism in Sharifati's hdﬁinion means
éhat history shall end up by promoting _justicg because the
human spgcies is destined to evince the triumph of communal
§ociety and the communal way of life. Moreover, in Islam
communal society and the .communal way of life are the
greatest %oprce of strength'and faith for the oppressed and
exploited masses. He also thinks that belief in intigar
should not discourage those who are crushed beneath the yoke
of oppression and tho#e who seek the 'trut%'. Intizédr has
become a plaything in the hands of the oppressors and their

religion, while at the same time giving the oppressed

confidence in the will of God. The will of God 1is this

historical determinism which follows natural laws and moves

’

\ -
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towards the implementation of His thought, and His vay,<67>
.o J .

Therefore, Sharifati understands intiz8r as the
synthesis composed® of 'two antitheses': 'truth and
reality'.<68> 'Truth' is encompassed in the fact that the

\ .
Qur'an was sent to save man from oppression, force,

aristocracy, a cult of blood ties, racial ties, pain,

wretchedness, exploitation, 1ignorance and backwardness. He

also believed that (All and his sons were the successors of
the Prophet and that Shifism gﬁarantees salvation to Man,
However, human beings fail to accept this truth. After the
demise of the Prophet the same old system résumed its rule
over history as it had before the advent of the Prophet.
Neither truth nor justice remained, and ngither did mankind
find salvation. Neither oppression, deviation, nor lies were

eliminafed. In those days the rulers 1ruled in the name of

Khusraw or Caesar. In later days they ruled in the name of

" the Prophet's Khalifah. According to Sharifati, there was no
~difference in the situation before and after-the rule of the

Prophet. In fact, the rule of Alexander was better than that

of the Khalifah because, when Alexander came to ‘Iran, he

Y

N .
announced that he had come to burn Persepolis and to plunder
Iran, and  he did exactI& that. By contrast the Khulafa'.

announced that they had come to wage holy war in order to
{

spread justice in the world and to implement the practipe of
o

97 '




o
. §

tﬁe Prophet and Qur'&nigMaws. Yet they plundered.<§9>

- ¢ -

In view of what has occurred and still does occur in
reality, Sharilatfi thi;ks that there must be a contradiction
in the Islamic’truth we believe in. Therefore, he asks: How
did the Qur'an rescuei'the masses from the heavy yoke of -

oppression? and how did ¢All successfully lead his people

. against oppression and force? In fact (Alil himself suffered

defeat and was oppressed. How did the Imdmate, which is the
system of infallible leadership legitimately succeeding that

of the Prophet, enable man to enjoy its rule? He also

‘)questions whether religion was sent to save mankind and to

establish world juétice. In response to this Sharifati
thinks that God sent His Prophet, éntrusted him with the
greatest and mpst superior “of all books, ané commissioned
him to save mankind. He (the Prophet) himself appointed his

successors as the people's leaders. Yet, Sharifati wonders

“whether God changed His mind about appointing the Prophet's

siccessors as leaders - of the community and whether the-
Prophet and Iméms . "had done  their duty....but to no

gyail?".<70> - .

Although  Sharif(iati believes . that the reality
overshadows tﬁe'truth, to him, there is no other alternative

for believers but’ to have faith that the 'truth' shall
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definitely tfﬁumph and that justice is destined to be
establishéd on the principle of historical determinism. This
is believed because God promiseq victory to Islam and to the
wretched masses that they wgﬁld become leaders of mankind.
And only intigzér, wh%c? i? the synthesis 'of two antitheses
can resolve this a;éﬁéfgfy between the reigning false.
reality and the Efesently condemned redeeming 'truth'.<71>
The contrast he is driving at is between the 1ideal (what
ought to be, @hat the Qur'an and the Prophet teach) and what
really' has' happené& in history. However, Ehe mode of
argument employed by Shar§<ati is Hegelian: thesis (Qur'anic
teaching); antithesis (what actually happens); leading to a
synthesis of what he calls intiz4r.
N -

