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PREFACE 

In the spring of 1968, when France and a good number of other places in 
the world were shaken by important socio-political protest movements, a num
ber of distinguished orientalists assembled at the ancient university of Strasbourg 
in order to take part in a symposium, a symposium which proved to be a veri
table turning-point in the study of ShI'l Islam in the West. For the first time ever, 
scholars from all over the world here met at a colloquium devoted exclusively to 
Imam! ShI'ism. At this colloquium, organized by Robert Brunschvig and Toufic 
Fahd, lectures were delivered by many leading scholars of Islam: Armand Abel, 
Jean Aubin, Claude Cahen, Enrico Cerulli, Henry Corbin, Francesco Gabrieli, 
Richard Gramlich, Ann Lambton, Gerard Lecomte, Yvon Linant de Bellefonds, 
Wilferd Madelung, Henri Masse, Seyyed Hossein Nasr, Charles Pellat, Musa Sadr 
and Georges Vajda. Furthermore, other scholars participated in the discussions, 
for example Roger Arnaldez, Joseph Eliash, Fritz Meier and Hans Romer. These 
lectures and discussions resulted in the publication of a fine volume of studies 
entitled Le shf'isl1le inull1lite .' Colloque de Strasbourg (6-9 mai 1968), Presses 
Universitaires de France, Paris 1970. 

The publication of Le shf'isme imtil1lite marks the beginning of ShI'l: studies as 
an academic discipline in the West. The authors represented in the volume have 
made the major contribution to the development of the discipline, not only through 
their own published studies, but also through the numerous students they have 
taught and trained. Most of them, sadly, are no longer with us. Others continue 
to enrich ShI'! studies with their researches, notably our eminent friend Wilferd 
Madelung, who has honoured us with a contribution to the present volume also. In 
general terms, it would be true to say that the contributors to Le shi'isme il1liimite.' 
quarante ans apres feel themselves directly or indirectly indebted to its predeces
sor, Le shl'isl1le imeunite of 1970. 

In offering a volume of ShI'I studies to Etan Kohlberg on the fortieth anniver
sary of the Strasbourg Colloquium we wished to celebrate the central contribu
tion of our friend and colleague to the enrichment of the study of ShI'I Islam in 
the intervening period. It is perhaps not by chance that the completion of Etan's 
doctorate in Oxford and the publication of his first articles date from the 1970s, 
a few years after the Strasbourg meeting. Just as the contributors to the present 
volume are conscious of the debt they owe to Le shi'isme imamite, they are happy 
to acknowledge a debt no less great to Etan Kohlberg, who is widely regarded by 
his colleagues as a veritable source of inspiration. The fullness of his knowledge, 
the rigour of his learning, the lucidity of his formulations - these, together with 
his great qualities as a human being, have been decisive factors in developing and 
spreading the study of ShI'I Islam in recent decades. 

Le shl'isme imiimite .' quarante ans apres, which may be regarded as a sequel 
to Le shf'isme imamite, bears eloquent testimony to the quality and vitality of the 
study of Imam! ShI'ism today. A great deal of the credit for the current flowering 
of research in this field is owed directly to Etan Kohlberg, to whom we offer the 
present collection in gratitude, affection and admiration. 
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Preface 

For material assistance in the publication of this volume the editors would 
like to express their gratitude to Professor Fm'had Daftary and the Institute of 
Ismaili Studies, London. We are likewise indebted to the Institute of Asian and 
African Studies of the Hebrew University of Jerusalem and la Section des Sciences 
Religieuses de l'l~cole Pratique des Hautes Etudes (Sorbonne). Our thanks go also 
to Cecile Guivarch, who prepared the material for the press. 
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ETAN KOHLBERG 

Frank H. STEWART 

The Hebrew University of Jerusalem 

I 

Some years ago I was talking to a graduate student in the Department of Arabic 
Language and Literature at the Hebrew University. We were discussing the state 
of Arabic studies at the university, and she said what a loss it would be when the 
teachers of central European origin finally disappeared from tile scene. She then 

; named a number of distinguished scholars, among them Etan Kohlberg. "But", I 
, said, "Etan isn't a European - he was born and brought up in Tel-Aviv". "Oh well", 
she replied, "even so, he's just like a European". 

There is some truth in this remark. Etan has lived for almost the whole of his 
life in the country of his birth, and no Israeli thinks of him as an outsider; he 
has a deep affection for England, a wide knowledge of its literature and a perfect 
command of the English language; and yet he remains (or so it seems to me) at 
core a representative of the German-speaking, liberal Jewish Bildungsbiirgertum 
of pre-war central Europe. 

Etan's father, Joshua Kohlberg (1905-1999), was born in Eastern Galicia, in 
the town of Kalusz (Kalush), southeast of Lvov. Kalusz is now in Ukraine, but 
at that time it was part of the Austro-Hungarian Empire. Joshua's parents were 
Yizhak, who was an accountant, and Hannah (nee Reig). The language spoken at 
home was Yiddish; Polish was Joshua's second language, German (which he spoke 
flawlessly) his third, and to these he added others in due course, notably Hebrew 
and English. Joshua was the youngest of eight brothers, four of whom died before 
reaching adulthood. Of the remainder, the eldest, Eliezer (1899-1981), became a 
paediatrician; spent the Second World War as a doctor with the Soviet army in 
Siberia, and finally came to Israel after losing his wife and two children in the 

. Holocaust. Here he remarried and, with his wife Nehama, had one son, Yizhak 
(Isaac) Kohlberg. The other two brothers were rabbis; they, their families, and also 
Joshua's parents, all perished in the Holocaust. 

At some point after the First World War Joshua moved to Vienna, where in 
1927 he was awarded a doctorate in chemistry from the university. He went on to 
do research and was co-author of a number of papers in his field. He discovered, 
~owever, that as a Polish Jew there was little chance for him to make a career 
as a chemist, and so began to study pharmacology. He completed his professio
nal qualifications in 1932 and then returned to Poland (of which his home tC'wn 
was now a part). In 1934 he established a pharmacy in Konigshiitte (Chorzow) in 
Silesia. From his youth, Joshua had been an active Zionist, and in August 1939 he 
was sent to Geneva as a delegate to the Twenty-First Zionist Congress, where he 
represented the General Zionist Party. When the Second World War broke out he 
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was stranded in Switzerland, but managed to reach Palestine in October. Though 
penniless, he was able immediately to find work as a pharmacist. 

Etan's mother, Irma Kohlberg (1909-2002), was born in Breslau (now Wroclaw 
in Poland, but then part of the German Empire). She was the daughter of Ignaz 
(Yizhak) FUrst (1880-1958) and Elfriede Cohen (1881-1940). Irma obtained her 
doctorate in zoology from Freiburg University just after the Nazis had come to 
power, but was barred from pursuing an academic career. She came to Palestine in 
1935 with her parents and her sister, and settled in Jerusalem. 

Irma's father, Ignaz FUrst, was the only grandparent whom Etan knew. Ignaz 
was born in Eisenstadt (Austria) to an orthodox family (his brother was a rabbi in 
Budapest); he himself was only moderately observant. He moved to Breslau as a 
young man and set up as a wine merchant. His entrepreneurial abilities brought 
him a considerable fortune, but when he left Germany he was forced to abandon 
virtually all his property. Etan was particularly close to his mother's father, and 
the weekends that Etan and his brother Elon spent in Ramat-Gan, at the home 
that their grandfather shared with his late wife's sister, remain among Etan's most 
cherished childhood memories. 

Irma's younger sister Suse (Shoshana) (1913-1989) married Klaus Gassmann; 
their children, grandchildren and great-grandchildren live in Israel. 

Etan's parents met in Jerusalem and were married in March 1941. They esta
blished a pharmacy in the centre of Tel-Aviv, where they worked together. The busi
ness flourished, and in time Joshua Kohlberg also became a director of Zori. This 
was one of the companies that merged to form Teva Pharmaceutical Industries, 
an Israeli firm that is now among the world's leading producers of generic drugs. 
Joshua was politically active and in 1951 would have been elected to the Knesset 
if his party (the General Zionists) had won only two or three more seats. He was 
for many years president of the Israel Pharmaceutical Association, and perhaps his 
most important contribution to Israeli public life was in establishing the School 
of Pharmacy at the Hebrew University. Joshua was the driving force behind this, 
and he spent the better part of two years in the U.S.A. (1956-57 and 1958-59) on 
fund-raising missions. 

The Kohlbergs had two children: Etan, who was born on 12th September, 1943, 
and his brother Elon (now a professor at the Harvard Business School), who was 
born two years later. Joshua was a genial character in public, but a demanding 
parent. He pushed his sons as hard as he pushed himself, and proud though he 
was of them, rarely signalled to them his approval. Joshua and Irma usually spoke 
German to each other, but Hebrew to their sons, though German was used on 
occasion. Irma would recite by heart poems by Goethe and Schiller, and she also 
introduced her children to the works of lesser luminaries, for instance Wilhelm 
Busch's Max und Moritz and Brehm's Tierleben, a zoological encyclopaedia in 
ten volumes. (Etan was, and remains, very fond of animals, and his parents had 
an early indication of his remarkable abilities when they noticed that he knew by 
heart on which page of which volume the picture of each animal appeared.) For 
several years Etan also took German lessons with his aunt Suse. She was an ama
teur musician, and introduced him to the enchanting world of Schubert's Lieder. 

It goes almost without saying that music was important to the Kohlbergs. At 
the age of five Etan began taking weekly music lessons (the basics of harmony, 
counterpoint and so on) with the composer Yizhak Edel. Etan's recollection is that 
he could read music even before he could read Hebrew (or any other language). He 
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started piano lessons at the age of seven; his piano teachers in Israel included Ilona 
Vincze and (many years later) Pnina Salzman and Sonia Valline. During the two 
years that the Kohlbergs lived in the city of New York (1956-1957 and 1958-1959) 
Etan studied piano with Constantine (Connie) Stronghilos. A piano lesson with 
Connie, which was supposed to last for one hour, often went on for four or five, 
and included exercises in harmony and analyses of the structure of the piece being 
studied. Etan remembers Connie as an inspiring teacher and a wonderful person. 

From an early age Etan had shown extraordinary musical talent, and Connie 
expected that he would devote his life to the piano. Musicians who are familiar 
with Etan's playing tell me that while he has his own clear ideas about how any 
particular composition should sound, he never imposes himself on the work, but 
rather shows himself faithful to the spirit of the composer. He has a particular 
affection for the Romantics, notably Schumann and Brahms. Yet he has a wide 
repertoire, and can also perform Bach with a profound understanding of his com
plex counterpoint. On the technical side, it may be mentioned that Etan is gifted 
with perfect pitch and with a memory that makes it unnecessary for him, when 
performing, to use a score. 

Etan spent the latter half of 1960 in Brussels, studying piano with Stefan 
Askenaze. This was the beginning of a decade, or slightly more, during which 
Etan thought seriously of becoming a professional pianist. His parents supported 
the idea, and no one qualified to judge the matter seems to have doubted that 
he could have made a great career. Etan's decision not to become a professional 
musician was a difficult, even painful, one, and some of his friends regret it to this 
day. One of them was so disappointed that he refused to speak to Etan for several 
years afterwards. Etan eventually decided against such a career because he felt 
that the life of a professional pianist - stressful, highly competitive and entailing a 
great deal of travel - was not for him. He also came to feel that he would miss the 
intellectual challenge of academic research. Looking back, Etan has no doubt that 
he made the right decision. 

Etan's non-musical schooling began at the Beit Hinnukh primary school and 
continued at 'Ironi Alef high school, both in Tel-Aviv. During his family's first 
yeai' in New York he attended the Joan of Arc Junior High School (1956-1957), 
and here the current affairs classes given by a Mr. Wolfe greatly increased Etan's 
interest in the subject. Etan remains to this day an acute observer of the political 
scene both in Israel and abroad. During the family's second stay in the city (1958-
1959) Etan was enrolled in the High School of Music and Art in New York, an 
institution with particularly high standards. Among the subjects he studied there 

'. were art appreciation - which was not taught in Israeli schools at the time - and 
the bassoon, an instrument that (he says) he played badly. 

It was in Tel-Aviv, at 'Ironi Alef, that Etan began studying Arabic. He was then 
fourteen years old. His teachers were Miriam SoleI (who taught the students some 
short siiras of the Qur'an and a selection of mediaeval texts) and Avraham Lavi, 
who taught both modern Arabic (e.g. newspaper articles, Taha l:Iusayn) and some 
Palestinian Arabic. It was Lavi in particular who encouraged ]jtan to pursue the 
study of Arabic. At 'Ironi Alef Etan also had an inspiring English teacher, Alex 
Aronson, who later taught at Tel-Aviv University. 

Etan was conscripted in August 1961, and serveq in the army until January 
1964. He was able to start his undergraduate studies during his last few months 
in the army, at the beginning of the academic year 1963-64. He enrolled at the 
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Hebrew University with a double major, English Literature and Mi.ddle Easte~n 
Studies; the following year he switched from Middle Eastern StudIes to ArabIc 
Language and Literature. Here too he found some excellent teachers, among them 
Joshua B1au, Moshe Piamenta and Pessach Shinar. But it was Meir Kister, more 
than anyone else, who taught Etan (as he did many others) how to approach a 
classical Arabic text and how to grapple with the intricacies of ~adfth, taisIr and 
ancient Arabic poetry. In class, Kister kept his students on their toes by prodding 
them with questions, challenging their understanding of the .text, and. repeatedly 
telling them to check the Lisan al-'arab or Lane. He gav~ hIS fa~ounte students 
bizarre nicknames that were drawn from the more recondIte portIOns of the clas
sical Arabic lexicon. Etan rejoiced in the name of Du'mii~, which means, among 
other things, "a certain animalcule that dives in water" (Lane). Kister's meth.ods 
were not those of progressive education - he would say to a student who had faIled 
to understand some difficult passage of a classical text, "An infant in arms (reva' 
tinoq, literally "a quarter of an infant') could understand that!:' Yet his s.tudents 
remember his teaching with much affection, and Etan found 111m to be k111d and 
generous. Kister often referred to the ~act that bot.h he and Etan's father were 
"Galizianer"; and on the several occaSIOns on whIch they met they got along 
famously. .. ., 

Etan wrote both his B.A. seminar paper and hIS M.A. theSIS under KIster s 
supervision. The former dealt with the caliph Abu Bakr in .SunnY a~d S~I'I ey,es; 
this was Etan's first encounter with Shl'l literature and doctnne, a subject 111 whIch 
Kister had kindled his interest. For his M.A. thesis Etan edited two texts by the 
Sufi author Abu 'Abd aI-Rahman al-Sulaml (d. 412/1021), and these he subse
quently published. Etan recei~ed his B.A. in 1966 and his M.A. in 1968. . 

In the summer of 1968, at Kister's suggestion, Etan travelled to Oxford to 
meet Samuel Stern, who agreed to be his D. PhiL supervisor. Etan began his s~u
dies at Oxford (where he was at St. John's College) in January 1969. He met wIth 
Stern once a weeje, submitted written work, discussed his dissertation and bene
fited from Stern's vast erudition. Stern was helpful, generous with his time, and 
uncompromising in his standards. He lived at the home of Richard and Sophie 
Walzer in 'north Oxford, where Etan was a regular guest. Stern's untimely death 
in October 1969 came as a profound shock to Etan, as it did to many others. For 
a while Etan toyed with the idea of returning home, but he decided to stay on 
after Walzer agreed to take over his supervision. The subject of Etan's dissertation 
- ShI'I views of the sahaba - was remote from Walzer's own field of research, 
so that after Stern's death Etan had to work largely on his own. He nevertheless 
completed the dissertation in late 1971. 

It was at Oxford that I first met Etan (it must have been some time in the winter 
of 1970-71). He gave a lecture on his work that so impressed me that I went up 
to him afterwards and introduced myself. I retain two main impressions of him 
at that period of his life. One was of his extraordinary capacity for managing 
his time. Then, as later, he never wasted a minute, and got through an enormous 
amount of work without neglecting any of the other things that mattered to him, 
notably the piano. He even had his own timesaving method of shaving: he kept 
an electric razor in his car, and would use it when held up at a traffic light. The 
second impression was of Etan's lively social life. He made many friends, and 
remains to this day in touch with a good number of them. These years reinforced 
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Etan's fondness for England, ~hich he has often visited since; in 1993-94 he spent 
a sabbatical year there with his young family. 

Etan was highly thought of at Oxford, and one of his supporters there, Albert 
Rourani, offered him an appointment at the university. But Etan wanted to return 
to Israel, and in January 1972 he began teaching as a lecturer at the Department of 
Arabic Language and Literature of the Hebrew University. . 

Although Etan had by this time finally deci~ed not to become a professlO~al 
pianist, he by no means gave up music. He cont111ued for many years to practIse 
regularly, and even performed in concerts, some of which were broadcast on the 
radio. And it was at a concert performance, where he had been summoned at the 
last n;linute to fill in for an ailing pianist, that he met his future wife, the violi
nist Bat-Sheva Savaldi. She has more than once described how worried she was 
at being saddled ~ith an unknown (and unprepared) substitute, how her worries 
disappeared almost as soon as Etan laid his hands on the keyboard, and how she 
went home that night and told her mother that she had met her future husband. 
The wedding took place on 6th July, 1978, and the marriage has been a Singularly 
happy one. . . 

Bat-Sheva was born in Tel-Aviv; her father was a judge, and, lIke her mother, of 
Italian origin. Bat-Sheva's paternal grandfather came to Italy from Eastern Europe, 
but the other three grandparents had deep roots in the ancient Jewish communities 
of the peninsula. Her father's mother's people, the Saraval family, were Sephardis; 
they belonged to a well-known rabbinical dynasty that moved to Venice after the 
expulsion from Spain in 1492. Bat-Sheva has had a distinguished musical career, 
eventually becoming the concertmaster of the Jerusalem Symphony Orchestra and 
performing as a soloist and in chamber music groups. She and Etan followed their 
first joint concert with a number of others. 

Etan and Bat-Sheva have two sons, Ophir (born 1981) and Yaron (born 1983). 
Their mother's family has had a distinct influence on the children - both of them, 
for instance, celebrated their bar-mitzva at the synagogue of the Italian commu
nity in Jerusalem. Etan is a devoted father, who gave and continues ~o give a great 
deal of time to his boys. Kindness and encouragement have been Ius watchwords 
in bringing them up, and anyone who has seen the Kohlbergs at home will have 
been struck by the deep mutual sympathy that exists between all members of the 
family, and by the easy and open relationships between them. Both sons served 
in the army and then went on to university, and both are involved in the world of 
music. Yaron is an outstanding pianist, and seems likely to take up the career that 
his father renounced. 
. Etan's whole professional life has been spent in the Department of Arabic 
Language and Literature at the Hebrew University, from which he retired in 2006. 
The only time that he taught elsewhere was in 1978-79, on a sabbatical at Yale. 
In Jerusalem he taught, among other things, the Qur'an with the commentary of 
the Jalalayn; Qur'an exegesis; classical ShI'I doctrine and literature; .'?ufi texts; 
mediaeval texts on the subject of martyrdom; and the technique of editing manus
cripts. He was an extremely popular teacher, who year after year got such high 
ratings from his students that he was placed on the university's select list of outs
tanding teachers. 

Etan has directed a number of doctoral dissertations, and some of his graduate 
students have become university teachers. One of them, Meir Bar-Asher, became 
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a colleague of Etan's at the Hebrew University, and is himself an expert on Shl'l 
Islam. 

Etan's personality is marked by modesty, lack of egotism, and extreme sen
sitivity to others - sensitivity not only in the sense that he has an extraordinary 
understanding of what others are feeling, but also in the sense that he always 
shows great respect for those feelings. At core, I should say, he is a very private 
person, and often a rather worried one; yet I know no one who is more welcome 
in company, where his irresistible charm and strong sense of fun come to the fore. 
His colleagues have always appreciated him, not just for his social and intellectual 
qualities, but also because of his conscientiousness, his willingness to undertake 
any task that was demanded of him, and his ability to carry it out promptly and 
efficiently. Etan is that rarest of creatures, a man without enemies. There is in his 
nature not a single drop of malice, and it is only by applying thumbscrews that one 
can occasionally get him to utter a negative judgment of any kind. With his high 
reputation he could easily have been elected to a whole series of administrative 
posts at his university (and indeed beyond it), but such things are not to his taste. 
In 1987 he was persuaded to become Director of the Institute of Asian and African 
Studies, and he did the job well; but he was happy to be able to leave it after two 
years. 

Etan's qualities have been recognized both at home and abroad. He has twice 
spent sabbaticals at the Institute for Advanced Study in Princeton (1986-1987, 
2000-2001). In 1993 he was elected a member of the Israel Academy of Sciences 
and Humanities, and from 2001 to 2007 he represented the Academy at meetings of 
the Standing Committee for the Humanities of the European Science Foundation. 
In 2008 he was awarded two of the most important honours in the Israeli acade
mic community: the Rothschild Prize in the Humanities and the EMET Prize in 
oriental studies. 

II 

Etan's research has centred on the history of Islamic religious thought. In gene
ral, he has confined himself to the period before Muslim scholars were exposed 
on a large scale to western ideas, so that the nineteenth century has marked the 
furthest extent of most of his studies. He has nevertheless shown in some of his 
publications (for instance, items 18, 26 and 27 in his bibliography) that he is well 
aware of more recent developments. Most of Etan's work concerns the Shl'l branch 
of Islam, and specifically the largest of the Shl'I sects, the Imamls (or Twelvers). At 
the time that Etan began his career relatively little had been published in the West 
about this group; it was perhaps only after the Iranian revolution of 1979 that they 
began to attract much attention. 

The Shns, though a minority, have always been a part of the larger Islamic 
community. This situation has had a profound influence on their ideas, so that it is 
often inadvisable, or even impossible, to discuss a particular aspect of Shn thou
ght without taking into account the views of the Sunnis. Even in his work on the 
Shl'is, Etan has therefore had occasion to demonstrate his profound knowledge of 
Sunni Islam. In recent years, moreover, Etan has taken up the subject of martyr
dom, and has treated the subject from a pan-Islamic point of view. This means in 
effect that the Sunnis take centre stage. The path-breaking article on martyrdom 
that Etan published in the Encyclopaedia of Islam in 1995 (item 78) has been 1'01-
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lowed by several others on the same subject (items 34, 38 and 40). This series is 
probably not yet complete. . . 

All Etan's works bear the stamp of his remarkable qualItIes. Among them may 
be mentioned his sovereign command of the Arabic language and his comprehen
sive knowledge of its mediaeval literature; his relentless thoroughness and almost 
inhuman accuracy (I remember someone saying casually, as if it were a generally 
accepted fact, that Etan is gifted with 'i~ma, divin~ protection fro~n error); h~s 
sober judgement and abundant common sense; and hiS .remarkable ¥Ift o~ exposI
tion, which allows him to present even the most complIcated matenal bnefly and 
clearly. Most readers will perceive that Etan's writings are the work ~f a scholar 
with an unerring instinct for form, but perhaps only those who know hlln well are 
aware of just how much work he devotes to achieving that form. 

If we except the volume of collected articles (item 2), Etan's books are of a 
rather technical nature. His first (item 1) was an edition of two previously unpu
blished ~fifi texts by al-Sulami 1; Etan also edited a third short work by the same 
author, and published it in the form of an article (item 15). . 

Etan's next book, a volume of nearly five hundred pages, was called A Medceval 
Muslim Scholar at Work (item 3, which is supplemented by item 30; see also 
item 61). The scholar in question is Ibn Tawfis (1193-1266), a ShI'I who lived in 
Iraq ih the age of the Mongol invasions. Ninety p~ges of Etan's bo~k a.re devoted 
specifically to his life, his thought, his works, 1118 methods and Ius lIbrary. Ibn 
Tawfis was a bibliophile, and in his writings he recorded an unusual amount of 
i~lformatioil about the books that he read, including remarks on their physical 
appearance. At the core of Etan's work are two lists: one of the ?9 bo.oks known to 
have been written by Ibn Tawfis, the other of the books (excludmg Ius own works) 
to which Ibn Tawfis makes reference. Of these there are 669 in all. In the case of 
about a quarter of these books, Ibn Tawfis explicitly noted that he owned a copy, 
and the likelihood is that he also possessed copies of most of the rest. (He actually 
published a catalogue of his li?rary, thc:ugh it has not survived.) Et~n'~ s~u~y ?er
mits us, therefore, to form a faIrly clear Idea of the contents of Ibn Tawus s IIbi ary, 
and this is of considerable interest since we do not have similar information about 
the library of any other mediaeval Muslim scholar. But Etan's book would be har
dly less valuable even if we had no idea which, if any, of the books he lists were 
actually in the possession of Ibn Tawlls. In e~sence, A M.edie~a~ Musf:im Scholar at 
Work is a contribution to the history of medIaeval ArabIC relIgIOUS lIterature. 

To those unfamiliar with the nature of books in the era before the invention 
of printing, it might seem that the compi~ation of t~le two lists wo~ld be a simple, 
essentially mechanical, task. The truth IS otherWise. A manuscnpt book might 
have more than one name, or the same name as some other book; an author always 
had more than one name, and could easily be confused with another author whose 
names were similar or identical; and when a mediaeval scholar referred to a book, 
he did not necessarily give either the author's name or the title in full (and often 

1. One of the texts, the 'Uyab ai-oafs, was republished in Cairo in 1981. This edition makes no 
mention of Etan's work. Two well-known Egyptian scholars, Mu~ammad 'Abd al-Mun'im Khafaji and 
'Abd al-'Azlz Sharaf, appear on the title page as editors, and an introductory section gives details of 
the MSS on which they allegedly based their version. In actuality they merely copied Etan's edition, 
omitting the first three paragraphs of the work and the whole of the critical apparatus. 
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enough he gave' neither). A book might exist in various versions, either because 
the author revised it, or because others shortened it, or for other reasons; parts 
of a single book might take on a separate existence. In. the absence of .. pnnted 
editionSl a particular passage could not be referred t? by I~S page number, at .~est 
it might be possible to give the name of the chapter 111 whIch a passage OCCUlI ed, 
though this was not regularly done. By the time of Ibn Tli,:"us an e~ormous body 
of Arabic literature had been produced, a large part ~f wluch has S1l1ce been lost. 
The contents of more than a third of the books to which he refers are now k.nown 
_ if at all - only by fragments cited in other works. And many of tl:e medraev~l 
works that have survived have never been printed, or have been pnnted only 111 

unsatisfactory editions.. ..' . 
In these circumstances, even qll1te elementary tasks can pres~nt .selIOus PI~-

blems. At least three different attempts were made be!or~ the pU?h~atlO.n .0fEtan s 
book to compile a complete list of the works of Ibn .rawus;. Etan ~ hst. dIffers .subs
tantially from all three, and is as close to b~ing defimtrv: as_IS possIble 111 t.he pr es~nt 
state of knowledge. As for the 669 books CIted by Ibn Tawus, almost evel y one_pI~
sents problems of one kind or another. Even in the simplest case, where Ibn Tawus 
quotes a passage from a book that exists in printed for.m, Etan had to track .down t1~e 
place in the printed edition where the passa?e quoted IS to be fou?d. ~ut thl~gs wele· 
rarely so easy, and in many instances extensive rese.arch, and no httle I~genll1t~, were 
necessary to sort out the difficulties. The result IS ~hen pr~sented .111 a lUCId, but 
highly compressed form, in the entry on the book 111 questIon. Pel haps I may be 
allowed to give an example, and by no means one of t~: :?ost complex ones. Ibn 
TliwDs cites, just once, a book called Kitiib /lathr a.,l-la all by an. author whom he 
I;ames as All: b. Fac;ll Allah al-I:IasanI al-Rawandl. <?n the. basI.s of tl:e passag~ 
quoted by Ibn TawDs, Etan establishes th~t this book IS n~t IdentI~al WI.th an~thel. 
Kitiib nathr al-la'iilf, published in Tehran 111 1958 a~~ ascnbed by ItS edItors eIther 
to Abu al-Rida al-RawandI or to Abu All al-Tabnsl. Etan shows that. the author 
of this partic{llar KitCib /lathr al-la'iilris al-TabrisI, as .is indeed state.d 111 the other 
printed edition of the work, which appeare? nearly SIxty years e~rl1er. Etan tl:en 
identifies a second Kitiib /lathr al-la'iilf, whIch has not yet b:en pn.?ted, but wlllch. 
survives in manuscript, and was written by Fac;ll Allah al-Rawandl; he shows that 
this too is not the book cited by Ibn TawDs - its author was actually th~ ~ather o~ 
the author of the book cited by Ibn Tawus. It thus emerges. that the Kltab. nat/u 
al-Ia'iil! used by Ibn Tawus is a third book with the same tItle, a~d ~t~n IS able 
to determine that (as far as can be told) the excerpt given by Ibn Tawus IS all that 
survives of it. _ _ . 

