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This thesis examines the I ntn ian scholar (Ali\ 

Sharî< atî"s <1933-1977) attempts to extend the meaning of, . , 
the Imâm .- a central Shi ( î 

, doctrine - to propound a radical . ~ 
reformation in Islam in the light ~f Marxism, existentialism 

and phenomenology, with the hope of establishing a universal . , 

1 slamic order "and of helping to make 1 sIam a more viable 

socio-polit(cal force. 

) 

'Sharî ( a t i'S reinterpreta t ion of the doct r i ne of the ... 
imâmah' and its related aspect of inti;âr - along Marxist and 

'. -
Hegelian Bnes of thought prpvides. the basis for, an activist 

and revolutionary Islam. His means are a uni~ue modern Shi l ! 

respons~ to the need for . change in the 1 ranian 

religio-social orde~. \ 
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I)ans cette thése, nous allons analyser les dif~érentes 

tentatives faites pa't le pens~urf" iranien (Alt Shart(att 

. (l933~977) pour élargi r 1e sens d'Imam - thème' centrale 

dans la doctrine s~t( t et pour proposer une réforme radicale 

en Islam à la lumière du marxisme, . de l'existentialisme et 

'~la phénomenologie, dans l'espoir d'étaD~ir un ordre 

islamique universel et d'aider à 

'SOCiO-P~litiqUe plus viable. 

faire de l'Islam une force 

Sa réinterpretatioh de la doctrine de l'I~âmah, selon 

Sh~rt(a:t et l'aspect d'Inti~âr qui en aécoule,- fidèle aux 
, ' 

lignées de pensé. marxiste et hégelieime fournit les bases , . 
d'un 1 sIam rêvol ut ionna ire et activiste. Ses opinions 

... If . ~ 

'représentent d'une ~çon mOdern,e et exclusivement Sht( tune 

résporise au besoin de ~hangement dans l'ordre 

social}-i~ligieux de l'Iran. 
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Hote on Techoie.litie •• 

, , 

The transliteration seheme employed is the one adopted 

by the Institute OI Islamic Studies-MeGill University 
~ 

(Montreal, Canada). 

[" Due to the limi tations of the word-processing faei 1 i ty at 

" 

McGill University, long vowe_ls are denoted by 

(") sign rather than a bar,. 

a circumflëx 
" 

Dots under the letters d, t, h, z. have been indicated by the 

c ed i 11 a (.). 
-

The hamza is denoted by, a single quotation (') ~ 

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

The names of the works and non-Engl ish terms have' ,been 

ital ici zed. 

In the- prese,nt thesis, words such as Islam and Allah, are 

used as part of English vocabulary ~ The plural of ,,!orda li ke 

Imâm and Madrasah have also been anglicized. 

Direct quotes of various authors used in. the text have been 

retained as they appear in the original forme 

Note n'umbers have been indicated in brackets • . 
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This thUis st'udies·. the thought of Dr. < Al t Shart < at t 

(1933-1977) • He 
fil 

in the 

history ,of the 

o~c~pies an important position 

lranian ',revolution and is generally 

considered as one of i ts ideologuef!i. His tradi t iona1 Shi< t 

upbringing and subsequent expo~\lre to the European ideas of 

Marxism and Socialism lent Shart<att a theoretica1, framework 

to reinterpr~t Shi (i I s),am in the 1ight of the changing 

needs of Iraniart society. 

The structure of thesis is as follows: 
1 

.. 

Chapter 1: This chapter ïntroduces (Ali Shari<att's life and 
. 

tbought, ohis role in popularizing Shi< i activism"as a means 

to mobilise the masses to change the existing so«:ial order, 
o 

bis use of varkcus European scholars in his approach and the 

ideosyncratic fashion in which he presented his ideas • .. 

Chapter II: This chapter examines how (Ali Shart<atS 

ut i lizes the idea of success~ion in Islam -f or the purpose of 

lendi'n'9 sovereignty to 'the people' as opposed to the theory 

of divine appointment of the ImAm. He restri'Cts the divine 

pi:'~togative to the first t~elve Imams, the last ImAm being 

hidden. This chapter a1so deals vith the. contradictions thàt 
~ 

emerge from Sharî<'ati's aottempt at emphasizing Shi<! Islam 

ion the one hand and Marxist democracy on the other. -

o 1 
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Chapter III: This chapter studies hoy (Alt Shert (et t 

modi fies the two major Shi < t doctr i nes of ImBmah and l n~j z'r 

incorporating European ideas of Marxism and socialism. lt 

also shows how such a re-interpretation of Sht( t Islam aims 

at awakening/the masses to the social realities of his 

times. 

, 

Sources. Most of Shart<att's works were originally presented 

in the form of lectures which he delivered in Persian in 

Iran. The se· lectures have been transçribed and published. 

However, two of his works 1 sl§mshen§s! (I slamo1ogy) and 
... 

Kavîr (Desert) were written by him solely for ~he purpose of 

publication. English translations of Shart<att's works are 
• 

used in the text for analysis. However, a part of 

Shari<att's work entitled Ummat va Imâmat <Community and 

Leadership) is used in Persian. A copy was obtained from the 

School of Oriental and African Studies Library (Urriversity 

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

Ommat va Imamat pp. 197-214 wa~)o used. 
(-« ' 
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.. Chapter 1 - Alt Sur!( ett' 8 Life and Thought 

Shart(att'. Barly Lifel (Ali Shari(ati was born iD\ Mazinan 

v i lIage 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 his 

examinations and advanced ,rom one year to another 

successfully. While he was pursuing his secular education, 

he also kept himself busy lear~ing Arabie and the religious 

sciences.<l> As a schoolboy <Ali Sharî<atî attended the 

discussion groups in the 'Centre for the Propogation of 

l slamic Truth' in Mashhad which was organised and. 

established by his father, Taqî Shari<atî, who was a 

religious leader and a teacher. During the 1960's he would 

lecture 9n the radio in Mashhad on religious topics.<2> 

t 

Taqi Sharî<att earned his income by runni~g his own 

religious lecture hall and cy teaching. He i 5 a1so 

considered to be one of the founders of the I~lamic movement 
" 

in Iran, rendering his services to it for about f6rty years. 

Taqî Shari<ati's approach in the propagation of religion was 
)0 , 

logical, scientific and pr09ressive. He was particularly 

inclined towards the youth who .had received a modern 

education but who ~d to be brought back to the faith and to 

3 
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1 sIam beea use they-were bent on follow ing th,e ine reasi ng 

" trend of materialism. In resppnse to these develtRpments 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 philosophieal works sueh as Khalifah 

and Wilayah in the Qur'ân and Sunna; Revelation' .a9d 
• l . ~ 

Propbethood, (Al î wi tness to the Message, The Promi se of 
., ~ ... ~ 

Religions, The Util~ty ,ana Necessi'ty of Religion,' The 

Economic,s l:>f .;'Islam and Moder(l Tafsir (Tafsir-e~Navin) .<3> 

Taqi Shari (atî also ... attempted to establ ish a school of 
, ' 

Qur'ânic exegesis based on critieal examination of the 

circ: umstances of revel~t ion :lnd re" in terpreta t ion of i t s 

historical setting.<4> 

while (Ali Shari(atî was stu9ying in high school, he joined 

a small group known as Nazbat-i Khoda Pastani Sbsiyal i st 

(The Movement of the God Wor shippi ng Soc ial i st). Th i s group 

proved to be more significant in tellee t uall y tharv 

politieally sinee it·\ made the first attempt in Iran to 

synthesize Shi'ism with European socialism.<5> 

- . ! 
" . 
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Sbart(att'I Firlt Formative periode' As" soon as Shart<att 

1 fi.nis~ed hig: sc_h~ole h~ ,joined the Teachers' Tr,aining 

COflege in~Mashhad, .which' was a reputable and an important 

institution that offered teacher training to students who 

weré~nable to enter the university. Shart<atî joined the 

Teachers' Training College 

profession of teaching.<6> 

out of his love. for the 

.. 
While pursuing his studfes at the Teachers' Training 

Colle.ge, Sha r î (at î gave lectures to students and 

intellectuals at the 'Centre for the Propagation of Islamic 

Truth' in Mashhad. Sharî(atî continued the task of lecturing 

to promote religious awareness among the y~uth. He was asked 

to lecture frequently and became a popular spea~er at the 

'Center for Propogation of Islamic Truth'. Tpis activity 
1 

brought hi~ into close contact with maoy students, most of 
1 

whom belonged to the lower economic strata of Iranian 

soc i et y • <7> \ 

, , 

However, the lectures he delivered also shaped his own 

mind and di~ much to gear him towards the direction that his' 

thought la ter took. Algar has clearly stated that the task 
'\ 

of te~ching shaped 'his thinking much more tpan did' the 

formaI progr,m of study at the university; 
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What fashioned him and d~ermined the direction of 
'his ,thought vas not so much his conventional. 

r program of" study, nor eVen the course of higher 
study that he followed abroad, as < his love of 
l·earning and thought, and the creativity and 
commitment that he "derived from his firm faith in 
the perspicuous religion of Islam, as vell as trom 

, his earliest environment, which always remained a 
source of guidance for him. \ The Center for the 
Propogation of lslamic Truth in Mashhad, which for 

, thirty years vas the ac t ive and vital center of 
committed, intellectual Muslims in the city, 
coniributed much to hi~ formation; and in return he 
pr.iyed a great role in promoting its activities by 
delivering lectures, answering questions, 'and 
presiding over its sessions.<B> 

While pursuing his studies at t'he' Tèachers' Training 

College, Sharî<atî began to wri\te. His" first vork was .~ 

entitled Maktab-e-Vâsitaq (The Median sChool) where he 

demonstrated that Islam is a 'median school' among the 

different schoels of philosophy as weIl as an intermediate 

system between socialism and, capitalism which had adopted 

the-·, advantages "and positive aspects ef other schools of 

tpought b~~ avoided the negative aspects.<9> 

o " 

S00n after finishing his studies -at tbe ~eachers' 

Training, College, SharîCatî embarked on his career as a 

teacher., He taught in his home province for four years 8fd, 

pursue ~chorarly while teaching,' ", ~. began to 

translated into per~lan an Arabi~ work ~ntitled 
1 -

Khodâ Parast! SÔs!yalist (Abû ~harr: The God 
" 

work. He 

AbD Qharr: 

worshipping 
, 

Socialist). This work was originally written by a radical 
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Egyptian novelist named (Abdul ijamid Judat al-Sahar, who 

wrote on AbO Qharr as an early follower of the Prophet. 

According to the original writer, AbO ~harr denounced the 

khulafa' as corrupt rulers after the death of the Prophe~ 

MuQammad. AbQ Qharr withdrew from -public life and went to 

the desert to lead a simple life~ ~e spoke on behalf of the 

hungry and the poor against the greediness of the rich. 
, () 

Shar~(atî oonsidered AbU ~harr in the final analysis to be 

the first Muslim Socialist among many other radic~ls in the , 

course of Middle Eastern history.<lO> In his work 

IslfmshenBsî (Islamology), he described AbQ Qharr as a 

----multidimensional man, one spirit t~o 
dimensions, a man of sword and prayers, a lonely' 
man and a man of society, of worship and politics,. 
stru9gle for the sake of independence, justice and 

, hun~ry people, and study for the 'sake of 
understanding the Quran properly to know the truth, 
to learn and collect knowledge.<ll> ' 

The interest in AbO Qharr al-Ghaffâri on the part of Dr • . 
(Ali Sharî<atî persisted .throughout his lif~, and AbQ Qharr' 

'. became one of the archetypes of the ideal l slamic man who 
-Ii 

was frequently mentioned by Dr.Sharf<ati in his works 

dealing with soc iai ,concerns. A~ter aompleting the , 

translation of the book on Ab~ Qharr, Shari<ati translated a 

'pook on prayer from French.<12> Joth of these t'ranslations 

were undertaken by Shari< a~i ïn his pre-university periode 

This activity demonstrates the ~cope of his work and the 

interests he pursued at an early age on his own initiative. 
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They also exemplify hié first interpretations of the life of 
1\ 

the Prophet and other leading figures in the light of social 

concerns .. <13> 

In 1956 the Faculty of Letters was founded "ih Meshhad 

University. "Sharî<atî was th~ first among a11 the students 

to be en~olled in the Faculty to study for a Masters degree 

in foreign lan9~ages. This move enabled him to continue his 

formal studies while still working as\a te~cher·.· At Mashhad 

University he spetialised in Arabie and French ~nd also 

develo~ed a keen interest in the -history of religions, the 

hi story of 1 sIam in part icular, and the phi losophy of 

history.<14>·fie also wrote a series of ariicles entitled 

"Toynbee and History" for a Khorasanî newspaper as well as 

~n article "Which one am 1" for- the Farhang magazine in 

Ma'shhad. He . also translatèd Supplications by Alexis 

Carrel.<15> He participated actively both in the classes pnd 

lectures of fered and did not teel content too rema i n pass i ve 

as did the majority of tHe stuQents. His active 

, participation in discussions helped him to reflect upon and 

investigate the relevant issues)obj~ctively.<16> 

/ 

By ~irtue of hi~ activism and impulsive nature he never 

remained silent ·~r passive particularly when socio-political 

disequilibrium prevailed in Iran during ;Èe early yea~s 
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after the overthrow of M,u,addiQ in August, 1953. Shar! (at! 

,1'eacted upon real izing that the soocial, pol i tical and 

religious turbul~nce a~fected th~ destiny of the people. The 
. 

religious education sector was ser iously affected, 

especially the madrasahs, which had remained the nucleus of 

relig~ous g~idance for a'long time in Iranian history. They 

were undergoing a period of re-evaluation under the new 
1 

, 
educational system insti tuted by ~he government. In these 

turbulent conditions Shar!(ati' delivered speeches with a 

radical content and wrote ar~icles against the extreme 

traditio~alists who separated 1 sIam' : f rom soc iety. and 

retreated into a corner of the mosque and the madrasal]. He 

condemned the traditionalists w~ reacted negatively to Any 
~ 

c 
kind of intellectual movement within the society. In his 

view the traditionalists put a dark veil on the truths of 

1 sIam. He also opposed the rootless and imitative 

intellectuals who made "new scholasticism" their stronghold. 

Shar! (~t i condemned both of these groups who ha,cl- severed 

their relations with society and the people. He criticised 

them also for their submission to the oorruption and 

decadence of the modern age.<~7> 

ShariCatt's activism caused the government authorities 
, 

to investigate him. However, he never gav'è up his stru9g1é 
.,; 

J 

for voicing what he believed to'be true. He never ignored 
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thè social ,injustice and oppression inflicted upon the 

ignorant masses. He BIvays showed his'concern for youth like 

his' father, Tagt Shart( at!. The target audience of the 

latter was mainl~ the educated young in whom he infused 

religious awareness in the light of social concern so that 

they might ~eact against the soc'ial injust ice that prevailed 

in Iranian society. Thi~ kind 'of influence registered upon 

(Ali Shari<ati's mind right from his childhood." He spent 

Most of his early li~ in Iran in the company of his father 

who nurtured him intellectually during his first formative 

year s • 1 n h is aut€lbiography Kavî r .( Desert) ( Al î Shar î ( at l 

acknowl~dged his 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 weaneç]' me, he gave me a taste for 

'-freedom, nobility, purity, steatHastness, 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 schoolirig. 1 grew up and 
matured in his library, which was for hi~_ the whole 

.of his life and his family. Many things that 
otherwise 1 w6uld.have had to learn much later, jn 
adult life, in ~he 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> 

. Having' grown up wi th .ris father' 5 image before him, he 

devoted his life to his fellow men by addressing the youth 

. in order to bring them bac k to Islamic ideals and by 

delivering lectures et the 'Center for the Propagation of 

10 
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l'slamic Truth', in Mashhad. Like his father, (Ali Slulri< ati 

aiso considered the s~udy of the Qur'An as the cent~al means 

for teaching. Shart(ati remained indebted to his father for 

having conducted him tO.a point of departure trom which'he 

was ~ble to make a· creative. leap forward. The first 

formative years that he spent with his father in Mashhad 
, " 

were supplemented by the formal education he pursued at higp 

school, religious school, and at Mashhad University. These 

various aspects of training enabled him to actualise his 

potential. 

Shar!(at!'s-Second Formative period in Parisl SharI(ati won 

astate scholarship after successful completion of'the M.A. 

at the Faculty of Letters in Mashhad Unive~sity. He then 
, 

proceeded to do his Ph.D. in Sociology in Paris at the 

Sorbonne. M the Sorbonne he took courses w i th the famous ... ·" 

orientalist, Louis Massignon, for whom he had a deep 
, 

admiration. Under the. latter' s guidance he studi~d the life 

of, FA~imah,' the daughter of MUQammad ,and wife of (Ali b. Abi 

T'lib. 'He attended lectures by Marxist· professors and was 
',1 

also exposed to di fferent schools of social and 
. , 

philosoph~cal thought, as well as to the ~orks of Bergson, 

Albert Camus, Sartre, Schwartz and French socioiogists such 

aS Gurwitsch and Berque. Apart from his fether wh? was the 
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\ .. 
first and greatest influence on him, Shar!(att a1so 

acknowledged the influence on him of ~ouis Massignon (the 

Fr~nch orientalist), MUQammad (Ali FurQght (Iranian sèholar 

and P,o lit ici an) , Jacques Berques ( French Arabist and 1 

soc iolog i st) , and Gurwi tsch (Frencp soc i ologist ) in his 

autc;>piography Kavîr <19>. 