In the light of these concepts, Sharifati suggests that
the masses' view of intizér should be positive,
action-oriented and voluntary. It must not be passive, inert
and fatalistic., Also, Shifism envisages the movement of
history towards a harmonious society and a society free of
conflicts.<72> :

This happy state of affairs would materialise if the

masses would revert to (Alié Shifism. (A13id Shilism

.represents‘original Islam and is a movement of progress and

revolution with no division between intellectuals and the’
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people. This kind of Shitism is contrary to S$afavid

Shilism, According to Sharitati, the Safavids degraded
Shilism into ar institution while making it the state
religion of Iran, and used it as a means of political
enslavement which diverted Shiflism froﬁ its ofigingl aim,
The original aim was a search for justice aﬁd'sacred duties.
Safavid Shifism opposed Iranians to the Ottomans and mixed
ethnocentricism and supernaturalism with Shi{ism, Sharilatil
also holds that aberrant forms of worship were borrowed from
Christianity in $afavid times. He refers to the theatrical
plays which are "performed on the day of Husayn's martyrdom
(talziyeh), which he thinks, are copied from the Mystery
plays of Christianity. He even eguates Pahlavi Shilism with
Safavid Shilism because today's (ulamd' play into the hands
of the oppressors. The§e (ulamd' have abandoned their role
of awakening the people by conéenting themselveg with futile
debates. They make Shilism a religion of the vanquished (the
Muharram mournings), and consequently drive the believers
towards exterior forms of reliéion\ but not towards a

progressive movement,<73> ‘

< »
He states that the strategy of Im&m Mubammad B&gir and
o)

. Imé@m Jalfar al-$8dig was a deep intellectual struggle. It

was based on the principle of "creating a true individual"

(fard s&8z1), instructing people to be good and arranging a

100



]

new ummat <74> Even‘Imém Regd& had " a two fold policy; one
aspect dealt with the Khalifah Ma'mQin, and the other sought
to ;evqlutionize people. This policy resulted .in the
collective act of the (Alavis 1in order to \conf;ont

1

oppression.<75>

Sharilati contends that the period uofvmhe‘“%bsence of
the., Imém"' is a periPd of contiﬁua;ion of the struggle.
Leadership is transferred during,this time to those among
the Shilah who are aware (mardum &géh Shf‘bh[ so that they
may choose the most'learnéd and jﬁst leader to continue the
leadership of the ummat of Islam. The leader of this kind
will also Hélp’them to struggle for (amr bfl mal rof) L;e; Lo
enjoin good things and ﬁrevent evil. The Qtruggle should
;lso be directed against the powerful ruling- system of
history. The purpgée of the struggle is to make people
aware, oOr to prepare the faithful and not to submit to

oppressive rule until the Q&'im reappears,<76> However,
Sharilati's proposition that'a leader should be among those
Shilah who are aware is very close to the idea ‘of vilAyat-i

fagih in the contemporary Iranian politics.. ~

Sharifatil developed (altd shi‘ism into a ;evqiutiongry
ideology in order to mobilize the masses to challenge the

ruling authorities as well as other world views. He also
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maintains that freedom achieved through revolution is edual

® .o -4
to the idea of a cdollective salvation.<77> On this basis, he

\

holds that it is - perfectly 1legitimate 'to fight for

*féligjon, by referring =& Qur'anic verse (29:69); )

"As for . those who strive in us, we surely guide

them to Our path, and lo Allah is with the good."

"Those who fight in our cause, we will put forward

our ways for their salvation and freedom; and do

things well."” ' &HO
(A1%d Shilism leads man along the correct path; as mentioned
in the . Qur'an because it is a 'complete party' having an
ideology to launch a revolution.<78>
Sharilatl asserts that the ideology of (Alid Shiflism alone
can prepare the people for ~the Mahdi. In this respec%
"éntizdr' is a religion of protest and an absolute denial of
the status quo in whatever form. Intizér not only
emphasizes man's responsibility but makes, him feel
responsible to follow his own course, the course of truth
and mankind., Therefore, in Sharifati's view man must not