It can be seen, then, that the value of the list of works cited by Ibn !awlls IS 
twofold. On the one hand, it casts light on Ibn Tawns - we now know, for ~nstance, 
which Kitiib /lathr al-la'iilf it was that he read. On t~e other har:d, !he lIst solves 
a mass of variegated problems in the history of mediaeval Arabl~ hterature. T!le 
information contained in A Medieval Muslim Scholar at Work IS m~de. readily 
available by means of extensive indices, and the book has become an 1I1dlspensa-
ble tool for any stlldent of ShI'I literature.. ., 

Etan's most recent book (item 4) was produced 111 collaboratIon wltl: Mohammad 
Ali Amir-Moezzi, and is expected to appear in 2009. It ta~es up a subject that E~~n 
dealt with in his very first publication (item 6), the allegatIOn made by some SIn IS 
that certain passages in the received v~rsion of the ~ur'an a:e not, th~, true w?rd 
of God, but rather the product of intentIonal corruptIOn (ta(mj) by Air s enemIes. 
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These enemies, according to this view, aimed to deprive.AlI and his descendants 
of their rightful place in the community. This new book is an annotated edition of 
the Kitiib aJ-qirii'iit of al-SayyarI, a ShI'I scholar who lived in the ninth century. 
AI-SayyarI's treatise is one of the earliest ShI'I works to have survived in its enti
rety. It takes the form of a collection of 725 (wdftl1s (traditions that go back either 
to the Prophet or to one of the Imams), the majority of which give a variant rea
ding of a particular passage from the Qur'an. The most interesting variants - they 
amount to about a third of the total - are those that relate to passages where it is 
alleged that the Qur'anic text has been subject to ta(lr~f (The remaining variants 
relate to small details of a kind discussed also by SunnY scholars.) 

The initiative for the edition of al-SayyarI came from Amir-Moezzi, who obtai
ned copies of some of the manuscripts and who worked with Etan to produce a 
first draft of the Arabic text. The edition of the text was completed by Etan, who 
also added a note to each (wdfth. The book includes a lengthy introduction, to 
which each of the editors contributed part (an early version of it was published as 
item 41; items 43 and 44 also deal with al-SayyarI). 

Etan's notes to al-SayyarT set new standards of thoroughness in the editing of 
mediaeval Arabic texts. They do three main things. First, they identify each of the 
transmitters of the relevant (wdfth. Second, they indicate where the same or simi
lar (wdfths may be found elsewhere in the literature. The available manuscripts of 
al-SayyarY's are not particularly good, so that these parallel passages are, among 
other things, often useful in establishing the text. Finally, the notes explain, where 
necessary, what exactly the (wdfth is about. The first two of these tasks entailed an 
enormous amount of labour (and some detective work in identifying certain trans
mitters), while the third often demanded profound understanding. These notes, 
like those on the works cited by Ibn Tawns, are highly compressed, and in some 
cases contain in a small compass enough material for a separate article. 

The article, indeed, is Etan's preferred form of publication, and as the above 
remarks indicate, even his books have something of the aspect of collections of 
articles. This is not because of any inability to organize material on a large scale; 
his doctoral dissertation, and indeed his longer articles, offer ample evidence to 
the contrary. I think the preference for the article is rather an expression of Etan's 
marked distaste for publishing anything that is not wholly original. This is also 
why he has so rarely been persuaded to write for a general audience: once a short 
piece about the Qur'an (item 90), and twice survey articles on the Shl'a (item 18 
and the introduction to item 5). Item 18 in particular is a small masterpiece, and 
there must be many who wish that he would produce a book in the same genre. 
The chances of this happening seem, alas, to be negligible: such a work would 
entail the repetition both of his own findings and those of other scholars. To do 
this at length is wholly at odds with Etan's temperament; it is striking in fact how 
little repetition there is in his work, even after more than thirty years of intensive 
publication. There are a number of subjects to which he has devoted more than 
one article, but in each of the articles he has tackled the subject from a different 
angle. 

Among Etan's articles and shorter pieces, three groups stand out somewhat 
from the rest. First, there are those, just mentioned, that are directed at a general 
audience. Second, there are articles that deal with western views of Islam. Of 
these there are two. One is a survey of the study of ShI'ism in the West (item 25), 
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while the othe/deals with western accounts - notably some bizarre ones from the 
Middle Ages - ~fthe circumsta~ces under which.Mul:!a~mad died (item 35). 

A third well-defined group IS made up of bIOgraphies. Most of these were 
written for encyclopaedias (items 46-48, 50-5,5, 57,.60-6.1, ~3-69, 71-73, 79-83, 
85-89, 91); the subjects are generally figures of relIgIOUS sIgmficance, and usually, 
but not always, Sh1'ls. Short biographies can be rather bread-and~butter produc
tions, and someone writing an entry of this kind for, let us say, a reference work on 
mediaeval European history, will usually be able to rely largely on the secon~ary 
literature. The study ofIslamic history is far less advanced,.and e."~ry one of the 
biographies that Etan has produced is the product of extens:ve_ ongmal re~earch. 
Even when writing about a figure as well known as al-Bayc;lawI, the authOl of th~ 
famous Qur'1in commentary, Etan was able to add to our knowledge. The SOlll
ces give a v'ariety of different dates for al-Bayc;lawl's death -.they range over ~ 
period of thirty years, from 1286 to 1316. Josef van Ess establIshed t~at the. latel 
dates (after 1302) are the most prob~ble. N?w al-Bayc;law1 was ~ S~nm,_~nd It. had 
hitherto escaped attention that there IS also 111formatIOn about ~1l~ I~ Sh.I I sOUlce~. 
By using such sources, Etan was able to confirm that al-Bayc;l~wI dIed.lIl the fOlll
teenth century, and to show that the event probably occurred 111 ,1316 (I:em.57). . 

Among the biographies, there are two tha: appeared i~ the f?rm of artIcles 111 

journals (items 29 and 33): Etan. wrote these.111 collabora.tIOn wI~h ~. Z. Ke.d~r, a 
distinguished Israeli mediaevalIst. Both articles deal WIth Ch~lst!an phYSICIans 
from the Islamic world whose colourful careers brought them 111tO close contact 
with the Franks. . 

We are now left with the central body of Etan's articles, those that embody hIS 
research on the religion of Islam. A long series of articles .(or in so~e cases entries 
in encyclopaedias) is devoted to particular topics. of doctnne or bel.~:f: m~rtyrdom 
(see above), taqivva (items 8 and 32), ~a?lliba (Items 9 and 21), JlI!ad (Item 1O)~ 
l1Juwti!lit (item 19), bara'a (items 24 and 56), m/a (item 74), _~afir (Item 77), ,~a,l': 
(item 84), the idea of evil (item 62)~ the status a~c)n~ the S~'ll a .of th~ :1O.n~I~1ami 
Muslim (item 22), and the status of the walad Zll1a ( the offspnng of ~llIcit lIlte.r
course") (item 23). There is also a description of how the Ima~ (referred to 111 

this context as muhaddath) receives information from angels (Item 14), and an 
account of his supernatural powers in relation to visi~n (item .39). The extent to 
which historical development is considered in these articles vane~: at. one extr.eme 
stands, for instance, the discussion of the term 111u?wddath, v:hIch ,IS. e~sentIa.lly 
synchronic, while at the other there is the account of the doctn~e of Jlh~d, whIch 
(as its title indicates) is essentially diachronic. Also marke~ly dlachroI1l~ ~re two 
notable encyclopaedia entries in which Etan sketched the hIstory and .opI11l0nS of 
certain long extinct ShI'l sects, the Rawandiyya (item 76) and the vanous groups 
referred to as the Muhammadiyya (item 70). 

Three articles dea'l with terms that are important to the Sh1'a, but more from 
the point of view of the history of t!1eir u~age rather ~ha~ with regard to their doc~ 
trinal significance: these are the dISCUSSIon of the sIgm~cance of th~,na~ne Abu 
Turab (item 12), of the history of the word Rafic;la as applIed to the ~hI a (Item 13, 
with a briefer but more general treatment in item 75), and of when It was that the 
term Twelver first came to be used (item 37). 

Three further publications, which between them cover th~ per.iod f~'om th~ ear
liest days of Shl'ism down to the eighteenth century, deal pnmanly WIt? th.e Is~ue 
of religious authority within the community (items 11,26 and 28). A fascmatmg 
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article, rather difficult to categorize, deals diachronically 'with a subject that was 
of particular interest to the ShI'a, but about which the Sunnls also had something 
to .say, namely the question of what significance, if any, should be attached to the 
fact that certain beliefs are held by only a minority of the believers (item 36, cf. 
item 49). 

ShI'I scholars see the whole of history through sectarian eyes, and Etan has 
written about their views of two periods: the era before the deluge (item 16), and 
tlie reign of the Umayyads (item 17). In the first of these articles he looks at the 
stories that appear in Shl'l literature about such figures as Adam, Cain and Abel, 
and Noah and his family, and shows that in many cases these tales have been sha
ped so as to create parallels between the world of these antediluvian figures and 
the world as seen by the ShI'a at the time when the tales were composed; thus early 
prophets like Adam, Seth and Noah have the same kind of secret knowledge as do 
the Imams, and they or their followers are subject to persecution and must resort 
to taqiyya. The article about the Umayyad period shows how difficult the later 
Shi'a found it to make sense of the behaviour of their Imams under the rule of this 
dynasty. For example, it had to be explained why one of 'AlI's soJ).s submitted to 
the caliph Mu'awiya, while the other revolted; given that as Imams both were all
knowing and incapable of error, the question raised delicate theological issues. 

Much early ShTI literature takes the form of ?wdUh. Etan has published a brief 
but comprehensive survey that offers an admirable introduction to the subject 
(item 20), as well as two more specialized articles: a long one that deals with the 
earliest collections of ShI'l hadUh (item 27), and a short one that deals with an 
unusual form of Shl'I iSl1ai (item 7). He has also written encyclopaedia articles 
that deal with later works of Sh1'1 literature (items 58 and 59). Here too we may 
mention a study of literary history that is unusual in that the works it analyses are 
mostly imaginary. The Sh1'a (or at least some of them) believed that their Imams 
had access not only to the true version of the Qur'an, but also to a considerable 
number of other texts of divine origin, none of them currently available to the rest 
of humanity. Etan has described these texts and the beliefs that were held about 
them (item 31). 

One of Etan's most notable qualities is his sharp eye for the problematic. 
Sometimes it is merely a question of an important subject, the information about 
which has never been put together in an orderly fashion; the article on early col
lections of Shl'l ?wdfth is an example of this genre. But what attracts Etan to a 
particular topic is often a paradox, tension or contradiction that he has perceived 
in the material itself. Martyrdom, for instance, is a good thing, but suicide is a bad 
one. How do the Muslim scholars draw the line between the two? The walad zinli 
is inherently evil, but a Shl'l is inherently good. How do the doctors deal with the 
problem of a ShI'I walad zinti? Taqiyya is practically an article of faith among 
the Shi'a; but how then do they evaluate a man who stands up and fights for his 
beliefs? 

In dealing with questions of this kind, Etan's strong sense of logic leads to dee
ply satisfying results: he sees all the implications of a particular issue, and seeks 
out in his sources the places where the doctors confront them, This same sense 
of logic allows him to explain in the simplest possible language the concepts used 
by his authors, to perceive the subtle, but often important, distinctions between 
related concepts, and to make clear to his readers precisely what is at issue in par-
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ticular arguments. His article on muwlifat (item 19) is one of those in which this 
gift finds full expression. 

These logical powers are combined with a remarkable intuition, which shows 
itself above all in Etan's handling of ?wdlth. l:ladfth is an almost inexhaustible 
source of informatio'n, but it is also one that demands great delicacy of touch, 
the basic problems being that there is generally no sure method either of dating a 
(zadfth or of identifying its true source. In these circumstances the scholar needs a 
strong creative imagination, but one that is controlled, among other things, by an 
exact knowledge of the historical context in which the (wdfths were produced. 

Etan is a past master in the use of ?wdlth, and I cannot forbear to give at least 
one example from his work (item 24, pp. 158-61; item 28, pp. 35-37). Zurara b. 
A'yan, who died in about A.D. 766, was a disciple of the Imam Ja'far al-~adiq. 
Zudira disagreed with his master over certain theological issues, and there exist 
a number of contradictory traditions on this topic. One lJadfth says that the Imam 
cursed Zurara, and another, which does not mention Zurara by name, alleges that 
the Imani dissociated himself from any holder of views such as those held by 
Zurara. But a third (iadfth says that the Imam claimed that he had neither cursed 
Zurara nor dissociated himself from him. In a fourth one al-~adiq is reported as 
saying to Zurara, "I criticise you because I wish to protect you". 

These are confusing data, but Etan is nevertheless able to make sense of them. 
The first three lJadfths reflect the fact that al-~adiq had an ambivalent attitude 
to Zurara: on the one hand Zurara did indeed disagree with him about certain 
issues, but on the other hand the Imam did not have so many supporters that he 
could allow himself to sever relations with Zurara. The fourth tradition is the pro
duct of a later age, when scholars could not accept the idea that the Imam might 
have criticised a figur;e of Zurara's standing. The ShI'a were subject to persecution 
in the time of al-~adiq; the message of this ?wdfth is that by publicly criticising 
Zurara the Imam was actually prote<;:ting him. The Imam's criticism was a form of 
taqiyya, and there was no real conflict between Zurara and al-~adiq. 

Etan's interpretation, which is backed up by other material, is wholly convin
cing, and (as so often) is presented with such suavity and elegance that the reader 
can easily remain unaware of the extremely difficult work that lies behind it. 

One of the main things that attracted Etan to the study of Islam is the brilliance 
and creativity of the mediaeval doctors. His respect for their thought is evident in 
all his work. Yet Etan, of course, is not a Muslim, and his attitude to the literary 
monuments of the Islamic past is always rigorously critical. It says much, therefore, 
for the discernment of present-day scholars in the Muslim world that a number of 
Etan's works have been published in Muslim countries: there has been an Arabic 
translation of item 11, Turkish ones of items 11, 13, 20 and 37, and Persian ones 
of items 1, 3, 11, 15, 27 and 37. The Persian translations are the most noteworthy, 
not only because they are the most numerous, but also because they include Etan's 
book on Ibn Tawlls. It was published in Qum, the centre ofthe ShI'I establishment 
in Iran, less than a year after its appearance in English. Even allowing for the fact 
that two translators collaborated on the work, this was a remarkable achievement, 
for it is a very long book, and rendering it into a non-European language was a 
task that presented considerable technical difficulties. The translators produced a 
faithful version of the whole work, including even the acknowledgements and the 
dedication (which is to Bat-Sheva, Ophir and Yaron). 
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Iranian scholars, and not only those who live outside Iran, have also shown 
their esteem for Etan's achievements in numerous personal contacts. Nothing 
speaks more for the quality of Etan's work than the fact that it is equally admired 
in East and West. 
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NOTE BIBLIOGRAPHIQUE SUR LE KITAB SULAYM B. QAYS, 

Ie plus ancien ouvrage shi'ite existant 

Mohammad Ali AMIR-MoEZZI 

Ecole Pratique des Hautes Etudes - Sorbo/me, Paris 

I 

La litterature shi'ite primitive reste encore insuffisamment connue. J'entends 
par Iii les ecrits anterieurs au grand corpus du Hadith shi'ite elabore grosso modo 
entre Ie debut du me et Ie debut du IVe siecle de l'Mgire (environ 850 et 950 de l'ere 
commune), corpus forme par les compilations de grands traditionnistes te1s qu'al
SayyarI, al-BarqI, al-~affar al-QummI, Furat al-Kiifl, al-'AyyashI, al-KulaynI et 
quelques autres t. Autrement dit, notre connaissance des sources auxquelles ont 
puise ces derniers auteurs est encore tres incomplete. Jusqu'ici, quelques rares 
savants ont commence l'examen critique de cet immense champ d'investigation 
inexplore: Etan Kohlberg, dans son article fondamental sur les « quatre cents 
ecrits originaux » (al-u~i:il al-arbdu mi'a), a attire l'attention du monde savant 
occidental sur ces antiques ouvrages dont la grande majorite est perdue et qui sont 
attribues, tout au moins pour beallcollp d'entre eux, aux disciples directs des imams 
historiques2

• Par ailleurs, dans son ouvrage sur Ibn Tawus, desormais incontour
nable pour toute etude du shi'isme c1assique, Etan Kohlberg presente et examine 
un grand nombre d'ecrits parfois fort anciens3• Ensuite Hossein Modarressi qui, 
dans un recent livre magistral, offre une premiere etude d'ensemble, particuliere
ment documentee, des ecrits shi'ites censes avoir ete ecrits pendant les trois pre
miers siecles de l'Mgire4• Le meme savant avait dejii examine la question dans son 
ouvrage bibliographique sur la tradition textuelle du droit shi'ite 5. Enfin, Hassan 

1. Sur Ie corpus du Hadith shi'ite voir K. ModIr ShanehcI, « Kotob-e arba'e-ye J:tadIth-e shI'e », 
Niime-ye iistiin-e qods 1/2 (nouvelle serie), 18, Mashhad, s.d. (vers 1975), p. 43-65; E. Kohlberg, 
« Shn l:Jadflh », dans A. F. L. Beeston et al. (ed.), The Cambridge History of Arabic Literalllre 1 : 
Arabic Literature to the End of the Umayyad Period, Cambridge 1983, p. 299-307; M. A. Amir
Moezzi, Le guide divill dalls le shi'isme origillel. Aux sources de l'esoterisme ell Islam, Paris-Lagrasse 
1992 (2007'), p. 48-58; M. 'A. MahdavI Riid- A. 'AbedI- 'A. Rafi'I, « I;IadIth », dans Tashayyo' : seyrf 
darfarhallg va riirfkh-e tashayyo' (il s'agit de l'article« tashayyo'» du Dii'erat al-ma'iiref-e tashayyo', 

. en cours de publication it Teheran), Teheran 1373 s./1994, p. 109-127 ; R. Gleave, « Between l:Jadfth 
and Fiqh: the "Canonical" ImamI Collections of Akhbiir », Islamic Law and Society 8/3 (2001), 
p.350-382. 

2. E. Kohlberg,« AI-u~iil al-arba'umi'a », Jerusalem Studies in Arabic and Islam 10 (1987), p. 128-166 
(repris dans Id., Belief alld Law ill Imiimf Shf'ism, Aldershot, Variorum Reprints, 1991, article 7). 

3. E. Kohlberg, A Medieval Muslim Scholar at Work: Ibn Tiiwiis alld his Library, Leiden 1992. 
4. H. Modarressi, Tradition alld Survival: A Bibliographical Survey of Early Stzrite Literature, t. 1, 

Oxford 2003. 
5. H. Modarressi Tabiitaba'i, All Introduction to Shf'f Law. A Bibliographical Study, Londres 1984. 
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Ansari a cons acre plusieurs articles en P!!rsan, aussi pertinents que riches de pistes 
~e rec.her~he, it la litterature shi'ite tres ancienne, articles parus dans des publica
tions Iramennes - malheureusement mal connues des chercheurs occidentaux -
ou encore sur internet6

• Ces etudes pionnieres offrent aux chercheurs de nombreux 
terrains d'investigation sur les sources ecrites les plus anciennes du shi'isme et 
c'est en toute modestie que Ie present article tente egalement d'y contribuer par 
quelques breves notes bibliographiques et historiques sur un ouvrage majeur, et 
pourtant reste injustement meconnu, du shi'isme naissant. 

II 

Le Kittib Sztlaym b. Qays, appele aussi A~l Sulaym b. Qays7 ou encore Kittib 
a!-sC!qrja8

, serait,. sel?n la tradition shi'ite, l'reuvre de Sulaym b. Qays al-HiHilI, 
dIscIple du premIer Imam ~n: b. AbI Talib et par consequent un des tout pre
m~~.rs ecrit~ s~i'ites voire i~lamiques. II est principalement consacre it la perception 
sllllte des eveneme?ts qlll auralent marque la mort et la succession du prophete 
MuJ:!alT~m~d; it savOl!'le ~< c~mplot » savamment fomente par certains Compagnons 
de cellll-cl, en premIer heu Umar b. al-Khanab, pour accaparer Ie pouvoir en pla
«ant AbU Bakr sur Ie siege du califat et ecartant ~1I de ce qui lui revenait de droit' 
divil:, par la volonte de Dieu et de Son Envoye, complot qui inaugure ainsi la cor
ruptIOn de la nouvelle religion pour la majorite des fideles. 

Ce contenu, sur lequel on reviendra, ainsi que la tres grande anciennete pre
sumee de l'ouvrage, lui procurent, aux yeux des shi'ites, une importance toute 
~articlIliel'e .. Un. hadith,. attribue ~u sixi~m7 imam, Ja'far al-$adiq; illustre ce pres
tl.ge: « Cellll 9~I, paf!11l nos. partIsans (htteralement: nos shi'ites) et ceux qui nous 
alment, ne detlent pas Ie LIvre de Sulaym b. Qays al-HilalI, c'est comme s'il ne 
possedait rien de notre cause et ne connaissait rien des fondements de nos doctri
nes (litteralement: "nos fondements"). Ce livre constitue l'alphabet du shi'isme et 
c'est un secret parmi les secrets des descendants de MuJ:!ammad »9. Des sources 

6. Pal:: ex. I:L F. An~arT, « Abii Zayd-e 'AlawT va ketiib-e ii dar radd-e emamiyye », Ma'iirej 17/1 
(2000), p. 125-129; « Nahj al-baliigha pTsh az Nahj al-baliigha », NashI' i Diinesh 19/1 (2001), p. 63-
67; « Zaydiyye va manabe'-e maktiib-e emamiyye », 'O/al11 e iJadflh 5/2 (2001), p. 149-161; « Az 
Abii I-Qasim Kiin ta nevisande-ye 'Uyiill a/-nnljiliit », Ketiib-e miih-e dIn 117-119, 1386 s./2007, 
p. 4-17. Voir http://ansari.kateban.comousontpublies de tres nombreux travaux de l'auteur sur notre 
sujet. Citons aussi la remarquable etude d'un quatrieme savant: R. Ja'fariyan,« Shadharat min kutub 
mafqiida li-Mul)ammad b. Ba!)r al-Ruhni », Turiitllllnii 21/3-4 (1426/2005), p. 7-92. De cette liste sont 
exclus le~ ~ravaux non-critiques; je pen~e par exemple aux etudes bibliographiques,.erudites mais de 
type tradlhonnel, comme al-Dharla d'Agha Bozorg al-Tihrani (voir ci-apres). 
,7. Et no~ ~a~ l}-itiib ~l-a,l, ~omme cela est i,?dique dans M: Djeb~i,« ~ulaym b. ~ays» Encyclopedie de 

/ Islam, 2 edition (desormals E12), t. 9, p. 8;,4, sans doute a la sUlte d I. Goldziher, Muhammedanische 
Studiell, Halle 1889-1890, t. 2, p. 10-11. Sur a#, pI. /I,at, voir l'article d'E. Kohlberg cite ci-dessus Ii 
la note 2 (mention du A,l Sltlaym b. Qays, Ii la p. 147, nO 96 de cet article). 

8. En reference ilIa saqfja (preau public, forum) des Banii Sa'ida, clan khazrajite des AnsaI' ou eurent 
lieu, ~elon ~a traditio~, les discussions sur la succession du Prophete, juste apres la mort d~ celui-ci; 
ces ~Iscusslons aboutlrent a la mise a l'ecart de 'AlI et 11 l'election d'Abii Bakr; voir G. Lecomte, « al
Salpfa », EI2, t. 8, p. 918. Je va is y revenir. 
,.9. Man /QI~' ya~u~ 'illd~hu mill shf:atillii wa 1l1llbibbfnii kitiib su/aym b. qays al-hiliilf ja-laysa 
mdahu Ill/II aml'lIla shay Ull wa Iii ya lamu mill asbiibinii shay'an wa huwa abjad al-shf'a wa huwa 
sil'l' min asriir ii/mu!lOmmad; cette tradition n'est rapportee, a rna connaissance, que par des sources 
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ancienne~ rapportent une tradition remontant ill! quatrieme imam, ~1I b. al-I:lusayn 
Zayn al-~bidln, qui, apres avoir entendu un disciple lui reciter Ie Livre de Sulaym, 
aura it dit: « Tout ce qu'a dit Sulaym est veridique, que Dieu lui fasse miseri
corde. Tout cela fait partie de notre enseignement (i.e. it nous les imams) et nous 
Ie connaissons »10. 

Que peut-on savoir sur Sulaym et l'ouvrage qui porte son nom? Les notices 
consacrees au personnage dans des ouvrages prosopographiques et bibliogra
phiques shi'ites) ainsi que dans certaines etudes critiques, sont fort nombreu
ses ll ., Sulaym b. Qays AbU ~adiql2 al-Hilall al-'Amirl al-KUfi aurait fait partie 
des Epigones (tabi'iin). Compagnon et un des adeptes les plus fervents de ~ll 
(m. 40/660), il aurait egalement connu, grace it sa longue vie, les quatre imams 
suivants, al-J:lasan (m. 49/669), al-J:lusayn (m. 61/680), 'All b. al-J:lusayn (m. circa 
92/711) et I'enfant MuJ:!ammad al-Baqir (m. circa 119/737). D'apres les recits tradi
tionnels, il avait commence, des sa prime jeunesse, it consigner par ecrit les evene
ments et les conflits dramatiques qui suivirent la mort du Prophete et marquerent 
I'histoire des premiers califats, en se fondant sur les recits recueillis aupres de 
'All et quelques-uns des principaux partisans et disciples de celui-ci, tels Salman 
al-Farisl) Abu Dharr al-Ghifarl ou al-Miqdad b. Aswad ou encore aupres d'autres 
acteurs des evenements. 