"""Whi1, studying at the Sorbonne, he read the works of 
8 

cdntemporary radica1s such as Jean Paul Sartre, Franz Fanon, 
J 

Che Guevera, Grab and Roger Garaudy (a prominent Christian 

Marxist intellectual who later became a Muslim), <20> and 

translated Guevara' s Guerilla Warfare, Sartre' s rNhat is 

Poetry, Fanon' s The Wretched of the Earth and The African 

Revo:1.uti on. The' translat îon of The Wretched of the Earth 

was completed and published by one of his followers, 

AbQl-~asan Bani ~adr, 1ater to become President of the 

Islamic Republic.<2l> 

Sharî(atî spent about five years in Paris and completed 

his graduate work with a doctoral dissertation entitl~d: 

FaqS'"il al-Balkh (fes meries de Balkh); it consisted 0/ an 

introduction to and an edition and translation of a Medieval 

Persian text. The dissertation was philological in nature 

and wa~ done under the direction of Pfofessor G.Lazard.<22~ 

12 . , 
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While doing his Ph.D., he was also engaged in.~ 

systematic study of Marxism. According to Algar ·he vas 

engaged ~ .this. 

~nowledge . of thi~ 

study for two reasOns: One was to gain 

discipline so· that he could producé a 

systematic and compelling critique of Marxism to be written ., 

by a Muslim. Second, although the refutation of Marxism was 

the first priority, he studied in order to con{ront certain 
\ "'" problems at the forefront of the Marxist dialectical 

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

:warranted by Sharî C.atî' s own preoccupations. " Perhaps Algar 

wrote as he did to-save Sharîiatî from the accusation of 

b~ing a Marxist. 

Although Sha~tCatj was extremely impressed by the 
. 

7 . French school of sociology, ne believed that neither western 

sociology nor purely Marxist thought could comprehend and 

analyse the social realities of the non-industrialised world 
,,\ 

or the Third world.<24> 

, , 

t- --
He was impressed ~y Franz Fanon's approach to 

'\ ' 

the 

anti-imperialist struggles against France in Algeria. 

Fanon's strategy . towards imperialism appealed to s~arîCatî 

since he conside~ed himself and-Iranian society as part of 

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

society and its problems. 

7 

Subsequently, 
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deal of bis attention dur'ing his stay in ,France;to the - , . 
anti-'imperialist struggles of Algeria and considered himself 

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

the leaders of the Algerian FLN, the National Liberation 

Front of Algeria who were in exile, and.especially with 

Franz Fanon who was originally from Martinique and an active 

participant in the Algerian revolution: Fanon hac joined the 

Algerian revolution from its very inception. ShariCati 

learned about the ideas of cultural alienation and the 

p$ycholog~cal damage caused by imperialism from Fanon. 

Shari(ati was influenced to th~ ext~n~ that he translated 

Fanon' s ~retched of the Earth and The Al rican Revol uti on 50-. \ 
tha t Fanon:"s ldeas w0Uld be exposed to Iran ians who we"re 

also engaged in the ~struggle against imperialism. He 
-

considered Fanon's Wretched of the Earth a p~ofound 
) 

• J 

sociological and psychological analys~ .of the Algerien 

revolution and recommended the work to those who were-

struggling against imperiali~m. ranon was introduced to 

Europeans through ~ean-Paul Sartre; to Iranians he was 

introduced through_ Sharî(a~î.<25> SharîCatî expounded # 

certain theories of Fanon which were entirely unknown to the 

Iranian population. Many of Fanon's phrases began to appèar 

" in his pronouncements: 

Come, friends, let us abandon Europe; let us cease 
this nauseating, apish imitation of Europe. Let us 
leave behind this Europe that alw~ys speàks of 

14 
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humanity, - but desttoys human. beings wherever it' 
fi nds them. <26> 

Although Sharî<atî went far in advocating Fanon's 

ideas, he refuted Fanon's thesis about the relationship 
'" 

between religion and revolution. Fanon ptofesses that the 
1 

peoples of the Third world must give up their own 

traditional religions in order to wage a successful struggle . 
against the imperialism of the we~t. Sharî<atî, however, 

, 
challenge~ Fanon on this view in the letters he wrote to 

him.<27> In Sharî(atî'~ view, the peoples of the Third world 

had to rediscover their religious roots befor~ they'could 

challenge the West in order to be independent. He made this 

issue ~xplicit in a lecture "Bazgasht bi· Khishtan" (Return 

to Self) where he suggested that "Return to Self" has been 

studied by Many progressive non-religious intellectuals 

(rÔshBnfikr§n) who are the leaders of the Third world, " 

anti-imperialist movement, such as Aime Cezasrie, Franz 

Fanon, Sanghor, Kâtib Yâsin, Al-i AQmad of Iran etc. In 

Sharî<atî's ppinion,· 'Return to Self' no doubt implies going 

back to our respective cultural roots. However for Iranians 

he argues that Self' implies "Islamic culture" and "Islamic 
\. 

i4eology". Returnin~ to "Islamic culture" a~d "lslamic 

ideology" can alone,confront the cultural imperialism of the 

West because the "force of religion will awaken the society 
-

and mobilize the, massesJ <28> 
) 

.f 
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When 'he returned' to Iran, Sha'rt('att continued to 

express his concern for the Third world. He held that the 

Third world must undergo the process of s~lf-recognition, 

self-integration and self-reliance at the national as well 

as local level in order to come out of the inertia of 

decadence. Only then will these countries be able to 

~iberate themselves from the yoke of imperialism.~29~ 

f 

Besides' his involvement in the Algerian revolution, 

Shar!(at! established contacts with other Arab and Af~ican 

anti-colonialist struggles and theoreticians. He expounded 

the ideas of Gther African revolutionaries such as <Umar 

Uzgân, author of 'Afqal al-Jihâd' (The Best of All 

Struggles) )~o the Iranian people. He exposed these thinkers 

to the Iranians with the hope that the ideas that were 

taking shape in various Islamic movements would inspire a . 
new intellectual dynamism in the social and pon,tical 

struggles of Iranian Muslims.<30> 

Apart from Shart(att's contacts with Arab and African 
~ 

leaders in France and~the world of intellectual life, he vas 

also,involved in Iranian politics while he was in France. He 

was involved in a gr'oup known as. the Movement-.,.of 'God-Fearing 
( 

Socialists, a major organization of oppersition to the Shah's 
, 

régime after the American coup d'état of AU9ust 1953.<31> 
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Sharî ( aH, too, belonged to the movement .which Wl)S he'aded by 

Ayatullah Khomeini and wrote about the nationalist struggle 

in 1 ran because he fel t that the movement was not depicted 

. ; n the way i t should have heen in the Pers ian language 

;publications of Paris. Although the moverpnt was essentially 
~ . . 

Islamic in character, the underlying tone depicted in the (-' 

li tera ture was non-rel i gious or even ant i -rel igious. The 

1 ranian intellect uals seemed to over look the soc ial reali ty 

of Iran and the nature of the movement.<32>'In the midst of 

the conspirac~ of misundersta~ding and distortions of the 

Iranian struggle, Sharî(atî ,published articles in the most 

widely read Persian-language journals in Europe •• ~ë also 

edited two journals: Irân Azâd .(Free Iran) which became the 

organ of Mu~addiq's National Front in'E!Jrope,'\and also 

Nâmeh-yi Pârs (Pars Letter), a monthly journal of the 

1 ranian student confederation in Ff:'ance.<33> 

Upon successful completion of his doctora~ 

dissertation, SharîCatî returned to Iran. His period of 

~ study in France wars si gn if icant in term( of hi s act ive 

involvement in anti-imperialistic struggles for Algeria and 

his \c'Ontributions towarç.s p'olitical activities in Iran". 

However, his activities seem to be in sharp contrast with 

the interest reflected in his doctoral dissertation which 

consisted .of editin9,. and t'ranslating a Medieval Persian ... ... . 
17 
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text: 'perha~s~e 

act i vi ty bVca use 

chose to 
, 

pursue this 

interest 

type of 

dat ing 

scho1arly 

from his 

pre-u1iversity period in translating texts useful for giving 

t.he masses access to the earlier sources of l slamic history. 

It is a1so evident that while sttldying at the Sorbonne he 

undertook translation of Fanon' s works and other European 8 

authors whom he thought signif~cant enough to help create an 
( 

awakening aÙTong the Iranians engaged in the anti-imperialist 

struggle then. He participated actively in many political 

movements. This fact proves, what Algar claims, that 

Shar!<at!'s studyand understanding of society were not 

based on formaI and official sociology but on the actual 

observable movements of soc iety. Fu~ermore, he did not 

engage in studying, memorizin~ and ,pr'epar,ing for 

examinations to the' extent that other university students 

did. Rather, he invested· his efforts to become a mujâhid 

(warrior ln' the cause of religion), an aware and 
,? 

discriminating personality. In this respe~t he emulated his 

~ather's strategy of reacting in response to what the 

Iranian masses were going through. It was also pointed o\Jt 
\. 

earlier that the lectures he delivered at the 'Center for 
') 

the Propagation of l slamic Truth' contr ibuted much mor~ 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 i tself. Ais strategies wère a response to the 

observable movements of the soc iety in 1 ran and other 

coun tr ies of the Third world. 

It is however ironic that when he returned to Iran and 

lectured at the l;Iusayyniyah-i 1 rshâd, he always quoted 

Western writers, particularly European hi storians, . 
• 

European phil\osophers, and European orientalists whom he had , . 
stua1~.d at ,the Sorbonne in order to id~ntify the social 

real i ties in Islam. 

Shart,< att· B Return to l..!!!:!.c Sharî ( a t î ret urned to Iran after 

rece i ving his doctora te at the Sorbonne. As soon 85 he 

. arrived, he was'" arrested at Bazargan, the main, point of 

entry to Iran from Turkey. He .was imprisoned on the gro~nd 

that he had participated in political activities against the 

Iranian government'while he was studying in France.<34> 

,Although i t was not uncommon aD10ng 1 ranian stodents who went c" 

abr.oad to Europe and Amer ica to engage, in political 

activities, in the case of Sharî(atî he was taken seriously 

to task for the role of leaderspip he had played in 

political activities; that role transcended?, the normal 

agi ta t ion and concentra t ion on demonstra t ions, the shout i ng 

of slogans, etc .-, among the 1 ranian oppOS i t içn abroad. <35> ' 
':r 
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Af ter spending six months' in' pr ison, Sha r i (at i was 

released. Thereafter he was inclined té pursue a Job as a 

teacher, b,ut he was' denied permi ssion to teach in Tehran. He 

returned to Khorasan and was obl iged to wot:k for many years 

as a teacher at var ious hi gh ~chools and 1 in the College of 

Agriculture. He taught in thése schools at the sarne level at 

which he had taught befbre going to France for further 

studies. He continued "\0 t'eàch there unt il a teaching 

position became available at the University of Mashhad. He 

became very popular at the university and was appreciated by 

his audiences as'a good speaker because of his style that 

was innovative in method and in substance. However, the 
\1 

latter element caused him trouble and distress, and he was 

"taken to task by the religious leaders for his flaws in 

" expounding Islamic doct.rines and 'particularly the ShiCi 

interpretatic>n of them.<36> But Shari (ati' s father and sorne 

'\ • other symp,athet.ic members of the religious class helped him 

to revise the content of the lectures. <37> 

-Since ' SharI (at î 's approach and methods of teac.h i ngs 

were different from the conventional methods, they a1so 

brought him into con f lict with t'he university 

administration. This happened because the 'University of 

Mashhad was headed by conse rvat i ve (ul amâ' and promonarch i st 

personnel. Although Sharî('atI was proved to them to be a 
, ~ .. 

., 

" 'f_ 
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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 contexte 

Consequently, he 

authorities.~38> 

was soon asked to resign by the 

c, 

Despite his forced resignation, Shart<att did not cease 

hi s act i vi ty as a lecturer. He moved to Tehran where he 
'-

became a lect4rer at 'a re.J.igi~'lJs .. entre called l;Iusayniyyah-i' 

l rsh'âd. This was à religious meeti~g hall built and financed 
," 

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

Li bera t ion Movement. <39> Such cent re~ ex i sted alongside 

mosques in all large and small . cit;ies of, Iran for the 

purpose of congrega t ional meet i ngs and' the comemorat ion of 

the martyrdom of Imâm l;Iusayn, the grandson of the Prophet 

MUQammad and the third Imâm of the Twelver Shi(ah, killed at 

KarbalA' (680 A.D.). At the various centres of l;Iusayniyyah-i 

l rshâd popular preachers were called upon to inform the . 
masses about the tragedy of Karbalâ', where Imâm ijusayn was 

betrayed by his own supporters and f~nally received the 

death of a martyr. These religiolfs ~difices served a 
\ 

crucial purpose among the Twelver Sht<ah of r ran as a means 

to arouse emotional sympathy for the Ahl al-bayt <40> These 

centres were named l;Iusayn iyyah to symbolise the Imâm 

~usayn' s struggle against the oppressive rule of the 

21 
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Umayyads (660-750 A.D.); the Imam setved as a model to the 

Iranian youth of the twentieth century for their stru9gle to 

transform oppressive circumstances into a just social order. 

The inherent character of this institut'ion identified it 

w'ïth the sdcio-political aspirations of the 1 slami c 

community and underlined its confrontation vith the Shah' s 

réglme-. <41>-

SharîCatî's lectures were attended 'by large audiences, 
. 'W 

espec ia11y by 1~rge numbers of 'youth belong i: n9 to the 

student communi ty _at the t}usayniyyah-i l rshâd in Tehran. 

His lectures had a gr:eat impact because of his innovative 

style in method and co~ntent. H'is ideas howe~er were in sharp 

contrast with the traditio~al religious interpretations of 
~ 

the (ulamâ' and even wlth those of the westernised 
\ 

professors. He used Jamâl al-Din Afghâni' 5 and Mul}ammad 

Iqbâl's strategy of emphasizing the dynamic, progressive and ,. 

scientific nature of Islam. He a1so addressed 
./ 

the l ranlans 

with respect to the i r· problems and expressed his 

revolut ionary ideas in the context of tradi t iona1 

soc iety. <42> 

Despite the tact that Iran had adopted certain secular 

elements from the modern West, it essentia11y remained a 

traditional country. Yet the imitation of the West had 
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occurred on such a grand scale _tha,t i t inevi tably led to a 

deep oultural confusion. The ,socio-poli-tical turbulence in 

1 ran helped Sharî (at t to idènti fy the strug9le in 
, 

Iran as 
• 

having. two fundamental aspect.s; one was for national 

independence and the other was for soc i o-economic justice. 

This dual program was addressed to a politically subjugated 

and economically exploi ted Iran which was caught in the 

grips of multinational corporations and Western cultural 

imperialism, racism, class exploitation, class oppression, 

class inequality and gna,rbzadegi (westoxication) .<43> . ~ 

Sharî (aH advocated a revolutionary version of Islam 

which was in contrast- to the traditional Islam. He opposed 

traditional Islam from a number of different perspectives: 
, 

first, he opposed its intellectual, spi ritual and 

thèological aspects; second, he opposed mere submi$sion to 

the divine will as a religious doctrine. Consequently' he 

sought to revitalize Islam in the way hest sui ted to a 

revol ut ionary temperamen t. <44> 

He presented 1 sIam, not as a religion in the sense of 

being concérned only with spiritual and moral matters or 

vith the relatibns of the individual with his Creator, but 
~. 1 

rather as an Ideology. Islam, in Sharî<atî's scheme, had a 

system of ideas, a comprehensive-ness, and a totality that do 
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not restric~ themselves merely to a moral puri f ication of 

the individual and tne establishment of. a spiritual link 

between the individual and God.<45> The foundation of 

Sharicati's scheme of ideas is tau1J!d (the oneness of God). 

He interprets ta u1Jîd not in the sense of a 

religious-phi losophical theory that "God i sone, not more 
1 

than one", but rather in the\- sense of a world view that 

regards the .' di scordant assemblage full of unlverse as a 

disunity, contradiction, heterogeneity, possessing a variety 

of independent and clashing poles, conflicting tendencies, 

variegated and unconnected desires, reckonings, customs, 

.. purposes and wills. In his view taul]îd (oneness) is to be 

contrast:ed" with shirk (dualism~ tri ni ta ri an i sm or , 

polytheism). Moreover, the meaning of taul}îd (oneness) is 

not as ~ûfîs view iot, that is, as wa1]dat al-wujOd (oneness 

of being); rather it, is taulJîd-i wujOd (Universal unit y. of 
1 

Existence) .<46> He presents Islam as an ideology of tau1Jîd 

(orteness), and Shi < ism as a revolutionary i'deology, by 

maintaining that.; 

.: 

----finally, after considering a11 the schools, 
ideologies', ~revolutions, movements, sociology, 
Islamology, historical investigat ion, research into 
the causes of cultural declin~ 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 cAli and his descendants), 
intizar (waitang for the appearance of the Twelfth 
Imam), {adl (God's justice), and man's legacy in 
the dura t ion of' human "history, and a fter 
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experiences, conflicts,' reactions, . and the 
clarif i-cation of $iark spots and concealments, 1 
have reached this:'~ inner principl'" that: 
'essent ially, Shi (a is a complete party'. <:47> 

For th 1 s purpose he concentra ted on the . household of (Al t, , 

Fâtimah (tHe prophet' s daughter) and l;Iusayn who are 

important figures in Shi C ah history and part icular-ly .. in 

nShariCati's scheme of l slamology. He asserted their 

importance in a lecture:." 