. a7 o N §

passively await the appearance of the hidden 1Imédm, but

protest against the status quo, because in Shilism intizar

is a religion of protest.
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Conclusion

‘ L

There have’ been' a’ number of observations made in the process

of what has been so far analysed and commented upon relative

“to Dr.(ali Sharifati's thought. These observations .lead us

to conclude that, in Sharifati's thought, related themes

.played a predominant role: (i) Analysis of the problem of

the prophet's successor, and views concerning the age of the
4
hidden Imém as expressed in the notion of intizdr and (ii)

The influence of Marxism, |

Shari(éti‘was educated in Iran as well as in the West
(France) where he did his doctorate. Haviﬁg received his
education inldifferéﬁt environments, %e was in a positioﬁ to
draw his {nspiration both from without as well as from

within Iranian culture itself, He seems to have borrowed

many ideas from the French school of Sociology, Marxist

" ideas equippeé him to identify the social fnequality and

-

oppression among the Iranian population. Thérefgre, he was
able to comment upon the way_in which rulers had exploited
the ruled in general and in Iranian society in pargjcular,
through the course of histof& and-also to comment on how the
laws of 'historical determinism' which Jlead towards the

triumph of the masses have functioned. Sharilati was also

influenced by Third World thinkers,. particularly Franz

——
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Fanon, and by others such as 'Jean-Paul Sartre, He

_synthesized their modern anti-imperialist strategies with

traditional Shilism to create a revolutionary ideology which
would confront Western imperiaiism, He also éxpressed "a
profound disgllusionment with the West and- the Westernized
‘Pahiavi'ruling' élite. He stood -on behalf of the oppressed
class and religion, but he interpreted religion not as it
had been traditionally represented in Iran, but along
Marxist lines of thoaght. éhis is evident 1in the way he
reinterpreted the Qur'énic sfory of Cain and Abel along
Marxist lines and demonstrated the-triumph of the mgsses
according.wto the laws of ‘'historical determinism'. The
Marxist scheme, provided him with a framework in which he
could depict the sociai realities &n Iranian society. Thus
his message appealed to four groups of people; the masgqs
whose impulse was primarily religious; those who wishéd to
react against the irreligious and western}zed tendencies and
those who were politicéily minded and geared for a
revolution; and the Iranian youtﬁ who were charmed' by his
“4nnovative style and content in the presentation of Islam.
By mbking.such an appeal, he could achieve his twofold
purpose: (i) to retain Iranian identity and independence and
(ii) to provide a basis for soeial change in Iran. Religion

seems to have served the first purpose because so much of

Iraniank'history is identified with .twelver Shilism.

110 -




*

Religion in a reinterpretedractivist form served the second

-

purpose by providing a basis for revolution.

As a thinker, Sharilati exhibits manifold
personalities. First, there is Sharit¢ati the sociologist

-who was weii versed in Buropean Sociology, and interested in

the dialectical relationship between theory and practice,

. - ideas and social foreges, conciousness and human existence.
Second, theré is Sharitati the believer in what he called

true Shifism (generally referred to by him as (Alavi Shilism

'in  contrast to Safavi Shi¢ism which, 1in his- view, was

i:} passive in character). Hé maintained that (Alavi Shilism

| wouldd not suébump to the, oppression of the masses but
; demanded continous struggle because Shif(ism'from its very
inéeption~had ~been a rejection of the circumstances then

existing, 1in much the same way that 1Islam had struggle§

against polytheism in order to propagate monotheism. In

this spirit he provided a theoretical, ideological, -and
religious framework ;or revolution so that Irani;n society -

could be pulled out from under the yoke of imperfalism.gnd

the exploitation of the m;sses by the bourgeois. Herein lies

the reason for his being generally referred to as the

Ideologue of the Iranian revolution. Third, there 1is the

Sharitati who was a very powerful speaker, who addressed his

4:’ audience on a wide spectrum of issues related to the current.