Apres l'assassinat de ~ll et la mise en place de la violente politique de repression 
anti-alide des premiers Omeyyades, Sulaym fut recherche par Ie cruel gouverneur 
de l'Irak al-J:lajjaj b. YUsuf (m. 95/714) qui avait l'intention de Ie mettre it mort. 
II s'evada alors de l'Irak et trouva refuge en Iran meridional, dans Ie petit village 

tardives: al-MajlisT, Bi/'iil' a/-anwiir, 110 tomes en 90 volumes, Teheran-Qumm 1376-1392/1956-
1972, t. I, p. 76 et t. 23, p. 124 (I'auteur ecrit avail' copie Ie hadith de Ia'far d'un manuscrit du Livre 
de Sulaym date de 609/1212-1213) ; al-I;lurr al-'Amili:, lthbiit al-hudiil, ed. A. TajIil Tabrizi, Qumm 
s.d., t. I, p. 663; 'Abd al-Nabi al-Ka,?imT, Takmilat a/-rijiil, ed. M. ~. Al ba!)r al-'ulUm, Najaf s.d., t. I, 
p. 467; al-Niiri al-Tabrisi, !vIusladrak al-Wasii'i/, Qumm 1383/1963, t. 3, p. 183; al-Mamaqani, Tallqf/, 
a/-maqiil, Teheran s.d., t. 2, p. 54; Agha Bozorg al-TihranT, al-Dharl'a ilii ta,iillfjal-shf'a, Teheran
Najaf 1353-1398/1934-1978, t. 2, p. 152. Ces references, ainsi que celles des notes qui suivent, ne sont 
evidemment pas exhaustives. D'une maniere genera Ie, on essaiera de citer les plus anciennes et/oules 
plus pertinentes parmi les sources. 

10. $adaqa Sltlaym ra/limahu Uiih hiidhii /lOdrthlll1li kllUuhu na'rifuhu; al-Kashshi, Ikhtiyiir ma'riJar 
al-rijiil, selections d'al-Tiisi, ed. S. M. Raja'T, Qumm 1404/1983, t. 2, p. 321; al-I;lasan b. Sulayman 
al-I:lilli (attribue iI), Mukluaear Baeii'ir al-darajat, Najaf 1370/1950, p. 40; al-MajlisT, Bibii/; t. 1, 
p. 76; t. 23, p. 124 et t. 53, p. 66; al-I;lurr al-'Amili, Wasii'i/ al-shf'a, ed. 'A. RabbiinT ShTrazi, Teheran 
1395/1975, t. 18, p. 72 et t. 20, p. 12; Id., IlhMt al-hudlil, t. I, p. 663. 

11. AI-Barqi, al-Rijiil, ed. S. K. MiisawT, Teheran 1383/1963-1964, p. 4, 7-9; al-KashshT, lkhtiyiii', 
p. 104-105; Ibn al-NadTm, al-Fihrist, ed. R. Tajaddod, Teheran 1350 s./1971, p. 275 ; al-Nu'mani, 
Kiliib a/-ghayba, Beyrouth 1403/1982, p. 61; Ibn al-Gha<;!a'iri, Rijiil (connu egalement SOliS Ie titre de 
K. ah/u'alii'), ed. M. R. al-l;lusaynTal-JalalI, Qumm 1421/2000, p. 63-64, 118-119; al-NajashT, Fihrist 
asnu7' mu,al1lliff al-sM'a (= Rijiil al-Najiishf), ed. M. Sh. al-Zanjani, Qumm 1407/1986, p. 8; al-TiisT, 
al-Rijiil, Najaf 1380/1960, p. 43, 68, 74, 91, 124; Id., al-Fihrist, ed. M. ~. Al bal)r al-'uliim, Najaf 
1356/1937, p. 81; al-'Alliima al-l;lillT, Khlllii~at al-aqwii/, Najaf 1381/1961, p. 83; C. Borckelmann, 
Geschichte derarabischell LiteralUr, Weimar 1898, t. 1, p. 199; F. Sezgin, Geschichte des arabischen 
Scilrijtl!llns, voL 1, Leiden 1967, p. 525-26 (et non 527 comme cela est indique dans l'article « Sulaym 
b. ~ays » d'E12) ; M. Djebli, art. cit. dans EI2; H. Modarressi, Tradition and Survival, p. 82-86; M. B. 

, al-An~lirT al-ZanjanT al-Khii'TnT, introduction Ii son excellente edition critique du K. Su/aym b. Qays, 
3 vol., Qumm 1426/1995, vol. I. 

12. Et non « Abii Sa'T b. Qays » comme cela est indique dans l'article de I'E12. 
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de Nobandagan (Nawbandajan, en prononciation arabe), dans la province de Fars 
(un village portant ce nom se trouve toujours entre Darab et Fasi:i) 13, en em men ant 
bien entendu avec lui son precieux Livre, temoignage ecrit de ce qu'i! considerait 
com me la plus grande trahison al'egard du Prophete et sa famille, raconte direc
tement par certains protagonistes eux-memes. Tres vieux, harasse, croyant a juste 
titre sa mort proche et craignant la perte definitive de son manuscrit, il trouva un 
legataiie digne de confiance en la personne de l'adolescent « Flruz » Aban b. Abi 
'Ayyash (m. vers l38/755-56) 14. Peu de temps apres, Sulaym mourut et fut enterre 
a Nobandagan, vers l'an 76/695-96 selon la plupart des rapports, alors qu'al-I:Iajjaj 
b. Yusuf etait encore au pouvoir en Irak, soulignent les sources (ainsi la date de 
mOI~t de Sulaym se situerait avant 95/714, date de mort d'al-I:Iajjaj). 

A son tour, Aban b. AbI 'Ayyash emmena Ie Livre que Sulaym lui avait contle 
dans plusieurs gran des villes, notamment a Bassorah, a La Mecque et a Medine, 
afin de verifier discretement son contenu aupres de savants et experts, autorites 
religieuses et temoins encore vivants des evenements. Dans cette derniere cite, 
il Ie fit lire au quatrieme imam qui, apres l'avoir entendu dans sa totalite, fit la 
declaration solennelle que nous connaissons deja. En 138/755-56, Aban confia a 
son tour Ie texte certifie exact au traditionniste shi'ite 'Umar b. Udhayna (m. circa 
169/785), celebre disciple des sixieme et septieme imams. Toujours selon Ie recit 
traditionnel, c'est grace a ce dernier que Ie Livre de Sualym connut une grande 
diffusion en parvenant a sept grands experts en Hadith des villes de Bassorah et 
de Koufa qui Ie firent circuler partout (voir plus bas). 

III 

Malgre la l~iche tr~dition prosopographique concernant notre personnage, 
l'existence de Sulaym et par consequent l'authenticite de son livre ont ete tres vite 
mises en doute, apparemment meme parmi les shi'ites. Le premier a nier l'his
tori cite de Sulaym semble avoir ete Ie savant imamite Ibn al-Ghada'irI Ahmad 
b. al-I:Iusayn al-WasitI (m. 411/1020)15. L'information est reprise par 'deux a~teurs 
du VUe/XIlIe siec1e, l'imamite Ibn Dawud al-I:IillI (ne en 647/1249 et mort apres 

13. Voir H. Gaube, Die siidpersiscl!er Provillz ArragaIlIKuh-Gi/ayel! VOIl der arabischell Eroberzmg 
bis zur Safawidellzeit, Vienne 1973 s.n. Aussi Yaqut a1-I:JamawT, Mu'jalll al-buldall, Beyrouth 1979, 
t. 5, p. 307. 

14. Sur lui, voir par ex. chez Ies shi'ites, aI-BarqT, Rijal, p. 9; aI-TusT, Rijal, p. 83, 106, 156; aI
'Allama aI-I:JillT, Kl!ulasat al-aqwiil, p. 207 (citant Ibn al-Gha~Hi'irl). Chez Ies sunnites (qui semblent 
ignorer Ie shi'isme d'Aban) ,voir par ex. aI-BukharT, al-Ta'rlkl! al-kabfr, Beyrouth 1407/1986, t. 1, 
p. 454, nO 1455; al-Dhahabl, Mlziill al-i'tidal, ed. 'A. M. al-Bijawl, Beyrouth 1382/1963, t. I, p. lO-
15; Ibn l;Iajar al-'AsqalanT, Tahdhrb al-tahdhfb, Haydarabad 1325/1907, t. I, p. 97; taus ces auteurs 
considerent notre personnage com me un traditionniste « faible " (ejdfj). Les auteurs imamites plus 
tardifs ant essaye de Ie rehabiliter Voir par ex. al-Astarabadl, Malll!aj al-lIlaqal, ed. litho., s. 1. (Iran) 
1306/1888-89, p. 15; MTr l;Iamid l;Iusayn aI-HindT, Istiqsa' al-af(liil1l, Lukhnow 1376/1956, t. 1, p. 563 
sqq.; MuJ:isin aI-AmIn, A'yall al-shf'a, Beyrouth 1380/1960, t. 5, p. 50; al-Shaykh Musa aI-ZanjanT, 
al-Jami' fi l-rijal, Qumm 1394/1974, t. I, p. 11. 

15. Et non pas « aI-Gha<;lanfari » mort en 411/1030 (sic) comme cela est indique dans I'article dejil 
mentionne de I'E/2. Voir Ibn al-Gha<;la'irI, Rijal, ed. M. R. aI-I;IusaynT aI-JaHilT, Qumm 1421/2000, 
p. 63-64 et 118-119. Comme on Ie verra plus loin, l'attribution de cel ouvrage a Ibn aI-Gha<;la'iri a ete 
serieusement mise en doute par certains auteurs. 
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707/1307) dans son ouvrage prosopograptJique (011 son expression demeure tout 
de meme ambigue), et Ie mu'tazilite Ibn AbII-I:IadId (m. 656/1258) dans son com- ! 

menta ire du Nal~i al-balaghaI6 • Parmi les chercheurs critiques, H. Modarressi 
considere, lui aussi, que Sulaym b. Qays, qui n'aurait jamais existe reellement, 
n'etait qu'un nom de plume pour un groupe de partisans de 'All de la ville de 
Koufa violemment anti-omeyyades 17. Sans accepter totalement cette assertion qui 
nie radicalement une tradition bibliographique et prosopographique riche, i! est 
cependant vrai que l'on peut considerer que beau coup d'elements des rapports 
concernant Sulaym et son Livre peuvent etre des recits codes comportant une 
signification symbolique cachee: Sulaym peut etre un « chiffre » pour designer 
les Alides de la ville de Koufa a la fin de l'epoque omeyyade. Les figures d'Aban 
b. AbI 'Ayyash et de 'Umar b. Udhayna, tous deux « clients» des BanG 'Abd al
Qays, peuvent symboliser Ie role des mawalT-s, surtout d'origine iranienne, dans la 
reception et la transmission de l'ouvrage. Dans un tel contexte, la fuite de Sulaym 
en Iran et en particulier son refuge dans une localite appeIee Nobandagan semble 
acquerir une portee singuliere. Ce toponyme persan « Nobandagan » peut en elfet 
avoir deux sens: soit « Lieu du nouveau barrage », probabIement Ie vrai sens du 
toponyme (no/nouveau + band/barrage + Ie suffixe d'appartenance locale agiin), 
soit « Nouveaux serviteurs », peut-etre Ie sens que cherche a evoquer Ie recit de la 
transmission du Livre de Sulaym (i.e. nouveaux convertis a l'islam) ( no/nouveau + 
banda/serviteur ou adorateur - equivalent persan de l'arabe 'abd - + signe du plu
r1iel de termes se terminant par la voyelle a: giin). Ainsi, notre texte et les doctrines 
qu'il vehiculait etaient menaces en Irak, auraient trouve bon accueil aupres des 
nouveaux convertis iraniens et auraient ete ramenes et diffuses secretement par 
ces derniers en Irak et puis ailleurs. Meme les sept experts ayant repandu la copie 
de 'Umar b. Udhayna peuvent etre une metaphore des Sept Climats, c'est-a-dire Ie 
monde entier l8 • 

Ibn al-Gha9-a'irI, encore lui, aurait considere I'ouvrage comme une forgerie 
d'Aban b. AbI 'Ayyash 19. Son exact contemporain, Ie celebre Shaykh al-MufId 
(m. 413/1022), declare, dans son livre au titre evocateur de « Rectification des 
croyances », que certaines donnees du Livre de Sulaym sont corrompues et ne 
doivent pas etre considerees comme authentiques 20• Le savant religieux imamite 
contemporain, Abu I-I:Iasan aI-Sha'ranI (m. 1393/1973), pense lui aussi que Ie Livre 
de Sulaym est nne forgerie, un apocryphe cree tout de meme dans un but lou able, a 
savoir la denonciation de l'injustice faite a la famille du Prophete21

• Dans Ie camp 

16. Ibn Diiwud al-l;Ii1l1, K. al-Rijiil, Teheran 1964, p. 178 et 414; Ibn Abll-l;IadTd, Sflar(l Na"j al
baliigha, ed. M. A. IbrahIm, Le Caire 1959, t. 12, p. 217. 

17. H. Modarressi, Traditioll alld Survival, p. 83. 
18. Sur Ies convergences anciennes entre Iraniens et shi'ites et I'existence de « n!cits codes» sur 

ces convergences, voir M. A. Amir-Moezzi,« Shahrbanll, Dame du pays d'Iran et Mere des Imams: 
entre I'Iran pre-islamique et Ie shi'isme imamite », Jerusalem Studies ill Arabic alld Islam 27 (2002) 
(volume d'hommages ii Shaul Shake d), p. 497-549 (repris dans id. La religion discrete: croyallces et 
pratiques spirill/el/es dalls l'islam shi'ite, Paris 2006, chap.lI). 

19. Ibn aI-Gha<;la'irT, Rijiil, p. 118-119; I'auteur sunnite Ibn KhaIlikan reprend l'accusation de forgerie 
dans ses Wafayiil al-dyiill, ed. I. 'Abbas, Beyrouth 1968-1972, t. 2, p. 339. 

20. AI-Shaykh al-Mufid, Ta~(zf(l al-i'tiqad, 1;1. DargahI, Qumm 141;3/1992-1993, p. 149. 
21. Abu I-l;Iasan aI-Sha'ranT, « l;IawashT », dans MuJ:iammad ~iiliJ:i aI-MazandaraI1T, Sharb al-Kiif'f, 

Teheran. 1382/1962-1963, t. 2, p. 373-374 (cite par H. Modarressi, Tradition alld Survival. p. 86). 
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adverse, les defenseurs de I'historicite de Sulaym et de l'authenticite de son Livre 
sont nombreux surtout, comme il se doit, chez les shi'ites imamites. On ne va pas 
revenir sur les multiples sources bibliographiques et prosopographques deja men
tionnees; contentons-nous ici de souligner quelques faits: a partir du m'/Ix' siecle, 
Sulaym est souvent cite par les auteurs shi'ites, en particulier les compilateurs de 
corpus de traditions 22. Un lettre aussi erudit et bien informe qu'Ibn al-Nadlm pre
sente, au lV'/X' siecle, Ie Kifiib Sltlaym b. Qays comme Ie tout premier livre shi'ite 
(awH'alli kitilbin ?-ahara Ii l-shr'a) 23. L'ouvrage a ete considere par les imamites 
comme un des « Quatre cents ouvrages originaux »24 et des auteurs aussi anciens 
et prestigieux qu'al-Mas'Udl, al-Najashl, al-Shaykh al-TUsI ou encore al-Nu'manl, 
des les IVe/Xe et V'/XI' siecles, ont declare avoir eu en leur possession Ie Livre de 
Sulaym 25 • Un ou plusieurs des nombreux manuscrits de I'ouvrage ont atteint les 
modernes tels al-Sayyid Hashim al-BaJ:lranl (m. 1107/1695-96 ou 1109/1697-98) 
ou Muhammad Baqir al-MajlisI (1110/1699) en pass ant par des medievaux comme 
Ibn Shahrashiib ou Jamal aI-DIn Ibn Tawiis aux VI'/XII' et VIle/XIIIc siecles 26 • Les 
mises en doutes systematiques d'Ibn al~Gha9a'irI, presque jamais prises au serieux 
par les auteurs shi'ites, seront refutees, a partir du VlIIe/XIVe siecle, par al-'Allama 
aI-Him (m. 726/1325) et les auteurs posterieurs, jusqu'au xx' siecle ou Ie grand 
enc'yclopediste imamite, Agha Bozorg al-TihranI (m. 1389/1969), mit en ques
tion, de maniere fort documentee, l'authenticite du Kittib al-rijtillal-rJu'afti' d'Ibn 
al-Ghada'irl - contenant effectivement bon nombre d'elements qui vont contre les 
croyances shi'ites - et Ie presenta comme un ouvrage ecrit par un adversaire des 
shi'ites et mis sous Ie nom d'un savant shi'ite afin de decredibiliser ceux-ci en gene
ral, et Sulaym et son Livre en particulier27• 

Le caractere pseudepigraphique du Kitilb Sulaym b. Qays est evident. La pre
sence, en son sein, de donnees parfois de plusieurs siecles posterieurs a I'epo
que de son auteur presume - notamment les nombreux passages sur la revolution 
abbasside ou encore Ie nombre douze des imams - ne laisse pas de doute a' cet 
egard pour l'historien. II est cependant indeniable que des redactions successives, 
s'etendant jusqu'apres la periode des imams historiques au debut du IVe/Xc siecle, 

22. Par ex. des auteurs ceJi;bres tels al-Fadl b. Shadhan al-NIsabOrI, AI~mad b. Mul~ammad al-BarqI, 
al-J:Iusayn b. aj-J:Iakam al-J:IibarI ou encore' 'Abdallah b. Ja'far al-J:IimyarI; voir al-TihranI, al-Dharra, 
t. 2, p. 152 sqq.; M. B. al-An~lirI, introduction a son edition du K. Sulaym b. Qays, t. 1, p. 122 sqq. 

23. Ibn al-NcrdIm, al-Fihrist, p. 275. 
24. Par ex. Ibn Shahrashiib, Ma'alim al-'ulama', Najaf 1380/1960, p. 3; MIl' Damad, al-Rawashi(l 

al-sal1lawiyya, ed. litho., s. I. 1311/1893-94, p. 98; al-TihrlinI, al-Dharr'a, t. 2, p. 125 sqq. et 152 sqq.; 
E. Kohlberg, « AI-u~Ol al-arba'umi'a », p. 147, nO 96. 

25. AI-Mas'OdI, al-TClIlbrh wa l-islllN, ed. 'A. A. al-~awI, Bagdad 1938, reimp. Beyrouth 1388/1968, 
p. 198; al-NajashI, al-Rijal, p. 6; al-TOsI, al-Fihrist, p. 81, nO 336; al-Nu'manT, K. al-ghayba, p. 61. 

26. Ibn ShahrashDb, Ma'alil1l al-'lIlal1la', p. 58, nO 390; Jamal ai-Din Ibn Tawiis cite dans al-J:Iasan 
b. Zayn ai-DIn « ~iiJ:!ib al-Ma'iilim », al-Ta(lrrr al-!awiis!, Beyrouth 1408/1987, p. 136, nO 175 (voir 
aussi al-MamaqanT, Tanqf/l al-maqal, t. 2, p. 52); Hashim b. Sulayman al-BaJ:!ranI, Ghayat al-/I1aram, 
ed. litho., Teheran 1272/1855-56, p. 564; al-MajlisI, Bi(lar, t. 1, p. 32. 

27. AI-'Allama al-J:IillI, Khulii$at al-aqwii/, p. 83; MuJ:!ammad TaqT al-MajlisT (al-MajlisI Le 
Premier), Rall'{iat al-l1/lIttaqfll, Qumm 1399/1979, t. 14, p. 37l; al-AstarabadI, Manhaj al-maqal, 
p. 15, 171; al-J:Iurr al-Amili, Wasa'il al-shf'a, t. 20, p. 210; al-KantiirI, Kaslif al-(llIjub wa I-asla/; 
Qumm 1409/1988-1989, p. 455; al-TustarT, Qallllls al-rijclI, Teheran l379/1959-1960, t. 4, p. 452 et 
surtout ul-TihranI, al-Dharf'a, t. 4, p. 288 sqq. et t. 10, p. 89; voir aussi al-Khli'I, lvlll'jam rijal al
(ladflh, Qumm 1403/1982, t. 1, p. 102. 
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se sont deveIoppees autour d'un noyau·primitif tres ancien. H. Modarressi consi
dere que ce texte origineI est Ie plus ancien ecrit shi'ite qui nous soit parvenu et les 
arguments qu'il avance, fondes sur un examen inter-textueI minutieux, semblent 
fort pertinents 28 : tout d'abord, a de nombreux endroits, l'ouvrage fait allusion aux 
souverains injustes qui gouvernent la communaute musulmane apres la mort du 
Prophete et dont Ie nombre se limite a douze: les trois pre~liers califes, Mu'awiya 
et son fils Yazld, et sept descendants d'al-I:Iakam b. AbI l-'A~, c'est-a-dire les cali
fes omeyyades Marwan 1", 'Abd aI-Malik, WalId ler, Sulayman, 'Umar II, Yazld 
II et enfin Hisham b. 'Abd al-Malik29• Parmi les imams, seuls les cinq premiers 
sont nommes et Ie texte insiste sur Ie fait que l'il1lamat se prolonge dans la lignee 
de Mul)ammad al-Baqir30• Parmi les descendants de 'Abd al-Mugalib, huit sont 
presentes comme etant les « Seigneurs du paradis» : Ie prophete Mul)ammad, 'All, 
Ja'far et I:Iamza, respectivement Ie frere et l'onde de 'All, al-I:Iasan, al-I:Jusayn, 
Fatima et enfin Ie Mahdi 31 • Cette enumeration est manifestement anterieure a la 
croyance, probablement datant des debuts de l'epoque abbasside, selon laquelle les 
imams de la lignee de 'AlI, sont de loin superieurs aux personnages tels que Ja'far 
b. Abl Talib et Hamza b. 'Abd al-Muttalib. Enfin, Ie texte exprime l'esperance 
de la chute des Omeyyades grace a uri' descendant de Fatima en general et d'al
I:Iusayn en particulier, esperance de type eschatologique qui avait cours parmi les 
Alides de la ville de Koufa dont la situation est decrite parfois en detaip2. Hossein 
Modarressi souligne que tous ces elements constituent les preuves du fait que Ie 
texte originel du Livre de SulaYl1l a ete ecrit par les Alides I)usaynides de Koufa, 
pendant les dernieres annees du regne de Hisham b. 'Abd aI-Malik (califat de 105 a 
125/724-743)33. Ces arguments, corrobores par Ie propos d'Ibn al-NadIm que nous 
connaissons deja et selon lequelle Livre de Sulaym est Ie premier ouvrage shi'ite, 
sel1lblent effectivement indiquer que ce noyau prim it if qui se trouve dilue dans 
l'actuel Kittib Sulaym b. Qays serait Ie plus ancien livre shi'ite parvenu jusqu'a 
nous. 

L'existence des parties ajoutees a un texte primitif selon les exigences de 
chaque epoque est egalement soulignee par Patricia Crone dans l'etude qu'elle a 
consacree a un fragment du Livre de Sulaym, rapportant une lettre presumee du 
ealife Mu'awiya a son gouverneur de l'Irak Ziyad b. AbIhj34. Selon eIle, ce texte, 
issu des milieux appartenant au shi'isme hashil1lite de tendance rafic;Iite35, et non 

28. H. Modarressi, Tradition alld Survival, p. 83-84. 
29. K. Sulaym b. Qa),s, Najaf s.d. (edition utilisee par H. Modarressi), p. 110, l36, 170, 174-75,200, 

205. 
30. Ibid., p. 168 et 206. 
31. Ibid., p. 217. 

. 32. Ibid., p. 140 et 175. 
33. H. Modarressi, Tradition and Survival, p. 83. 
34. P. Crone, « MalValr and the Prophet's Family: an Early ShI'ite View», dans M. Bernards and 

J. Nawas (ed.), Patronate and Patronage in Early and Classical Islam, Leiden-Boston 2005, p. 167-
194. Sur ce texte voir aussi A. Hakim, « 'Umar b. al-Ijanab: l'autorite religieuse et morale », Alabica 
55/1 (2008), p. 30-31 (I'ensemble de I'article p. 1-34). 

35. Sur ce terme, applique aux shi'ites, voir E. Koh1berg,« The Term 'Rafic;1a' in Imami Shn Usage », 

Jormwl of the American Oriental Society 99 (1979), p. 677-79 (repris dans id., Belief and Law in 
Imamf Shl'SIll, article 4). P. Crone I'entend dans Ie sens de ceux qui rejettent radicalement la legitimite 
des trois premiers califes et d'autres CompagnoIls. 
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singulierement I)usaynide, a dO avoir vu Ie jour juste apres la victoire de la revo
lution abbasside, mais avant Ie virement anti-alide des nouveaux maItres de l'em
pire, peuH~tre juste avant la revolte de MuJ:iammad al-Nafs al-Zakiyya en 145/762, 
en tout cas pas apres 164/780 OU les derniers grands represent ants du shi'isme 
hashimite auraient disparu 36. Ces ajouts successifs, parfois en contradiction avec 
d'autres elements fournis par Ie texte, semblent indiquer que celui-ci, dans sa 
forme parvenue jusqu'a nous, n'a pas subi de suppressions et qu'i! contient, selon 
une tres forte probabilite et dans la grande majorite des manuscrits, la totalite du 
noyau origineJ37. Cependant s'il est facile, a cause des anachronismes evidents, 
de reconnai'tre certains ajouts, il est par contre tres difficile, voire impossible, de 
reconstituer la totalite du texte original du Livre de Sulaym, apparemment frag
mente et dissemine a travers Ie texte actuel. 

IV 

Avant de passer au contenu du Kittib Sulaym b. Qays, disons un mot sur ses 
editions:'et ses manuscrits dont Ie grand nombre temoigne de I'importante popu
larite de cet ouvrage aupres des shi'ites. Rien qu'a Najaf, celui-ci a ete Mite 5 fois 
a la Maktabat I:Iaydariyya (192 p., sans date; 236 p. s.d.; 270 p. s.d. en deux for
mats differents ; 212 p. 1366/1946),3 fois a Beyrouth (270 p. reimpression de l'edi
tion de Najaf, Dar al-funun et Maktabat al-Iman, 1400/1979; 215 p., Mu'assassat 
al-bi'that, 1407/1986; 270 p., Mu'assassat al-a'lamI, 1412/1991), une fois a Teheran 
(328 p., Mo'assesse-ye be'that, 1408/1987), enfin trois fois a Qumm (270 p., s.d.; 
270 p., reimpression de I'edition Dar al-funun de Beyrouth, vers 1982; 3 volumes, 
en pagination continue: 1467 p., Nashr al-hadI, 1415/1995, il s'agit de l'edition 
critique faite par MuJ:iammad Baqir al-An~arI al-ZanjanI al-Khu'InI38). Du Livre 

36. P. Crone, « Mawiilf and the Prophet's Family: an Early Shnte View", p. 178-179; aussi id., 
Medieval Islamic Political Thougizt, Edinburgh 2004, p. 85. H. Modarressi semble etre en des accord 
avec cette qualification « hashimite et non particulierement J:!usaynide " puisque, comme on vient 
de Ie voir, selon lui I'ouvrage est de tendance J:!usaynide; ce des accord ne figure pas dans la version 
oriainale anglaise de Tradition alld'Survival, rna is dans la traduction persane de l'ouvrage, faite 
par"' S:A. Qal~rii'I et R. Ja'fariyan, Mfriitiz-e maktiib-e shf'e az seh qal'll-e Ilakhostfll-e hejrf, Qumm 
1383s./2005-20b6, p. 121 (ou P. Crone n'est pas nommement identifiee; notice sur Ie Livre de Slliaym, 
p. 119-124). Les deux savants peuvent cependant avoir raison etant donne que Ie Livre de Sulaym est 
compo~e de fragments de datations et probablement de ten dances shi'ites differentes. 