But when someOlle (such as 1), with aIl of his being 
. and life and belief deeply loves this nousehold (of 

,(Ali's), both faithfully and humanistically, and 
'believes that the only way for the freedom o~ this 
people (Le., Muslims in general, Iranians in 
particular) i s in geuine return to < Ali' 5 school 
and Fatima's house(hold), then, how can he 
• ••• remain 'indifferent"?<48> 

Shad<atî's Islam is a political Islam; a reIigi~us order 

turned in~o a politica'lr. ideology which serves as a strategie 

'" apparatus necessary for turning Islam into a revolutionary 
f 

ideo1ogy Sh~rîCatî conceived Shi( ism as a complete party and . ~ . 

f· 

documented his statements from the Qur'ân, verse (29:691: 

"As for those who strive in Us, We surely guide them to Our 

path, and 10! Allah is wi th the good •• "<49> 

This kind of innovative and syncretic. interpretation of 

Sht( ism offered ?' Shari c ati helped in the understanding of 

Islam and the understanding of Shi( ism in. particular. 
.. ~ 

However, thi s approach to 1 sIam Ied to a confrontation with 

the Shah who called SharICati an 'Islamic . ... Marxi st' as weIl 
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'as' with the r.!.ligious authorities who criticized him for an 

unwarranted departure from the traditions. 'Shari(ati was 

weIl versed in~ Marxist thought since he had studied it 

sys~ematically whi''le he was in France. On occasion he 

addressed his a~dience on the subject of Marxism in the role 

of a knowledgeable guide, yet on other occassions he refuted 

Ma~xist thought. For instance in the lecture entitled Ag~r 

Pâp va ~arks "nabudand (If there weren't the Pope ànd Malx) 

at f.iusayniyyah-i Irshâd, he stated that: 

If Marx's enlightened thinking (roushanfekri) has 
any value, it is solely that you attempt to 
understand the movement it was bound up with and 
longihgs i t bel ieved in. One should analyse i t 
scientifically; comment upon it; codify its history 
benefiting this movement; arm oneself with the help 
of its philosophy, logic, science, economics, 
sociology and anthropo.logy; and give class 
awareness (âgâhi) and ideological arms to the 
working class,. which ,became unified in 
confrontation with it; and accordin91y, 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~allalogy; 

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 imitat~on of a healthy person 
,is. to strive like him (the physiçian) to become an 
expert physician. This imitation' isn't unique.<51> 

In' Shari (att' s opinion Marxist thought arms a think"er 

with facts and ideas; ho\,ever, one should not adopt Marxist 
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thought blindly. In one of his vorks entitled, Marxism and 

Other Western Fallacies, ShartCatt attacks many aspects of 
. 

Marxism and other western trends of thought'. He points out 

••• that Marxism itself is utterly a product of the history, 

social organizatio~ and cultural outlook of this same west.' 

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

Sha'rt (et t quotes Marx' s- preface to a treatise: 

Philosophy is allied with the faith of promethe.s; 
in sum, l feel a 10a thing 'toward the gods .••• 11 
the proofs of God's - existe"nce prove rather is 
nonex1stence ...• The real proofs shobld 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> 

His analysis reveals that Marx's knowledge of religion 

was confined to what his father had comprehended of it; the 

father was, of Jewish descent and had become a Protestant by 

conversion. It seemed to Shari(att that Marx had never, heard 

of the' most common doct r ines of Judaism, Protestant 

\ Chris~anity and Islarn.<53> 

He also comments on Marx' s choice of the word, 

"loathing" in the pref~ce to the philosophical treatise 

quoted above, saying that it was an unnatural one. The 
-

statement expresses an emot ion,' not a phi losophical or 
"1 

saientifi,c point. Shart<ati vehemently attacks the 'latter 

part 'of the passage quoted "that real proofs •• 'o. existence", 
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by poin~ing out th~t this sentiment is a matter of confused 

logfc because it has ta ken popular religion as the criterion 

of religious reason~ng,C whereas . the popular religious 

approach always seeks'God beyond natural, rational laws and 
11 

in unintelligible courses of events; it sees proofs of His 

existence in extraordinary occurrences and' in unscientific 

and unnatural sourceS. Moreover, in Shari<ati's perspective 

the script4res, particularly the Qur'ân, have made a 

rational case for taulJîd on the basis of nature, 'custom, the 

constant laws of life~ and the ordered and intelligible 
/ 

qualit~~rvents in ~he universe. The s~riptures look upon 

the.e.~hin~~~ Obojective attestations to the existence of 

an In~ence ~ rule. over nature.<54> 

.. 
ln Shari( atî' s view the Qur'ân harshly. c~iticizes the . . 

materialists who ask "Do you imagine the ordèr of this world .. 
to be futile?". The Qur'ân's answer i~ proclaimed in the 

following verse (38:27): "We did not crea te .heaven, earth 

and all between in vain". Furthermore, God does not set the 

affairs of the world in motion without th,eir proper causes. 

Evèrything in nature, man, and historY,has a known quantity 

and a fixed terme The most important evidences for God's 

existençe offered in the, Qur'ân"point to the existence of a 

rational order and intellegence in nature.<55> 
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Shart ( a t t has also commented on Mar)t' s vie" that: 

"religion is, hovever a supra-rational realization of man's 

destiriy, ,for human destiny has no real existe,nce •••• " He 

denounces this sentiment by comparing Islam and Marxism. He 
" 

believes that 1 sIam and Marxism contradict each other 
. 

completely in their ontologies and cosmologies although 

these two ideas embrace every dimension of human li fe and 

thought. Each possesses a part icular cosmology., a part icular 

code of morals, a particular form of organisation, a 

part icular philosophy of hi story and a outlook on the 

future. Each ls interested in the private and social lives 

of people in thi s world. 
\ . 

mater ial ism and d_er ives i ts 

Howeve r , Mar x i\srn i s ba'sed on 

sociology, anthropology, ethics 

and philosophy of .li.fe from materialism. The Marxist cosmos 

p06i~ a heartless, and ~ispirited world vhere man lacks a 

'real' destiny. Islam, by' contrast rests upon faith in the 

unsee.n (ghaybah) which is- an unknown actual i ty beyond 

material and natural phenomena that are laccessible to the 

senses and empirical perception. The hidden ( ghayb) 

consti tutes a higher order of reali ty and the central focus 

of aIl the movements, laws and phenomena of the vorld. , 
The Qur' An in the beginn i n9 of the second SOrah, al-Baqarah, 

proclaims faith in the unseen and auo cites this &Ei a 
• 

pre-requisl te for guidance and a source of piety: 
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A.L.M. This is the Book in which is no doubt, a 
guide to the pious, who believe in the Unseer) 
(bi ' l-ghay.f;1), are steadfast in prayer, and spend 
out of what we have provided for them. (2: 1-2) 

'" The -"unseen" is in trutlt the absolute spirit and will of 

existence. This not i on i s, however t the 
• 

contrary of the 

ideal ism that looks upon-the phenomena of the mater ial wor Id 

as arising from the' idea' of materialism "which imagines the 

'idea t 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> 
Jj 

1 ( 
Sharî (at! seems to have studied Marxi,st thought sukQentlY 

well to be able to identify its pitfalls. He carefully 

dismi ssed those ideas 
,. 

which would negate the princ iples of 

religion and the prinç:iples of Islam in particular. On the' 

other hand he conveniently borrows ideas, terms and trends 

of thought from the Marx i st school whenever he can 
. 

accommodate , them wi th the principl~s of Islam and 

traditional Shi( .ism. This makes it harder to establish 

whether Shari(atî was anti or pro-Marxiste 

Sharî ( a tî devoted most of hi 5 time to teachi ng and 

lectur ing a t ijusayniyyah-i Irshâd. The activities of 

ijusayn iyyah-;- i . 1 rshâd, however, were closed down after 
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Shari ( at t' s arrest in the summer of 1973. Shart (a t t was' 

released.towards thé end of 1975, but he was not free to· • 

move about; he remained fn exile in Mazinan. In eac.1y.1977 

he was permitted to leave I~an to travei to Europe. H~ left 

for London, and only a month after his --arrivaI, he died 

under mysterious conditions. His àdmirers and friends 
\ 

suspect fouI play by the Shah's secret police.<57> t is, 

however, ironie that Shari(atî was possibly 

plot similar to that of Moise Tshombe when h set Patrice 

Lumuba free. Sharî(ati na~rated the incident ~ his MajmO(a, 

vol 5, saying that: 

We aIl remember that Tshombe released Lumumba from 
prison so that he would not De held responsible for \ 
killing him while he escaped f~om the Katanga 
prison. Did you see how he got rid of him? This 
proves the point that one should ask: "Who i s t> 

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> 

(Al i Sharî (at î appears to have commented about Pat,rice 
( 

Lumumba's release because he could foresee his own fate; So 

did (Ayn al-Qu9ât. (Ayn al-Qu9ât was a Persian sufi who was 
-

put to death in Baghdad in 526 A.H./1I32~A.D. on the charge 
~ 

of heresy. (Ayn 'al-Qu9ât had a premature deat'h in the 

ear·liest part of youth. Sharî (atî found the attributes" of 
, '<l). 

sensitivity, boldness .of thought, loftiness of spirit, and 

fortitude of heart in (Ayn al-Qu9ât quite common to himself 
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as welle lnspired by (Ayn al-Qu9ât' s lifër. and - thought, 

Sharî(atî gained a 9reat i!lsight into his own society; but 

he knew from the life of (Ayn al-Qu9ât that in a society 

filled wi th oppression and humiliat ion . awareness anè 

sensitivity were crimes. lt was for this reason that he 

could foresee hi s own fate c learly. <59> 

1 
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Chapter II - '!'he proble. of succe.sion in Sb!' ah 1'1_ 

origin 2!!ru! SchiB •• within Sht( i'DU The Prophet MUQarnmad 

~as the founde~ of Islam as well as a charismatic leader who 

possesse~ the virtues of a king and a Prophet. His charisme 

was marked ln terms of his being a recipient of divine 
1 

communicatio~s which were essential for establishing the 

1 slamic commun i ty. Upon the death of the prophet nobody 
" 

appeared to "'claim the ability to succeed MUQammad as the 

messenger of God or th.e transmitter of Divine Revelation. 

But two fundamental quest ions arose: Who would succeed to 

" the temporal _ leadership of Islam? And -how was he to be 

selected? This problem of succession in the ummah (:0 ummat, 

,. 

lit. communi ty of Islam) split it into two antagonistic 

sects: the People o'f the Sunnah and the Shî<ah. A group of 

people decided to select a Khalifah to compensate for the 

-1055 of thei r leader. The Khal i fah to be selected was to 
fi 

ensure the welfare of the communi ty and to solve i ts 
\ 

problems after the prophet. AbQ Bakr was then chosen as the 

first Khalifah in order to resolve the problem of 

succession. The majority of people accepted his leadership 

and gave the i r allegiance to him; they are known as the 

Sunnts. A minority, however, protested against the 

leadership of AbO Bakr and maintained that MUQammad's 
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charisma vas inherited within the family and clan of 

MUQammad: They regarded MUQammad's cousin and son-in-1aw-
o 

(AH as having inherited this charisma and argued that 

MUQammad had designated (AH as his successor in a clear as 

well as a concealed sense during his lifetime.<l> The group 

who advocated ~he leadership of ( Ali are known as - the 

part i sans of (Al i or pol i t ical Shi (ah beca use they"pre ferred 

(Ali's succession over that of AbO Bakr.<2> 

~he Shîcah, however, argue that Shi( ism existed during 

the li fe time of the Prophet. and that reference was made to 

Shi< ism during the peri,od in the sense of-partisans of . 
(Ali .<3> (Al î was considered as the" leader of the household 

of the Prophet. Salmân, AbO ~harr, Miqdâd and (Ammar' were 

a1so known as Shi (ah. Therefore the original Shî(ah 

cons~sted of these men who were the élite among the 

compan i ons of the Prophe t • <4>. 

The group ot Shi ( ah formed af ter . the death of the 

Prophet believed in (Ali as thei;'first and rightful Imâm, 

because he seemed to have gained charisma through his 
-

descent in addition to his appointment through God.<5> 

B~lief in (Al i grew stro~ger because he was the successor of 

the Prophet; it a1so grew in the descendants of the Prophet 

through {Ali and FS~imah. The belief in an Imâm became the 
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. 
cardinal doctrine upon which the ent,ire Shi {ah creed 

rests. <6> 

Al though beliel in an !mâm grew to be a cent ra 1 
fi 

doctrine, a difference grew up 9mong the Shi(ab around the 

question of how and to whom the Imâma;; was t ransferred 

. among the ,desc,:!ndants of (Ali. The differences', resulted in 
) 

five major groups viz. Kaisâniyyah, Zaydiyyab, Imâmiyyah, 

ghulât (extremists) and Ismâ( îliyyah.<7> 

The Kaisâniyyah are the followers of MUQammad, a son 'of 

(Ali and his wife who was a ~anafite woman. They do not 

maintajn that the Imâm should be appointed through na~~. 

They consider the Imâm's cla~m to be based on his personal 
, . 

qualifications.<8> The Zaydiyyah sect believed in the 
" 

Imâmate of Zayd b. (Al î b.al-~usayn b. (Al î b. Abî Tâl.ib; they 

maintain that the Imâmate belongs to the offspring of 

Fâ~imah and <Ali.ln addition to this the Imâm should be 

, brave, pi ous and '" generous. - If a per son of thi s cal i bre 

claims the Imâmate, then allègiance must be given to him, 

whether he is a descendant of ~asan or ijusayn.<9> The later 

sectarian developments within the Shî(ah (namely: Imâmiyyah 
. 

and Ismâ<îliyyah, Nu~ayriyyah) grew up around the question 

of na~~,' and these groups are refe;-red to as na~~ Imâmates. 

<10> The disregard for the na~~ of the Imâm was not only 
l' ., 
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true for the Zaydis but was ~rue also for the large 
• \ 

population of the early Shi(ah before the Imâmate of Ja (fàr ' 

a<i -$âdig. <11> The notion of na~~ dates back to MUQammad, 

Dâqi r (d. 733 A.D.) and AbO Hâshim (d.7l6 A.D.) who was the 

heir of Ibn a1-~anafiyya. AbO Hâshim ~ad conferred na~~ 

upon MUQammad b .,( Ali (d.743 A.D.) .<12> The idea of na~~ was 
, ) 

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

was retained in the line of the (Alids. In that line there 

would always be one (Alid vho was inherently th~' sole 

legitimate ruler, designated by his predecessor. This 

notion of Imâmate was possible regardless of the tate of • 
parti~ular politi~al move~ents.<13> 

The schism that occurred after the Imâmate of Ja( far 

al-$âdiq (d.765 A.D.),was not based on the point that the 

Imâm should come f,om the (Alîd family but upon the issue of 
. 

who was the next " Imâm designated by Ja(far al-$âdiq. The 

problem of succession to Ja(tar al-~âdiq arose thereafter. 

One group maintained that Jacfar b. Ismâ(îl was designated 
"', 

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

group believed in the Imâmate of Jacfar b. MOsâ al-Kâ~im and 

,his descendants up to the twelfth Imâm. They are known as 

the ithn§(ashariyyah or the twelvers.<14> They maintain that 

their twelfth Imâm, MUQammad b.~asan al-cAskarî al-Zaki, 

disappeared at Samarra. He i5· ... in a statè of ghaybah Q 
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(occultation) and. will r~turn (raj(a) as the Mahdl or Q&'im 

to restore peace and justi.ce in the world. The ghaybah '<15> 

i s di vided into two periods: a shorter occultation 

(al-ghaybah ,al-~ughrâh) which lasted from 874' A.D.to 941 
.r 

A.D\ During this period the Imâm was represented by four 

sufarâ,(ambassadors) also known as nuwwâb al-Khâ~~ (specifie 

deputies) who were meant to institute' guidance from the Imâm 

to his believers. The duratio~ of the longer occultation 

(al-ghaybah al.-kubrah)is known ooly to God.<16> The doctrine 

of ghayb,ah changed the role of the living Imâm into that of 

a messiah. The Imâm then became a messiah or a saviour who 

would return at 'the end of time to restore peace a-nd 

justice. It is maintained that the doctrine of ghaybah was 

the inevitable ou~come of. the experience of the Shi(ah Imâms 

because they were under constant persecution by the Sunni 

Khulafâ' . <17> ... 

" ShartCatt's vievs 2n leadership and the 
. 

prophet. 
f 

controversial and 

SharîCatî attempted 

sensitive question 

suecessor of the -" 
to exami ne the 

concerning the 

succession of (Ali' in order to identify the role of 

leadership in contemporary Iranian society. Actually, the 

religious class had carried out the functi~n of guioing'the 

community in religious and social affairs from the ea,tly 
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deys of.Sht<ah history.<18> 

As soon as the period of'~esser occultation began, t~e 

ImAm was represented by four deputie~ the sutarS' ~'ib al~ 

This perio~ is a1so known as the period of the 

'specif~c agency' of deputies as a means for the' Imâm to 

provide guidance for his believers.· After the death of the 

fourth deputy, the per iod of greater occultation began. This 

period was the period of 'general agency' nâ r ib a1- (amm 
. 

whereby the 1earned men or the • (ulamâ ' began to be the 

agents' for the hidden Imâm. However, this agency is 

sustained bl' a tradition attributed to Imâm Jafcar al-$âdiq. 
), 

He said that all those who might act as judges over the 

Muslims and interpret the law 'had their appointment ex ante 

from him. Moreover, since Ja(far al-$âdiq was the founder 

of Shi C ah jurisprudence, th~s ~radition is the more 

\ 

But, after the downfàll of Mu,addiq ln the twentieth 

century, there w~r~ anticlerical sentiments in Iran, 

especially among the modern educated class. The educated 

class were responding to the growjng power of the (ulamA' 
, 

and their indifference to the situation in modern times. The 

co~temporarl' lulamâ' never showed any concern to understand 
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the ne~ô~, of the ~ociety and the individuals who compose it • 
. 