»
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political and social condigions of the Iranian people. He
attracted la;ge audiences, particularly the youth 'of Iran,
because of his innovative style in presenting the content of
Islam. He madé reference to European scholars, with whom he
had ‘studied at Fhe Sorbonne, and ‘did so in a very
ideosyncratic fashion at that. He became a famous thinker
and speaker cqncerned to identify the social conditions of
Iran-although he followed a Marxist and Hegelian line of

A

thought- and with pointing out to his audience what the

.2 . ) . . s
- Iranian masses were enduring under the Shah's régime. He

gene;ally addressed himself to dissatisfied people about
ways to éhange their situation thus gaining a large and
lofal following among the common people of Iran.

Apart from the work; he produced in his early days
(translations of works in  Arabic and other foreign
languages) while he was in Iran, upon his return from Franée
only a. few of his works were written exclusively for the
purpose of publication namely: Isldmshenidsi (Islamology) and
Kavir (Desert). He did not seem to have continued the
£nterest pursued in the doctoral dissertation. Most of

Sharifati's 'ideas ’ were offered 1in response to the social

realities of Iran, expressed by him in the form of essays,

_ but mainly in lectures which L were recorded and eventually

transcribed and publisﬁed. ‘Perhaps, this is the reason why

ll2 .




His thought appears to be inconsistent and.sometimes suffers

from logical lacunae.

There are also misconceptions in Sharifati's thought
particularly when he tries to establish the relationship
between ummat and the Imdm by demonstrating that the words
are derived from the root a-m-m. Although the word ummat is
no doubt a Qur'énic word and is used to denote people and
the community, it is, however, not derived from the Arabic
root a-m-m, but is a borrowed tefm féom Hebrew (Umm&) or
from Armaic (Ummethd). This word found i1ts way into Arabic
in the early dayg of Islam. 1Initially the term figures in
the constitution of Medina where, in’ the ffést usage, it
seems to include Jews ;ndjpagan Arabs along with the ansgéar
and the mu@éjirfn. Later it seems to have been restricted

/
only to Muslims.<1l>

Although Sharilati often . told his audience that the
true Shi¢(i community shoul? be ciassless, and should be
founded on social justice, equity, harmony etc,rhe saié very
little - in detail about. the structure and organisation Sf the
true Shi'i political communitf and its soci;l order.

Sharifati's aim“ was to emphasize the potentially

radical notions inherent in s8me basic Shi(ite concepts. He
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began with the emphasis on dogma but carefully shiftéd the
emphasis from religion to the moral, political énd social
aspects of society. Particularly in connection with the idea
of intiz&r which hgﬁexpounde%? he ma{ﬁtains that the masses
firmly hold their belief in the return of the hidden Imém,

and consequently submit themselves to the rule of the

oppressors. He condemns this attitude and advocates that -

intiz8r should be viewed from a pbsitive side because of the

law of 'historical determinism', He also suggests that

N

justice and truth will triumph, for this 1is the only

alternative available. Moreover, God also promised that He .

would bring wvictory to Islam and that He would make the

wretched masses the leaders of maﬁ$ind. The disparity

between the reigning false reality and the presently-

condemned redeeming truth will be resolved by the intizér.
Using this principle, he tried to utilize Shilism to support
revolutionary political tﬁought in Iran. He also assumed
that intizdr has a very high potential for inducing soc}al
change. ‘It is evident that Shar%‘ati was not interested in
religion for its own sake but as a tool to effect sccial and
political change. He wused religion for the sake of
revolution and not revolution for the ;ake of‘religion. It
also seems that ﬁe never failed to explain that religious
'doctrines follow a development that 1is parallel to the

pattern of social-and scientific progress, by retaining the

Ly
a
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ég&igious precepts -and infusing new ideas into them. In
other words he- is trying to say that religious doctrines are
l\} ”to‘\be altered according to the changing socio-political
environment._ This view 1s particularly evidgnt in his
approach to the problem of succesgion in Shitah 1Islam,