37. Etcela malgre les divergences, d'ordre structurel, entre la plupart des manuscrits (al-Tihranl, al
Dharf'a, t. 2, p. 152-159). Le cas Ie plus flagrant de la conservation du texte originel est une mention 
de treize (sic) imams, point qui est 11 l'origine de la mise en doute de l'authenticite de l'ouvrage par 
(pseudo-?) Ibn al-Gha(Hi'irl (voir K. SulaYIII b. Qays, p. 217-218). AI-NajashT connaissait deja cette 
version puisqu'il ecrit que cette tradition a ete exploitee par un shi'ite zaydite du IV'/X' siec1e pour 
ajouter Ie nom de Zayd b. 'AlI 11 la liste des douze imams (voir al-Rijiil, p. 330). La version du Livre de 
Sulaym en possession. d'al-Mas'Odl ne contenait apparemment que ce nombre treize des imams (al
Tanbfh IVa l-ishriif, p. ·198-199). Les versions plus tardives ajouteront beaucoup d'autres traditions sur 
Ie nombre douze des imams (K. SuiaYIIl, p. 62,109,125,136,151,166-168,201,207), sans censurer la 
tradition sur les treize imams; voir H. Modarressi, Tradition and Survival, p. 84-85. 

38. Le premier volume (p. 7-548 + 43 p.) est consacre 11 I'etude de I'ouvrage et de son auteur presume. 
Malgre la grande erudition qui Ie caracterise, ce travail- une vraie mine d'informations - demeure 
tres peu critique, ce qui ne surprend guere de la part d'un savant religieux. Le deuxieme volume 
contient Ie texte de I'ouvrage (p. 555-873: traditions nO 1-48, selon la majorite des manuscrits; 
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de Sulaym il existe une traduction en ourdou, faite par Malik Mul,lammad SharIf 
RasiilavI MultanI en 1375/1956 et publiee par la Maktabat Sajid, au Pakistan, en 
1391/1971. II en existe aussi deux traductions en persan: celIe, faite par Isma'n 
AnsarI d'abord en 1400/1979, tiree en plusieurs centaines de milliers d'exemplai
res 'sur' une quinzaine d'annees, a Teheran, Qumm et Mashhad, sous Ie titr~ de 
«Secrets des descendants de MuJ:iammad »(Asrar-e lil-e Mu(w17lmad). Cette meme 
traduction a ete completee apres 1a publication de l'edition critique de Mul)ammad 
Baqir al-An~arI et republiee a Qumm, par Nashr al-hadI en 1416/1996. La seconde 
traduction persane est due a MuJ:iammad Baqir Kamara'I, parue a Teheran, chez 
Entesharat-e ahl-e beyt en 1412/1991. 

Pour ce qui est des manuscrits du Livre de Sulaym, les explications quelque 
peu sommaires et confuses d'A.gha Bozorg al-TihranI39 sont utilement et meth~d!
quement completees par Ie nouvel editeur du texte, Ie Shaykh MuJ:iammad Baqlr 
aI-Ansari sur une centaine de pages 40, Selon les notices bio-bibJiographiques 
consacrees a Sulaym ainsi que la tradition manuscrite de son Livre, sept cele
bres traditionnistes du ne/VIIle siecle des villes de Bassorah et de Koufa re<;;urent 
1'ouvrage de la part de 'Umar b. Udhayn~ et Ie firent circuler; il s'agirait d'Ibn 
Abi 'Umayr, I:Iammad b. 'lsa, 'Utlunan b. 'Isa, Ma'mar b. Rashid al-Ba~ri, Ibrahim 
b. 'Umar al-YamanI, Hammam b. Nafi' a1-$an'anI et 'Abd al-Razzaq b. Hal11l11am 
al-San'anI. Ces personnes se trouvent a la base de la circulation de six categories 
de manuscrits du Livre de SulaYl11 b. Qays : 

1- Les copies issues d'al-Shaykh al-TusI (m. 465/1072) dont l'isnad remonte a 
Ibn AbI 'Umayr. Six copies de cette sorte ont ete presentees par les sources dont 
trois ont survecu. IIs contiennent 48 hadith-s et ont connu une large diffusion a 
partir du Ve/Xle siecle dans les villes shi'ites de Najaf, Kerbela et Hilla. 

2- Les copies issues de MuJ:iammad b. $ubayJ:i b. Raja' (IVe/Xe siecle) dont 
la chaine des transmetteurs remonte jusqu'a Ibn AbI 'Umayr, copies repandues 
d'abord au Yemen et ensuite en Syrie, en particuIier a Damas. 22 copies en ont ete 
identifiees dont douze existent encore. EIles contiennent 41 des 48 hadith-s de la 
categorie precedente, presentes cependant dans un ordre different. 

3- Les copies issues d'Abu MuJ:ial11mad al-RummanI en 609/1212-12l3. Le 
debut et la fin manquent et par consequent leur chaIne des transmetteurs est inc on
nue. Six copies des quinze identifiees par les sources ont survecu. Elles presen
tent des divergences avec les deux premieres categories, en particulier 22 de ses 
!ladith-s ne se retrouvent pas ailleurs. EIles sont constituees de deux parties dis
tinctes comptant respectivement 32 et 7 traditions. 

4- Les copies issues de la version d'IbrahIm b. 'Umar aI-Yam anI transmise par 
al-I:Iasan b. AbI Ya'qub al-DInawarI (ne-me/Vme-IXe siecles). Apparemment un seul 

p. 877-929 : traditions nO 49-70, selon quelques manuscrits; p. 932-967 : traditions n° 71-98: 
supplements - lIIustadrak - reunis a partir des citations de Sulaym dans d'autres ouvrages; de toute 
evidence les traditions nO 92 Ii 98 ont ete ajoutees ilia derniere edition) 'I- 78 p. d'index thema:ique. 
Entin, Ie troisieme volume (p. 961 [sic - puisque dans I'avant-derniere edition, Ie deuxieme volume 
s'arretait a la tradition nO 91, p. 9581-1467) contient de nombreux index, les references des traditions 
du Livre de Sulaym dans d'autres sources ainsi que la bibliographie. 

39. A l-Dharf'a , t. 2, p.156-159. 
40. K. Sltlaym b. Qays, ed. al-An~arT, t. 1, p. 308-408. 
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manuscrit de cetie categorie des neuf identifies par les sources nous est parvenu. Il 
contient 40 traditions presentes dans Ie meme ordre que la categorie 2. 

5,- Il s'agit d'une serie de dix manuscrits presentes par diverses sources mais 
qui n'ont pas ete retrouves et dont nous ne connaissons pas les caracteristiques. 

6- Une copie antique, ayant appartenu au Shaykh Ya'qub al-Man~urI de la ville 
de Khorramshahr (dans Ie Khouzistan iranien), en ecriture koufique et inscrite sur 
une peau de gazelle, apparemment datant du II/VIlle siecle et perdue en 1981, lors 
des bombardements de la ville pendant la guerre Iran-lrak. 

v 
Comme l'indique l'un des titres sous lesquels il est connu, Ie Livre de Sulaym 

b. Qays est principalement cons acre aux evenements de SaqIfa et ses consequences 
des plus nefastes pour la communaute musulmane naissante, selon Ie point de vue 
shi'ite. Tres sommairement dit, il s'agit du recit d'une conspiration, longuement 
preparee des avant la mort du Prophete, visant a eliminer ce dernier et les m.em
bres de sa proche famille, a denaturer sa religion afin d'accaparer Ie pouvOlr et 
faire main basse sur les Musulmans. Les principaux acteurs de cette conspiration 
diabolique ont ete 'Umar, Abu Bakr et Abu 'Ubayda b. al-Jarral)41. Le langage'du 
livre est simple, direct; les traditions compos ant l'ouvrage relatent les evenements 
et les propos des protagonistes sur Ie vif. L'ouvrage ne contient presque aucun 
developpement speculatif de type theologique - il comporte neanmoins quelques 
parties doctrinales de type cosmogonique, anthropogonique et imamologique - et 
semble ainsi refieter les croyances de la population ali de de l'Irak des tout pre
miers siecles de l'hegire. 

Pour avoir une idee du contenu de l'ouvrage, il serait utile de presenter sa 
table des matieres. Comme on s'en rendra facilement compte, les sujets sont non 
seulement subversifs sur Ie plan politique, mais ils seront tres rapidement perc;:us 
comme hautement heretiques avec l'etablissement d'une certaine orthodoxie sun
nite a l'epoque abbasside et la canonisation des personnages de l'islam naissant, 
plus particulierement les trois premiers califes. Cette perception shi'ite de l'his
lOire des debuts de l'islam, radicalement opposee a la version officielle sumiite 
dans ses differentes formes, constituait une source d'inquietude reelle pour les 
shi'ites, souvent victimes de feroces repressions de la part des Omeyyades d'abord, 
des Abbassides ensuite. Le Livre de Sulaym aurait certainement dfi circuler sous 
Ie manteau et son contenu semble etre a la base de la transformation de certains 
courants shi'ites en societes secretes et de certaines doctrines en enseignements 
esoteriques de type initiatiques. Cette forme d'esoterisme, Me a la denonciation de 
la tra'ltrise de la quasi-totalite des personnages importants entourant Ie Prophete et 
Ie caractere criminel de l'islam officiel majoritaire sous les trois premiers califes et 
ensuite les Omeyyades, est sans doute plus ancienne que l'esoterisme lie a un cer
tain nombre de doctrines principalement imamologiques, dont certains devaient 

41. H. Lammens, « Le triumvirat Abou Bakr, 'Omar et Abou 'Obaida », Me/clllges de la Faculte 
Orientale de I.:Vlliversite Sailll Joseph de Beyrouth 4 (1910), p. 113-144; G. Lecomte,« Sur une relation 
de la SaqTfa dttribuee Ii Ibn Qutayba », Studia Islamica 31 (1970), p. 171-183; id.,« al-Salj:lfa », E12, 
t. 8, p. 918; W. Madelung, The Successioll to Mu!wl1ll1lad. A Study of the Early Calif ate, Cambridge 
1997, chap. I, p. 28 sqq. 
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rester caches de ceux qui n'en etaient pas dignes 42 • L'enseignement specifiquement 
shi'ite a ce stade, devenu secret sans doute tres rapidement, aurait ainsi consiste en 
la denonciation de la vraie personnalite et Ie role d'un certain nombre de person
nages historiques precis dont la plupart seront aureoles de saintete par les adver
saires des shi'ites, devenus majoritaires et sou tenus par Ie pouvoir. L'importance 
fondamentale, accordee dans l'economie du religieux aux personnes de maniere 
positive ou pejorative, se trouve a la base d'une doctrine hermeneutique shi'ite 
appliquee tres tot au Corml et selon laquelle beaucoup de versets coraniques ont 
ete en fait reveies au sujet de telle ou telle personne. Ainsi, les elements positifs et 
negatifs du texte sacre seraient en fait des metaphores designant respectivement 
les personnages saints du shi'isme et leurs adversaires et les enseignements henne
neutiques des imams ont pour fonction, entre autres, de devoiler ces metaphores 
en identifiant les personnes vi sees par la Parole divine43• Plusieurs traditions des 
imams justifient cette conception hermeneutique: « Le Coran est revele en quatre 
parties: un quart nous concerne (i.e. nous, les gens de la Famille prophetique), un 
autre quart est au sujet de notre Adversaire, un troisieme quart au sujet du !ieite 
et de l'illicite et un dernier quart concerne les devoirs et les preceptes. Les parties 
les plus nobles du Coran nous appartiennent »44. « Personne n'egale 'AlI dans Ie 
Livre de Dieu pour ce qui a ete revele a son sujet »45. « Soixante-dix versets ont ete 
reveles au sujet de 'AlI auxquels personne d'autre ne peut etre associe »46. Comme 

42. Bon nombre de ces doctrines ant etc etudiees dans M. A. Amir-Moezzi, Le guide dil'ill dalls 
Ie slzi'isl1le origillel: aux sources de /'esoterisl1le ell islam; voir aussi E. Kohlberg, « Taqiyya in Shn 
Theology and Religion », dans H. G. Kippenberg and G. G. Stroumsa (ed.), Secrecyalld COllcealme11l: 
Studies ill the History of Mediterraneall alld Near Eastern Religiolls, Leiden 1995, p. 345-380. Cet 
article complete magistralement une etude anterieure d'E. Kohlberg, « Some ImamT-ShtT Views on 
taqiyya », JOllrnal of the American Orielllal Society 95 (1975), p. 395-402 (repris dans id., Belief and 
Law, art. III). Voir aussi M. Massi Dakake, The Charismatic Commullity: Shi'ite /delllity in Early 
Islam, New York 2007. 

43. Cette conception hermeneutique est 11 la base des commentaires coraniques shi'ites appeles 
conventionnellement tafiislr mii Ilazal (litteralement: les commentaires [consacresl a ce qui a 
ete reveIe [au sujet d'un tel au un tel]) ; par ex., pour ne citer que quelques exemples anciens, les 
commentaires d'al-HibarT (m. 286/899), ed. M. R. al-HusaynT, Beyrouth 1408/1987, d'Ibn AbT I-Thalj 
(m. 325/936) (~oir ai-Dharl'a, t. 11, p. 75), d'al-I:Iasa~ b. al-Qasim b. Ayyub Abu 'Abdallah al-Kiitib 
(Iv'/X' siecle) (voir al-Najashi, ai-Rijiil, p. 52), etc.; a ce sujet, voir M. A. Amir-Moezzi, « Le Tafslr 
d'al-HibarT (m. 286/899). Remarques sur I'esoterisme shi'ite primitif» (sous presse). Voir aussi M. M. 
Bar-Asher, Scriptllre and Exegesis in Early Imiimf Shiism, Leiden-Boston ... 1999, partie IIl/2, p. 104 
sqq. II semble que I'interpretation des donnees coraniques comme des « codes secrets» designant 
les imams, leurs fideles et leurs adversaires avait cours des l\~poque des imams hisloriques; voir al
Ash'arT, Maqiiliit al-isliimiyyfn, ed. M. M. 'Abd al-I;IamTd, Le Caire 1950, t. I, p. 75; W. F. Tucker, 
« Abii Man~iir al-'IjII and the Man~iiriyya: a Study in Medieval Terrorism », Del' Islam 54 (1977), 
p. 59-75, surtout p. 72. 

44. Nazala I-qur'iin arbda arbii'ill rllb'ltll.tTnii wa rub'unf/'adlllvlVinii wa rub'un balat wa !wriim 
II'a rub'unfarii'it;lwa a(JkiimlVa lallii karii'im al-qllr'iin; tradition souvent attribuee Ii 'AIT, mais aussi 
au Prophete, et rapportee avec diverses variantes; voir par ex. Furiit al-Kiin, Tafsft; ed. M. al-Kii:?:im, 
Teheran 1410/1990, p. 45 sqq.; al-I:IibarT, Tafsfr (voir note precedente), tradition n° 2, p. 233; al
I:Iakim al-I:IaskanT, Shawiihid al-tallzli, ed. M. B. al-MalpniidT, Beyrouth 1393/1973, nO 57 sqq. 

45. Ma Ilazalaf/ a(wd min kitab allah ta'ahlmii Ilazalaf/'ail; tradition remontant ii Ibn 'Abbas: al
I:Iiikim al-I:IaskiinT, Shawiihid al-tallzfl, t. 1, p. 39 sqq. 

46. Nazala! f/'alr sab'iin iiya lam yashruk-huf/hii a!wd; tradition remontant 11 Mujahid: al-I:Iiikim 
al-I:IaskanT, Shawiihid al-II;lIlzfl, t. 1, p. 43. 
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on va Ie voir tout de suite, de nombreuses traditions du Livre de Sulaym illustrent 
cette,pbnception. 

, 
Table des matieres du Kitab Sulaym b. Qays 47: 

Introduction sur la transmission de l'ouvrage. 

Tradition 1: dernieres paroles du Prophete avant sa mort Ila souffrance de 
Fatima Il'election divine des descendants de Muhammad lIes douze imams lIes 
vel:tus de 'All et des Gens de la demeure prophetique lIes predictions du Prophete 
concernant l'injustice faite a 'AlL 

Tradition 2: Ie jardin particulier de 'All au paradis Ila solitude de 'All apres la 
mort du Prophete I Ie plan de 'All et l'epreuve divine subie par la communaute. 

Tradition 3: les evenements de SaqUa rapportes par Ie Compagnon aI-Barra' 
b. 'Azib: Ie lavement du cadavre du Prophete / la conspiration des allies de SaqIfa / 
les Banu Hashim et les evenements de SaqIfa / Ie complot nocturne pour tromper 
al-'Abbas et la reaction de celui-ci lies poemes d'al-'Abbas sur I'usurpation du 
califat par les adversaires de 'AlL 

Tradition 4: les evenements de SaqIfa rapportes par Salman Ie Perse: Ie ser-' 
ment d'Abu Bakr lIes ruses des Qurayshites I Ie rOle de Satan I ultimatum de 'All / 
'AlI cherche vainement Ie soutien des Muhajirun et des An~ar / collecte du Coran 
et l'invitation de 'All a respecter Ie Livre saint / Ie martyre de Fatima: 'Umar met Ie 
feu a la maison de Fatima enceinte et la blesse grievement I l'intervention de 'All / 
l'ordre d'Abu Bakr d'attaquer Fatima / serment force de 'AlI / la mort, a la suite 
de ses blessures, de Fatima et de l'enfant qu'elle pOltait / dialogue de 'All et d'Abu 
Bakr I Abu Bakr forge des propos qu'il attribue au Prophete / Ie Feuillet maudit 
contenant les declarations des conspirateurs / intervention d'al-Miqdad b. Aswad, 
Salman et Abu Dharr / Interventions d'Umm Ayman et de Burayda al-AslamI/ 
serments de fidelite a Abu Bakr arraches sous la menace de mort / similitude entre 
les Musulmans et les Israelites. 

Tradition 5: dialogue entre Satan et 'Umar. , 
Tradition 6: vertus de 'All / predictions du Prophete concernant 'All / al-I;Iasan 

al-Ba~rI et son attitude hypocrite a l'egard de AlL 
Tradition 7: division de la communaute en 73 sectes / la secte du salut et ses 

imams / differences entre foi ([man) et soumission (islam) I priere de 'AlI sur 
Sulaym. 

Tradition 8: definition de la foi lIes piliers de la foi. 
Tradition 9: definition de la soumission. 
Tradition 10: raisons des divergences entre les recits des partisans de 'All et 

ceux de leurs adversaires / categories de transmetteurs de traditions / toute la 
connaissance se trouve aupres du Prophete, 'AlI et leurs descendants /confirmation 
de la vera cite des recits de Sulaym par les imams / trahison d'Abu Bakr, de 'Umar, 
de 'Uthman et de la majorite de la communaute / les batailles de Jamal, $iffIn et 

47. D'apres I'edition en trois volumes de M. B. aI-AnsarI. Cette table des matieres est indicative, 
L'ouvnige contient en eifet, parfois de maniere exuberanie, beaucoup plus de sujets. 
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Nahrawan / la repression et Ie massacre des Alides / fabrication, falsification et 
censure du Hadith. 

Tradition 11: ultimatum et arguments de 'All pendant Ie regne de 'Uthman: 
n!cit de creation de Muhammad et de 'AlI / lumieres des Gens de la famille pro
phetique / les vertus de' 'AlI I innombrables allusions du Cor an a 'All / recit de 
Ghadir Khumm / traditions prophetiques en eloge de 'Ali / Abu Bakr et 'Umar, 
usurpateurs et forgeurs de traditions et leur refutation / Ie caractere obligatoire de 
la walava48 des imams / collecte du Co ran / codex de 'All / codex de 'Umar /codex 
de 'Uth~nan / douze guides de l'egarement. 

Tradition 12: un des derniers sermons de 'Ali sur les evenements de Saqifa et 
ses implications. 

Tradition 13: Ie Tresor Public sous Ie califat de 'Umar / injustices et privileges 
injustifies. 

Tradition 14: innovations blamables des deux premiers califes / spoliation vio
lente de Fadak, heritage de Fatima / plan d'assassinat de 'All / offenses et irrespects 
des deux premiers califes a l'egard du Prophete. 

Tradition 15: sermon de 'Ali: avant la bataille de $iffin sur les trois premiers 
califes. ' 

Tradition 16: predictions de Jesus au sujet du Prophete et des imams et leurs 
adversaires usurpateurs. 

Tradition 17: sermon de 'Ali sur les epreuvesde la communaute et ses predic
tions au sujet de l'arrivee au pouvoir des Omeyyades et leur tyrannie. 

Tradition 18: sermon de 'AlI sur les mirages de la vie, la soif du pouvoir et la 
puissance des passions / sermon de 'All sur les innovations blamables des trois 
premiers califes. 

Tradition 19: Abu Dharr et atltres fideles de 'AlI / comment la communaute fut 
trompee par les ruses des deux premiers califes. 

Tradition 20: vrais fideles et vrais traltres / Abu Dharr, I;Iudhayfa b. al-Yaman 
et 'Ammar b. Yasir. 

Tradition 21 : plusieurs recits sur l'amour du Prophete a l'egard de ses petits-
fils, al-I;Iasan et al-I;Iusayn. _ 

Tradition 22: sermon de 'Amr b. al-'A~ contr~ 'Ali et la reponse de ce dernier / 
Ie Prophete avait maudit MU'awiya et 'Amr b. al-'A~ / vieille hostilite de Mu'awiya a 
l'egard de 'Ali / exploitation de l'assassinat de 'Uthman par Mu'awiya contre 'AlI. 

Tradition 23 : lettre secrete de Mu'awiya it son gouverneur Ziyad Ibn Abihi sur 
la politique de 'Umar contre 'All et les partisans de ce dernier parmi les mawati-s 
iraniens. 

Tradition 24: dedain de A'isha a l'egard de 'Ali et la reaction du Prophete contre 
elle. 

Tradition 25: Lettres echangees entre 'Ali et Mu'awiya avant et pendant la 
bataille de ~iffin. 

48. Sur cette notion, aussi complexe que centrale dans la foi shi'ite, voir M. A. Amir-Moezzi, 
«Notes a propos de la waliiya imamite (Aspects de I'imamologie duodecimaine X) », JOllrnal o/the 
American Oriental Society 122/4 (2002), p. 722-741 (repris dans id., La religion discrete: croyallces et 
pratiques spirilltellesdans I'islam shi'ite, Paris 2006, chap. VII) ; M. Massi Dakake, The Charismatic 
Comlllunity (voir ci-dessus note 42; I'ouvrage est une monographie consacree ii cette notion). 
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Tradition 26: argumentations de Qays b. Sa'd b. 'Ubada contre l'attitude de 
Mu'awiya / propos d'Ibn 'Abbas contre Mu'awiya au sujet des assassinats de 
'Umar et 'Uthman et l'interpretation du Coran / violente repression des Alides par 
MU'awiya et la politique de ce dernier pour rehabiliter les trois premiers califes / 
sermons de l'imam al-I;Iusayn b. 'AlI contre Mu'awiya et sa politique et I'eloge de 
~m~cire&'Arr : 

Tradition' 27: recit, de la mort du Prophete par Ibn 'Abbas et Ie complot de 
'Umar. ; 

Tradition 28,: sur la bataille de Jamal. 
Trac!ition 2~ : 'AlI s'adresse a TalJ:ta et al-Zubayr / refutation de la tradition des 

« Dix personn~s promises au salut » (al-'asharat al-mubashshara). 
Tradition 30: les mille chapitres de la science initiatique de 'AlI. 
Tradition 31,: 'AlI detient la connaissance complete du Coran et de son 

interpretation. 
Tradition 32 ::'dialogue de 'All avec Ie savant juif sur Ia division de la commu

naute en 73 sectes. 
Tradition .33: Ibn 'Abbas temoigne que 'AlI detenait Ie livre revere contenant 

les noms' de tous les bienheureux sauves et les malheureux ega res parmi les 
Musulmans. 

Tradition 34: recit du dernier jour de la bataille de ~iffln (yawm ai-harD') / 
correspondances entre Mu'awiya et 'All. 

Tradition 35: autres moments de la bataille de ~iffIn / courage de MuJ:tammad 
b. al-I;Ianafiyya, 

Tradition 36: recits sur l'amitie intime entre Ie Prop11ete et 'AlI et leur amour 
mutuel. 

Tradition 37: les conspirateurs au moment de leur mort: les cas de Mu'adh 
b. Jabal, Abu 'Ubayda b. al-JarraJ:t, Abu Bakr et 'Umar / relations de 'AlI avec Ie 
Prop11ete apres la mort de ce dernier / relations des imams avec les anges. 

Tradition 38: division de la communaute en « Gens du vrai » et « Gens du 
faux» / traditions sur la walava. 

Tradition 39: sur Ghadlr Khumm / poemes de I:Iassan b. Thabit sur Ghadfr / 
colere d'Abu Bakr et de 'Umar. 

Tradition 40: dix vertus exclusivement reservees a 'AlI / amollr a l'egard des 
Gens de la famille prophetique. 

Tradition 41 : dernieres paroles du Propl1ete au sujet des fideles de 'AlI / 'A'isha 
et I:Iaf::;a, epouses du Propbete, frappees de surdite / deux versets coraniques sur 
les adeptes et les adversaires de 'All. 

Tradition 42: dialogues entre 'Abdallah b. Ja'far et Mu'awiya: les Omeyyades 
sont « l'Arbre maudit » mentionne par Ie Coran / predictions du Prop11ete sur 
son propre assassinat par empoisonnement et la mort violente des imams / les 
Quatorze Impeccables,' entites de lumiere / unite et dispersion de la communallte / 
la science sacree et la collecte du Coran. 

Tradition 43 : dialogue entre Hammam b. ShurayJ:t et 'AlI au sujet de la foi et des 
fideles (i.e. Ie shi'isme et les shi'ites). 

Tradition 44: la connaissance de l'Invisible du Prophete / la creation de 
MuJ:tammad et 'AlI / 'AlI est l'intermediaire entre Ie Createur et les creatures. 

Tradition 45: manque de respect d'un qurayshite a l'egard des Gens de la 
famille prophetique et la reaction du Prop11ete / creation des Gens de la demeure 
prophetique / vertus ~e 'AlI et l'election des imams. 
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Tradition 46: les plus grandioses vertus de 'AlI enumerees par AbU Dharr et 
al-Miqdad. 