They were virtua11y out of touch vith modern Muslim 

society.<20> On the other hand, the (ulBm§' in other 

Islamic countries had lost their social and intellectual 

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

of political leadership to a ~eat extent. Their monopoly 

even militated-against the emergence of Is1amic thinkers in 

Iran.<21> Sharî<atî thought it vital to diseuss the role of 

leadership in Iran by examining the early history of Islam 

in general and Shî<ism in particular. He examined the 

problem of leadership that crystallised after the death of 

the Prophet from a sociological perspectiv~. His analysis 

was based- on one oJ the fundamental questions that arose 

from the situation: why was <Ali not chosen as the s~ccessor 
-

of the Prophet despite his appointment by the Prophet as his 

suéc~ssor.during his lifetime?<22> 

In Sharî<atî's view the arguments presented by the 

Sunnis were true and valid in terms of the reasons they 
. 

presented. Acc;ording to .... ·him, ,the Sunn!s regard the Prophet 

MUQammad as divinely appointed by God. He was obliged to 

teach and to impart the verses of the Qur'ân clearly and 

carefully. The Prophet a1so had a dut Y 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-Interpretation which might 
'(- . 

, , 

after the Prophet's deafh, the 

Medina gathered in saqftah (an 

occur in the future. However, 

emigra~ts and the citizens of 

area belonging to the Sa'ebah 

(sic.]tribe) to elect the knalifah. The Muslims in Medina 

thought-it vital to el~ct someone as a leader. Moreover, 

the~ Prophet did not write about the matter of succesion 

because of the protest that took place then (perhaps, 
. 

Shari<atî refers to the incident when the_Erophet on his 

death bed expressed his desire to write but <Umar dismissed 

the desire by saying that the Prophet was seriously i11). 

The Sunnis argue that if the Prophet ha9 had the mission to , 
write an official, decree from God governing the succession 

to leadership, he would not have overlooked it just because 

the .peoplé were prote~ting. Furthermore, (Al î himself 

-"-"':inal1y approved the election of the Khalifah Abû Bakr at a 

later time. If the position of <Ali had come from God like 

that of the Prophet MUQammad, then (Ali would not have given 

his approval to anyone else.<23> 

'" 
In contra~t, the arguments presented by the Shi(ah in' 

ShartCatt's view are 1ust as firm if they are studied 

objectively. He maintains that the Sh!(ah argued that 

sucèession to the Prophet differed from succession to 

politlcal office. The prophet did' not hold .a political 
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posi t ion;, in fact he was a thinker, . master and a teacher 

divinely appointed by God. He was not appointed by the 

people, whieh would have allowe~ the peopl~ to select the 

successor to the Prophet. Moreover, sinee the Prophet was 

appointed by God, his' position would not be strengthened 

even if aIl the people aecepted him as the Prophet. Neither 

would he eeasè to be a Prophet if none accepted 

prophecy.<24> Sharî(ati emphatically states that: 

• 

The faet of the' matter is that the station of 
Prophethood ilS not a popularly, elective office. It 
is not a power whieh people give to a person. Thus 
a Prophet is not an eleeted individual~ It is for 
this reason that his mis~ion and the continuity of 
his movement must be put into the hands of~- a 
succ~ssor who' is qualif ied for the' same type of 
leadership and mission as that of the Prophet 
himself.<25> 

his 
\ 

,Al.though Sharî(atî considers the Sunni view to be 

acceptable, he regards their view of the Prophet's suecessor 

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

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

When he dies or his-term ends, the people choose another 

mayor to replace him.<26> 

However, he refute~. the Sunn! arguments whiéh are in 
o ~ 

contrast to Shicah arguments. He argues that the Prophet is 

li~e a teacher who has brought ~ new school of thought into 
~ 

being. This 'teacher gives a speciall class which no one else 
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can teach in the way and manner in which he does. He has 
", 

initiated a new approach for them. Eventually, the students 

fi nd fa i th in h im, and in the course of t ime, the teacher 

~too recognizes his students. This recognition helps him to 

know'which of his students or friends is most worthy as the 

tr~stee of the task and profession of teaching. The teac~ 
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 

wi sdom to selec t the i r own teacher. <27> 

Therefore, in Sharî<ati's view, since the suc-cessor of' 

the ~rophet i s entrusted w i th a special task, he should be .. 
appointed by the Prophet himself. The Prophet announced his 

, 
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 mos,t familiar with his 

thoughts and teachings. <28> If the Prophet had been a figure 

of political pow~r only, then the people could have selected 

hi s successor. But he was a moral power and was not selected 
" 

by the people. He came with a divine message, and 50 he had 

the right to appoint a lucces~or who was worthy te continue 

his mission.<29> 

, 
o 
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This would imply that the Prophet did not permi t 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 $Peial matters. ln fact the 

Prophet valued the vote of the majority in social affairs 

because the principle of 'counsel by council' (shôrâ) is a 

universal principle.<30> There are many instances during the 

war of U:Qud when the Prophet based hi s pe rsona l aet i ons on 

counsel.<31> However, the evidence cited by Sharî<atî is not 

enough to prove that the modern concept of democracy existed 
'.-.. 

in sevento' century Arabia. 

Ho,,{~er the problem tha t ,was pree ipi tated after the 
, . 
death of the Prophet res\,llted in two prineiples, both o,f 

which emerged from.religion:(i) the eleetion of the 

Prophet' s suc'cessor through the consensus of the people, and 

( i i ) the/ select i on of the Prophet' s successor by 

" appointment. -'Though they seem t 0 e 0 n f lie t , S ha r î a ( t î 

considers both principles ta be l slamic because they are 

'. found in the Qur'ân and in the traditions of the Pr.ophet' and 
. 

are compatible with-the spirit of 0 Islam. (He does not cite 

the verses of the Qur' ân, nor the t radi t ions to prove the 

compatibility of these p.rinciples), However, both of these 

prineiples emerged as phenomena of religion in a social 

context. <32> 
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As far as the.. Shi C i principle of election is concerned, - \ 
Shari(ati testifies that the Shfcah believe in su::cession to 

the Prophet through appointment. They however believe that 

the Prophet had appointed only twelve people as his 

successors.<33> Shari(ati asks 'how this could be possible, 

when the Prophet of Islam knew that Islam was the "last 

religion which humanity could follow for all time to come. 
"-

How is it that the Prophet first said that 'Islam is an 

eternal religion' and then appointed only twelve people to 
, 

guide t,he society? Obviously, twelve people are not enough 

to guide the society forever .<34> 

Sharî(ati attempted to resOI"ve the polemics about 

successi on to the guidance of the communi ty in the absence 

~f the· twelfth Imâm. He proposed that when the twelfth Imâm 

went into occultation. 'a thirteenth successor o'f the Prophet \ 

should have beer elected. This elect ion should have been 

carried out through the princip11 of 'councilor election and 

allegiance'. He cons iders this to be appropriate because 

rel igion and the need for leadérship are eternal. Mo'reover, 

when thé thirteenth successor would be elected, the time 

would then hav,e been r ight, bec a us~ by thi s t ilIIe the ,r slamic 

community would ,have been better 'established than it was 

soon after the death of the P~ophet. He argues tha t soc iety 

needs'time in order to allow political, social and religious 
IF' 

< 47 

• 



'o· 

o 

growth. A society ~hich has not had enough time for this 

kind of growth remains underdeveloped. An underdeveloped 
,k 

, 
society of this, kind usually consists of emigrants and 

\ 

companions. If an election is held in this type of society, 

the votes always would be determi ned by tr i bal, clan or 

familial ties. l t would be dangerous to rely on a ,soda 1 

group of this nature. Therefore, the election which was held 
• 

immediately after the death of the Prophet should have been 

postponed \.intil the Islamic society became a progressive 

society. Ina progress i ve..,soc iety every indi v idual could 

vote without influence or pressure from his peer group. The 

vote- would be independent, and the' individual in the society 

would have the abiiity to make political distinctions. Such -a society has reached a stage of allegiance and council by 
, , 
: elect i on. When the membelis of this society come into 

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

. most capable person and then g i ve an independent vote. <35> 

He also sU9gests that Islamic society shoul'd have been 

governed by ~asan, l;lusayn, BâqV and ,al-$âdiq instead of 

Mu(âwiyah, Yâzid, Soffah(~ic. 1 and Marwân respectively. 1 f 

Islamic society had been governed by the former group of 

péople, there would have been enough time and suf f icient 

di rect ion to achieve rel i gious, pol i t ical and soc ial g rowth. 

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 thei r 

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

Thus Sharî (ra tî Boes not seem to reject the prine iple of 

election altogetl:'er. Ir fact he considers it to be a 

progressi ve princ iple in terms of soc i010gy and humani ty. 

It is even compatible with Islam. However, he proposes that 

the elections which took place 'immediate1y after the death 

of the 'Prophet; should have taken place only after 1 slamic 

\...soc iety had at taineda considerable social growth. 

Preferably, they should have taken plac.e two hundred and 

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

In this vein of argument, Sharî(atî tries to reconcile 
, 

the Sunnt cOflcept of bay(at (allegiance), ijm§( (consensus) , 
1 

and shôrâ (counsel by election) wi th the 'Shi (ah princ iple of 

va~âyat (designation). He claims that both Sunn1 and Shî(ah 
~ 1 

principles are Islamic PrinCfPlis and are compatible with 

the Qur' ân. However, they represent two di fferent phases in 

the historieal evolution of the ummat. In hi 5 view, the 

former is the democratic prineiple of Islam while the latter 

is the Will of the Prophet. The latter corresponds to the 

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

'the ImAm fosters social growth and development for the 
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ëommunity by instituting his divine guidance. The latter is 
( 
\ th~ logical implicatlon of the former; when the society 

~tands firmly on its own feet, democracy' can take over. 

Shari(atî condemns th~ Sunni~ for eliminating the stage of 

- ) 

social growth and development. They directIy implemented 

the principle of democracy without taking advantage of the 

Imâm' s guidance which would have better prepared the society 

for electing the Prophet's successor at a Iater time. On 

this basls he dismisses the election held at Saqifah 

immediately after the demi se of the prophet. The elect i on 

which had taken place then should have been postponed unt il 

the time of the thi rteenth successor. 

Shari'ati professed that the thirteenth successor ~~ 

th~ Prophet should have been elected by the people. 

According .to him the Prophet had" designated the twelve F 

Shî(ah Imâms in order to toster the growth of an Islamic 

society. However .. , since the Prophet remairied silent 

regarding the leadership after the twelfth successor, it was 

the sole respons i hi 1 i ty of the people to choose the i r 

leader .<38> 

He holds that there are four fundamental factors 

responsible for social dev~lopment and change in Islam. They 

are personality, tradition, accident and the people whom he 
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refers to as sl-nSs ('8 Qur' Anie term) • Of the f our factors 

he contends that "the people" play the key role in social 

change, and bases hi s' content i on on two sources: (i) by 

citing references from the Qur'ân and interpreting them. 

(i i) by philosophising ab.out the st ory of Cain and Abel in 

the Qur'ân and relating it to the dia1ectic of 

soc io109)'. <39> 
" 

As far as the factors of social development and change 

in l sIam are conç-erned, they seem to play roles of different 

magnitudes. The Prophet, for example, is considered as the 

grea t·est of a Il personal i t i es. But according to the Qur' ân 

he is nct recognized as the active cause of fundamental 

change and development in human history. r n the QUll' ân he 

is depicted as a messenger whose dut y it ~s to show. men a 

school of thought and the path of truth. r f the people do 

not accept the Prophet' s message, the Prophe't appeals to God 

in response to the people' s behaviour. Then God ·explains to 

him that his ~ission consists of conveying the message only~ 

The Prophet i s not res~ons ible in any way for the people' s 

di sobedi ence or the i r advancement. l t i s the people who -are 

responsib1e for themselves. Persona1i ties other than the 

Prophet are not considered to be effective factors of change 

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

key role because aIl things are in the hends ,', of 'God. 

Therefore, an açcident which is a future event in nature or 

humaR society i5 inconceivable .<41> 

"Tradition- as a faaûor is interpreted in a different 

sense. The Qur'ânic sense of 'tradition' means a road, path 

and a particular character. Now, Sharî<ati says that each 
" 

society has its fixed normsi it may be considered like a 

living being which has. scientifically demonstrable and 

immutable laws. Therefore, all kinds of development and 

change that are to také place in a society are based on a 

fixed tradition and immutable laws. These constitute the 

very foundation of social life.<42> 

According to Sharî ( aH, 'the people' referred to by the 

term, al-nâs, are one of the profound variables in 

determining social change. He maintains that this principle 

is in accordance with Islam's theoryof determinism -in 

history and society. According to him, al-nâs are 

collectively responsible for the ,fate of the society 1 and 

the individual members who form the soci~ty are held 

responsible for their own tate and destiny. He demonstrates 

that the idea is depicted in the following Qur' ânic verse 

(2:134): 1 ., 
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For them shall be what they have earned and for you 
shall be what you have eat9ned. 

and al so 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'ân clearly seems to 
) 

explain that an individual is respo~ible for himself. 

Every soul i s accountable for what i t has earned. 

Sharî (atî believes that in Islam, the society and 
.. " .. 

individua~ are responsible for their own destiny because it 

is so stated in the Qur'ân.<43> 

According to him, , the four factors (personal i ty, 

tradition, accident and' al-nâs ) which are in sorne way 

responsible for social change consequently form two main 

princ~ples: (,i) respon5ibility and the freedom of man to 

change the society, and (i i) the not ion of fixed and 

scientif~cally established laws which provide an immutable 

basis for change in society. These two principles. may appear 

to be contradictory because one of them says ~hat man can 

control his fate and des~ iny, while the other states that 

man has to abide by the laws of nature. However, Sharî<atî 

rejects the view that they are contradictory principles 

because the y they are 

Our' ân. <44> 

-
complementary accor~ing to the 

~-

53 

, 



o 

o 

o 

Therefore, Shari {ati considers 'the people t i. e al-n§s 

to play a vital role in their society. Their role is to be 

actualised particularly in the third period of the fo:'>lIr 

periods of history. The four periods ot' Islamic history are 

as follows: ( i) the era of prophecy f (ii) theera ot the . 
Imâmate (the rule of (Ali and the eleven Imâms who 5ucçeeded 

him, (ii i) the period" of occultation (Le. the beginning of 

the ghaybah of the twelfth Imâm in 874 A.D.·) and (iv) the 

era of resurrection and tr\1e justice.<45> 

Sharî<atî argues that the first and the fourth periuds 

of history are those of the mission of the Prophet and hi"s 
, 

legatee who was designated by God. The Prophet and the Mahdi 

(who will reappear at the end of the era to restore peace 

and justice)' signify the end of corruption and the 

commencement of the golden age.<46> 

However, in the ,third period of lslamic history, ever 

since the twelfth Imâm went into occultation, neither the 

Prophet nor the Imâm is accesible to the community. ,S6 in 

this period the mission of the Prophets and lm~ i5 

entrusted to 'the people'. l t i s al-nâs who should implement 

the lslamic laws and establish an Islamic society in place 

of the false one maintained by tyrant5.<47> Moreover, since 

--{he Imâm i5 not accessible to the community, and it is not" 
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poss'ible for the communi ty to 1 ive vi thout a guide, the task .. , 
of electing the leader' is enttasted to 'the people' i.e. 

al-n's. In Islam, thetvord al~nas.has profound meaning and 

a distinct significsnce. Although it is a singulsr nO\ln, it 

i5 used in the plural sense. However, it qoes not merely 
o 

denote a collection of individuals in a plural, sense. . ' 

Rather, it refers to a "society" as opposed to individusls. 

" . Perhaps, th~ word al-nâs can convey the concept of "soclety" 

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

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

According to Sharî(atî the Qur'ân lends a distinct 

~lgnificance to the ~ord al-nâs. He points out that the 
" 

Qur'ân begins in the name of God and ends in the name of the 

people. lt is th~ people who represent God and His "family" 

(al-nâs liyâl-u Allâh). The Ka'ba is the house of God, but 

the Qur'ân refers to it as the "house of people" and the 

"free house" (al-bayt al-(âtiq) ln vers'e (22':29,33). This 

idea is, however, opposed to other houses which are in the 

bond of private ownership. <49> 

Shari(ati argues that of the two classes of Prophets, 

Semitic and non-Semitic.<50>, the Semitic prophets arose 

from the grou:çfèf people d,eprived in their social and 

economic life. These Prophets were shepherds who grazed 
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sheep. <51> Shar!(atf refers to the Qur'&nic ~ssage: "It is 
, 

He who was sent amongst the unlettered (ummiyyin), an 

Apost~ from among themselves •.•• :" (62:2). 

Ommiyyin refers to the unlet terred masses of soc iety. 