- +whereby he suggests that the thirteenth succcessor of the

E

prophét should be elected by 'the people'. In making this

. suggestion he has tried to integrate the modern concept of

democracy into religious and political thought as a solution

to the problem of succession in Twelver g@%‘ism. However,

this emphasis on democracy is a shift from the traditional

%:} theological position maintained by the twelver Shifah that
the Imam is divineiy appointed.  ...°

f {

A strong anticlerical tone ' permeates Sharifati's
thought. He does not regard the religiogs class as 'learned
people’' in the true comprehensive meaning of the term. He
maintéins that they are not the vicegerents of the Imam
because they are neither elected by the Imdam nor elected by

~"the people:- He totally dismisses the religious class
" (rbhaniyyiin) as legitimate leaders of the community. In fact
he argues that the word r0h&niyydn is the ‘contrary of

jisméni which means physical, and that it was introduced

into Shi¢ism from Christianity by the :afavids to serve

| (]t . their own purposes. He holds the religious class responsible
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for indoctrinating the masses and merely collecting taxes .

from them. He also pronounces that the religious class have
neglected their " duties and narrowed their scientific
interests to the field of jurisprudence. %hey have not given
enough attention to the Qur'dn from a scientific point of
view. He condemns - the Safavid rulers who corruptkd Shilism
and granted authoritf‘ to/the religious class over the

community. This attack on the 'religious class is common to

all the Muslim resurgence thinkers who generally condemn the

*(ulam&' for not having properly upheld the religious

principles that are the source of community's real strength.
MawdQdi from the Indé-Pakistani subcontinent also condemned
the (ulamé for going astray in their policies and ideas. In
his view they Qere not following the Islamic technique of

revolution and were groping in the dark.<2>
9

3

L
»

Sharitati's allegations against the $afavids are not

historically justified. Arjomand (198l) argues that until

the last decades of the seventeenth century, the religious

and judicial institutions remained under the firm control of
§ o

a distinct group called the 'clerical estate'. The 'clerical

estate' entered the service of the $Safavid state as a group

of clerical administrators who were engaged 'in a number of

judicial K and quasi-political, gquasi-religious functions.

This brought the $afavid state to rest upon a solid

-a
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foundation of local , power and reduced its total dependence

—

on QizilbaS8h military forces. In exchange, the ‘'clerical

estate' enjoyed its 1local power which enabled it to expand

learning not only in the religious area but even in the'

areas of philosophy and §lfism. Moreover, to Spread Shi‘ i'sm
in Iran, the Safavids (1501-1722) imported\Shi‘i theologians
into the learning centres of their empire.§3> Sharifati
thus, seem to have disregarded many import;Htﬁ historical

‘facts and ‘does not do justice to the history of his native

land.

Sharifati however, 1is an ideologist, not a historian,
He iév éonfronte? with the decadence and passivity of the
Shitism of his time and the .non-participation of the
}e}igious class in socio-political affairs. He had, ergo,
either to reject Shi‘ism as a betrayal of the good of ghe
Iranian péoble or to find some way of discrediting the
traditional religion and its representatives. He chose thél
latter by saying that es;ablished Shi%ism was not true
Shitism at all but a Safavid distortion of true Shitism,
Even an accurate and full presentation of $afavid history
would not have chanéed his mind, because he does not seem to
have been interested in history but rather in finding a

religious base for revolutionary social change.

L)
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In his discussion about the problem of the successor to

—

the Prophet in Shifah Islam, Sharifatil trie{ to resolve the

fourteen hundred year old polemic on the ma ter.3He\does =]o)

by proposing that the thirteenth successor of the prophet
should be elected by 'the people', This is an apologetic
sﬁana on his part because he tries to integrate democracy of

~a kind into an Islamic perspective. He maintains that it is

the people's responsibility to select a legitimate deputy of

‘ »v

the Imdm. However, he also points out that the age of

taélfd begins with the wvery inception of the ghaybah
(occultaion), and that in reality 'the people' do not elect

(: their leader, Rather the (ulam8' choose the 1leader because

they know who 1is the most learned. He condemns the (ulamd' '

for usurping the prerogative which belongs to 'the people'.
In this case, Sharifati's demonstrative stance for 'the
people' is contrary ’to the reality he has pointed out. His
proposition that 'the people' should elect their leader has

never been put into practice. There is an incompatibility

between his theory and the practice in reality.