Tradition 47: eloge de 'AlI par Salman. 
Tradition 48: les evenements de SaqIfa et leurs implications rapportes par Ibn 

, 'Abbas / injustices et violences a l'egard de Fatima et 'AlI / mise a feu de leur mai
son et agression de Fatima par 'Umar et Khalid b. al-Walld / resistance et arresta
tion de 'AlI / menaces de mort et humiliation / les defenseurs de 'All et de sa cause / 
spoliation de l'oasis de Fadak / martyre et enterrement secret de Fatima / plan 
d'assassinat de 'AlI par AbU Bakr, 'Umar et Khalid et leur crainte de la reaction 
violentc de ses fideles. 

Complement du Kitiib Sulaym b. Qays. 

Tradition 49: autres recits sur la conspiration fomentee par 'Umar. 
Tradition 50: position privilegiee de 'All aupres du Prophete . 
Tradition 51 : position privih!giee des Gens de la famille prophetique. 
Tradition 52: Salman, Abu Dharr et al-Miqdad appellent Ie pellple ii 'Ali: pen-

dant Ie califat de 'Umar / les deux premiers califes usurpent jusqu :aux surnoms de 
'Ali. 

Tradition 53 : raisons de 'AlI pour mener les batailles de Jamal et de ~iffin. 
Tradition 54: conseils et paroles de sagesse de 'AlI / allusions coraniques aux 

Gens de la famille prophetique. 
Tradition 55: confessions de Sa'd b. AbT Waqqa::; au sujet des droits bafoues de 

'AlI. 
Tradition 56: un rapport sur les batailles de Jamal, ~iffIn et Nahrawan. 
Tradition 57: regrets de trois Compagnons pour ne pas avoir aide 'All dans ses 

combats. 
Tradition 58: poussiere benie des pas de 'All / discussions entre Aban b. Abi 

'Ayyash et al-I:Iasan al-Ba~ri. 
Tradition 59: priere de 'All lors des batailles de Jamal, ~iffIn et Nahrawan. 
Tradition 60: Eloge de 'All par Ie Coran et Ie Prop11ete et I 'attitude meprisante 

des deux premiers califes a son egard. 
Tradition 61 : dernieres recommandations du Prophete avant sa mort: reunion 

des BanU 'Abd al-Mugalib / presentation des possesseurs de la walaya / absence 
des epouses du Prophete / les douze imams de la guidance et les douze imams de 
I'egarement / predictions des souffrances futures des Gens de Ia famille propheti
que sous les Omeyyades et les Abbassides. 

Tradition 62: dialogue de Salman et Ie Prophete au sujet des Gens de la famille 
prophetique et la revelation des versets les concernant / predictions prophetiques 
au sujet du Mahdi. 

Tradition 63 : privilege exclusif de 'AIL 
Tradition 64: les chapitres infinis de la science initiatique de 'AlI. 
Tradition 65 : discussion de 'All avec lin savant juif et un savant chretien. 
Tradition 66: recit d'Ibn 'Abbas sur la possession, par 'Ali, du livre contenant la 

totalite des evenements du monde jusqu'au Jour de la resurrection / reactions des 
deux premiers califes. 

Tradition 67: sermon de 'All, a Bassorah, apres la bataille de Jamal: explica
tion des faits a partir du complot de Saqifa j trahison de la mission du Prophete 
par les trois premiers califes et ensuite par 'A'isha, TalJ:ta et al-Zubayr / prediction 
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de son propre assassinat / eloge de la noblesse et du courage de MuJ:!ammad b. AbI 
Bakr. 

Tradition 68: dernieres paroles du Compagnon IbrahIm b. Yazld al-Nakha'i en 
faveur de 'All et ses descendants. 

Tradition 69: dernieres heures de la vie de 'All et son testament. 
Tradition 70: propos et conseils de 'AlL 

· Supplements au Kitiib Sulaym b. Qays. 

Tradition 71 : connaissance et meconnaissance de l'imam. 
Tradition 72: 'Ali s'adresse au soleil et l'astre du jour execute son ordre. 
Tradition 73: sur l'amour de 'AlL 
Tradition 74: allusion coranique it 'AlL 
Tradition 75: Abu Dharr, defenseur de lao cause des Gens de la famille 

prophetique. 
Traditi~n 76 : sermon de l'imam al-I:Iasan b. 'All lors de sa treve avec Mu'awiya 

et la defense de la cause des Gens de la famille prophetique. 
. ~radition 77 : Ie Prophete loue en al-I:Iusayn, encore enfant, Ie pere de la lignee 

des Imams des descendants de 'Ali 
Tradition 78: les quatre personnes aimees de Dieu et du Prophete / la scierice 

de 'All et des imams de sa lignee. 
Tradition 79: les Gens de la Verite (i.e. les shi'ites) et Ie pouvoir injuste. 
Traditions 80-85 : allusions coraniques aux imams. 
Tradition 86: definition et piliers de l'infidelite et de l'hypocrisie. 
Tradition 87 : 'All presente les deux sciences. 
Tradition 88: 'All presente deux passages coraniques comme des prieres pour 

attenuer les douleurs de l'accouchement. 
Traditions 89-90 : conseils moraux de 'AlL 
Tradition 91 : predictions prophetiques au sujet du Mahdi. 
Tradition 92: Ie Prophete enumere les vertus sacrales de 'All. 
Tradition 93 : vertus de 'All, de son onele I:Iamza et de son frere Ja'far. 
Tradition 94: sur Uways al-QaranL 
Tradition 95: eloge de 'All. 
Tradition 96: sur la slinna et l'innovation blamable. 
Trad~t~on 97 : sur Salman, « membre » de la famille prophetique. 
TradltlOn 98 : quelques propos de 'A1I49. 

.4~. Les sept dernieres traditions ont ete ajoutees ill'ultime edition de l'ouvrage (sur les differentes 
diViSIOns du texte et les traditions qui les composent, voir ci-dessus note 38). La traduction persane 
de c':tte edition par I. An~ari intitulee Asriir-e iil-e MuiwlIlmad (voir plus haut), quant iI elle, s'arrete 
a la fin de la tradition 93. 
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UNE VERSION INCOMPLETE DU KITAB AL-NUBUWWA D'AL-~ADUQ 

Hassan ANSARI 

Doctorant it l'Ecole Pratique des Hautes Etudes - Sorbo/me, Paris 

Parmi les ouvrages d'Abu Ja'far MuJ:!ammad b. 'All b. al-I:Iusayn b. Musa Ibn 
Babuya al-Qumllli appele al-Shaykh al-~adiiq, deux titres concernent Ie theme 
de la prophetie: Kitab al-nubuwwa et Jami' /:lujaj al-anbiya'l. Notre auteur fait 
allusion au premier it divers endroits de ses ecrits, par exemple dans les livres sui
vants: Kitab man fa yab4uruhu l~faqfh, al-Taw!1fd, al-Khi:jat, '/lal al-shara'i' ou 
encore 'Uyiin akhbar al-Rida' 2. Ibn Shahrashiib mentionne Ie Kitab al-nubuwwa 
dans ses 'Mdalim al-'ulamti' en precis ant qu'il est compose de neuf sections 3• 

Cette explication indiquerait qu'il possedait un exemplaire du livre. D'un autre 
cote, nous savons qu'Ibn ShahrashUb a utilise Ie Kitab al-nubuwwa d'al-~aduq 
pOllr la redaction de ses Manaqib at abf ralib 4• D'autres auteurs comme al-Fac;1l 
b. al-I:Iasan al-Tabrisl dans Ie Majma' al-bayan, son fils al-I:Iasan b. al-Fa~l dans 
les Makarim al-akhlaq ou son petit-fils 'AlI dans Ie Mishkat al-anwar, aux VI~/ 
XII' et VUe/XIIIc sieeles, ont exploite l'ouvrage d'a!- ~adiiq5. Ibn Tawus rapporte du 

I. Voir la Iiste des reuvres d'al-$adiiq dans al-Najashi, Rijiil, ed. Shubayri Zaf\iani, Qumm 1407 h., 
p. 389; aussi A.ghii Bozorg al-Tihriini, al-Dharf'a Uii la$iillf/ al-sM'a, Teheran-Najaf 1353-1398/1934-
1978, t. 24, p. 40 sqq. 

2. Voir K. [ ... ] al-Jaqfh, ed. al-Miisawl al-Kharsan, Najaf 1376/1957, t. I, p. 179, t. 2, p. 149; al
Taw(l'd,ect. J:!usayniTihrani, Qumm, Jama'at al-mudarrisin, p. 288, 316; al-Khi$iil, ed. 'A. A. Ghaffari, 
Qumm, Jamii'at al-mudarrisin, p. 60 (Ie passage concerne un rapport de 'Abdallah b. Sulayman dont 
un extrait est reproduit par al-Rawandi, Qi~a$ al-anbiyii', p. 123-125, qui cite apparemment, com me 
on va Ie voir plus loin, d'apres Ie K. al-Ilubuwwa d'al-$adiiq), p. 280 (d'apres ce passage, Ie K. al
IlllbllWWa aurait comporte quatre sections), p. 492; 'Ilal al-sharii'i', ed. M. $. BaJ:!r a\-'ullim, Najaf 
1385/1966, p. 44; 'Uyiin akhbiir al-Ric,iii', Mashhad 1413h., t. I, p. 421, 588. Notre auteur rapporte 
ailleurs certaines traditions qu'il dit avoir reproduites dans son K. al-nubuwwa aussi. II faut preciser 
que si I'on cherche a reconstituer ce dernier ouvrage, il convient de reproduire les hadith-s avec leurs 
chaInes de transmetteurs completes et ne pas se contenter des chaines parfois incompletes comme 
c'est Ie cas par exemple dans al-Khi$iil. Le rapport de 'Abdallah b. Sulayman, deja mentionne, est 
par exemple reproduit, apparemment de maniere complete, dans Kamiil al-drll, ed. 'A. A. GhaffarT, 
Qumm 1405h., p. 394-406. 

3. Ibn Shahrashiib, Ma'iilim al-'ulamii', Najaf 1381/1961, p. 112. Comme on l'a dit precedemment 
(note 2), il semble que les sections du livre, dans la version de I'auteur lui-meme, n'auraient pas ete 
plus que quatre. 

4. Ibn Shahrashiib, Malliiqib iiI ab, {iiUb, Najaf 1376h., t. I, p. 17, 53, 243. 
5. Voir al-Fa<;ll b. al-J:!asan al-Tabrisi, Majmd a/-baylill, Beyrouth 1415h., t. I, p. 163, 168,275; t. 4, 

p. 281, 285 ; t. 5, p. 272, 281, 364, 373, 420, 445, 450, 456, 458, 459 ; t. 7, p. 107. AI-J:!asan b. al-Fa<;ll 
al-Tabrisi, Maklirim al-akhliiq, Qumm, Manshiirat Ra<;ll, p. 16, 17, 23, 29. 'Ali b. al-J:!asan al-Tabrisi, 
Mishkiil al-allwiir, Najaf 1358/1965, p. 450. Ala meme epoque voir la citation du K. al-Ilubuwwa dans 
Abu I-FutiiJ:! al-Razi, TaJsfr raw(t al-jilliill, Mashhad 1408, t. 15, p. 195. 
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Kita~ al-llub~IWWa ~ans_ses livres ai-Iqbal et Faraj al-maluniim6• Le disciple de ce 
d~rmer, ~amal al-DI~ Yusufb. I:Iatim al-ShamI semble avoir utilise deux ouvrages 
d al-$aduq, Ie Mawlld al-nabfet Ie Kitiib al-nubuwwa, dans la redaction d'al-Durr 
al-naFm. II ~st fort p.robable que Ie premier ait ete une partie du second et il n'est 
~as sur que ~ a~teur aIt eu en sa possession l'ouvrage d'al-$adiiq. En effet, dans son 
It.vr~, al-Shan~I rapporte dans une large mesure des Maniiqib d'Ibn Shahrashfib 
amSl que de dIvers ouvrages d'Ibn Tawus et rarement d'une source directe 7 

II est i.nter~ssant de noter qu'~?n TaWii~ d~n~ son Iqbal rapporte un recit'a pro
pos du PIophete Mul)ammad qu II dIt aVOIr tIre de la quatrieme section du Kitiib 
al-Ilub:fwwa, en p~ecisant que Ie recit provient de la partie finale (du livre ou de 
la sectIOn ?)8. Cecl montrerait que I'exemplaire d'Ibn Tawfis different de celui 
d'Ibn Shahras~fib, c~mportait q~atre sections puisque hi Vie dU Prophete venait, 
selon ~Ol:te 10gIque, a la ~n ~e louvrage. Cependant, .dans Ie Faraj al-mahmiim, 
Ibn :rawus ra~c:nte une hlstoIre concernant Jesus qu'il dit rapporter de la sixieme 
sectIon ~u KI~a~ al-nubuwwa d'~I-$adfiq9; il aUl'ait donc vu ou possede deux 
exemplalres dlstmcts de celui-ci. A un autre endroit du meme ouvrage Ibn Tawus 
rapporte un recit tire d'un ouvrage d'al-$adfiq intitule Dalii'il al-nub;/wwa 
ouvrage qu'E. Kohlberg pense etre identique au Kitiib al-lUlbuwwa 10. Peut-etr~ 
qu'Ibn.Taw?s ~vai~ e.n sa po~session deux livres d'al-$adfiq, Ie Kitiib al-nubuwwa 
et ausslle J amI (ulJelJ al-anblyii' dont Ie sujet peut correspondre a celui des Dalii'il 
al-nubuwwa; d'a~tant pl~s 9.u'Ibn Tawfis cite dans un meme ouvrage deux fois 
Ie Shaykh al-$aduq, en mdlquant une fois Ie titre de Kitiib al-nubuwwa et une 
seconde fois ~elui de Dalii'il al-Ilubuwwa. Mais la citation de ce dernier ouvrage 
dans Ie FaraJ. al-l7lahmiil1J semble provenir d'une version incomplete du Kitiib 
~l-Ilubllw.wa. qu~ nous essayons d'identifier dans la presente etude II et ceci peut 
:tr~ une l~l~lcatlOn selon laquelle Ie livre qui etait a la disposition d'Ibn Tawfis 
etalt Ie Kztab al-nubuwwa et non Ie Jiimi' (utjaj al-anbiyii' (au bien les Dala'il 
al-nubuwwa). 

II est a_noter'Slue Ie Kitiib al-nubuwwa d'al-$aduq, appele cette fois-ci Ie Kitiib 
al-babm~ab (l~ ~tre ne P?rte p~s de po!nts ~i~critiques; il s'agit sans doute d'al
IU/buww~t):: ~ et.e e~plOIte par I auteur Ismaehen du Dastar al-munajjimfn, ecrit 
p~r ~n ~Iza.nte.lra~Ien vers l:an ~OO de l'Mgire; cela indique que l'ouvrage d'Ibn 
~abuya JOUlssaIt ~ ~ne certa~ne l~portance et probablement une large diffusion 
Jus<]ue dans les I~IlI~ux r:on-Ima~lte.s~2. Aux ~~oques plus recentes, Zayn aI-DIn 
Abu Mul)ammad All b. Yunus al-AmIlI al-Naba!l al-BayagI (m. 877 h.) cite Ie Kitiib 

p.630~·. Kohlberg, A Medieval Muslim Scholar at Work: Ibn Tiiwas and his Library, Leiden ... 1992, 

7. !amlil al-D~n_ Yusuf b. I;Hitim al-ShamT, al-DUIT al-/w?fm, Qumm 1420h., p. 29 (citation de la 
section IV du Klta~ al~llu?uwlVa consa.cn~: au Prophete Mul:mmmad); voir aussi p. 105, 108,220,221 
(d~ _Mawltd al-nabl). A d autres endrOlts egalement I'auteur cite Ibn Babawayh, peut-etre Ii partir du 
KlIab al-nubuwwa (par ex. p. 47, 63, 84-85, 101 et 119). 

8. Ibn Tawus, ai-Iqbal, Teheran 1390h., p. 623. 
9. Ibn Tawiis, Faraj al-mahml1m, Najaf 1368h., p. 28. 
10. Ibi~., p. 209; E~ Kohlberg, A Medieval Muslim Scholar at Work, p. 302. 
11. VOI~ ~ulb al-D~n al-RawandT, Qieae al-allbiyii', ed. Gh. R. 'Erfaniyan, Mashhad 1409h., .227; 

cf. Ibn Tawus, Faraj al-mallinfim, p. 209. P 
12. Voir M. QazwTnT, « DastUr al-munajjimTn » dans Yiid diisht hii )'e Qazwfllf Teheran s d t 8 

p. 116 et n. 1. . . ., . , 
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al-nubuwwa dans al-$iriit al-mustaqfmI3 , tout comme al-AstarabadI dans son 
Ta'wfl al-iiyiit al-:r,iihira 14. Ces mentions tar'dives ne signifient pas necessairement 
que l'ouvrage d'al-~adfiq existaient aces epoques puisque ces derniers auteurs 
citent tres souvent leurs sources de maniere indirecte. 

De ce qui apparalt de la citation d'al-Fagl b. al-I:Iasan al-TabrisI dans Ie Majmd 
al-bayiin IS, al-$adfiq ne s'est pas contente dans son Kitiib al-nubuwwa de rappor
ter des hadith-s mais illes a aussi commentes, comme c'est egalement Ie cas dans 
son K. al-Tawhrd. 

Par ailleurs, il semble que la principale source de Qu~b aI-DIn al-RawandI 
dans ses Qi~a~ al-anbiyii' pour ce qui est la transmission des hadith-s des Imams 
ait ete justement Ie Kitiib al-nubuwwa. Le point est digne d'interet dans la mesure 
Oil l'ouvrage d'al-RawandI ne contient, a quelques exceptions pres, que des tradi
tions tirees de l'ouvrage d'al-$adfiq qui nous interesse et peut meme etre considere 
comme un « extrait » (takhrfj) du Kitiib al-nubuwwa. 

Amon sens, Qutb aI-Din al-RawandI avait a sa disposition un exemplaire de 
l'ouvrage et en a reproduit de larges extraits dans ses Qi~a~ al-anbiyii'. Comme on 
Ie sait, al-RawandI citait les ouvrages d'al-$adfiq par differentes « chaInes» (?uruq), 
se fodant sur l'autorite de plusieurs ma'itres (m.ashayikh), et ce qu'i! accomplit dans 
ses Qi~a~ c'est de se reporter au Kitiib al-nubuwwa au debut des chapitres en citant 
les hadith-s de ce dernier toutle long du chapitre. II est certain qU'al-RawandI peut 
etre considere com me un des maltres incontestables de hadith-s imamites, rap
portant d'apres de nombreuses ijiiziit et thabat, ayant lu et/ou ecoute Ie Hadith en 
presence de nombreux ma'itres de cette discipline et possedant leurs autorisations 
officielIes. Cependant, en ce qui concerne Ie KitCib al-nubuwwa d'al-$adfiq, nous 
ne savons pas s'ill'avait bien lu aupres des maitres ou s'il en connaissait de diffe
rentes versions. Probablement al-RawandI possedait un exemplaire de l'ouvrage 
ou bien ill'avait lu et/entendu dans Ie cercle d'enseignement d'unmaltre en Hadith 
et avait obtenu l'autorisation de Ie transmettre par d'autres maltres. Or comme 
i! avait la possibilite de rapporter un grand nombre des ouvrages d'al-$aduq par 
de nombreuses « chaInes », afin d'en tirer les benedictions - comme cela etait 
largement pratique - et aussi de montrer I'ampleur de sa transmission, il a cite au 
debut de chaque chapitre, par une des chaInes autorisees, Ie Kitiib al-nubuwwa. 
Cette methode ressemble Ii celIe des savants plus tardifs qui, dans leurs ijaziit, font 
remonter les « chaInes », non pas Ii des sources mais 11 des personnes ; ce qui, selon 
les criteres de la science du Hadith, n'est evidemment pas tres legitime. 

13. AI-Bayat;lT, al-$iriit al-mllstaqfm, ed. M. B. BehbudT, Teheran, Maktaba Murtat;lawiyya, t. 2, 
p.256. 

14. AI-AstarabadT, Ta'wfl al-iiyiit al-?iihira, Qumm 1407h., t. 2, p. 556. Par ailleurs, A.ghii Bozorg, 
dans al-Dharf'a, mentionne parmi les ouvrages d'Ibn Babuya un A'liim al-l111bllwwa qu'on ne trouve 
nulle part dans les !iSles anciennes des reuvres de notre auteur. Selon A.ghii Bozorg, I'auteur d'un 
certain Ba(lr al-jall'iihir al-Inlmiiyallf, redige vers 1050h., cite quelques hadi.th-s tires de cet ouvrage 
d'al-~adiiq (al-Dharf'a, t. 2, p. 240). De meme, les citations de Ruzbehan b. 'Imad b. Ruzbehan al
I~fahlinT dans Khirqa - yi 'lIlamii, ouvrage d'epoque safavide proviennent du K. a[-llllblllVlVa, voir 
Mfriith-ijiivfdiil1 10 (1374 h. solaire), p. 114. 

15. AI-TabrisT, Majllla' al-bayiill, ed. Rasun Ma~alliitT et YazdT Tablilabli'T, Beyrouth 1408/1988, 
t. 1, p. 378-379. 
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Nous rapportons ici les « chaines» reliant al-Rawandl it al-~aduq, comme 
elles sont reproduites dans Ie texte edite des Qi~a~ al-anbiya' (en rectifiant, Ie cas 
ecMant, quelques erreurs qui s'y sont glissees) : 

1. 'All b. 'All b. 'Abd al- ~amad al-Nlsaburl > son pere > Abu I-Barakat 'All 
b. aH;Iusayn al-Jawzi > al-~aduq. 

2. MuJ:lammad b. 'All b. 'Abd al- ~amad al-NlsaburL .. (la suite est identique a 
Ia chaine precedente). 

3. Abu 1-I;Iarb al-Mujtaba b. al-Da'l al-Hasanl > Ja'far b. Muhammad 
al-Duryastl> son pere > al-~aduq.· . 

4. Abu I-~am~am Dhu I-faqar b. MuJ:lammad b. Ma'bad aI-I;IasanI > Abu Ja'far 
al-Tusl> al-Shaykh al-Mufid > al-~aduq. 

5. Abu Ja'far Mul).ammad b. 'All b. al-Muhassin aI-HalabI > Abu Ja'far al-TusL .. 
(Ia suite est identique it la chaine precedent~). .' . 

6. Sayyid Abu I-Barakat MuJ:lammad b. Isma'Il (aI-MashhadI) > 'All b. 'Abd aI
~amad aI-Nlsaburl ... (Ia suite est identique aux chaines 1 et 2). 

7. Ustadh Abu I-Qasim b. KumayjlKumaj > Ja'far b. Mul).ammad aI-DuryastI > 
al-Shaykh al-Mufid > al-~aduq. 

8. Abu Ja'far MuJ:lammad b. al-Marzuban > Abu 'Abdallah Ja'far aI-DuryastL .. 
(la suite est identique it Ia chaine 3). ' 

9. Al-adfb Abu 'Abdallah aI-I;Iusayn al-Mu'addib aI-Qumml > Ja'far 
al-DuryastL .. (la suite est identique it Ia chaine 3). 

10. Abn Sa'd al-I;Iasan b. 'All al-A.rabadl et Abu I-Qasim ai-Hasan b. Muhammad 
al-I;Iadlql> Ja'far b. Mul).ammad b. al- 'Abbas (= al-DuryastI)· ... (la suite ~st iden
tique a la chaine 3). 

11. Abu 'An al-Fa<;ll b. al-I;Iasan b. al-Fa<;ll al-Tabrisl> Ja'far al-DuryastL .. 
(comme Ia chaine 3). 

12. Abu 1-I;Iusayn AJ:lmad b. MuJ:lammad b. 'All b. MuJ:lammad al-Rashkl (?) > 
Ja'far al-DuryastL .. (comme la chaine 3). 

13.' Hibatallah b. Da'w'idar (al-QummI) > Abu 'Abdallah al-DuryastL .. 
14. AI-Murta<;la b. al-Da'l al-I;Iasanl > Ja'far al-DuryastI ... 
15. 'All b. Abl Talib al-Saylaql > Ja'far b. Mul).ammad al-DuryastL.. . 
16. Abu I-Sa'adat HibataUah b. 'AlI aI-ShajarI > Ja'far b. Muhammad 

aI-DuryastI... ' . 
17. Abu I-Mal).asin Mas'ud b. 'All aI-~awabI > 'All b. 'Abd al- Samad al-Tam'iml ... 

(comme'la chaine 1). . 
18.' Abll Na~r al-Ghazl > Abu Mansur aI-'UkbarI > al-Murtada et al-RadI > 

al-Mufid > al-~aduq 16.' .. 

II faut tout de meme preciser que Qu!b aI-Din aI-RawandI a egalement utilise 
dans son ouvrage d'autres ecrits d'Ibn Babnya, comme Ie Kamal al-dfn (p. 282), 
tout comme il a rapporte de 'Ali b. IbrahIm aI-QummI ou encore du Sahfh d'aI
Bukhar'i (p. 317, 321, 332). Cependant, il me parait comme quasiment' ~ertain 
que Ia source principale des Qi~a~ al-anbiya' est bien Ie Kitab al-nubuwwa d'aI
~ad[jq. Ajoutons que ce dernier a ete egalement exploite par al-RawandI dans ses 

16, Pour les maltres d'al-RiiwandI, voir'Abd al-'AzIz al-Tabii\abii'I, « Nahj al-baliigha 'abr al-qurun-
7 », TlIriitllll1lii, to' annee, 1415h., nO 38-39, p. 256-60. 
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al-Khara'ij wa l-jara'i?l17. C'est peut-etre une preuve supplementaire du fait qu'il 
possedait l'ouvrage d'aI-~adilq. Peut-etre que meme certaines des autres citations 
de ce dernier que I'on trouve dans al-Khara'ij wa l-jara'i?l proviennent du Kitab 
aZ-nubuwwa. De plus, des citations de celui-ci, faites chez d'al1tres auteurs, se 
retrouvent egalement dans les Qi~a~ al-anbiya' d'al-RawandI 18 , ce qui est un ele
ment supplementaire pour consolider I'hypothese selon laquelle la source princi
pale des Qi~a~ etait effectivement Ie Kitab al-nubuwwa d'Ibn Babuya al-~aduq. 
Par consequent, nous pouvons aujourd'hui reconstituer une grande partie de cet 
ouvrage perdu a partir de ses extra its cites dans Ies Qi~a~ al-anbiya' d'al-Rawandl 
et d'autres sources examines dans cette etude 19. 

17. Qumm 1409h., t. 2, p. 522, t. 3, p. 1167. 
18. Par exemple Qieae, p. 42, hadith n° 6 dans Majma' ai-bayiill, Beyrouth 1415h., t. 1, p. 163; 

Qieae, p. 81, hadith 65 dnns Majma', t. 4, p. 281; Qi~'a~, p. 84, hadith nO 75 dans Majl11a', t. 5, p. 272; 
Qi$% p. 128, hadith nO 128 dans Majl11a', t. 5, p. 373; Qieae, p. 129, hadith nO 133 dans Majmd, t. 5, 
p. 364; Qi~a~, p. 135, hadith nO 138 dans Majmd, t. 5, p. 459; Qieae, p. 142-43, hadith n° 154 dans 
al-Kharii'ij, t. 2, p. 552; Qi~ae, p. 213, hadith nO 277 dans Majma', t. 7, p. t07. Comme on s'en rend 
compte, certaines citations du K. ai-Illlbllwwa dans Ie Majma' al-bayiin d'al-TabrisI sont fidelement 
reproduites dans les Qi~a~ d'al-RiiwandI. II est a rappeler que celui-ci a ete Ie disciple du premier et a 
pu recevoir l'ouvrage d'al-~aduq des mains memes de son maitre. 