Moréover it is not to be taken for granted that they were 

mere human beings. Rather, t7,!e hasis is that they were 

from the people (al-nâs) , from t fabric of the masses and 

not from the special noble, li te and selected classes of 

the society. These prophets spoke the language of the people 

as mentioned in the Qur'ân (14:4): "in the language of his 

people ..•• " Sharî<ati contends that where it is said that 

the Prophets spoke the language of the p'eople the phrase 

does mean that the prophet 'of 1 slam spoke Arabie or that 
'" Moses arose among, Jews and spoke Hebrew. It would be 

inappropriate if a Prophet sent by God shoulq 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 speéial needs and understanding of the 

mass~. This language is unlike the language of the élite, 

p~ilosophers, poets,- intellectuals, who speak a langua~e 

. that th~ masses do not understand <52> The masses were the 
J, • 

centre of concern for the Semitic prophets, and rebelled 

against the existing pow-ers of 'their time for the sake of 

the people. These prophets began their missiop( by fighting 

against the prevailing,conditions. Abraham destroyed the 
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iç101s, Moses took his staff and rebelled against the palace 

) of Pharoah, and the Prophet Mu~ammad, too, began his mission 

through jihAd (holy war). In, about ten years time' he fought 

more than sixt Y five wars.<53> 

In contrast the non-Semi tic prophets (those of 1 ran, 
, 

China and l ndia ) belonged to the aristocratic cIas,s of 

societr. Confuci us was the son of a noble, Zoroaster was the 

son of a chief fi re worshipper, Buddha was the pr ince of 

Banaras, and Mahavira was the son of a k ~g and belonged to 
'( 

the Kshat r iya (the caste of 1 ndian warr i ors) • <54> 

1 
Sharî'(at1's classification of the prophets into Semitie 

anal non-Semitic categories echoès Weber' s classification of 
, . 

pro'phets as "Ethical ft and "Exemplary" prophets. In Weber' s 

schema', the "Exempla'ry" type is characteristic of propJlecy 

in India and China; while the Ethical type is confined to 
" ~ , 

the Near East. How-ever,in Weber's view the "Ethical" prophet 
, ' 

bf the Near East legitimises his teachings by delineating a . 
transcendental conception of divini ty which i s beyond th~ 

human world. The "Ethical" prophet thinks of himself
o 

as an 

instrument of divine will. He has a mission to promulgate 

the divine will. Whereas the "Exemplary" prophet professes 

an immanent pantheistic' prin,c}ple) of divinity and tends to 

deflne himself as a 
• 

figure standing 
• l , 

in some personal 
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relationship with the divine, he a1so provides a model for a 

way of li fe which others can follow. <55> 

-
Shart<ati's concept of ,prophecy complements Weber's 

concept of a prophet in that the prophet i s an agent of the 

process of b,reakthrough to a higher, in the s'ense of more 

rationalized and systematized, cultural o·rde.,t; an order at 

the religious level which in turn has impl ications for the 

nature ~of the soc iety in which it becomes 

inst i tut i onal i zed. <56> 

Expoundi n9 hi 5 ideas on al-nâs, Shar1:<atî' maintains 

that the term is depicted in the Qur' ân in a ·profound and 

significant s!!nse. However, in the existing structure of the 

soc iety "The people" ~ i. e. al-nâs represen t the pole of 

Abel, i.e. those who are ruled, in contrast to the pole of 
. 

Cain, i.e. the rulers. Sharî<atî argues further that, no 

matter how a society may have defined itself (in national, 

political or economic terms), basicallj, all societies have 

been formed in a system of contradiction. This 

contradiction is dèpicted in the form of two hostile and 

opposing poles that have existed throughout history. The 

pole of Cain i. e. t'he ruler in the form of â king 1 owner or 

aristocracy; and the pole of Abel in the form of the masses. 

But the pol~ of 
\' 
Ab~l, Le. the ruled, represents God also., 

, 
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However, the class of the ruled have always had to 1::onfront \ -the threefold class of king-owner-aristocracy. Perhaps this 

situation was slightly different in primitive societies 

which vere in backward stages of development. ln" suêh 

cases, the pole of Cain was represénted by a single 

individual. This unique individual exerc ised power, 
~ 

ownership and aristocracy regardless of how the pole of Cain 

was represented, whether it is represented by one,individual 
) 

çr by means of the thre~fold dimensions. Sharî(atî d'ontends·· 

that Cain was, and is, always engaged in dominating, 
.,; 

exploiting, and deceiving the people. The rulers depieted in 

the Qur'ân are symbol S: the Pharaoh i s the symbol of the 

ruling political power, Croesus (Qârûn) is the symbol of , 

economic power, and Balaam is the symbol of the official 

ruling clergy.<57> 
" 

Shar1(at1 maintains that sinee the pole of Abel , 
represents "the people" it is also equivalent to God. It 

follows then that, when social matters are discussed in the 

Qur'ân, Allah and al-nâs are often interchangeab1J and yield 

the same.meaning. For e.g. he cites the Q,+r~nic verse; 

(64:17) to demonstrate the idea: "If ye lend Allah a goodly 

loan ••... ". Aceording toShar1(atî, Allah obviously refers 

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

10an".<58> 
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Therefore, according to him the- votds al-n§s' and Allah .. 

\ \ . .. 
have synonymous mean ings ln 'verses ~oncern ing. the soc ia1 

syste,,!. But th~~' cannot be interc'hange~ when é'reedal mat tèrs 

such as the order of the COS[J\OS are -a t sta ke • <59> Thus when 

it is said that "Rule belo~9s '\0 God" these words mean that 

rule belongs to the people. __ In addition Sharî(ati states 

that, when it is said, "prope,rty belongs to God" the verse 

means i ts use belongs to the people as a whole <60> If i t i 5 

said tliat religion belongs to God, the sayin9 means that the 

entire structu~e and content of religion belongs to the 

peopl~. For religion is not a monopoly held by a certain 

institution or certain people known as "clergy" or 

"Church".<61> He ad~s emphasis to this meaning of the peopl~ 

by citing a verse from the Qur'ân (94:1-3) and interpreting 

i t: "Allah is the Lord of the People, King of the People, 

and God of the People." Therefore God does not belong to the 

aris~ocrats and the élite 'who form the prominent 'minority in 

soc iety. ~e belongs to the people.<62~ 

However, Shar!(ati .contends that despite the existing 

bi-polar structures in every society (ruler versus the 

ruled), eventually, there will be a'~ialectical 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" 15 

\ 
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established". This is perhaps the inevitable direction of 

history. A universal revolution will take place in aIl areas 

of human lite, . and the oppressed class will teke its 

revenge. In this eontext, he cites the Qur'A,nie verse 

( 28: 5) : 

We have willed thet 
o~ligation those who 
oppressed Qn the earth, 
of men and heirs of the 

\ 

We should place under 
have been wea kened and 

by making them 'the leaders 
earth. <63> 

SharîCati has reinterpreted the sto~y of Càin and Abel 

in the Qur 1 ân to demonstrate Marx 1 s scheme of social 

development, whereby primitive soeialism was transformed 

into serfdom, serfdom into feudalism, feudalism into 
• bourgeois society, bourgeo i s , soc i et y into capitalism, --

capitalism into industrial eapi tal i sm, and f inally 

industrial capitalism 

eontends th~t social 

into a elassle~s society. Sharî(atî 

structure is based upon class, and it 

remains always the same; only the forms of labour, tools and 
" 

forms of production change. ln his words: 
, 

Once land my fellow tribesman lived~ together in 
eguality and brotherhood, hunting and'fishing, a 
single structure existed in our society. Then he 
beeame an owner, and l, one of the depri ved; he the 
ruler, and l, the ruled. The form of things 
changed, the too1s and the mode of production, but 
he remalned an owner and did not work, and 1 
remained one of the deprived and worked. One day, 1 
was slave and he was the master. Then 1 became serf 
and he became a lord. Then 1 beeame a peasant and 
he became the landlord. Later still, 1 laid down 
my spade, and he abandonèd his hors~, and we both 
came to the city. He bought a few taxis with the 
proceeds o~ his land, and 1 became a taxi-driver. 
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Now he has a factory, and l am thë prol i terian 
working in it! When and in what respect did the 
structure ever change? It was only the forms', ,t}-Je 
names, the tools, ïhe forms of labor that changed; 
aIl these thin9s felate to the superstructure. In 
aIl periods, wlth the exception of the peric;>d 'of 
pr\mordial equality and fraternity, he retained his 
position of rule~. and l, my ~osition of ruled, 
running back and 10rth in his service. The 
structure will change only when we again both go 
out to work on the same piece of land as before, 
vi th the same cow, plow and spade 'as before! <64> ,. -

Sharî<atî also maintains that although Cain repres~nts , 

~ the ruler, he i5 nct inherently evil. Wn~t makes hirn evil i5 

an ant ihuman soc ia l systelJl, a c lass soc i et y ,a régi me of 

priv/ate ownership that promotes slavery and mastery.<65> 
/ 

Nonetheless, he believes that despite th~ inherent structure 
, 

of the society, every individual in every age must determine 

h-is stance . in the constant struggle between the two poles ' 

and not remain a spectator <66> l ' 

While admitting the 

the Abel and the Cain 

two major types of 'societies' i.e. 
~ 

type, Shari<atî refuses Marxist 

explanation wherein the superstructure is deterrnined ~y the 

relationship of production and forces of production. These 

two societies are an alternative to Marx's evolutionary 

explanation of:~ociety based on the modes of production. One 

can also interprit that Sharî<atî's ownership of the means 

of production i5 a criterion that constitute the societel 

type. 
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Shart(att's main message for the people is that they 

must defend the power and the unitf of the Muslims .in the 

face of their enemies sa that they may become p6werful in 

order to undertake jihBd (lit. holy ~ar) and implement 

ijtih§d, (lit. legal or theological decision) so that they 

can confront despotic rulers and defend Islam trom the yoke 

" of imper ial i sm. 1 n thi s sense 
l 

Sharî(ati thinks that i t is 

( 

perfectly legi t im.ate to entrust the task of desi gnating the 

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

that 1 

The responsibility of leadership lies with those 
who hail from the people and are elect.ed f
(montakhab; cf. moshakhkhas) & by the masses of 
tl:le people •..• In Alavi Shi t ism there is a pez;iod of 
occultation that is i 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 (ijms) of the people. Tbe power of 
sovereignty (hakemiyat,J originates trom ••••• • the 
communi ty. <68> 
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Notes to Chapter 2 

see ~. M. Watt, "The Conception of Charismatic Community in 
Islam," Numen, vol~7 (1960), p. 78, . and A. M. Farsakh,"A 
comparison of the Sunni Caliphate and the Shi(ah Imâmate," 
Huslim fi/orld, LIX (1969), 50. 

An example of the clear decl~ations is found in the 
words, of the Prophet, "He, to whom 1 am Master, (Ali is a150 
his Master. ft The Sht (ahs take thi s saying to mean that the 
right of Master or Lord in 1 slam belongs to (Al t • Another 
saying of the Prophet: "The best judge between you is (Alt". 
According to them, this means that the Imâmate has no other 
significance than this, namely the' right of judging 
according to the commands of God. 

1 

. An example of the concealed serlse f or Shi (ah i 5 found 
in the Prophet's remar~s regarding the designation of (Ali 
in,an event. When the ,Prophet had received the sûrah of 
Immunity (Qur'ân ix) during the pilgrimage at Mecca, he 
first commanded Abû Bakr to explain it. However, the prophet 
received ,a further revelation to assign the dut y, of 
deli ver ing thi 5 message to someone of hi s fami 1y, he 
commi ss ioned (Al i to ta ke th i s sûrah and to rec i te i t to 
them. According to the Shi (ah, (Ali had obtained the 
preferred right. In addition the Shicah claim that the 
Prophet dia not place anyone over (AH in command, wh!reas 
he did place Usâmah ibn Zayd over AbO Bakr and (Umar on an 
e~pedi tion, and (UmrO ibn al- (A~ over them at another time. 
However, the Shi (ah consider aIl these facts to prove that 
(Ali and no one else was intended for the succession. See D. 
M. Donaldson, "The Shi (ah doctrine of the Imâmate", Musl im 
World, XXI (1923), 14-15. 

The event of Ghadir Khurnm is sl.lgnificant for the Shî(ah 
and they cite the event to prove that (AITs was deisgnated 
by the Prophet as his. SUccessor. Ghadir Khumm i5 a site 
situated between Mecca and Medina where there is a pond of 
water. They maintain that when the Prophet returned from 
Mecca in the year of Farewell (lO.A.H.), he halted at 
Ghadir-i Khumm and proclaimed (Ali ibn Abt Tâlib as his 
brother. He said to the group of people wi th him that: " 
(Alt is to me what Aaron was to Moses. Almighty God be a 
friend to his friends and a foe to his foes; help those who 
help him and frustrate the hopes of those who betray him. 
The Prophet MUQammad also repeated the statement : "He whose 
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Chapter III - The Imam a8 the leader of the Community 
s 

:r!!! tJmmat ~ the Imlm. "According to (Ali Shari<atî, the 

human agglomeration (or society) is represeQted in aIl 

cultures by means of different terms in their respectlve 
, 

languages. It is gen~rally represented 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 

intent ion. <1> 

Thi~ co~ept consists of three major elements, and they 

"a~e; movemen~,.gOal, ~nd conscious decision.<2> Therefore an 

ummat can bl defined as a society in which a number of 

individuals possess a common faith, a goal, and come 

together in harmony with the intention of advancing and 

moving towards their common g6-ël-1.<3> The other expressions 

such as: nâsiyûn (a French word Persianized which means 
, 

nation); qabîlah (lit. tribe); qaum (lit. community)'; sha(b 
~ 

(lit. people); ~abqah (lit. a class); tâ' ifah (1 i t. a 

sect, people) etc., denote unit y of blood or soil.<4> They 

algo incorporate sharing material benefits which is the 

chief criterion of their representation of the society. 
,. 

\ 
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Islam has chosen the word ummat to represent the 

society in contrast to other expressions such as 'society', 

'nation', 'race', 'people', 'tribe', 'clan' etc. etc. 

Moreover, this particular word 1eads to the formation of a 

kind of intellectual responsibi1ity amon9 individua1s to 

move the towards the common 90al.<5> 

The question for Shari(ati is, 'how is it possible to 
,'1 , 

materlallse the common 90al ot the ummat?" He maintains that 

thi's goal can be attained by having a common leadership for 

the ummat. The leadership wou Id be responsible for th,e 
--- ~-

movement and the growth of society. It would a1so help 

realize the divine destiny of man in the plan of creation. 

It wou1d 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 opposes democracy 

( perhaps the western form) ~ristocracy, antipopular 

dictatorship and self-imposed oligarchy. In tact, the idea1 

kind~f leadership which Shari<ati advocates i5 the régime 

of the Imâm.<6> 

cr 

He establishes his view of an Imam as being the leàder 

of the ummat by demonstrating that the word Imâm i5 derived 

from the same root as the word ummat. 50 Imâmate means the 

insti.tution who se representat ive is responsible for 
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directing the ummat towards a goal. He also states that the 

expression ummat encompas~es the necessity of the ImAm 

whereas the other expressions such as qaum, qabîlah, sha(b, 

class no doubt represent human agglomerations but do not 

encompass the necessity of the Imâm. In his view the ummat 

cannot exist without an Imâm.<7> It follows, therefore that 

none of these other terms is adequate to express the nature 

of the communi ty 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 othef expressions of human agglomerations, similarly Imam 

is a specifie and precise expression 

(rahbarî) in contrast to words li ke 

for leadership 

, pi sh vâ ' (1 i t • 

exemplar), 'sayyid' (lit. chief) feudal lord, the exalted 

one, Caeser and president •.• According to him the expression 

"Imâm" has aIl the possible rich and varied meanings that 

are found in the word ummat <8> 

ln ShI(ism the term 'Imâm' has two meanings: 

(a) l t means an 1 ideal type', a 'shah!d (model)',. • •• a 

superior human. The Imâm 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 Imâm before or aft.er 

ohis death, whether he ruleS or is ruled over, or whether he 
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is victorious or defe,eted. 

(b) It also means"a leade'l" vhose responsibility is to guide 

the ummat in accordance vitH the princip.les of Islamic 

doctrine and on the path of pe,rfection.<9> 

This meanin,g of the Imâmate is in accordance vith the 

Qur'ânic meaning, which means that it is superi-or to 

nubuvvat (prophecy). In 'SharîCati's view the' purpose pf 

nubuvvat (prophecy) was to di scharge the Prophet ic message 

whereas th~ Imâmate's function is the responsibility of 

implement i ng the prophet' s message. The Prophet only 

communicates (Islamic) doctrines, and if he is a1so an Imâm 

(like the Prophet Abrâham who became an Imâm after' he had 

been chosen as Prophet), his re.sponsibility is to bUlld a 

society, accept social responsibility and participate in 

poli tics along with prophecy. Moreover, prophecy can be 

accomplished in the lifetime of the Prophet whereas the 

function of the Imâm is not accomplished in a single 

generation but requires several generations 50 that it may 
'--

~ form a revolutionary ideology.<10> 

" 
Therefore, he beli~ves that Imâmology is most necessary 

and an urgent problem pertinent to Muslims in an Islamic 
() 

socety. Imâmology has come into bei,ng from the earliest 

t imes of l' slamic hi story 1" the grandeur and the int r icate 
. 

role of the Imâm was brought, forth by the'companions (asIJBbJ 
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thinkers, leaders and scientists in the earliest periods of 

Islam.<ll> Shari(atî refers ..... t0 Imâm "~âdiq's views on the 

Imâmate, its importance, and t;he value of leadership in 

1 sIam wb,ic,h he addressed to one of hi s companions. 