Sharifati's - proposition that the ummat éannot exist
without an Im&m, though an Imdm who 1is believed to be
physically absent cannot be dismissed, rests on the Twelver
Shi(1 doctrine of the necessity of the Imdm. He also argues

G that if the Imdms had been allowed to assume the leadership
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of the ummat, the occultation of the Twelfth Imém would not

have taken place, He would have lived like the others, and
upon the Qeath of the twelfth Imé&m, the Imami phase would
have come to an end. The umma t then would have deserved to
choose a leadeEﬁ&hom they thought to be worthiest according
to the principle of shéra. 1In proposing this idea Sharifati
invites criticism from Sunnis who ‘coqsider the caliphate of
Abl Bakr perfectly legitimate and from the other sécts of
Shi{i Islam who believe -in a different 1line of IméAms and
have different criteria for eligfbi;ity to the officé of the

Imam.

Sharifatil a%so advocates the idea that the twelve imams
were the righthl successors to the Prophet - in order to
implement the prophetic message and to foster the growth of
Islamic society. However, after the twelve 1imams the
thirteenth succeésor éhould be elected by the people 'and not
be chosen by the religious leaders. He establ{shes the role
of the people through Qur'énic reference§ where the people
are addressed as al-nds. The role of the people, al-nés, is
expressed in the story of Cain and Abel. In order to
emphasise the role of 'the people', Sharifati reinterprets
the Qur'édnic story of Cain and Abel along the liqe of Marx's
schema of social development, He refers to Cain as the pole

of the ruler while Abel represents the pole of the ruled. He
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maintains that these two poles have always existed in
history and that the masses were always suppressed by the
Cain pole which manifested itself as kings, aristocrats or

the clergy. Like Marx's dialectic of sociology, he also held

that' the masses will rise to' power and will t}iumphi He .

deduces their victory using Marxist reasoning and by citing
references from the Qur'dn. He argues that the masses will
triumph because God has promised them that He will make them

\

Kings on ‘the earth.

This' point . however, -suggests that., Sharitatil has

conveniently borrowed many terms, schemes and lines of

thought from Marx to identify the social evils of Iranian

society and to confront the ruling élipes with the hope of

changing the existing social ,order in Iran. This 1is the

reason why he was accused by ‘the Shah and his régime of

being an 'Islé@ic Marxist'.

Sharitati seems to have studied Marxist thought
sufficiently well to ~%dentify its pitfalls. ﬁe carefully
dismissed those ié;as which would negate the principles of
religion and of 1Islam in particular. On the ~other hand hé
conveniently borrows ideas, terms.and trends of thougbt from

the Marxist school whenever he can accommodate them with the

principles of 1Islam and Shif(ism because of his religious

<
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conciousness. This fact makes it harder to establish whether
Sharflati was anti-Marxist or pro-Marxist. (He was a
versatile Marxist, one who used Marxist ideas whenever he
n€eded them to expound the socialogical fact of Islam and
the social structure of Iranian society. At the same time
he vehemently attacked Marxist ideas when they were contrary
to Islam. He refutes and denounces Marxist idews he dislikes

by citing references from the Qur'dn, just as he supports
p

those he does like from the same source.

Bayat(1980) has rightly pointed out that ideologically,
Sharifati seems to reject .traditionalism, Westernism and
Marxism. And yet he mékes use of all ‘three of them. 1In
Iranian tradition, he finds an ideal, namely Shifism, which
he seeks to reinterpret in order to make it more’relevant to
the contemporary situation and to produce an indigenous
ideology. Western thought provides him with a framework to
update Shi¢(i concepts and values. Marxism eguips him with

necessary revolutionary terminology, and a dialectical

explanation to forecast the’historx of Iran.<4>
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