19. Au cours de la redaction de cet article, j'ai su que I'ouvrage d'al-~aduq a ete publie, selon 
les indications fournies dans une premiere mouture de la presente etude et publiee dans NashI' - i 
Diillesh, annee 19, nO 3, 1381h. solaire/2002, p. 33-35. Voici les references de I'ouvrage: Ibn Biibuya, 
Kiriib al-llllbulVlVa, Teheran, Mu'assasat al-pul)1i et Ministere de l'Orientation, s.d. 
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A CENTURY OF SHI'I CONSTITUTIONALISM ' 

Introduction 

Sai'd Amir ARJOMAND 

State University of New York 

Shi'ism was exposed to Western constitutionalism later than Sunni Islam and 
for decades made no significant response to it. Prototypically, Islamic constitu
tionalism appears in the writings of a group of Islamic modernists among the 
reformist bureaucrats, notably Khayr aI-Din Pasha in Tunisia and Nmmk Kemal 
in Turkey, who participated in the drafting of the Tunisian Constitution of 1861 
and the Ottoman Constitution of 1876 respectively, and argued that representative, 
constitutional government captured the spirit of Islam. This argument was also 
forcefully made by the Iranian consul in Tblisi, Yusuf Khan Mustashar al-Dawla, 
in a short tract published in 1871, Yak kalama ("One Word"), but without any par
ticularly Shi'i inflection. In this period, Al)mad b. AbI piyaf (2005, esp. p.75), ano
ther Tunisian bureaucrat and drafter of its constitution, based his constitutionalist 
reading of Islamic history on his remarkable intuition that the sharf'a imposed a 
limitation upon autocratic monarchy, or in his words, "monarchy limited by law" 
(qiimln) was indeed the normative form of government in, Islam after the pristine 
Caliphate. It was violated in some historical periods but was restored by the great 
Ottoman dynasty. Similar assertions were made by the proponents of constitutio
nalism in Iran three decades later. One pamphleteer asserted that constitutional 
government had been founded by the Prophet Mu~ammad and was first demanded 
from the rulers of Europe by the returning crusaders who discovered it as the 
secret of the Muslims' success; and a leading journalist claimed it as the pristine 
form of government in Islam that had subsequently been forgotten by Muslims 
(cited in AjudanI 2003-4, p. 367-368, 371-372) 

In the twentieth century, by contrast, the defining features of Islamic constitu
tionalism, as it emerged in Iran during the first decade of the century, bore the dis
tinctive mark of Shi'ism. This formative Shi'i contribution was occasioned by the 
prominence of the Shi'i jurists in the Constitutional Revolution (1906-1911), who 

, assumed national leadership against the Shah and autocracy and consequently 
generated a deeper and more serious constitutional debate about Islam. AlI the 
major issues and problems concerning the place of Islam in a modern constitutio
nal order surfaced in this public debate in the new free press during the process of 
constitution-making and judicial reforms. 

The peculiarity of Iran as the only Muslim country where Shi'ism was the 
established religion thus left an indelible mark on the characte( of Islamic consti
tutionalism in general as it developed in the twentieth century. By the nineteenth 
century, what distinguished the Shi'i from the Sunni branch of Islam was the 
existence of a powerful Shi'i hierocracy independent of the state and firmly ins
titutionalized clericalism. Unlike the Ottoman constitutionalists, who needed to 
persuade the Sultan directly, the Iranian constitutionalists also had the option of 
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turning to the Shi'i hierocracy. As a result of the conscious strategy of the consti
tutionalist movement to draw in the leaders of the Shi'i hierocracy in order to 
pressure the Shah into granting Ira~ a constitutio~, th~ .aims ?f the I?ovement 
were presented as fully consistent wIth Islam, and ImplIcItly wIth the mterest of 
the hierocracy to limit the power of the autocratic state. Therefore, from the very 
beginning of the movement demanding a constitution from the Shah in the spring 
of 1905 the demand was couched in religious terms. An early open letter by one 
of the ~ain constitutionalist secret societies in May 1905 demanded the limitation 
of the powers of governmental and religious authorities according to the sharrat 
(Lambton 1965, p. 650), and in January 1906 (Dhu al-Qa'da 1323), Mu~affar aI-DIn 
Shah ordered the prime minister to establish a "governmental house of justice" 
('adiilatkhiina-ve dawlatf) in order to "implement the ordinances of the sacred 
sharf' at ... in s'uch a way that all classes of subjects (rdiyyat) be equally treated" 
and draft a constitutional charter (kitabcha) "according to the laws (qawiinfn) of 
the incumbent shar'" (cited in Rahimi 1978, p. 60-61). It took almost a year of 
popular pressure and a different prime minister, however, to have a constitution 
drafted. It is interesting to note that the term mas/mira (literall~ "conditio~al") 
for constitutional government, emanating from the Ottoman EmpIre, was resIsted 
even after the constitution was signed by Mu~affar aI-DIn Shah on his deathbed at 
the end of December 1906, and that his successor, MuJ:!ammad 'AlI Shah, opposed 
the term and proposed "sharf'a-permissible" (mashn7'a), instead of mashriita 
(Bayat 1991, p. 158-159). Furthermore, the Majlis representatives almost acquies
ced in accepting the term (Taqlzada 1971, p. 393-394). In February 1907, howe
ver, the new monarch was prevailed upon to issue a decree confirming that Iran 
was now included arnong the constitutional states (duval-e mashrz7{a-ye $ii{lib-e 
kOllstitusion) (AIjomand 1992b for further details). The constitutionalists were 
nevertheless forced into a defensive position almost immediately as a result ofthe 
emergence of a traditionalist movement in opposition to the Majlis to be discussed 
presently, and even two years later, in a pamphlet entitled Liiltin ("The Dumb"), 
the ShaykhI leader and clerical constitutionalist Thiqat aI-Islam TabrIzI would feel 
constrained to affirm, in defence of the new constitutional order, that the "Iranian 
constitutionalism" (mashn7tiyyat) was not to imitate foreign constitutionalism and 
"does not wish any (reprehensible) innovation (bid'at) to occur in religion" (cited 
in AjudanI 2003-4, p. 205). 

The pervasive assertion of the identity of constitutionalism and Islam often 
involved crude and misleading reductionism. The conflation was seriously aggra
vated by a double entendre with the traditional and modern meanings of millat as 
"religious community" and as the "nation". This double meaning made the leaders 
of the Shi'i community appear as the leaders of the Iranian nation as well. The 
double entendre ~·as useful in securing support for the constitutionalist move
ment of the clerics' who thought they were promoting the interests of Islam and 
of the hierocracy against the state, and incidentally allowing the representation 
of Christian, Jewish and Zoroastrian minorities as independent constituencies in 
the newly established Iranian Parliament (Majlis) 1. It also caused, however, very 
serious corlfusion as a given expression, for example, "rights of the millat/millf 
rights", could be read as national [i.e. constitutional] rights by the one side and 

1. Just as with the Ottoman /1lillet system. 
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religious rights [i.e. as specified by the sharf'a] by the other, and unintentionall~ 
inscribed the religious leaders into the constitutionalist movement and the constI
tutional order (AjudanI 2003-4). 

The illusion of the identity of Islam and constitutionalism was badly sh~ke~ as 
the secularizing implications of constitutional law and parliamentary legIslatIon 
became clear in this process, but it was never given up, and was in fact mad~ m.ore 
robust by being transformed into the proposal for shar'f or sharf'a-permIssIble 
constitutionalism (mashn7ta mashn7'a). Although few of these problems were 
definitively or satisfactoriiy resolved by it: t~1e i~ea of shar'f cons~itu~iona~ism 
became clearly defined and elaborated. As chstmct from secular constI~ut~on~lIsm, 
this form ofIslamic constitutionalism considered the sharf'a a firm hmItatIon on 
government and legislation. .. 

The emergence of this Shi'i constitutionalism was, 111 the first 111stance, ~labo
rated in 1907 by Shaykh Fa~l Allah NilrI (d. 1909). N~rI, one of. th~ thr:e hIghest 
ranking Shi'i jurists who had supported the demand I?r a constItutIon 111 1905-~, 
was alarmed by the secular implications of constitutional government and spIrt 
from the constitutionalist camp when the discussion of the draft supplement. to 
the Fundamental Law began in 1907. His determined opposition forced all partIes 
in the constitutional debate to scrutinize the principles of order that underlay the 
Western constitutional models, while he himself launched an Islamic traditiona
list movement that eventually rejected parliamentary government altogether and 
advocated a return to traditional autocracy. In 1907, however, he cogently for
mulated the idea of shar'f constitutionalism which gained considerable currency 
even among the clerics who remained in the constitutionalist camp (H~iri 1~77, 
Arjomand 1981). The core idea of shar'fconstitutionalislI? was embodi~~ 111 Art.de 
2 of the 1907 Supplement to the Fundamental Law, WhICh declared: At noyme 
must any legal enactments of the National Consultative Assem?ly ... be at vanance 
with the sacred principles of Islam ... ". Furthermore, a co~mIttee of ~o less than 
five religious jurists (mujtahids) was given the power to "reject, repudIate, wholly 
or in part, any proposal which is at variance with the sacred laws of Islam". It was 
further elaborated in a considerable number of traditionalist pamphlets and books 
inspired by Niirl's argument (Zargarlnizhad 1998). . .. 

The clause that became Article 8 of the Supplement made all Iraman CItIzens 
equal before the law. The equality of Muslim and non-Muslim citizens was the 
clearest instance of the incompatibility of constitutional law and the sharf.'a. It had 
set off NilrI's popular agitation in defence of Islam and split the 'ulamii'. In May 
1907 the British minister in Tehran reported: 

Of the three great Mujteheds only one, Seyid Mohammad [Tablitabli'I], declared 
in favor of it. The others, supported by a large body of the clergy maintain that 
Musulman law must be enforced in a Musulman country (cited in Hairi 1977, 
p.232). 
NurI and his followers vehemently objected to this article and mobilized broad 

clerical opposition to it. They also objected that compulsory e~ucation, as p~o
posed by what became Article 19 of the Supplement, ~as aga111S! th~ shQ/~ a.., 
especially with regard to girls (Afary 1996, p. 104). Sayy~d 'Abdalla~ BIhbaha11l, 
the other constitutionalist mujtahid, too, opposed the equalIty of MuslIms and non
Muslim minorities, saying the latter should pay thejizya. The religious minorities, 
however, counter-mobilized in support of the article and the Armenians threate-
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ned armed resistance if it was not passed. BihbahanI is said to have withdrawn his 
objection after a credible thre~t on his lif~ (Hairi 1977, p. 233-234). This .all?wed 
the passage of the article, which was an Important victory for the constitutIOna
lists. Nevertheless, they were forced to make a significant ~oncession, e~en thoug.h 
the traditionalists could not take practical advantage of It. The wordmg of thIS 
crucial equal protection Article 8 of the 1907 Supplement to the Fundamental 
Law met with fierce traditionalist opposition and was modified to read: "The pe~
pIe of the ,kingdom of Iran will have equal rights before. the state law'.' (emph.a~Is 
added), the intention being to exclude from equal protection of law the IllequalrUes 
between Muslims and non-Muslims, men and women, free persons and slaves as 
prescribed in the sharf'a (AjudanI 2003-20044, p. 145-153).. . . 

The most elaborate and influential justification of constItutlOnalrsm III terms of 
Shi'i jurisprudence was written in Iraq in the same period ~n?, ~e~pite the fact that 
its author was in the constitutionalist camp, followed NilrI III IllSIStIllg on the obser
vance of the sharf'a as a limitation on parliamentary legislation. Tanb~1 al;~l11una 
wa tanzfh al-milla ("The Admonishment of the Umma and the Punfic~tlo~,_o! 
the Nation/Religious Community") by MIrza Mu~ammad I:!usayn Ghara~l ~a 1m 
(d. 1936) was published in Baghdad in 1909. Na'InI was ~Iose to t~e_ c~nstitutlOna~ 
list mujtahids of Najaf, Akhund Mulla Mul~ammad Ka:pm KI1U:~sam, and ~ulla 
'Abdallah MazandaranI, who had consistently supported the MaJlIs and contIllu~d 
their support after its bombardment and th~ short-live~ re~toration of autocracy 1I1 

1908. He adopted the dichotomy of despotic and constltut:o~a! gover.nn:ent~ f:om 
the contemporary Arab thinker 'Abd al-Ra~man al-Kawakrbl, modlfYIllg It lI1to 
two forms of government called "proprietary or patrimoni~l'.' (~amallukiyy~) a?d 
"custodial" (vilayatiyya). He then put forward a new re~on~llratI?n of con~~ltut~o
nal government and the Shi'i theory of the Imamate, begIllnIllg WIth th~ SIUI b~lr~f 
that truly legiti:nate govern~ent belongs. to the T~elfth Im.~.m, wh? w~1l remall1lI1 
occultation until the end of time. AccordIllg to thIS new Shil constitutional theory, 
it was necessary to change a despotic regime to a constit~tional ~ne because the 
former consisted of three sets of usurpations and wrongdoIllgs: 1) It was a usurpa
tion of the authority of God and an injustice (?lllm) to Him; 2) i.t ~as usurI?a~ion. of 
the Hidden Imam's authority and injustice to the Imam, and 3) It Illvolved IllJustice 
to or oppression of the people. By contrast, constitutional government was only 
injustice to the Hidden Imam, because his authority was usurped. Thus, a consti
tutional regime reduced the three sets of irijustices ~o. one ar:d was .therefor~ .as the 
lesser evil preferable to despotism. With one conditIon, thiS qualIfied legitImacy 
of constitutional government could become categorical: if the constitutional ruler 
in his exercise of custodial authority "gains the approval of the ulama' [as depu
ties of the Hidden Imam], then there will remain no usurpation and no injustice to 
the Imam" (Hairi 1977, p. 193-194 - translation slightly modified). Furthermore, 
Na'InI was careful to impose all the same limitations on parliamentary legisla
tion as other Shi'i jurists, who had supported constitutionalism but modified the 
wording of the crucial equal protection Article 8 of the 1907 Supplement to the 
Fundamental Law to read: "The people of the kingdom of Iran will have equal 
rights before the state law" (emphasis added). Nii.'InI accordingly accom:n~dated 
the substance of the idea of shar'f constitutionalism as regards the restnctlOn of 
parliamentary legislation to secular or customary ClI!:!!) affairs, an~ e~plicitly ~:s
tricted equality before the law to man-made or posItive laws (qavmun mawc,lu a) 
on the assumption that they cannot override the sharf'a (Hairi 1977, p. 225). 
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In short, the Supplementary Fundamental Law of 1907 represented a com
promise between the Western-inspired constitutionalists who introduced modern 
constitutional law by drawing heavily on the Belgian and Bulgarian Constitutions 
and the 'ulama"s demand for safeguarding the sharf'a. As such, it reconciled two 
heterogeneous principles of order. The term mashn/{a mashrii'a may not only be 
entirely inappropriate for describing this compromise. It would be more accu
rate and less contentious, however, to describe this synthesis, which reflects the 
impact of Islam on constitutionalism, as double (or even treble) mashn7{iyyat: the 
compromise quite simply amounted to the imposition of limitations not only on 
the Executive Power but also on the Legislative Power and on the bill of rights. 
The impact ofIslam was thus a negative or rather a limiting one. It resulted in the 
imposition of limitations on the bill of rights in the constitutional text itself and 
in the creation of the committee of five mujtahids as the institutional mechanism 
for securing the continuous limitation of ordinary laws by the sharf'a. This result 
is due to the fact that, in the constitutional debates of 1906-7, Islam was discussed 
as part of the larger issue of constitutional governance and not as the basis of the 
constitution. The idea of Islam as the basis of constitution did not occur because it 
depended on the abstraction of Islam and the Islamic state. 

So much for the theory of shar'f constitutionalism as it was formulated in rela
tion to Shi'i jurisprudence in Iran in the first decade of the twentieth century. The 
practice was very different. The committee of five mujtahids was never formed 
because the great majority of Shi'i jurists selected by the Second Majlis (1909-11) 
in several rounds considered it beneath their dignity to accept, and the majority of 
clerical supporters of the Majlis withdrew from politics in disillusionment. Only 
two politically ambitious clerics in the Majlis, Sayyid I:!asan Mudarris and I:!ajj 
MIrza Ya~ya, the Imam Jom'a of Kiwi, performed the supervisory role of ensuring 
consistency of legislation with the sharf'a in a fashion, without formally institu
ting a committee (Arjomand 1993). A generation later, however, some of the Shi'i 
jurists inspired by it partially fulfilled the promise of Islamic constitutionalism 
by codifying many of the substantive norms of the sharf'a in the Iranian Civil 
Code. 

In the first phase of Shi'i constitutionalism surveyed in this section, the 
sharf'a(t) appeared as a limitation to government and legislation. There was never 
a presumption that it should be the basis of the constitution itself. In this period 
Islam is considered a part of the larger issue of constitutional government and not 
as the basis of the constitution. 

Ideological constitution-making in the Islamic Revolution of 1979 

The impact of Islam on constitutionalism with the late coming of the age of 
ideology to the Middle East was radically different from the first, and far more 
destructive. In this wave of ideological constitution-making2, Islam increasingly 

2. The defining characteristics of the ideal-type I have called "ideological constitution", as originally 
developed in the Soviet Constitution of 1918, are (a) the conception of constitution primarily as an 
instrument of social transformation and only secondarily as the foundation of the political order, 
and (b) the nullification of civil and human rights when found inconsistent with the ideological 
principles underlying the constitution. The interwar period is considered the high point of the age 
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appears as the basis of the constitut.ion an~ the state. rat.her than. a lim~tation the
reto. Shi'i jurists joined this trend in IdeologIcal constltutlOn-maklllg qUlte late, but 
did so with the vengeance of the latecomer. 

The age of Islamic ideology began outs.ide Iran and ~id not ~ffect Shi'is.m f?r 
a long time. It did, however, eventually br!.ng about an I~eolo.?Ical_revolutlOr: I? 
Shi'ism centred on the transformation, by Ayatollah SaYYld Rul).allah KhomeIllI, 
of the concept of viliiyat-e Jaqfh. The concept had traditionally been defined nar
rowly as the authority in matters of (lisba devolving 0~1 the jurist bl' ~efault - th~t 
is, in cases where the principle was lacking or deficIent. KhomeIllI. expanded It 
into a theory of theocratic government based on tl~e mand.ate .of th~ JUrIst to rule 
(Arjomand 1988). The impact of ideology on Islarmc c.onstitutlO?a~ISm had beg~n 
with the creation of Pakistan as a new state for the Mushms ofIndia III 1947. IslamIC 
ideological constitution-making has been treated a~ len~t~ el~ewhere (Arjomand 
2007a). Suffice it to say for our present purpose that Its d!Stl?ctive feature has been 
the ideological treatment both of Islam and of the constltution. . 

The Islamic revolution of 1979 in Iran happened at the end of the era of Ideo
logical constitutions outside the Middle East - an era that had begun with the 
Mexican Constitution of 1917 and the Soviet Constitution of 19)8. The neolo
gism of "Islamic government" ((utkilmat-e isliim!) h.ad been t~e ~ey sloga~ of 
Khomeini's revolutionary movement3, and he ordered Its translation 111tO constItu
tionallaw after the overthrow of the monarchy. Islam was simply put in the place 
of the dominant ideology and was explicitly referred to as such in the constitu
tional documents in the Preamble to the Fundamental Law of 1979. The sharf'a 
thus came back with a vengeance and swallowed the modernized state and its 
constitution. An Appendix consisting of a number of traditions ((lqd~tllS! per
taining to its most important articles demonstrates that the 1979 constltu.tlOn of 
the Islamic Republic of Iran is partially derived from the sharf'a. As an Ideolo
gical constitution, the articles pertaining to the bill of rights and several others 
were restricted by the requirement of conformity to "the Islamic standards" 
(maviizfn-e isliim!). Above all, Article 4 declares all laws found inconsistent with 
the sharf'a null and void, including the constitution itself! The critical function 
of nullification of all proposed and existing laws found inconsistent with the 
sharf' a is given to the six clerical jurists of the Council of Guardians. The Council 
of Guardians it should be noted, was a modification of the committee of five 
mujtahids, pr~vided for in the Supplement to the Fundamental Law of 1907 in 
response to demands of the Islamic constitutionalists but never implemented .. 

The Islamic government in Iran could obviously not condone any acts conSIde
red illicit by the sharf'a. The consumption of alcohol and pork were immediately 
forbidden, and the question of the dubious status of imported frozen meat and 

of ideology in Europe, with Communism and Fascism pushing liberal democracy into a defensive 
corner intellectually. It shifted to the emerging Third World after expiring in Western Europe in 1945 
(S. A. Aljomand, "Constitutions and the struggle ... ", Archives europeelIlIes de sociologielEuropealI 
Journal of Sociology 33/4 (1992), p. 39-82). Developmentalism and nationalism, usually claiming to 
be socialist, were the typical third world ideologies. The Muslim world in addition produced a supra
national Islamic ideology. 

3. As far as I know, the source of the neologism is MawdudI's ljiikimiyya[tj, via the Arabic translation 
(S. A. Aljomand, "Authority in shi'ism ... ", in W. Ende and R. Brunner (eds.), The Twelver Shia ill 
Modem Times: Religiolls Culture & Political History, Leiden 2000, p. 301-332). 
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caviar did not take long to arise. These issues were solved pragmatically by means 
of fatwiis by Khomeini as the charismatic leader of the Islamic revolution rather 
than by l~gislation. The production of caviar was a state monopoly, and sturgeon 

: was conSIdered (rariim in Shi'i fiqh because it did not have scales, and the same 
would apply to its roe. As the Islamic state could not trade in illicit foodstuff the 
~tate caviar monopoly initiated the process of obtaining fatwiis from the G;'and 
Ayatollahs .Kh~meini and <!olpay~anI. Khomeini ordered an investigation by his 
representatIve III the CaspIan reglOn of Gilan and eventually issued a fatwii in 
1983, declaring sturgeon and caviar (raliil as the rough areas near the taii and fins 
could be cons~dered scales (Ch~habi 2007). Of greater constitutional importance 
was t~.e. q~estion of the authorI~y of theocratic government from the viewpoint 
of Sh~ 1 Junsprudence (fiqh). Tins had already surfaced during the debates of the 
constituent_~ssembly o~ E:"p~rts in 197~ and contradictions regarding the place 
of the s~an a and IslamIC Junsprudence m the constitutional order of the Islamic 
~epubhc of Iran produced a decade of constitutional crisis that was resolved only 
m the last year of Khomeini's life and with some decisive additional innovations 
by him. 

_ Already in the Assembly of Experts working on the 1979 draft constitution 
Ayatollah I:Iasan.-'A1I Monta?:erI understood that the creation of an Islamic govern~ 
I~ent on the baSIS of Islam as a total ideology required the removal of the tradi
tIOnal.duality ~nd contradiction between customary government ((utla7mat-e 'U/il) 
a?d. hle.rocratlc governm~nt ((Utkilmc:t-e shar'f). Monta?:erI made an important 
dIst.mctlOn bet~een two kmds of ~r?mances: Qur'anic and jurisprudential (fiqhl) 
ordmances denved from the TradItIOns, and governmental ordinances (ahkam-e 
(Ulkamat~), the ne".' category he was introducing into Shi'i jurisprudence. The lat
ter type IS not. denved from the 9~r'an and the Tra~itions by methods of juris
pr.ude~ce, ~ut IS based on generalItIes and the neceSSIty of maintenance of order 
(CIted 111 AIJo~and 2000, p. 304-305). Monta?:erI's novel concept, however, did not 
take root until a num?~r of other traditional categories had been tried. As early 
a~ ?ctober !981, MaJIrs ~peaker HashemI-RafsanjanY sought Khomeini's expli
CIt mter~~ntlon as the Junst to overcome the veto of the Council of Guardians. 
The P?SItIon taken by HashemI-RafsanjanI rested on a radically broadened inter
pretatIon of the Shi'~ j.urisprude~tial principles of public expediency or interest 
(ma#a(ra) and overndmg neceSSIty (:r.an7ra). In the first instance in 1981 when 
the Council of Guardians had vetoed a bill on land within the limits of' cities 
Khome.ini refused t? i?tervene, but is~ued an order delegating his authority a; 
the JUl:rSt to the n:aJonty of the deputIes of the Majlis to determine overriding 
neceSSIty and POSIt laws, on a temporary basis, as "secondary titles" (,alliivfll-e 
thiil1av~yya). The Council of Guardians, however, persisted in its veto, and it was 
not untIl ~o~r years late! that Kh?I?eini reaffirmed the delegation of his authority 
to the ~aJhs to determme overndmg necessity, this time requiring a majority of 
two thIrds. In 1983, and again in 1986-87, HashemI-RafsanjanI tried once more 
to invoke Khomeini's extraconstitutional authority to solve the constitutional dea
dlo~k, ?ut Khom~ini's intervention again fell short of the explic-it exercise of the 
legIslatIve authonty of the supreme Jurist. In January 1988 Khomeini finally did 
wh~t he ~~d been. reluctant to do earlier. He reprimanded President Sayyid 'All 
~hama?a~ for saymg that the authority of Islamic government could only be exer
~Ised withm the framework of the ordinances (a(lkiim) of the sharf'a. Government 
III the form of the God-given absolute mandate (vilijyat-e mU{laq) was "the most 
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important of the divine commandments and has priority over all derivative divine 
commandments ... [It is] one of the primary commandments ofIslam and has prio
rity over all derivative commandments, even over prayer, fasting and pilgrimage 
to Mecca". Five days later, he reaffirmed that: 

The commandments of the ruling Jurist (valf-ye jaqfh) are primary command
ments and are like the commandments of God ... The regulations of the Islamic 
Republic are Islamic regulations and obedience to them is incumbent ... [They are 
all] governmental ordinances (abkiim-e bukl1matf) of the ruling Jurist. .. In reality, 
it is because of the legitimacy of the Mandate [of the Jurist] that they all acquire 
legitimacy ... The Mandate of the Jurist is like the soul in the body of the regime. I 
will go further and say that the validity of the Constitution, which is the basis, stan
dard and framework of all laws, is due to its acceptance and confirmation by the 
ruling Jurist. O.therwise, what right do fifty or sixty or a hundred experts have ... ? 
What right do the majority of people have to ratify a Constitution and make it bin
ding on all the people? 