A man, who doe-s-not recognize his Imâm is like that 
sheep who has lost his shepherd. This person ev~n 
if he ls a worshipper' of God and if he is a 
unitarian (muva1JlJid) and a Muslim and if he' 
understands in detail aIl the principles of Islam 
and believes in them and acts according to aIl laws 
but ih life he does not recognize hii Imâm is like 
a sheep that has lost his flock, this sheep is lost 
for a long time; nights and days he wanders and 
roarns in the deserts and in the pla ins Gand in the 
pastur,es and in fields until he bumps into his 
flock and occupies himself for a while in this 
flock and cornes under the supervision of a 
shepherd. This shepherd takes him to a foreign 
pasture and an alien region. After a while he 
becomes aware and sees that this shepherd is nct 
his shepherd, that this hut is not his hut, and 
that this flock is not his flock, and Ehen he 
departs froID them and wanders after his flock ,nd 
shepherd. Having lost himself and his way âgâln, 
he reaches another shepherd and flock and after 
sorne tirne 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 in 
hopelessness he turns his back on this flock and 
shepherd and wanders astray and distressed in 
dreadful plains and alien and hopeless deserts 
afte,::, his flock and shepherd ti11 in the end he 
falls into the rnouth of the wolf ••.. <12> 

In Sharî<ati's view this analogy is deep and rneaningful 

because the destiny of man has mirrored the fatè of a lone1y 

and wandering sheep from the ancient past to the present 

day. Man, like this sheep, wanders from one flock to the 

otber and experiences t~e deceptions of one Shee) tO,wards 
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the other. This has made maQ disor iented and has caused hiJb 

to lose hi s dest iny and eventually to beëome a victim of 
1 .> 

the wolf.<13> 

Sharî(atî is quite emphatic on the recognition of the 

ImAm and holds that \ even if people possess bel i ef in 

worshipping God and even if their beliefs are vested in the 
1 

right religion, aIl is futile if they do not recognize their 

ImAm and do not acknowledge his leadership. ln such il c~se 

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

In addition to the acknowledgement of the ImAm, the 
, 

individual as a part of the soc iety is he1d responsible for 

the society and its progressive movement.<l5> l t is 

incumbent upon the individual to recognize himself as a 

member of the ummat and subsequent1y to serve the Imâm of 

the ummat <16> 

/ 

On the other hand Sharî<atî 'maintains that the function 

of the lmâm is not merely to guard and administer the 

,society b'ut ",also to establish rule- (IJukOmat) upon the 

foundation of progress, change and completeness. He further 
\ 

states that the more speedi\y the society progresses and 

drives towards completeness, better it is for the people's 

stability because these things contribute to stability. 

In addition, the individua'l should obey the ImAm because the 
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Imâmate is not dependent upon general approval 
\ 
\ i 

or private intere!tt but rather upon the message (risBlat), 

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

than upon the foundation of a 'policy' (ma~lal]at) It i,s a1;0 .. < 
... ' 

, based upon the foundatioh of 't~th' (iJaqiqat) , that truth 

which signifies the ideologyof e people.<17> 
"'t.; 

For Sharî< atî the question is to what does the 'truth' , . 
refer? The 'truth' according to him does not lie in 'being' 

(budan) but rather in 'becpming' (shudan) <18> This idea i.s 

expounded by Sharî<atî through demonstrating that the state 

of the ummat "should be one of 'goin9' (raftan) without a 

l imi t towa rds absol ut e completene 55 and sel f -awareness. It 

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

'from that which we were' • Thus 'becomi ng 1 i s mov i n9 

towards the Lord for the sake of "Innâ li11âhi wa lnnâ 

ilayhi râji<ûn", 50 that we return for the sake of our Lord 
~ 

and back to him.<19> 

\:, This idea can be traced back to MUQammad Iqbâl who 

expressed similar arguments on permanence and change in a 

living being based on the theories of Alfred North 

Whitehead. He maintains that human beings are function,àlly 

related to an independent world-process. 1 n thi s process 

the only kind of life known h a continuous change from one 
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situetion to anoth~r, a'nd this entai1s the idea of 

imperfection. On1y God or the 'Ultimate Ego 1 exists in pure 

duration wherein change ceases to be a succession of varying 

att i tudes, and reveals i ts time character as a continuous 
li 

crea t ion, 'untouched by weariness', and unseizable 'by 

slumber or sleep' .<20> According to Sharî<atî the Lord here 

refers to absol ute completeness, absol ute eterni ty, absol ute 

awareness, beauty, strength etc. 1 t a1so means grace, 

forgiveness, justice, magni fic ience wi thout measure, 

boundary and limite In this respect, 'becoming' and 'going' 

are directed towards 'Him' (the Lord). This way of 

expression is unlike that of the ~ûfîs who talk of Unit y and 

being 'in Him' etc.<21> Sharî<atî contends that, Man cannot 

reaçh God in this domain Le. the domain to which the ~ûfîs 

./ refer. For man does not settle in God like a river that 

reaches the ~ sea, disappearing into it and a:1n i h ilat i ng 
1 

itself. Moreover, God is not a stable ~lace that begins from 

a spec i fic boundary. In fact He has no 1 imi t to hi 5 essence 

(dhât). <22> 

Alfred North Whitehead (1861-1947), the British 

mathematician, scientist and philosopher, conceived of 

nature as a process of events possessing the character of a 

continuous creative flow. He stated this concept in one of 

his lectures as fo11ows: 
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Nature is a process. As in the case of everything 
directly exhibited in sense-awareness, there can be 
no explanation of this characteristic of nature. 
AlI that can bé done is to use language which may 
speculatively demonstrate it, and also to express 
the relation of thi5 factor in nature to other 
factors ••••• The process of nature can also be 
termed the passage of nature .•••• lt is in virtue of 
its passage that nature is always movlng 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 qnd is the terminus of no other 
ac t ••.•••• <23> ,~_ 

lt is not • .%known whether/~h~rî (atl derived the influence of 

'Process Phi losophy' f rom Wh i tehead di rectly or f rom 

MUQammad Iqbâl who seems to have quoted Whitehead to a large 

extent in his work The Reconstruction of Religious Thought 

In Islam. The latter conclusion appear5 more likely since 

there is no account of Shari<ati's having studied Whitehead 

nor does he seem to have quoted Whitehead in his lectures or 

works as he did other European thinkers. Snarî(atî applies 

, tl1is phi losophy to the wnmat (society) which i5 in the state 

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

The Vmmat i5 not a society where people live their 

lives in a kind of stagnant ease, or enjoy happiness without 

responsibility, both of which merely of fer consumption and 

happy living without goals. Neither is the Imâmat a régim~ 

whose function is to guard people and give them freedom, 

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

Poli tics and Siylsat. Sharî (atI maintains that to give 

individuals freedom, happiness and prosperity is the 

funct ion of politics, whereas driving indi viduals towards 

perfection is the job of ... siyâsat ( the term used to denote 

politics in the East). Although siyâsat normally means 

politics, Sharî(atî usés the two terms separately with 

different connotations. He establishes that politics as 

used in Greek and other European languages is a word derived 

from politike where polis means a city. A government' 5 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 . 0-o,! Improvlng the conditions of the people. In 

fact .... the municipal personnel are limited to retaining the 

independence of institutions and to making life sound and 

safe, and al so to prov iding the people wi th the basic 

necessities of life so that the people of the city are 

satisfied. Politics in this sense is an institution of the 

city and adds to (the responsibility of the municipality.<26> 

/\,. 
However, according to Shari<atî, in the East 

" 
the word 

siYBsat is used in a different sense than 'politics".<27> He 
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establishes that siyasat in t'he dict ionary sense means 

"tra ining", whi ch a1so means to bear a f f lie t i·on, to pur i fy 

and to cheer the members of the soe iety. Above aIl i t means 

to prepare them for the aim of existence.<28> In the' literaI 

sense siyasat means to train a wi1d horse in which 

m1'=1ifieation, tr'aining, and comp1etion are implied.<29> 

ln Sharî(atî's opinion, although the terms "politics" 

and "siyâsat" appear to be 5ynonyrnous, they are not 50 , 

because they differ in their 
\ 

functÎ'ons. He ma in t à i n 5 t ha t 

sinee po1itics is service (khidmat) it helps an indivi8ual 

in his 1 being' whieh gears him towards prosperity and , 
we11-being. Whereas since siyasat means reform, this is an 

\ 
action that will help the individual to achiève what he 

" shou1d wanti siyâsat i5 the desire whieh he must feel in 

order to aehieve progresse ln this respect reform which is 

thè funetion of siyâsat, 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 Prophep was a t~former. A scientist is a servant 

whereas an intellectual is a reformer. Therefore, reform lS 

naturally a serv ice, but every service i s not necessari ly a 

reform.<30> Siyasat is unlike politiçs, because i t does not 

incorporate guardianship of the people (mardum), where 

people enjoy complete freedom and happiness. 1 ts function i s 
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not to provide aIl the rights -to t.he indi v iduals in the 

society. l ts role is rather to perfect them and train them. 

SiyasBt 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 ShariCati maintains that siyâsat does not 

comprise the problem of institutions, security, and 

guardianship; rather it propounds perfection and progress. 

Although Shari1atî agrees that the nature of politics is 

progressive, he maintains that one cannot derive maximum 

benefit from it because it 15 despotic. It is even 

interpreted as guidance (rahbarî) and training (tarbîyat) of 

the society, but it is used in order to justify the actions 

of the rulers. In real i ty they whip the people and say that 

they employ the "cane of the school master" (chOb-i ustâd). 

Thi s strategy was preva,lent in Greece and Rome and i s found 

in the West today.<32> Sharî(ati contends further that 

dictatorship is also contrary to prophecy, by demonstrating 

that prophecy i 5 guidance and nurture ( pa r var i sb) • 

pictatorship on the other hand is the "claim" of guidance 

and nurture. <33> 

On the basis of prophecy, Sharî(atî demonstrates the 

role of the Imâm and maintains that it is similar to the 
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fun~tion of siyâsat in the society. This function is to go 

beyond providing the basic necessities of, life. His (the 

Imâm' s) rQJ.e is to g'uide the society on the most rïghteou5 

path (mustaqimtarîn râha) and towards perfection, even if 

this i5 attained at the expense of individuals.' It i5 on1y 
J 

then that the Imâm c.an follow prophecy in terms of imparting 

strong guidance and driving the society and individuals from 

'whatever i t i 5' (âncheh hast) towards t wha tever i t should 

be' (âncheh bâyad bâshad) 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 Sharî< atî was aware of the 

implications of this idea because such an idea has often 

been used by tyrants. However, in his view leadership of 

the ummat character i sed in the Imâm should not be con fused 

with other kind5 of leadership exemplified ln the 

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

According to SharîCatî, the leadership of the Imâm i5 

unique, and the kind df leadership exemplified in the Imâm 

tran5fo'rms individuals into accomplished human being5. He 

has illustrated this point by means of the story of fjurr 

(the name means "free individual") whose image in history is 

distinctive because of his role at Karbalâ'. lJurr 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 

Yaztd to becoming the companion of ijusayn. <36> 

ijurr was the deputy in the army of Yazîd on the morning 

of (BshOrah. A few hours later he became one of the great 

martyrs and was in tne ranks of Imâm ~usayn as one of his 

devoted companions. Sharî<atî'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 50 because his phi losophical 

beliefs were altered? Or were the rulings of religious 

jurisprudence (aqkBm-i fighî) on which he acted altered? In 

the final analysis Shari<atî contends that change in the 

leadership helped ~urr 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 i5 an idea that ties Shari(~ti to Muslim 

revivalist movements, particularly to that of AbOI <Alâ 

MawdQd1 (d. 1979 A.D.) who was a Muslim revivalist in the 

Indo-Pakistan subcontinent and who maintained that 

everything in the life of a society depends upon its 

leadership. In 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 Mawdûdi'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 shoul" be.1 The perspective is 
moralistic through and through with the realization 
of the Islamic ideal for society contingent upon 
the existence of a body of true Muslims who should 
seize political power.<38> 

\ 
1 • 

The transmutation of ~urr took Pl~ce because the,leader who 

is condemned ta the et/rnal; damnation of history 
1 
1 

metamorphized into a person who ~as exalted in history. 

According ta Sharî<atî the stor~ Ofl ~urr reminds one of the 

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

There is also 'ano'ther aspect ta the story of Ijurr. In 

Sharî< atî' s vi'ew one of the major conclusions that can be 

drawn from the story is that belief in "champions", in 

well-known personalities among hum,an beings, is a phenomenon 

prevalent in history.<40> One of the major reasons for this 

phenomenon is tj)at., basically-, man is a being who creates 

and loves absoluteness. If he cannat find an absolute, he 

will make up one in his mind. He does 50 because his spirit 

seeks to praise and worship absolute Virtue5 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 Imâm and has the intention of finding and 

keeping him throughout history. According to Shari<atî, 
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there has never been a man vhQ has not been a, praiser of the 

Imam, or of the Imâms.he has had, or of the ones he has 

created in his mind. Therefore, the need for an ImAm has 

alveys .existed in history, in cultures and' in 

Thi s phenomenon appears in the form of hero 

religions. 

(qahriman) 

worship, the praising of a new leader, and the worship of a 

personality positively or negatively, correctly or 

incorrectly. Human beings 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 rela tionship to the idea' 

of salvation. Sharî(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 15 awaiting someone or 

something. The expected person is he who will come and give 

salvation (nijât) because salvation is one of the most 

essential needs of man. Semitic thought always keeps man 

waiting 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 be ings 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 al'!d useless earthly li fe, and will lead him towards 

freedom or salvation.<43> 

Howev~r, in Indian religions the situation is the 

rever~e. Accerding to Sharî(ati 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 

yeu. The way to salvation is to go within and contemplate 

and through,meditation and COl1templation bring yoursel! to a 

state which will make lOU eligible for salvation" .<44> 

S1'!ari l atiJ contends that, in Islam, too, the idej of ~ 

messiah or a saviour is characteristic, particularly in the 

Shî(ah sect.<45> In his view, because of the belief in a 

'promised saviour' a gap has been created which separates 

Shî(ism from "what was" and attaches it to "what is". 

Moreover, among aIl the doctrines Y/of the Shi1ah, the belief 

in ghaybah together with inti;âr (awaiting the hidden t mâm ), 

has Most reflected this gap. <46> Apparently, Shad( at! i5 

right to point out this phenomenon because belief in a 
.. 

living Imâm was a ca)din,al doctritlé of the Shî(i creed. 

However, as ci rcumstances forced the Shi (î Imams to go into 
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hiding, the belief lin 'the return of the hidden Imâm 

expressed in the epithet of "al-Mahdi" grew stronger. 

Consequently the belief in a living Imâm shifted to the 

return of the hidden Imâm. 

Sharî<atî explains that inti;âr (awaiting) can' be 
1 

interpreted in different ways, and consequently it __ has 

di fferent implications among the Shi < ah sects. Bas ically', it 

is a belief in the end of tirne, in the Imâm of the age, and 

also a bel ie f in the final revol ut ion at the end of 

historical time. Non-religious thinkers might Vlew inti~~r 

as incompatible with science and' rea son. To thern it might 

seern an antiquated idea causing social decline that prevents 

man from assuming full responsibility over his destiny. 

Non-religious thinkers would a1so regard inti~âr" as 

promoting the belief that social reforrn, hurnan awakening, 

destruction of the unjust and corrupt order lie in the hands 

of the "hidden one" who will appear t~.rescue man's fate 

. " 

<:j 

~rom corruption and decline.<47> ~ 

In Sharî<atî's view, the religious masses do not doubt 

their belief in inti~âr. They firmly believe that the Imâm 

is living but hidden, and that he will arise with a sword in 

hia hand to fight the enernies of religion and restore the 

,régime of the Imârn, the rule of the Qur' ânic laws, and thus 
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set up a universal,government and universal peace~hey do 
\ 

not think that the Imâm' s long life is unnatura) or 

unscientific, as their ppponents hold. The masses on the 

contrary have fai th in 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 

should i nt i ~âr be wrongly in terpret ed, i t may cont radict 

many Islamic beliefs and Qur'ânic rules. In particular it 

would go against those ideas which entertain individual 

respons ibi li ty towards society and hi story. Thel masses are 

not even aware of the fact tha t slICh an understanding of the 

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

1 

In Sharî'atî's view, the ideas of the Imâm's long life 

and hi s absence f rom the commun i ty have been implan ted in 

people's faith by the religious leaders. They have made 

people believe in these ideas without seeing the necessity 

of independent rational and sci'entific analysis. The 

religious leaders have depicted these doctrines, in a 

scientific way and have proved the scientific possibility of 

the Imâm's enjoying a life of thousand years.<49> 

However, the implantation of inti~âr has had neg~tive 
• 

implica t iOns for the '~~c iety and the masses''- From the time 
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'when the ghaybah began, the age of the appointment of the 

Imâms" nad come to an end,' and the age of elect\on then 

began .<50> Although the election tp 'be fleld was suppo!}ed to 

be democratic, it is limited in the sense that not Q tl 

people can . vote, nor is he ~ who gets the max imum number ct 

votes elected to the post of the-fmâm's deputy. This is true . 
par·tly: because - of the fact that th~ masses are not aWjlrei 

neither do they possess any knowledge, and, there'fore, chey 
. 

are considered not to be worthy of exercising the power of 

elect ion. In these ci rcumstances the ( ul amâ' choose the 

leader, because they know who is -the most learned and who i s 
, 

the best specialist of the school .Qf tho'ght. The people 

vi rtually rely 
• & 

these on religious leaders and therefore 
. .- . 
acc~~ ~hè :('111 amâ ' 5 çhoice .. of. the lmâm's deputy. The chosen 

. , 
leader then becomes responsible to the ,?bsent 'Imâm, follows 

his laws and his scl)ooL of thought·. <51> . 