On 6th February 1988, Khomeini appointed a commission, which included 
the six jurists of the Council of Guardians, the President and the Prime Minister, 
to determine "governmental ordinances" in cases of disagreement between the 
Majlis and the, Council of Guardians. It was soon designated the Commission 
for the Determination of the Interest of the Islamic Order (majmd-e tashkhl~-e 
ma~la(wt-e ni?lim-e isllim!) and was recognized as such in the cons!itutional 
amendments of 1989 (new Article 112), shortly after Khomeini's death4. Ayatollah 
'Abdol-KarIm Musavi-Ardabm, the President of the Supreme Judiciary Council, 
who was among those who had pressed Khomeini to set up the Ma~lal~at Council 
and was appointed to it, hailed its creation as "the most important of all the achie
vements of the revolution" (cited in Arjomand 2000, p. 311). From another point 
of view, the adoption of the Sunni principle of ma~la(w(t), which had been firmly 
rejected by the Shi'i tradition, amounted to considerable Sunnization of Shi'ism. 
With the traditional dualism of religious and political authority being replaced by 
theocratic monism, the Leader of the Islamic Republic assumes a position similar 
to the Ottoman Sultan as the Caliph: (a) he legitimizes the entire apparatus of the. 
state and all public law as Islamic, and (b) he can legislate on the basis of expe
diency and public interest. Furthermore, Article 57 qualified the independence of 
the three Powers by placing them under "the Absolute Mandate to Rule" (villiyat-e 
mu{laq-e amr). 

Since 1979 the global spread of the slogan that the sharf'a must be the source 
of legislation has been the consequence of the spread of politicized Islamic fun
damentalism generally referred to as political Islam or Islamism. This was built 
on the myth of the Islamic state whose primary function is the execution of the 
sharf'a - whatever be the meaning of "execution" with respect to a law without 
codes which Weber called a "jurists' law" and which includes rules f~r acts of 
worship, ritual, diet and cleanliness. It seemed oblivious to the undeniable his
torical fact that, with the exception of Turkey after the adoption of Swiss family 

4. The functions of the Ma~lal:\at Council were, however, expanded beyond arbitration between the 
Majlis and the Council of Guardians. It was also to advise the Leader on "the determination of the 
general policies of the regime" (Article 110) and on any other matter he referred to it. 
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law, t?e. sharf'a is a major s?urce of the most important acts of legislation, namely 
the ClVlI Codes of Iran, winch were enacted in 1928 and 1935, and that of Egypt 
which was enacted in 1948 and served as the model for many other Arab coun~ 
trie.s. Just as with the codification movement in the Ottoman empire and Egypt, 
~h.lch was ap~ly char.acte:iz~,d a~ ?~monstrating th.e "translatability of Islamic 
Junsprudence ~nto l~glslat~on (qabll!yyat al-fiqh al-!sllimfli-l-taqnfn), the highly 
suc~ess~ul ~od~ficatlOn of nnportant legal sections of the Shi'i sharf' a by Iranian 
clencalJunsts m the 1920s, who saw their effort as the consolidation of the consti
tutionalist achievements of 1906-11, had in fact made the shari'a a major source 
of st~te law in Iran (Arjomand 2008). This codification was a very reasonable 
solutIOn to the problem of the place ofIslam and Islamic law in a modern constitu
tional order, but it was subjected to wilful amnesia during the Islamic revolution 
r~sultil~g in the Islam~st urg;e to reinvent the wheel. It is surely telling that the cle~ 
ncal.el.lte of the IslamIC regime created by the revolution in fact found very little in 
the CIVil and other codes ofthe 1930s that was un-Islamic and in need of alteration. 
The Civil C:0de survived the revolution virtually unchanged. Furthermore,. the 
at~empts to mtroduce a labour law based entirely on Shi'i jurisprudence in 1982 
fatled completely, inducing Khomeini to issue a Jatwli in 1985, making the state 
~ partner to labour contracts, and the Labour Law that eventually went into effect 
m 199~ ~as not all that different from that of 1958 (Schirazi 1997, p. 210-214) 
Khomeml's followers could only fulfill their ideological commitment by enacting 
the penal code of the sharl'a, which had historically been in abeyance in Iran as in 
most of the rest of.the Is~a.mic world. Here as elsewhere, the punitive urge behind 
the outcry for the ImpOSitIOn of the sharf'a was the execution of its atavistic and 
cruel (wdad punishments, most notably the stoning of women for adultery. Their 
subsequent attempt. to Islamiciz~ the judiciary procedure by abolishing the pro
c~racy. and co~lapsm~ the fun~tlOns of prosecutor, investigator and judge into a 
smgle Judge WIth the mtroductlOn of General Courts in 1994 was abandoned and 
the procl!.racy restored by Ayatollah MaJ:tmlid Shahrudl, a disciple of the reformist 
martyr, Ayatollah MuJ:tammad Baqir al-Sadr (see below) and Chief Justice since 
1999. . 

In short, the .Ia~ti~g effect of the co.difi:ations of the 1920-30s was the repla
cement of Islmmc Junsprudence by legislatIOn, and the Islamic revolution of 1979 
did not change this substantially. Article 167 of the Constitution of the Islamic 
~epublic makes Shi'i jurisprudence a residual source of law by requiring the 
Judge to base his judgment "on valid Islamic sources or valid Jatwlis" in the 
ab~en~e of statu~o? law 5

• It is t:u~ that during the first decade of revolutionary 
tlllmOlI, KhomemI s manual of Junsprudence, Tallrfr al-vaslla, had the force of 
law (Sc~irazi 1997, p. 68) and that many sentences were delivered, especially by 
RevolutIOnary Courts, on the basis of Islamic sources "without due considera
tion to po~itive and codified law" (Zubaida 2003, citing the UN Commission on 
Hu~an RI~hts, A/49/514, October 1994). However, once the process of ration aIi
za.tlOn set m and ~he judiciary provided guidelines for judges in cases of uncer
tamty, strange as It may seem, the position of Shi'i jurisprudence in the theocratic 
Islamic Republic of Iran in practice, too, came to conform to Article 167: it is the 

5. Article 1 of the Egyptian Civil Code had similarly provided for residual resort to Islamic 
jurisprudence in the absence of a statutory provision or an applicable custom. 
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. of a ertinent statute. It turns out that only 
residual source of law III the absenc~ litP and certainty, and in its ab~ence tl~e 
Positive law can guarantee legalfratlonlal cYontradictory but equally vahd jatwas 
. h among a set 0 usua y 
Judge. can c l°.ose'd ce by the Judiciary (Arjomand 2007b). 
supphed for 11S gill an 

. t . d ological transformation 
Return of Shi'i constitutionalism and Its pos -1 e " . 

., . exile in Ira for well over a decade before Ius 
. Khomeini had been hVlllg III t of the I~lamic revolutionary wave. Despite 

tnumphal return to Iran on the .cres 1 N' f h left in 1978 had been the centre 
Saddam Husayn's fierce r.epresslOn

i t le alall ~he renewal of Islamic law which 
of a movement for IslamIc ~en~,~~ , e:~i~l~a0 The Shi'i reform movement in the 
Mallat has aptly termed the Shu. Illter erd~velo ed areas of Islamic jurispru-
1960s and 1970s .made two p~e~~~~~~w~~~he constifutional part of public law, .an?, 
dence the core of Its renewal 0 I '" labour law land law ... and bankmg 
the large field opened up by modern ecoy~ml~s'law sudde~ly gained ground "in dis
(Malia! 199~, p. 4). As a consefue:~:~ sd~~I~es ago beyond the pale: constitutiol.~: 
ciplines whIch had s~e~e~ ~n y 189) The chief architect of this renewal of Sh~1 
economics and bank1l1~ ~~bld., Pd' \' executed with his sister by Saddam s 
law was Mol~ammad. Baqll as-~a r, w 10 was 

order in April 1980. . . . . he unsuspected conditioning by the 
In Sadr's economIC and poht~cal thel~lY' ~he Marxist esprit de svsteme and the 

Marxist antithesis, ,which m~de hIm s~a h~w haracterization of the traditional Shi'i 
Marxist notion of ~de?logy, I~ not;?le.1l1 . 1\ ca; "ideologicalleade.rship", and of the 
/1larjdiyya. (auth~ntatl~~ SOU1C,~ ~e 1:lt:::~ representative of the Islamic ideol?gy" 
jurist holdl11g thIs posltlOn as t. Pk b ak with his early writing by placmg a 
(cited in Mallat 1993, p. 66). ThIs ?lar s a kre. the hierocracy at the centre of the 

. SI .,.. t't t" on the hIghest ran 111 ' .. specIfically III I11S I U I, ..D h . . les of this Islamic poiltIcal system 
Islamic political system. The semch °dr t e pntnocldPevelop Islamic constitutional law 

d S d' '·t mbark on an en eavour "'1 h prom pte . a r, 0 e . d tl t ssumed historical slg11lficance WIt I t e 
toward the end of his lIfe, an en eavour la a 
Islamic revolutio_n in Iran. . d f discretionary area subject to the (legishi-

In lqti:jaduna $adr had con.celve 0
1 
f !lowed the waIf al-amr (an undefined 

tive) authority of the ruler, stat1l1g th~;tl s a~e~"") to exercise ijtihad according to the 
term Mall~t reasonably tr~nsl(te\~~) I~ ~'~76, in a novel division ofthe rules of the 
needs and I11terests of soc.lety p. ffi d th 1 st of these the category of rules 
sharf'a into four c~tegones, ~adr 0 . ere tl as co~d~ct of the walf al-amr according 
pertaining to pUbl:c con~u~t, COr?~l11g (e eral mandate). Sadr deftly avoids the 
to the principles of the wllayat a -amma gen [_ [aI111' (the' person invested with 

. . f" I ..D rent of the term wa I a - . 
thorny diSCUSSion 0 t Ie Ie e I h h [- I all11" is the ruler (sultan) of the . 1 ft t guess w let er t e wa I a - . . . 
authonty); we are eo .. , icfaGfh In a note proposing a constItution 
mediaeval jl~rists, or .K~omeI111 s ~.he~c~a~eek before the final collapse of the monar
for an Islamic repub~lc I~ Iran, wl1t~e I-Hi 'aha al-'amma) that pertains to the supreme 
chy, he put th~ ge~el al vlcegere~lcy a. ) he wiltivat al-'amma as the mandate .to 
jurist (al-mupalud al-~nll.tlaq) 111 ~~~c.e °ia~e of the ruler (walr al-amr) of his earlier 
rule, and the supre~le JUflSt a~ t(l/:Jall~ p f the wilavat al-faqfh as the Mandate of 
writings, thus offenng a lega ormu a Ion 0 d ' .D rmulation was much more precise 
the Jurist [to rule] (Mallat 1993, ~. 70;l~' ~h~~e~ni a decade earlier in his lectu;es 
than the vague statement ~ut fOlhwar y( r- e amr) is in fact used in the section 
on the Mandate of the Junst. T e term wa I y 
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embodying the Mandate of the Jurist in the 1979 Constitution, though the official 
designation of the supreme jurist is the Leader of the Islamic Republic of Iran. 

In the 1990s after the death of Khomeini, however, new constitutionalist wri
tings in Iran took a firmly anti-ideological turn in opposition to the theocratic 
regime whose chief organ of constitutional review became overburdened with an 
unexpected function of political control, mainly by using its power of supervi
sing elections to disqualify candidates, and failed to generate any constitutional 
jurisprudence. In daring attempts to find an alternative to the official theocracy 
enshrined in the Constitution of the Islamic Republic of Iran, a number of dis
sident clel'ics had been striving for a different kind of constitutional democracy 
consistent with the sharf'a. Politically the most consequential of these was the 
radical modification of the Mandate of the Jurist into a purely supervisory one 
by one of its chief architects in the Assembly of Experts, Ayatollah I:Iasan-'A1I 
Montazerl, Khomeini's successor-designate until 1988, who had published a trea
tise on Islamic jurisprudence justifying the Mandate of the Jurist (Monta~erl 
1988). The young jurist who followed Monta~erl's hint and developed a full
fledged critique of Khomeini's constitutionally enshrined theory of Mandate of 
the Jurist was one of his students, I:Iojjat aI-Islam Mol~sen Kadlvar. This critique 
unfolded in two stages. The first was implicit, and consisted of the relativization of 
Khomeini's theory by presenting it as one among many recognized Shi'i views of 
the state. Kadlvar's Na?ariyya-ha-ye dawlat dar fiqh-e shf'a ("Theses on the State 
in Shi'i Jurisprudence") [1997] takes this step and is valuable for its departure 
from the official position that Khomeini's thesis was the Shi'i view of government. 
While dutifully tracing its genealogy, Kadlvar separates Khomeini's earlier and 
later views on theocratic government into two theses, and puts them alongside 
seven other theses which were presented as equally plausible. Khomeini's ear
lier view, incorporated into the Fundamental Law of 1979, was characterized as 
"the general appointive mandate of the collectivity of jurists" and the later view, 
acknowledged in the Amended Fundamental Law of 1989, as the "absolute 
appointive mandate of the jurists" (vilayat-e I1w{laqa-ye jaqrhan). Kadlvar (1997, 
p. 80) points out that the difference between the two positions is relatively minor, 
and consists of the extent of governmental authority. The latter thesis gives the 
supreme jurist "absolute authority" by making his ordinances, which are referred 
to as "governmental ordinances" (singular: (wkm-e (llIkumatf), superior to those 
of the sharf'a. The orders of the supreme jurists, according to this thesis, must not 
only be obeyed as a religious duty, but also prevail, in cases of contradiction, over 
the state law and the sacred law alike (Kadlvar 1997, p. 108-109). Since Kadlvar 
wrote his first book, Ayatollah Khamana'j as the supreme jurist has used his abso
lute authority a number of times, most decisively in August 2000 in order to demo
lish the pro-President Khataml reform movement that had captured the majority of 
the Majlis seats in a landslide electoral victory a few months earlier. He abruptly 
ordered the Majlis, on 6th August 2000, to stop its deliberations concerning the 
first major reformist endeavour, a new press bill. The Majlis Speaker and reformist 
cleric, Mahdl Karriibl, felt obliged to stop the parliamentary debate and confirmed 
the authority of the Leader of the Islamic Repu blic, as the valf-ye jaqfh, to issue a 
"governmental ordinance" to the Majlis, defending it as the constitutional exercise 
of the Absolute Mandate of the Jurist (Arjomand 2005, p. 510). 

Kadlvar intermittently points out (1997, p. 18, 36-37, 78-79) that the idea of 
theocratic government was rejected by some prominent jurists from Shaykh 
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Murta~a An~arI (d. 1864) to the present. Rather than taking the Mandate of the 
Jurist as a constitutionalized principle, Kadlvar simply discusses both the wea
ker and the stronger versions of Khomeini's juristic theses alongside seven others 
presented as equally authoritative. Historically, the most significant of these is 
the legitimation of monarchy in what I have called the theory of the two powers. 
KadIvar presents this view as the first Shi'i thesis on government and supports 
it by citations from the seventeenth and eighteenth centuries as well as the early 
constitutional periods. The second historically significant thesis is Na'Inl's above
mentioned justification of constitutional government in 1909. 

The remaining theses belong to the era of the Islamic Republic of Iran but 
diverge from its official constitutional interpretation. The later view of Sayyid 
Mul~ammad Baqir aH;adr (d. 1980) is typified as "Caliphate of the people with 
the supervision of the 'sources of imitation'" (khilafat-e mardum ba ni'{.arat-e 
Inmjdiyyat), while his earlier views, alongside those of the Lebanese jurists, 
Shaykh Mul~ammad Javad Mughniyya and Shaykh Mu\.lammad Mahdi Shams 
ai-DIn, are presented as the thesis on "elective Islamic government". Coming close 
to this view, according to Kadlvar, is the theory of MahdI !:Ia'irI-YazdI, presented 
in Hikrnat va huh/mat ("Wisdom and Government") [1995], which assimilates 
pariiamentary 'representation to grant of power of attorney by the people as the. 
joint owners of the country and constitutes Kadlvar's thesis on "representation 
through deputation by joint property-owners" (vilayat-e malikan-e shakh:fi-ye 
musha'). :Last but not least, we have the thesis on the "elective and conditional 
mandate of the jurists", which represents the views of Ayatollah Monta~erI and of 
Shaykh Ni'matullah ~ali\.lI-NajafabadL This class of contemporary Islamic consti
tutionalist writings represents modernist attempts to create various legal fictions, 
drawn from Shi'i jurisprudence, for the justification of a modern Islamic consti
tutional state. ~alil).I-NajafabadI attempts to reconcile sovereignty of God with 
representative government in a subordinate position through the idea of an Islamic 
social contract. Though perhaps more liberal, such attempts been weaker than 
some of the Sunni derivations of constitutional principles from Islam. !:Ia'irI-YazdI 
comes a little closer to Western social contract theories on the basis of the implicit 
recognition of the natural law in the Qur'an, buttressed by ad hoc reinterpretation' 
or extension of categories of joint ownership and legal representation in Islamic 
jurisprudence. Though recognizably Islamic, it is not deemed convincing in the 
derivation of the social contract from Islam (Akhavi 2007). 

Kadlvar took the second and final step a year later with the publication of 
Jjuhimat-e vila'i ("Mandate-based Government") [1998], or government based on 
the "absolute appointive mandate of the jurists". He now offered an explicit critique 
of Khomeini's theory and a refutation of the legal arguments for the validity of the 
official doctrine of theocratic government (Kadlvar 1998, p. 13). The book consists 
of two roughly equal parts; the first traces the progressive extension of the autho
rity of the jurists from judiciary competence to the right to rule, and from autlIo
rity over special categories of persons such as the insane and orphans, as specified 
by the !zisba rules of the sharf'a, to authority over the people in general (Kadlvar 
1998, p. 102-103, 124, 132-133). This is followed by an interesting account of the 
politics of the incorporation of the theory into the Fundamental Law of 1979. The 
second part of the book is the painstaking, and often abstruse, refutation of the '. 
"traditional" and "rational" bases of the official doctrine in terms of traditional 
Shi'i jurisprudence. Kadlvar's theory remains strictly within the bounds of Shi'i 
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jUriShP~'ude?ce and offers no hermeneutic questioning of Shi'i jurisprudence itself 
as a lstoncally contingent discipline 6. 

The most radi.cal epis.temic break with Khomeini's theocratic theory, however 
was put forward I? a ~enes o~ lec~ures ~I:d articles which were later published a; 
~~o b?O~S by ~uJtahId-Shablstan, a Shl't cleric who had been the director of the 
s am~c . ~ntre m Ham.burg and been elected to the first Islamic Majlis in 1980 

UndeI r~lll1lng the premIses of the constitution and official ideology of the I I .. 
~eplubh~ of Iran, Mujtahid-Shabistari (1996: 46-66) forc~fully argues that n~ ~I~1~: 
~~a regIme was founded on the basis of the science of Islamic jurisprudence in 

e past, or can be so founded !n the future. Rather, the science of juris rudence 
;:n only offer .a~swers t? .certalIl.questions that arise within the institutional fra
el~)rk ~~ ~~IStlIlg polItIcal regImes. Furthermore, Mujtahid-Shabistari (2000 

i'l exp IClt y ref~tes the two ca~·d.inal tenets of the official clericalist reading of 
s am, namely ~hat IsI~m .as a relIgIOn has political, economic and Ie al re ime 

b:sed on the SCIence of JlIn~pnl~ence" suitable for all ages, and that "tte flI!Ctio~ 
o g~e~IlI7~nt amo?g N!~s~lms IS the execution of the commandments of Islam" 
under ~~~~~d-~hablstan s Ideas _were very influential in the reform movemeI~t 
"reli iou d en Mu\.l~~mad Khat~mI 0997-2?05), who propounded the idea of 
K -g s _ emocracy together wIth the leadmg reformist intellectual 'Abdol-
lo~~~~;~rusi~9~oriiS~ had denounced the characterization of Islam as ;n "ideo-

. Ie. s an ~oved on to argue that Islam was essentially secular and 
conSIstent WIth democratIC forms of government which a fortiori are also se~ular 
ra~~~~:r,ts d~l1l.o~a~y is_majoritarian ~nd the majority of Iranians 'are religiOl:s: 
of a" ~.s ~ as ~I Iataml, democracy 1Il Iran would naturally assume the form 
. r~ IgIOUS ~~ocracy". Soriish (2000, p. 215, 220) juxtaposed this unders e-

~Ifie.d l~e~?f relIgIO~s. de,~ocracy to the view of the ruling clerical elite as "ihe 
tfsc~~t l~a l~g of rel~~lOn , and spoke of them as the "bearers of religious despo-
s~ ,a rmlIl¥ t.hat. tl~e ~ew generation that has now arisen in Iran does not see 

the Jewel of relIgIOn m Junsprudence and ideology" Last but not least . . 
departu:e from his earlier purely instrumental, "m~nagerial" view of 'dl;~~~ri~r 
~~ a ratIOnal nt.ethod o~ I?anagement of society, Soriish (2000, p. 376-77) no~ 
Plu~~~i~~o:~a~~!~~~.f~~~~ of democracy as resting on three pillars: rationality, 

'. A missed opportunity for Shi'i constitutionalism in Iraq 

tionR~~lu~ons ~nd ~ars ~re often oc~asions for radical constitutional reconstruc-
. e mencan lIlvaSlOn of Iraq 1Il 2003 brought the Sh'C' " 