\ 

Since the (ulamâ' choose the leade,r, the peopl:.e do .not 

seem to have any powêr. As' a result the peopl~ seem to 
, 

~ s.ubmi t themselves during the ghaybah to the rule of the 

oppressor and to fight against ev~l 'only through spi'ritual 

and I!loral means. Thi s a tt i t ude among the pe'ople gua'rantees 

a lasting influence of three interest groups who represent 
1 

three forces of evil name1y: the pol i t ieal, economic and 

religious authorities. The rel'igious 
\ 

group espec-ially have 
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gained authori ty in Iran ever since the $~f'avid dynast"y came 

. . 
to power. <52> 

1. 

1 n S ha ~ î ( a t fI s 

doctrine of ghàybah. 

opinion the ~afavids mlsused the 

They put Shî( ism into the service of 

the ruling monarchy by creati~~ an es~bliahed clergy called 

the rûl]âniyyOn • the rOl]âniyyOn are different from the . 
( ul amâ 1 (1 slami c scholars) in the t rue sense of the word. He 

uses the tormer term to distinguish this established c~ergr 
.. 

from the (ulamâ l as the learned men in Islam. Shari<at'î 

consfders these two groups as beirig opposed to each other; 

the former are . e{1t i rely i gnoran t of the true meàning of 

Islam, 'and the y play the role of rabbis, monk-s, priests, 

magis and official clerggy of other religions. In his view; 

.the ~afavips knew that the learned men (ulamâ' 'could not be 

use~ to serve their purpose and that they could.not becom~ 

'tne accomplices of the Qizilbash (the soldiers in the 

~afavid empire who wore red hats). Consequently, the 

rOq~niyyOn and qi~ilbâsh were moulded by Shâh~Sultân ~usayn 

to serve the ~afavid empire. ln this system the Shi( ite 

(§lim (one who is a supporter of justice and the Imâmate) 

was eventually deposed and. supplanted by the established 

rûqâniyyun It is for this reason that nothing scholarly was 

written after the ~àfavids came to power since the rOl]ânî 
1 _ 

considered it below his dignity to engage in research.<53> 
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SharîCatî denounces the religious çlass (the rOqâniyyOn 

and not the {ulamâ' whom he refers to as the learned men in 

the true 
... 

sense of the 
p 

term'; Islam has actuallyabolished 
... 

aIl forms of official mediation between God and man. ·The 

official' c1ergy is mentioned in the Qùr'ân as the third ., 
o 

manifestation of Cain (the p01e of oppressive rule). The ~ 

Qur' ân a1so 
.::/ 

ment~ons the~ in harsh words and 
'f 

curses them! , 

They are co~pared with donkeys and dogs. The Prophet of 

Islam said: "Any beard longer than a man's hand shall.be in 
• '" ,"l 

hellfire", and the Prophet also commanded men to keep their 

sleeves and the hems of the i 'r garments short. Shar î (at î . , 
i nterprets thi s fact as a sign of the strugg1e ,that Islam 

, 
has waged against the concoept of an official c1ergy that 

exists in other religions • <544l> 

He also points out the fact that Islam bas no clergy 
) 

and ~h.at ...:--the word . 'c1ergy' ( rûlJâniyyûn) is recen,t and is 

borrowed from ·~ristianity. However, he affirms the fact 

that there 1 are scholars of reli.gion, but they do not 

/ 

. ( constitute official authorities who impose themselves by way 

of heredi ty or monopolistic powers. They are merely 

specialized scholars who have come into bei~g ln Islamic 

society as a resul t of necessity but nct . on an 

institutionalized basis. They derive their influence, 

presence and power in society from the people. In tact they 
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are ordi~ary individuals, either students who piously study 

reli9ion,~r scholars who- teach arid conduct research. Even 

the garb that they wear 15 not that of an official/ but that .. 
, 

of a man of knowledge, personal investigation and 

resear;ch. <55> 

ShariCatl contends that because of the 'position nela by 

the religious elass meani'ng the' rOl]âniyyOn they acquire a 

monopoly to impose iheir will u~on the people in the name of 
~ 

f> 

religion and as the' vicegerents of the Imâm. They also 
• 

exerclse the spiritu~l and worldly rights of the Imâm in his 

absence, beca use the Imâm i s both the rer~-gious and the 

temporal leader of the community. They have enslaved 

people~s'minds and forced"them to pay taxes.<56> SharîCatî" 

comments that despite the authorîty they exercise, 

And yét they are not~ the Imâm' 5 special vicegerents 
since they are not appointed directly by him. Nor 
is there any official election.<57> 

The question still remains whe~er the Shîcî {ulamâ' 
, 

have the right to wield and exercise power in the absence of 

the Imâm. This issue has beeD widely debated among the 
.. 

Western scholars who adopt a different stance • Algar (1969) 
• 

presupposes that " the (ulamâ' are the· religious leaders of 
, 

the commun i ty , and "in his view they are the le 9 i t i ma te 

successors to the llmâm. He also IJ,'l.,aintains that in the 

absence of the lmâm the religious institution is liable to 
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dispense guidance on political , . matters.<S8> Binder (1965 ) 

maintains that t,he .Shi ~ î (ulamâ' act as the general agency 

(nâJib al-(âmm) until the hidden lmâm reveals himself. The 

(ulamâ' who act in the 'name of the Imâm do not share aIl of 

his charisma; but sorne of it does accrue to them. 

Nevertheless, they 'are not considered infal1ib1e nor 

impeccable.<59> Eliash (1979) on the other--nand maintains 

. that twelr~r' Shî( ism 'rejects the notion of, delegating the 
r , 

lmâm's authority to a ~puty or an agent (nâ'ib) in his 
1 

absence. This fact was evident 'during the p~riod of four 

deputies re'ferred as ~â' ib al -kha!j!j during the lesser 

'occultation (al-ghaybal! al-~ughrâh). These four ambassadors, 

.claimed no 'personal au'thority to interpret the law' o'r to 

pronounce judgement in the name of the hidden lmâm. They 
1;) 

assumed their office as no more than mere' message carriers. 

They received queries from the believers and carr1ed them to 

the Imâm, and then returned with 'his response' which they 

produced in his o~n handwritkg.<60> Nâ'ib al-(âmm (general' 

deputy of the Imâm) a te'rm. presently used to refer ta the 

(ulamâ', 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 (~amâ' of the Mongol period 
\' , 

particularly by Shahîd ath-'Thânî (d.1558 A.0). -Hawever, 

(Muçaqqiq al-Karakî (d.1533 A.D.) was the fLrst ta suggest 

that the (u1amâ' were nuvvâb a1-( âmm (general deputies) 
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quite distinct from the nuvvâb al-kha~~ (special deputies) 

of Ïtthe Imâm. However, he restricted this application bf his 
_d 

argument to the assumption of the dut y of leading Friday 

prayers. Ii was Shahîd ath-Thânî who extended the role of 

the nuvvâb a1-( âmm (general, deputies). to the religious , , 
prerogatives of the hidden Imâm. In this way the juridicial 

authori ty of the (u1amâ' came to be a' direct reflection of 
D 

the Imâm himself.<62> 

In this light Sharî(ati argues that the fagîh (lit. 

theologian) and the mujtahid (lit. one ~ho possesses the 

highest degree of k!lOWledge of law) ~ave suppressed the true 

knowledge of religion and hindered the true understanding of 
à ' 

Shi (ah be l ief 5\ Yet the, people submi t thems~ 1 ves to the 

(ulamâ's oppressive ruIe' rbecause of their firm belief that 

th,e liying Imâm, tho~gh hidden, will rise one day to rest,ore 

peace a'nd justice. 
1 

Shari(ati contends that because people' submi t themselves to 

oppressi ve rule, they are not quaI if ied to choose a leader 

whom they think to be the worthiest and most leârned. This 

attitude is perhaps a negative interpretation of iJlti~âr 

',(awaiting) .<63> 

Shari (atî asserts that" whereas Islal!l 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 contlnued 

until pre-$afavid times and is 'recognized as a part of the 

Shî<~ movement in the history of Islam. It is a150 -an 

indicator of the social and ~olitical role of the group who 

were th~ followers of (Ali. In the con temporary conlext , 
Sharî<atî proposes to view inti~âr from a positive and a 

c6nstructive angle. He does this because ShîCism i~ a party 
, 

based upon the traditio.ns of the Qur'ân' and the traditions 

of the Prophet, and not upon the Qur'ân and the traditions 

> which were proc la imed by the dynast i es· of Umayiads, 

(AbbasidS, Ghaznavids, Seljuks, Mongd~s and Timurids. Tn his 
. 

view Shî<ism is also a negation of the path of ignorance 

which is followed in the name of the Qur'ân, Rings and 

Caesars.<64> Therefore: 

intizar means ta say no to what is ...•. Whoever is 
content with the present, is no~ awaiting. On the 
contrary, he is conservative; hé fears the 
future •••.•• 

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

inti~âr as stated in Waiting for Godot 

intizar is not a futile idea •••. for a condemned 
nation to give up intizar means to defeat as its 
faote forever.... Opp~ssion, crime, injustice aIl 
are unfinished stories and events in human history. 
The story~ shall end with Justice and Truth 
triumphing bver oppression and corruption ••••• This 
is what l believe in" •• <65> 

According-to Sharî<atî, truth will triumph because a 
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sudden revolution will take pl~ce; it wii~ not ooeur througb 

prayers, bu~ ~ith a banner and a sword. Moreover, it will 
• not be a revolution but a. holy wa~ involving aIl believers, 

, 
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 historiéal determinism.<66> It seems that the' 

laws' of dialectic. àre a driving force to determine history 
1 

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

dialectic demonstrate his dependence on the ideas of Hegel 

and Marx. 

Historieal determinism in Sharî<atî's opinion means 

that history, shall end up by promoting justic~ because the 

human species is destined to evince the triumph of communal 

soc i et y and the communa 1 way - of 1 i fe. Moreover, in 1 slam ... . 
communal society and the ·comm'unal way of li fe are the 

; 

greatest source of strength and faith for the oppressed and 

exploited masses. He also thinks that belief in inti~âr 

should not discourage those wpo are crushed beneath the yoke 

of oppress i on and tho$e who seek the 
1 

'truth'. Inti~âr has 

become a plaything in the hands of the oppressors an6 their 

religion, while at the same time giving the oppressed 

confidence in ~he will of God. The will of God is this 

historical deter~inism which follows natural laws and moves 
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towards the implementation of His th,ou9ht, and His way'.<67> 
j 

Therefore, Sharî(atî understands inti~§.r as the 

synthesis composed<' of 'two ant i theses': ' t ruth and 

reality' .<68> 'Truth' is encompassed in the fact that the 
) 

Qur'ân was sent to save man from oppression, force, 

aristocracy, a cult of blood ties, ~acial ties, pain, 

wretchedness, exploi ta t ion, ignorance and bac kwardness. He • 

also bèlieved that (Ali and his sons were the successors of 
" , 

the Prophet and that Shi< ism guarantees salvation to Man. 
. "'" However, human beings fail to acc~pt this t r:uth. Af ter the 

\ 

, demise of the Prophet ~he same old system resumed its rule 

over history as it had before the advent of the Prophet. 

Nei~her truth nor justice remained, and n~ither did mankind 

find salvation. Neither oppression, deviation, nor lies were 

elimin,ted. In those days the rulers tuled in the name of 

Khusr~w or Caesar. In later days they ruled in the name of 

the Prophet's Khalifah. According to Snarî<atî, there"was no 

diffe~ence in the situation before and after-the rule of the 

.r Prophet. In fact, the rule of Alexander was better than that '1 

of the Khal;fah because, when Alexaf!der came to '1 ran, he 
\. . 

announced that he had come to burn Persepolis and to plunder 
J 

Iran, and he did 1 exactl'y that. 
, 

'"" By contrast the Rhula fâ' .. 

announced that they ha~ come to wage ho~y war in order to 

spread justice in the world and to implement the practice of 
~ 
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the Prophet and Qux:',âni,-,aws. Yet they plundered.<q9>, 

In view ot' wha t has occurred and sti 11 does occur in 

reality, Sharî(atî thinks that there must ~e a contradiction 

in the Islamic~truth we believe in. Therefore, he asks: How 

did the Qur'ân rescue the masses from the heavy yoke of 

oppr,ession? and how did (Ali successfully lead his people 

against oppression and force? In fact (Ali himself suffered 

defeat and was oppressed. How did the Imâmate, which is the 

system of infallible leadership legitimately succeeding that 
o 6 

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

questions whethe,r rel i gion was sent to save mankind and to 

establish world justice. In response to th i s S ha r î ( a t î 

thinks that God sent His Prophet, éntrusted him with the 

greatest and m.pst superior "Of aIl books, and commissioned 

him. to save mankind. He (the Prophet) himself appointed his 

successors as the people's leaders. Yet, Sharî(atî wonders 

( . whether God changed His mind about appointing the Prophet's 

successors as lead~rs -~f the communityand whether the' 

prophet and In}âms., "had done' thei r' dut y •••• but to no 

avail?".<70> -
) 

Although Sharî( iatî believ.es, that the reali ty 
1.. 

overshadows the ·truth, tOe him, there i5 no other alter,native 

for believers but' to have faith that the 'truth' shall 
• 1 
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definitely triumph and that justice is destined to be 

established on the principle of-historical determinism. This 

is be~ieved because God promised victory to Islam ônd to the 
-

wretched masses that they would become leaders of mankind. 

And only inti~âr, which lçii the synthesi 5 'of two ant U heses 
. ," r 

can resolve this 
>..:. ,,' (. .... ' 

disparit~ between the reigning faIse" 

reality and the presently condemned redeeming 'truth' . <71> 
q. 

The contrast he is driving at is between the ideal (what 

ought to be, what the Qur'ân and the Proph.et teach) and what 

really has happened in history. However, the mode of 

argument employed by Sharî<atî is Hegelian: thesis (Qurtânic 
, , 

teaching') i antithesis (what actually happens); leading to a 

synthesis of what he calls inti;âr. 

In the light of these concepts, Sharî(atî suggests that 

the masses' view of inti:fâr should be positive, 

action-oriented and voluntary. It must not be passive, inert 
, 

and fatalistic. Also, Shî( ism envisages the movemen~ of 

history towards a harmonious society and a society free of 

conflicts.<72> 

This happy state of affairs would materialise if the 
, 

maSses would ~evert to (Alîd Shî<ism. ( Al î d S h î ( i sm 

.represen~s·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 Shî<i5m i5 contrary to ~afavid 

ShîCism. According to Sharî(atî, the ~afavids degraded 

- Shi(ism into an institution while making it the state 

religion of Iran, and u5ed it as a means of political 
, 

enslavement which diverted Sht<ism from its original aime 

The original aim was a search for justice and sacred duties.' 

~afavid Shî<ism opposed Iranians to the Ottomans and mixed 

ethnocentricism and supernaturalism with Shi( ism. Sharî(atî 

also holds that aberrant form& of worship were borrowed from 

Christianity in ~afavid times. He refers to the theatrical 

plays which are ïPerformed on the day of ~usayn's martyrdom 

(ta{ziyeh), which he thinks, are copied from th~ Mystery 

plays of Christianity. He even eq~ates Pahlavi Shî(ism with 

~afavid Shî<ism because today's {ulamâ' play into the hands 

of the oppressors. These lulamâ' have abandoned their role 
. 

of awakening the people by contenting themselves with futile 

debates. They make Shî(ism a religion of the vanquished (the 

Mu~arram mournings), and consequently drive the believers 

towards exter i or forms of rel igion \. but not towards a 

progressive movement.<73> 

~ ~ 

He states that the strategy of Imâm MUQammad Bâqir and 
~ 

,Imâm Ja(far al-~âdiq was a deep intellectual struggle. It 

was based on the principle of "crepting a t~ue individual" 

(f~rd s§zî), instructing people to be good and arranging a 
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new ummat <74> Even Imâm Reciiâ had . a two fold policy; one 

aspect dealt with the Khalîfah Ma'mOn, and ~he other sought 

to revolutionize people. This policy resulted ,in the 

collective act of the {Alavis in order to cont ront 

oppre$sion. <75> 

Sharî < a t î con tends that t~e pel" i od of "the'" ·<.l'absence of 

the" Imâm' is a period of continuation of the struggle. 

Leadership is transf~rred duringQthis time to those among 

the Shi<ah who are aware (mardum âgâh ShîCah) so that they 

may choose the most learned and j~st l~ader to continue the 

leadership pf the ummat of l sIam. The leader- of thi s kind ( 

will also help'them to struggle for (amr bil ma(rûf) i_.~e, to 

endoin good things and prevent evil. The struggle should 

also be directed against the power fuI ruling' system of 
'" , 

history. The purpose of the struggle 1S to make people 

aware, or to prepare the faithfui and not to submit to 

oppreSSlve rule until the Qâ'im reappears.<76> However, 

Sharî< atî' s proposLtion that' a leader should be among those 
" 

Shî(ah who are aware is very c·lose to the idea °of v'11âyat-i 

faqîh in the contemp?rary l ranian poli tics., 

-
Sharî<atî developed (AUd Shî<ism into a f~volution~ry 

ideology in order to mobilize the m~ses to challenge the 
, , 

ruling authorities as ~~ll ~s other world views. He also 
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, 
maintains that freedom achieved through re,,!olution 'is- equal 

.. .' '4 
to the idea of a collective .. salvation.<77> On this basis, he . _.-
holds that it is· p~rfectly legltimate to fight for 

'" ~-t"élig_ion, by referri~g -:C) Qur'ânic ve'rse (29:69); 

"As for. those who strive in us, we sur el y guide 
them to Our path, and 10 Allah is with the good." 
"Thofoe who fight in our cause, we will put forward 
our ways f9r their salvation and freedom; and do 
things weIl." ~ 

<Al!d Shî<ism leads man along the correct pathé as mentioned 

in the. Qur'ân because it is a 'complete party' having an 

ideology te launch a revolution.<78> 

Sharî<atî asserts that the ideology of (Alîd Shi<ism alone 
, 

can prepare the people for" the Mahdi. In thi s respect 
, 

'~ti~âr' is-a religion of pr~test and an abselute denial of 

the status quo in whatever forme Inti;;âr not only 

emphasizes man's responsibility but makes, him 'feel 
, 

-------- - -r-esponsible to follow his own course, the course of truth 
\ 

, . 

and mankind. Therefore, in Sharî<atî's view man must 

passively await the appearance of the hidden Imâm, 

not , 
but 

pro~est against the sta,tus quo, because in Shi < ism intifâr 

is a )eligion of proteste 

... 
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Conclusion 

• 
There have' been'a/number of observations made in the pr()cess 

of what has been so fa~ analysed and commented upon relatlve 

. to Dr.<Ali Sharî<atî's thought. These observations ,Iead us 

to conclude th~t, in Sharî<atî's thought, related themes 

_played a predominant role: (i) Analysis of the problem of 

the prophet's succes~or, and views concerning the age of the 
4 

hidden ImAm as ex~ressed in the potion of inti~âr and (ii) 

Tne influence of Marxism. 

Sharî(atî was educated in Iran as weIl as in the West 

(France) where he did his doctorate. Having received his 
, 

education in differerit environmerits, he was in a position to 

dra~ his inspiration both from without as weIl as fro~ 

within Iranian culture itself. He s~ems to have borrowed 
• 

many ideas from the French school of Sociology, Marxist 

ideas equipped him to identify, the social inequality and 

oppression among the Iranian population. Therefore, he was 

able to c~mment upon the way in which rulers had exploited 

the ruled in general and in Iranian societ~ in partieular, 

through the course of history and"also to comment on how the 

laws of 'historieal determinism' which lead towards the 

- triumph of the masses have functioned. Sharî(atî was also 

influenced by Third World thinker~,. particularly Franz 
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F~non, and by others such as 'Jean-Paul Sartre. He 

synthesized their modern anti-imperialist strategies with 
v . 

traditiona1 Shî< isn:' to c~.t.e a ~evolutionary id~ology which 

would confront Western imperialism. He also expressed a 

pr~~ound disi~lusionment with the West and the Westernized 

'Pahlavi' ruling' éiite. He stood -on behalf of the oppressed 

çlass and religion, but he interpreted religion not as it 

had been trad~ tional1y represented in Iran, but a10ng 
". .. 

Marxist lines of thought. This is evident in the way he 

reinterpreted the Qur'ânic story of Cain and Abel along 

'" Marxist lines and demonstrated the -tr i umph of the masses 
.., 

according to the laws of 'hi storica 1 determinism' . The 

Marxist sCheme, provided him with a framework in which he 

could depict the social realities ,in Iranian society. Thus 

his me~age appealed to four groups of people; the masses 

whose impulse was primarily religious; those who wished to 

react against the irreligious and westernized tendencies and 

- those ~ho were politically minded a~d geared for a 

revolution; and the Iranian youth who were charmed by his 

~novative style and content in the presentation of Islam. 

By ,~king,such an appeal, he could achieve his twofold 

purpose: (~) to retain Iranian ~dentity and iridependence and 

(ii) to ,provide a basis for soeial change in Iran. Religion 

seems to have served the first purpose because so- much of 

1 ran ian " hi story is identified with ·twelver Shî<ism. 
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Religion in a reinterpreted'activist form ~erved the second 
- \ 

purpose by providing a basis for revolution. 

As a thinker, Shari<ati exhib'i ts mani fold 

personalities. Firs't, there is Sh~Hî('atî, the sociolog~st 

~who was weil versed in European SociologYr and interested in 

the dialectical relationship between theory and prac'tice, 

ideas and social for~es, conciousness and human existencè. 

Second, there is Sharî(atî the believer in what he called 

true Shî<ism (generally referred to by him as (Alavî Shi(ism 

lin con'trast to ~afavl Shi( ism which, in his - view, was 

passive in character). He maintained that (Alavî Shî(ism 

~ouldl not sut~uMb to th, oppression of the masses but 
, 

demanded continous struggle because Shi( ism'from its very 

inception had ~beén a rejecti~n of the circumstances then 

existing, in much the same way that Islam had struggled 

against polytheism in otder to propagate monotheism. In 

this spirit he provided a theoret ical, ideolog ical, 'and , ' 

rel i 9 fous f ramework for revol ut ion s«) tha t 1 ran ian soc iety . 

could be pulled out from under the yoke of imperi~lism ~nd 

the exploitation of the masses by the bourgeois. Heréin lies 

the reason for his being generally referred to as the 

Ideologue of the Iranian revolutio~. Third, there is the 

Sharî (a t î who was a very power fuI speaker, who addressed his 

aUQience on a wide spectrum of issues related to the cur rent 0 
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political and social conditions of the Iranian people. He 

attracted large audiences, particularly the youth of Iran, 

• because of his innovative style in presenting the content of 
-

Islam. He made referen~e to European scholars, with whom he 

had studied at the Sorbonne, and d~d 50 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 ~ Marxist and Hegelian line of 
1 

thought- ahd with pointing out to fiis audience what 
{ 

the 

Irani:n masses were enduring üI1der the Shah's régime. He 

genera1ly addressed himse1f te dissatisfied people about 

ways te change their situation thus gaining a large and 

loyal following' among the common people of Iran. 

Apart from the work q he produced in his ear1y days 

(translations of works in Arabie q,nd other foréign 
, 

languages) while he was in Iran, upon his return from France 

only a, few of his works were written exc1usively for the 

purpose of publication namely: Islâmshenâsî (Islamology) and 

Kavîr (Desert). He did not seem to have continued the 
r 

interest pursued in the doctoral dissertation. Most of 
, 

Sharî (a t î 's 'ideas ) were of fered in response to the soc ial 

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

but mainly in lectures which . were recorded and eventually 

transcribed and published. 'Perhaps, this is the reason, why 
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hïs thought appears to be inconsistent and. some,times suffers 

from logical Jacunae. 

There are also miseonceptions in Shari(ati's thought 
. 

particularly when he tries to establish the relationship 

between ummat and the Imâm by demoostrating that the words 

are derived from the root ~-m-m. Although the word ummat is 

no doubt a Qur'ânic word and is used to denote people and 

the communi~y, it is, howeve,r, not derived from the Arabie 

root a-m-m, but is a borrowed term from Hebrew (Ummâ) or 

from Arrnaic (Ummethâ). This word found its way into Arabie 

1n the early days of Is1am. Lnitia11y the term fig~res in 
, ' 

the constitution of Medina where, in' the first usage, it 

seems to inelude J'ews and-jpagan Arabs a10ng with tl)e anfiâr 

and the muhâjirîn. Later it seems to have been restricted 
/ 

only to Muslirns.<l> 

Although Sharî<atî often , told his audience that the 

true Shî<! community should be classless, and should be 
~ 

founded on socjal_ justice, equity, harmony etc, he said very 
r 

little-in detail about, the structure ând organisation of the 

trqe Shi'i political community and its social order. 

Sharî<atî's airn was to emphasize the potentially 
t/IfÎ' radical notions inherent in sorne basic Sh1 Cite concepts. He 
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began with the emphasis on dogma but carefully shifted the 

emphasis from religion to the moral, po1itical and social 

aspects o~ society. Particb1ar1y in connection with the idea 

of inti;âr which he expoundeq~ he maintains that the masses 
pl' 

firmly hold their belief in the return of the hidden Imâm, 

and consequently submit themselves to the rule of the 

oppressors. He condemns th,is atti tude and advocates that 

inti;âr should be viewed f~om a p~sitive side because of the' 

law of 'historical determinism'. He also suggests that 

justice and truth will triumph, for this is the on1y 

alternative available. Moreover, God ~lso promised that He , , 

would bring victory to Islam ~nd that He would make the 
-

wretched masses the leaders of manfind. The disparity 

between the reigning false reality and the presently, 

condemned redeeming truth will be resolved by }he inti~âr. 

Esing this principle, he tried to utilize Sh!<ism to support 

revolutionary political thought in Iran. He also assumed 

that intiJâr has a very high potential for induci~g social 

change •. It i~ evident that Shart<atî was not interested in 

religi6n for its own sake but as a tool to effect social" and 

political change. He used religion for the sake of 

rev01ution and not.-revolution for ,the sake of religion. It 

a1so seems that he never fai1ed to exp1a1n that re1igious 

'doctrines follow a development that is parallel to the 

pattern of social~and sci~ntific progress, ~~ retaining the 
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~i9iOUS precepts and infusing new ideas into them. In 
-

other words he- is trying to say that religious Çioctrines are 
-

to \ be a~tered according to the changing socio-political 

environment. This view is particularly evident in his 

approach to the problem of succession in Shî<ah Islam,. 

, ·whereby he suggests that the thirteenth succcessor of the 
" 

prophet should be electet\rb~ 'the people'. In making this 

suggestion ,he has tried to integrate the modern concept of 

dem?cracy into religious and political thought as a solution 

to the problem of succession in Twelver Shî<ism. However, 

this emphasis on democracy is a shift from the traditiona'l 

theological position maintained by the twelver 

the Imâm i5 divinely appointed. :A?'" 

\ 

tnat 

A strong antidlerical tone; permeates Sharî<atî's 

thought. He does not regard the religio~s class as 'learned 

pE!ople' in the true comprehens i ve mean i ng of the term. He J 
\ 

-
maintains that they are not the vicegerents of the Imâm 

because they are neither elected by the Imâm nor elected by ~ 

," the people'. , He totally dismisses the religious class 

" (rOl}âniyyûn) as 'legitimat'e leaders of the community.' In tact 

he argues tha t the word rOl}âniyyOn i 5 the ·con trary of .... 

jismân! which means physical, and that it was introduced 

into Shî< ism frOID Christranity by the A~afavids to serve 

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 jurispr~dence. They have not given 

enough attention to the Qur'ân from a scientific point of 

view. He condemns c the ~afav~d rulers who corrupted Shî< ism 

and granted authori ty to the r~l igious class over the 

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

aIl the Muslim resurgence thinkers who genèrally condemn the 

·(ulam&' for not having" properly upheld the religious 

principles that are the source of community' s real strength. 

MawdQdi from the l ndo-Pak istan i subcontinent also condemned 

the (ulamâ for ,going astray in their policies and ideas. In 

his view 
, 

they were not following the Islamic techn ique of 

rev9lution and were groping in the dark.<2> 
1) 

Sharî<'atî's allegations against the ~afavids are not 

historically justified. Arjomand"(1981) argues that until 

the la st decades of the seventeenth century, the rel igious 

and judicial institutions remained under the firm control of 

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

estate' entered the service of the ~afavid state as a group 

of clerical administrators who were eng~ged 'in a number of 

judicial, .and quasi-political, quasi-religious func'trions. 

This brougl}t the ~afavid state to rest upon a s,oHd 
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foundation of local ,power end reduced i ts total dependencE' 

on Qizi lba~h. mi l i tary forces.. In exchange, the ' cler i cal 

estate' enjoyed its loca1'power which enabled it to expand 

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

a,reas of philosophy and ~tfism. Moreover, to spread Shi' i'sm 

in Iran, the ~afavids (1501-1722) imported Shi < i theologians 

into the learning centres of their emfire.~3> Shad< ati, 

thus, seem to have disregarded many important historical 

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

land. 

Sharî<atî however, is an ideologist, not a historian • 
-. 

He is confronted with the decadence and passivity of the 

Shî< ism of his time and the ",non-participation of the 

re~igious class in socio-I?olitical affairs. He had, ergo, 

either to reject Shî< ism' as a betrayal of the good of the 

Iranian people or to find sorne way of di,screditing the 
. ' 

traditional religion and its representatives. He chose the 
\ 

latter by saying that established Sh1<' ism was not true 

Shî< ism at a11 but a ~afavld distortion of true Shi< ism. 

Even an accurate and full presentation of ~a~avid history 

would not have changed his mind, becaus'e he does not seem to 

have been interested in history but ratner in finding a 

re~igious base for revolutionary social change. 
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In his di scussion about the problem of the succeS'sor to -
the Prophet in Shîcah Islam, SharîCatî trie1r te- resolve the 

fourteen hundred year old polemic on the ma ter. ,)He does so 

~ proposing that the thirteenth successor of the prophet 

should be elected by 'the people', This is éfn apologetic 

stand on his part because he tries to integrate democracy of 

a kind into an Islamic perspeètive. He maintains that it is 

the people's responsibility to select a legitimate' deputy of 

the l'mâm. However, he also points out that" the age of 

taqlîd begins with the ,very inception of the ghaybah 
, 

(occultaion), and that in reality 'the people' do not elect 

their leader. Ràther the (ulamâ' choose the leader because 

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

for usurping the prerogative which belongs to 'the people'. 

Il) this case, ShariCatî's demonstrative stance for 'the 

people' is' contrary to the reality he .has pointed out. His 

proposition that 'the peop'le' should elect their leader has 

never been put into practi~e. There is an incompatibility 

between hi s theory and the pract ice in reali ty. 

SharîCati's '. proposition that the umma't cannot exist 

without an Imâm, though an Imâm who is believed to be 

physically absent cannot be dismissed, rests on the Twelver 

Shi c î doctrine of the necessity of the Imâm. He also argues 

that if the Imâms had been allowed to assume the leadership 
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of the ummat, .the occultation of the Twelfth Imâm would not 

have taken place. He would have lived 1ike the others, and 

upon the death of the twelfth Imâm, the Imâm! phase would 

have come to an end. The ummat then would have ~eserved to 
fi'" 

choose a leade~\~hom they thought to be worthiest according 

to ~he principle of shôra. In proposing this idea Shari<atî 

invites criticism from Sunnis who ~onsider the caliphate of 
1 

~bû Bakr perfect1y legitimate and from the other sects of 

Shî <i l sIam who bel ieve -in a dif ferent li ne of Imâms and 

have different criteria for eligîbility to the officè of the 

Imâm. 

Sharî(atî a1so pdvocates the idea that the twelve imams 
J ) 

were the rightf~l suecessors to the Prophet ' in order to 

implement the prophetie message and to foster the growth of 

Islamic society. However, after the twelve imams the 
, 

thirteenth s'uccessor should be elected by the people 'a'nd not 

pe chosen by the religious leaders. He establishes the role 

of the people through Qur'ânic references where the people

ane addressed as al-nâs.. The role of the people, al-nâs, i 5 

expressed in 

emphasise the 

the story of Crin 

role of 'the people' , 

and Abel. In order to 

Sharî(ati reinterprets 

the Qur'ânie story of Cain and Abel a10ng the li~e of Marx's 

schema of social development. He refers to Cain as the pole 

of the ruler while Abel represe~ts the pole of the ruled. He 
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mai~tains that these two poles have always existed in 

history and that the masses were always suppressed by' the 

Cain pole wQlch manifested itseJf as kings, aristocrats or 

the clergy. Like Marx'S dialectic'of sociology, be also held 
, " that' the masses will rise to' power and will tri umph • He. 

deduces their victory using Marxist reasoning and by citing 

refer~nces from the Qur'~n. He argues that the ,masses will 

triump~because God has promised them that He will make them 
1 \ 

K~ ngs on 'the earth. 

This' point however, °suggest~ that, Shar!Catî has 
. 

conveniently borrowed many terms, schemes and lines of 

thought from Ma~x to identify the social evils of Iranian 

society and to confront the ruling éli~es witn the hope of 

changing the existing social ~order in Iran. Th~s is the 

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

being an, '1 S,l~~jc Marxist t • 

Sharî<atî seems to have studied Marxist thought 
\ ~ 

~ \ 

suf~iciently weIl to identify its pitfalls. He carefully 

dismissed those ideas which would negate the principles of 

religion and of Islam in particular. On the other hand he \ 

conveniently borrows ideas, terms.and trends of thought from 

the Marxist school whenever he can accommodate them with the 

principles of Islam and Shî<ism because of his religious 
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conciousness. This fact makes it harder to establish whether 

Sharî(atî was anti-Marxist or pro-M~rxist. He was a 

versatile Marxist, one who used Marxist ideas whenever he 

n~eded them to expound the sociological fact of Islam and 

the social structure of Iranian society. At the same time 
o 

he vehemently attacked Marxist ideas when they were contrary 

to Islam. He refutes and denouncés Marx i st ide'as he di sU kes 

by citîng references from the Qur'ân, just as he supports 

those he does like from the same source. , 

Bayat(19BO) has r~ghtly point~d out that ideologically, 

Sharî<atî seeffiS to reject _traditionalism, Westernism and 

Marxism. And yet he makes use 
1... 

of all three of them. In 

Iranian tradit~on, he finds an ideal, namely Shî<ism, which 

he seeks to reinterpret in order to IDake it more relevant to 

the contemporary situation and to' produce an indigenou? 

ideology. Western thought provides him with a framework to 

update Shî<i concepts and values. Marxism equips him with 

necessary revolutionary terminology, and a dialectical 

explanation to forecast the histor~ of 1ran.<4> 
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