albeit.,?y def~ult .rath~r than design. It thus created an opport~~i~ai~~I~n~~ol~~~ 
~~~I~~I ~O~stItutIOnalIsm that coul~ ad.opt updated (post-1989) c~nstitutionatdesi

e as som.e of the reformIst Ideas developed in Iran and Lebanon It . 
. unfortu~ate that tillS .opportunity has been lost, even though this failure is by ;~ 
me~ns ~ e most. tragIC aspect of the Iraqi fiasco. As has been pointed out the 
I1I!Utalllds of NaJaf had played an important role during the Iranian Constituti~nal 

6. The clerical establishment felt threatened b K d- .. d '. 
Prison by the S . I C ~.. y a IVaI an sentenced hIm to eIghteen months in 

peC!8 ourt ,or Clencs In April 1999. 

Q7 



Saia Amir Aljomand 

f
' I Na'InI had written a treatise justifying shar'l consti-

Revolution and one 0 t lem, ' 
, I' '. t s of Shi'i J·urisprudence. "Z Z-I of tutIOna Ism m erm _ 1 S- - - tIle foremost /nwJa a -taq IG 
- S 'd 'Ar al Husaym a - Istam, 'd Ayatollah ayyl ~ -. nd citizen of Iran, dramatically entere 

the Iraqi Shi'a, and a,nat,lve onv~ash~:~r~ with the famous "Jeffersonian" fat1~'a 
the process of constItutl~n~makmg "q Provisional Authority to change It,S 
of 26th June 2003, requmng the Coalition bl as the only body with legl-

PI~ns in favour of an elected co~stituen~ a~sem A-Yatollah SIstanl whose father 
, ·'t an Iraqi constitutIOn. Y :' tl timate authonty t? WI let of shar"i: constitutionalism dunng l,e 

had studied in NaJaf a?-d been a Sup~OI e.r t 'n history and must himself be fanu
Constitutional RevolutI,on, has a keen mtele~~, nostalgia for the leading role of 
liar with Na'InI's treatise. He has exPhresIse . IS COllstitutional Revolution7 and, 

, . , ' I f N . f during t e raman , 
the Slu'l l1ul)tahlG s 0 aJa, 'Q ' 1 familiar with and sympathetic to 
according to his representatlv~ m ~m, ~s ta s~IstanI reportedly supports a form 
the political ideas of the I~'aman r~ ho;,~IS I~~ligious facts and the social value,S of 
of Islamic democracy conslst~nt w~, h e ates with the above-mentioned Idea 
the Iraqi people", a forn;;ul~tlon wd I~ bre~~~iiSh and KhatamI (B, Rahimi, p, 13, 
of "religious democracy pi opoun e Y , 
26 n. 35), . into Iraqi constitutional politics With 

About the time of his spectacular e~tr~, f a constituent assembly in June 
the above-mentioned demand for ~he,~ eCn~o~~ve to declare, in a set of fatwas 
2003, SIstanI ~lso ma,des a ~ery s~1~~ ~~ Khomeini's concept of the M~ndate ~f 
Published on Ius websIte, hIS pO~It "As hi's mentor Grand Ayatollah 

, d' tl Iraman constItutIOn. " 
the Jurist, ~s enshr~~e m le dosed Khomeini and his theocratic theory, 
Abii al-Qasim Khu 1 (d, 1?9~), ha opp m the theocratic regime in Iran and steered 
and he himself had ~ept 111S dlst~nc~ fr~h'" and further given his attachment to 
clear of the ide?loglcal, rev.olutIon I~ f ,~~sm~asonable to assume that SIstanI s,ees 
the pre-ideologIcal mUJt~hlds. of N~Ja '; IS~. and adhered ~o their shad constltu
his own role as t?e contmuatlon o~ t~~e attelutionary theory, He had therefore not 
tionalism in preference to K?omel~~ s revo_ G [/1 in his writings on jurisprudence 
deemed fit to discuss the tOpIC of vzllayatNa!,!a3 Otl' on of "custodial" (viltiyatiyya) 

h ed to rep ace a III I s n l,f. -I before 2003. Now, e seem 'f Khomeini's notion of viZayat a '-J aql1, 

government by a watered down ve~sIOn b~' h d on his website SIsHinI confirmed 
In the most important of th~ fatlVas ~~, IS l~ accepted narrdw sense pertaining 
the validity of the conce!?t I~ the tra 1t:on~v~ry jurist who has all the qualifica
to matters of hisba, "whIch IS proven

h 
or 'zed tlle vilavat alJaqlh "in what 

. " f 11 d" B the furt er recogm .:1
1 

• d 
tions for bemg 0 owe ' "9 U h . s the authority of a supreme junst accept~ 
is broader than the above " ~ at IS} eneral matters on which the Islamic SOCial 
by the believers and pertammg ~o g 'I b 'oad and vague enough to justify 
order depends". This definition I~ c~rtaI~ y r~'cs of Iraq and also suggests that 
SIstiinI's intervention in the constItutIOna po I I , 

, t d by Juan Cole Informed Commellt (www,juancoLcom); 
7, See, for instance, Ius statement repor e ' , 

January 25, 2005, , ,_ SistanI's website (www,sistanLorg) in 2003, o~ly two , 
8 Of the original SIX, then seven,famas put on , ftl 's wI"lt'lng (August 2007), mcludmg the 

. "'1\ ' ta'ned at the tIme 0 u , ' 
in Arabic and three m PerSIan are 5tl Ie I'D ber 2005 for broader publIcatIOn. 

d 1 fir ned under seal III ecem p , 
critical one cited below an a so con ~ h Arabic text and is missing in the ersmTI,: 

9, This important clarifyi.ng phrase .IS take~ from t e , 
though the contrast is clear m the PefSlan text as well. 
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the supervision of government action and political developments is well within its 
scope. This implication was subsequently highlighted in SIstanI's pronouncement 
(bayiin) of 27th April 2006 (cited in Visser 2006a), 

Returning to thefatwii of 26th June 2003 (25 Rabi' II 1424), SIstiinI declared 
, legitimate constitution-making in Iraq the exclusive right of an elected consti

tuent assembly, subject to approval in a national referendum by all Iraqi men and 
women. Consistently with this position, he denied the legitimacy of the Coalition 
Provisional Authority as a constituent power, declared that its interim constitu-

, tion, the Transitional Administrative Law, was not binding on a future constituent 
assembly and successfully prevented its endorsement by the UN Security Council 
through the UN special envoy to Iraq, Lakhdar BrahlmI. In a set of pronounce
ments in March 2004 he further insisted that the process of constitution-making 
should "preserve the unity of the country and the rights of all its sons of all ethnic 
groups and sects", and firmly opposed the division of the presidency and minis
tries that would result in "fragmentation (tajzi'a) and partition (taqsfm)"IO. 

Ayatollah SIstanI's public declarations in this period demonstrate that he was 
prepared to go beyond Na'InI's early twentieth century shar'fconstitutionalism in 
at least two significant respects: 

1) in endorsing the sovereign rights of the people irrespective of religion. It 
is worth remembering that the first Iranian constitution had been a royal grant. 
There was no constituent assembly in Iran in 1906 and 1907 ; the Fundamental 
Law and its Supplement were approved by the first Majlis but drew their legiti
macy and legality from the Shah. NinnI and other mujtahids took this for granted 
and never required a plebiscite, 

2) in extending national sovereignty and constituent power to religious minori-
ties, avoiding sectarianism in the political organization of a unified though pluralis
tic republic, and thereby minimizing the Shi'i features of Islamic constitutionalism. 
In sharp contrast to Nii'InI's jurisprudence, the 1\velfth Imam remains hidden in 
SistanI's constitutionalism, though still implicit in the extra-constitutional right of 
a supreme jurist (vall al-jaqfh) to supervise government action and political deve
lopments on behalf of me Shi'a of Iraq. 

SIstanI's position thus opened me way for further development of Islamic 
constitutionalism in Iraq. Article 2 of the Iraqi Constitution of 2005 moves signifi
cantly in that direction by entrenching the principles of democracy (Article 2.l.b) 
and constitutional rights (Article 2. 1. c) alongside "the established norms ofIslamic 
Jaw" (thawabit ahkiim al-isliim) (Article 2.1.a) as limitations on legislative power, 
No progress was'made, however, in making the rest of the constitution consistent 
with and supportive of this article. The main reasons for the failure to do so were 
the American refusal to extend the restrictive time-table for constitution-making, 
and the two-track negotiation process adopted by L. Paul Bremer for talking to 
the Kurds and Arabs separately (Arato 2007), As a result, the composition of the 
Federal Supreme Court with the power of judicial review, whose interpretation of 
Article 2 would make all the difference between a liberal and an Islamist demo

,cracy, was left undecided (Article 89.2). The Court was not given jurisdiction over 

10, The quotations are from the bayiills of 8th and and 19th March 2004 (16 and 27 Mul~arram 1425) 
respectively, as cited by R. Visser ("Sistani, the United States and politics in Iraq: from Quietism to 

. Machiavellianism ?", Oslo 2006 (available at http://historiae.org), p. 12, 
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the constitutionality of any legislation by the parliament of the Kurdish Region 
in contradiction to national legislation (Articles Ill, 117.1-2), and presumably the 
same would apply to any legislature by a future Shi'i (super)region envisioned by 
the law passed, pursuant to Articles 113-115, but to SIstanI's chagrin, on the first 
anniversary of the new constitution in October 2006. In other words, the future 
Federal Supreme Court, whatever its composition, will not affect the superiority of 
regional over national legislation. Thus, not only did the Iraqi Constitution of 2005 
not assure the unity and integrity of Iraq, as persistently demanded by SIstanI, but 
paved the way for its constitutional ethnic and sectarian disintegration. 

Conclusion 

As Weber noted, the canon law of Western Christendom was unique among 
sacred laws in its type of legal rationalization, which was due to the bureaucra
tic organization of the Catholic Church, while Jewish and Islamic sacred laws 
remained "jurists' laws" (Arjomand 1993). As a consequence, constitutionalism 
in Western Europe did not clash with canon law but, on the contrary, had some 
roots in it. The later reception of constitutionalism in the Islamic Middle East, by 
contrast, resulted in a direct clash with the sharf'a as a jurists' law (ibid.). 

This clash was in principle overcome in the first phase of Islamic constitutiona
lism by turning the sharf'a into a theoretical limitation on government and legis
lation. This resolution was, however, rejected in the post-World War II wave of 
ideological constitution-making and political Islam or Islamism, which required 
that Islam and the sharf'a be made the basis of the constitution of an Islamic state 
with complete disregard for the historical evolution of public law in the Muslim 
world. This creates a serious problem, making the compatibility of the ideological 
reading ofIslam and constitutionalism questionable. By giving the state virtually 
unrestricted discretion in the final revolutionary act of his life in 1988, Khomeini 
completed the transformation of the Shi'i jurists' law into the positive law of the 
modern bureaucratic Iranian state, thereby subjecting it to the type of legal ratio
nalization that had informed mediaeval Catholic canon law. But legal rationaliza-
tion is one thing, constitutionalism quite another. . 

The latest variant of Shi'i constitutionalism in Iran was developed mainly by , 
dissident clerics. It has not been translated into the constitutional law of any Middle 
Eastern country but is a key component of the current reform movement in Iran or 
elsewhere. It disowns the myth of the Islamic state and accepts democracy and the 
legal moderniza,tion of the mid-twentieth century, thereby making the principles 
of the sharl'a not the source of all constitutional and ordinary legislation but one 
constitutional principle which should act as a limitation on government and legis
lation, as with the first generation ofIslamic constitutionalists, but this time along
side other constitutional principles. This all-important nuance makes government 
limited by law much less restricted, as the law can expand significantly beyond the 
confines of the sharf'a. The future of reformist Shi'i constitutionalism cannot be 
predicted. What is certain, however, is that in its latest form it is consistent with 
the model of Islamic constitutional democracy that is emerging elsewhere in the 
Muslim world and would allow for the emergence of Islamic democratic parties 
similar to the Christian democratic parties in Western Europe and elsewhere, and 
to the Nahdlatul Ulama and the MuJ:!ammadiyya in Indonesia and the Justice and 
DeveloprP.ent Party currently in power in Turkey. 
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LE RAPPORT DE LA RELIGION NU~AYRITE-'ALAWITE 
AU SHI'ISME IMAMITE 

Introduction 

Meir M. BAR-ASHER 

L'Universite Hebrai'que de Nrusalem 

La question des origines de la religion nu~ayrite-'alawite I a occupe les cher
cheurs depuis Ie debut des etudes islamologiques dans Ia seconde moitie du 
XIX' siecle. Celles-ci se sont interessees de pres Ii la nature syncretique du 
nu~ayrisme-'alawisme, et des travaux specifiques ont ete consacres it I'analyse 
des differentes composantes de la mosa'ique d'idees et de rituels de cette religion. 
Ce syncnStisme est compose d'elements pa'iens (reliquats de religions etablies en 
Syrie et en Mesopotamie pendant I'Antiquite) et d'elements gnostiques, iraniens, 
chretiens et musulmans, aussi bien sunnites que shi'ites 2 • Cependant I'accent a 
surtout ete mis sur les compos antes pai'ennes, chretiennes 3 et iraniennes 4 de cette 
religion. Curieusement, Ie rapport specifique du nu~ayrisme-'alawisme avec I'Is
lam shi'ite, en particulier Ie shi'isme imamite, a priori evident, n'a pas beneficie 
d'une attention suffisante de la part des chercheurs. 

La lecture des ecrits de la religion nu~ayrite montre que, contrairement it 
I'opinion de Dussaud qui la considere comme une croyance paYenne primitive 
contenant des elements iss us de croyances diverses dont certaines d'origine 
musulmane en particulier shi'ite, cette religion s'est en realite developpee au sein 
meme du shi'isme. J'etudierai ici d'une part les circonstances de l'emergence du 

I. Tout Ie long de eet article, nous designerons par trois noms la religion qui nous oceupe: Ie 
nu~ayrisme, Ie nu~ayrisme-'alawisme ou I"alawisme. Les deux premiers termes seront employes 
quand nous parlerons des epoques « classiques », c'est-a-dire depuis les origines jusqu'au debut 
du xx' siecle. Le terme « 'alawisme » sera employe quand nous evoquerons la peri ode ulterieure, it 
partir de 1920, moment ou l'on commenga it appeler la communaute par ce nom. II va sans dire que 
ces distinctions s'appliquent egalement 1\ la denomination des adeptes de la religion: Nu~ayrites, 
Nu~ayrites-'Alawites ou 'Alawites. 

2. On en trouvera une description dans Ie travail pionnier de R. Dussaud, Histoire et religion des 
No~airfs, Paris 1900, p. 17-76 «< les No~airls depuis l'epoque romaine jusqu'1\ nos jours »). Le caractere 
syncretique du nu~ayrisme ressort aussi des etudes de M. Moosa, Extremist Shi'ites: tile GIll/Lat 
Sects, New York 1988, et notamment Ie ehapitre consacre aux fetes (ibid., p. 382-397). Au sujet de la 
presence du syncretisme dans l'Islam en general, voir C. Colpe, « The phenomenon of syncretism and 
the impact on Islam », Syncretistic ReligiOUS Communities in the Middle East: Collected Papers oj 
lileSymposiul1I, Berlin 1995, ed. K. Kehl-Bodrogi, B. Kellner-Heinkele et A. Otter-Beaujean, Leiden, 
New York et Cologne 1997, p. 35-48. 

3. Voir H. Lammens, « Les Nousairis furent-ils ehn\tiens? A propos d'un livre recent », Revue 
de I'Orienl Chretien 6 (1901), p. 33-50; M. M. Bar-Asher « Sur les elements chretiens de la religion 
nu~ayrite-'alawite », Journal Asiatique 289 (2001), p. 185-216. 

4. Voir M. M. Bar-Asher, « The Iranian component of the Nu~ayrI religion », Iran 41 (2003), p. 217-
227. 

73 



Meir M Bar-Asher 

nusayrisme et son developpement dans un milieu shi'ite, comme il res~ort des 
eCl:its prosopographiques sun~ites et shi:ites et de la li~ter~tu;e, nu~aynte elle
meme, et d'autre part les doctnnes essentIelles de celle-cl qm revelent la force de 
ses rapports avec Ie shi'isme, s~r~out I'imamisme. Les ~hercheur,~ se S?~t surtou~ 
penches sur la res semblance eVldente en:re Ie. nu~aY~'lsme ~t lls~~ehsme, qm 
s'exprime tout particulierement dans la theologle des emanatIOns dlvmes et dans 
la conception de l'imamologie cyclique. Celles-ci ne proviennent pas forcement de 
l'ismaelisme mais peut-etre d'une source commune aux deux sectes. En revanche, 
on a prete beaucoup moins d'attention aux racines imamites-duodecimaines du 
nusayrisme, deja dans sa periode de formation. 11 faut cependant souligner que 
lorsque nous parlons de la periode de formation du nu~ayrism~, ~'est-a-dire de ~a fin 
du IlIc/rXe siecie - tout comme Ie soutient H. Halm, nous conslderons Ie nu~aynsme 
comme une secte shi'ite apparue a cette epoque5. - il n'est pas toujours facile 
d'etablir avec certitude que telle doctrine ou tel rituel shi'ite trouve precisement 
sa source dans Ie shi'isme imamite (ou proto-imamite). La fin du me/Ixe siecle est 
la periode principale de la cristallisation de diverses sectes shi'ites OU les limites 
entre celles-ci n'etaient pas encore bien definies. 

Je voudrais egalement montrer que la proximite du nu~ayrisme avec Ie shi'isme 
n'est pas seulement un episode passager au debut du developpement du nu~ayrisme' 
(du me/IXe au VC/XIc siecies). Dans les generations ulterieures egalement, lorsque ~e 
nu~ayrisme se retrouve souvent face au defi, a la fois. interne et e:,terne, de defimr 
son identite et en meme temps d 'echapper a l'accusatlOn de constltuer une branche 
deviante de l'islam compo see de croyances etrangeres a celui-ci, il choisit de se 
definir comme appartenant au shi'isme imamite. . 

Du point de vue de la conscience qu'il a de sa propre nature, Ie nu~aynsme se 
considere comme « Ie shi'isme des elus ». La conscience de cette election s'exprime 
dans les ecrits theologiques nu~ayrites, deja au stade Ie plus ancien. Dans un 
poeme compose par al-I:Iusayn b. I:Iamdan al-Kha~IbI (m. 346/957-8 ou 35.8/969), 
Ie plus grand theologien de la religion nu~ayrite et Ie fondateur de sa doctnne, les 
Nu~ayrites sont des ignes par une serie d'appellations exprimant leur a!?parten~n.ce 
a une religion superieure. Dans ce poeme cite par Abu Sa'Id Maymun b. 9as1m 
al-TabaranI (m. 426/1034-35) dans son ouvrage Majmii' al-a'yad (Recuell des 
fetes) 6, Ie nusayrisme est designe comme « Ie shi'isme majeur (al-shf' a al-kubra"') », 
« Ie shi'isme du droit chemin8 (shf'at al-huda9) », « Ie vrai shi'isme » ou bien 
« Ie shi'isme de la verite (shf'at al-{wqq 10) » et enfin le « shi'isme de I:Iusay~ 
(shf'at al-Husavn 11) ». Parfois, Ie terme shi'isme apparait seul, ou accompagne 
d'un adjectif p6joratif. 11 est alors dirige contre la masse shi'ite, en particulier les 
imamites, tandis que les adeptes du nu~ayrisme sont des ignes dans Ie contexte de 
cette comparaison comrne des unit aires (ahl al-taw[1fd ou al-mllwa!1llidan). Par 

5. H. Halm, Die islamische Gl1osis: die extreme Schia und die 'Alawitel1, Zurich ct Munich 1982, 
p.282-283. 

6. Le titre complet de l'ouvrage est Kitiib sab,l rii!tat al-arwii!t wa-daW al Sllnlr wa-I-afrii~ al- , 
ma'rl1f bi-11Iajnlll' al-a'yiid, ed. R. Strothmann, Del' Islam 27 (1946), p. 1-273. 

7. Ibid., p. 112, ligne 7. 
8. Ibid., ligne 7. 
9. Ibid., ligne 8. 
10. Ibid., p. 113, ligne 10. 
11. Ibid., ligne 20. 
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e~emple, quand aI-Tabar anI ~ecrit les rites de la fete du sacrifice (Td al-a(l/:ta), il 
da que <~ la masse (= le.s sunmtes) 12 et les Shi'ites exoteristes ont l'habitude de faire 
des ~acnfices et .des offrandes aDieu, qu'll soit exaIte, en faisant couler Ie sang [des 
sacn~~es] (wa-Ista'malat al-'amma wa-:r.ahiriyyat al-shf'a fihi al-dahaya wa+ 
dhaba'z!:t ~ya-l:t~qarrub ila Uah ta'ala bi-ihraq al-dima') ». Cela en 'opposition 
avec les esotenstes (ahl al-batin),., c'est-a-dire les Nu~ayrites eux-memes, qui 
compre~nent I~ se~s profond de la fete et donnent aux rites qui la composent une 
explIcatIOn allegonque 13. 

Mul].ammad ?" Nu~ayr et Ie rapport du nu~ayrisme au shi'isme imamite 
durant Ia penode de formation 

C~ntrairement a une s~rie d'l~y~o~heses contestees qui se sont developpees 
pa:mll~s ~herche~rs au sUJ~t de I onglI1e du terme nu~ayrismel\ nul ne conteste 
aUJourd hm que I etymologle correcte est celIe qui derive ce terme du nom de 
~u~amrnad b. Nu~ayr al-NamIrI (ou al-NumayrI), considere com me Ie fondateur 
epo?yme d~ la relig!on nu~ayrite. Le lien entre Ibn Nu~ayr et Ie shi'isme imamite 
ancIen se ~e~age clalremen~ tant des ecrits prosopographiques du shi'isme irnamite 
que de la htterature nu~aynste elIe-meme. 

~'apre_s _ les prosopographes imamites anciens tels qU'al-NawbakhtI et 
al-:r<;ls.~shll" Ibn Nu~ay.~. etait a I'o~i~ine .un a.depte de 'AlI al-HadI (m. 254/868), 
Ie dlxlem<: I~1a:n.. ~u shllsm,e duodeclmall1, discIple banni par la suite parce que 
Sou~yo~ne d heresle, accus~ not~mment de croire a la transmigration des ames 
et d aVOlr des tendances antlI10nllstes. Dans les ecrits nusayrites Ibn Nusayr est 
pr~sente. cornme ~e disciple du onzieme Imam al-I:Iasan al~'Askari (m. 260i873-4), 
qUI aura It noml~1e Ibn Nu~ayr propilete d'une nouvelIe religion, Ie noyau originel 
du futur nu~aynsme. 

,Qu'Ib_n Nu~ayr ait ete Ie d.isciple de I'Imam 'AlI al-HadI ou de son fils, !'Imam 
al-Askan, les soyrces nu~ayntes et non-nu~ayrites ont en commun leur insistance 
sur I~ rapport ,~xl~tant entre Ib~ N u~ayr et les Imams du shi'isme duodecimain _ ou 
« la hgne de Ilmamat (satr al-unc7ma) »16, com me l'appellent les ecrits nu~ayrites. 

12.Sur Ie terme 'iimma (la masse) designant les sunnites, voir E. Kohlberg, « 'Amma» Encyclopaedia 
IrQ/ilea 1, p. 976-977. ' 

13. Majl1~a' aL-~:)'iid, P',:5:'lignes 5-6. Dans un autre endroit de l'ouvrage (ibid., p. 54) ou s'exprime 
l~ conceptJ~~ slu lIe de l.evenement de,.Gha~Tr Khumm, la shf'a toule entiere est designee comine 
kdf!~t al-s/~l a al-lIlltqa"lra (tous les shIites reducteurs). Ceci est en opposition avec les vrais unitaires 
qUi, m~erpret:nt corre?tement l'evenement com me la declaration, faite par Mul~ammad, de la divinite 
de ~h. Sur 1 appellatIOn IIlltqa"ira, voir H. Modarressi, Crisis and Consolidation ill the Formative 
PerIOd of Shi'ite Islam, Princeton 1993, p. 29, 35-37. 

14',~ertains c~ercheurs pensent q~'il s'a~i~ d'un diminutif du nom na~iirii «< chretiens »), eu egard 
aux ele.ments qUi ~attachent .la,doctnne chretJenne et la religion nu~ayrite. D'autres constatent que les 
nu~ayntes e~x~m~mes consl~erent leur nom comme derive du mot alleiir (les « Auxiliaires » ou les 
«Alde~ ~} medl?OIS du prophete Mul:Iammad apres l'Hegire) ; Pour ces hypotheses ainsi que d'autres 
proposlt~ons VOIr, par exemple, R. Dussaud, Hlstoire el religiOIl des No~airfs, p. 12-14. 

15. Abu Mul;l3mmad al-J::Iasan b. Miisil al-NawbakhtT, Firaq al-sh/'a, ed.· H. Ritler Istanbul 193/ 
p. 79 (= Les Se~tes shi'ites,. trad~ction annotee par M. J. Mashkour, Teheran 1980, p. 106) ; Abii 'Ami: 
Mu~ammad b. Vmar ~1-Kls~sl1i; Kltiib al-rijiil, ed. A. al-J::IusaynT, Najaf s.d., p. 138. 

16. Sur rette expressIOn, tres recurrente dans les textes nu~ayrites anciens, voir par exemple M. M. 
Bar-Asher et A. Kofsky, The NIl~ayr'-'Alaw, Religion: an enquiry into its theology and lilltrgy, Leiden 
2002, p. 15, n. 48. 
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Ce rapport se degage de diiferents ouvrages, mais il semble qu'il trouve sa pleine 
expression dans Ie Kitab al-ma'arifd'al-TabaranI, ceuvre doctrinale importante de 
la religion nu~ayrite restee encore inedite l7. Il faut cependant noter que l'ouvrage 
insiste non tellement sur les Imams, dont la croyance en leur divinite constitue 
un pilier essentiel de la doctrine nu~ayrite, mais plus precisement sur leurs bab 
(<< seuils » ou «portiques »), c'esHi-dire les annonciateurs agissant dans Ie monde 
en leurs noms, qui sont egalement pen;:us comme des etres dans lesquels reside 
une etincelle divine. 11 est a noter que la plupart des personnages apparaissant en 
tant que bab nous sont connus comme des personnages marquants parmi les disci
ples des Imams du shi'isme imamite, comme, par exemple, Salman al-FarisI, ~bd 
al-Ralpnan b. Waraqa al-Riyal;tI et Jabir al-Ju'fI; certains d'entre eux sont connus 
pour avoir He excommunies par les Imams en raison de leurs opinions radicales, 
comme 'Umar b. al-Furat au al-Mufaddal b. 'Umaral-Ju'fI. 

Avec Ie developpement de la doct~ine de l'apotheose des Imams, Ie rOle de 
leurs bab fut particulierement mis en valeur. Le statut specifique de ces derniers 
est expose dans Ie Kitab al-ma'arif par les miracles qu'ils auraient accomplis. 
Une liste des bab quasi-historiques a ainsi ete dressee pour accompagner les onze 
premiers Imams shi'ites l8. 

Le dernier bab est ainsi Mul;tammad b. Nu~ayr, Ie fondateur eponyme de Iii 
religion nu~ayrite. AI-TabaranI donne un poids majeur aux figures du onzierne 
Imam, Basan al-'AskarI et son bab Ibn Nu~ayr, en insist ant sur leur role eminent 
dans l'histoire originelle de la secte. Ainsi il consacre des recits sommaires aux 
dix premiers bab et a leurs miracles, alors que l'histoire d'Ibn Nu~ayr est pmticu
lierement elaboree, constituant en realite Ie recit Ie plus detaille que nous connais-
sions sur ce dernier. 

17. Ii existe deux manuscrits de cet ouvrage. L'un, dont seront tin,es nos citations, se trouve 1i 
Hamburg, ms. Or. 304 dans la Staats- und Universitiitsbibliothek Hamburg, Carl von Ossietzky, 
fol. la-126b. L'autre est conserve 11 la bibliotheque Sulaymaniyya d'Istanbul. Une edition annotee, 
basee sur ces deux manuscrits, est en cours par les soins de M. M. Bar-Asher et A. Kofsky. Sur 
I'importance de I'ouvrage, voirM. M. Bar-Asher et A. Kofsky,« Dogma and ritual in Kitab al-ma'arij 
by the Nu~ayrT theologian Abu Sa'Td MaymOn b. al-Qusim al-TabaranT (d. 426/1034-3S) », Arabica 

52 (200S), p. 43-65. 
18. Kitab al-ma'arif, fol. 7Sa-83a. Pour des listes similaires, voir« Nu~ayrT catechism », dans M. M. 

Bar-Asher et A. Kofsky, The Nu~ayrl-'Alawl Religion, p. 176-183. A noter la position ambivalente du 
nu~ayrisme concernant Ie nombre des Imams. Parallelement a la reconnaissance des douze Imams, 
certains textes nu~ayrites parlent de onze Imams uniquement, dont Ie dernier est al-I:J:asan al-'AskarI. 
Certains d'autres evoquent explicitement les douze Imams (par exemple Mlllla?arat YL1sufibll al-'AJL1Z 
al-Nashshabf al-lJalabf tata{iammanlt akha~~a 'aqa'idihim bi-l-taw!lfd, dans ms. Paris, Bibliotheque 
Nationale, fonds arabe 1450, fol. 122b-123a). Dans une discussion au sujet d'al-I:J:asan al-'AskarT, 
celui-ci est presente comme Ie onzieme et dernier Imam dans lequel Dieu s'est inc arne, tandis que 
son fils Mul)ammad n'est pas compte comme Imam (ibid., fol. lISa-121b), ou bien lui sert seulement 
de ism. Cette derniere doctrine se rattache 11 la doctrine nu~ayrite centrale concernant I'incarnation 
de la divinite dans les onze Imams, et la revelation des mysteres re!igieux par al-'AskarT 11 son disciple 
Mul)ammad b. Nu~ayr. Dans cette conception il n'y a pas d'imamat pour Mul)ammad, Ie fils d'al
'AskarT, et ce malgre Ie fait qu'i! est considere, comme dans Ie shi'isme duodecimain, identique au 
Mahdi. Pour une liste des onze Imams, voir S. Lyde, The Asiall Mystery: the Ansaireeh or Nusairis of 
Syria, Londres 1860, p. 132-133; H. Halm, Islamische Gliosis, p. 302. Voir aussi « Kit1ib al-majmu'» 
dans R. Dussaud, Histoire et religioll des No~airfs, p. 187, !ignes 4-5 (texte arabe) ; p. 167 (traduction 
fran\iaise) : «J'atteste qU'al-I:J:asan al-AkhTr 'AskarT est Ie premier et Ie dernier, Ie cache et Ie manifeste, 
et qu'i! est tout-puissant ». 
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.L7 ~an~gyrique_ s~: I~n .~u~ayr d'al-Tabaran~ ~ommence p~r les propos d'un 
celtam ~h ~: Bassan , decllt com,me« une autonte fiable parmlles unitaires (wa
lut~a thl~a mda ~hL aL-.taW(7fd) »_0. Dans un dialogue, Ibn Bassan pose a l'Imam 
aI-Ask an la questIOn sUJvante: 

AI?r~ que les opinions sont si nornbreuses, qui peut-me donner des can seils sur rna 
re~~? . 

AI-~skarI repond : 

S:e1ui ,que les e?,nemis de.la s;lI'a (Ilii$iba) accusent de shi'isme (rafej)21; celui que 
le.s r,educteurs (m~l?a~$I:'a)2- accusent d'exageration (ghuluww) ; celui que ceux 

q~l ?~clarent la supenonte (des Imams) (mil rtaJi 'a 23) jalousent, Ie denon<;:ant comme 
heretIqu~ ~ cherche-Ie, et tu trouveras aupres de lui des conseils valables au sujet 
de ta relIgIOn 24. 

Ilf~gi~ en fait ici d'une auto-definition« en creux» del'identite nusayrite parrap
por~ a I a~tl~ude de ses adv~r~aires. La religion. veritable, c'est-a-dire 'le nu~ayrisme, 
est Ide~tIfiee par al-Tabaram comme « Ie vral shi'isme (shf'at aL-haqq) »25 autre
rn,e~t .d~~ la branche du shi'ism~ d~noncee par Ie courant dominant com~e une 
here~le . Ibn Nu~ayr est donc depemt comme Ie dernier representant de ce shi'isme 
supreme et comme Ie sage religieux par excellence. 

, E,n outre, al-Tabaran! raco~te U!le l;istoire au sujet de deux documents signes 
par I !mam a}-?~san al-As~an, qm presentent Ibn Nu~ayr comme Ie dernier bab 
~~ <~ I ~n~en~;e?Ialr~ entre. Dle~ ~t ses serviteurs (al-wasira bayna Alliih wa-bayna 
l?a~lhl) »- , Imphquant ll11phcttement Ia divinite de l'Imam. Ibn Nusayr est ainsi 

depemt .co~,me Ie pere de la tradition nu~ayrite. . 
PartIcuher~ment significative est la tradition present ant la rivalite entre Ibn 

Nu~ayr et Isl;taq al-Al;tmar, Ie fondateur eponyme des Ishaqiyya la secte concur
rente du .nu~ayrisme28. Selon cette tradition, transmise pill' Muh~m~ad b. Jundab 
- un assistant personnel de l'Imam al-l;Iasan al-'AskarI29 - qmind une delegation 

I?~n. r,eut l'ident!fier 11 .'AlTb. ~1-I:J:assan al-HashimT, considere comme une source denuee de toute 
credlbl~lte (il son sllJet, VOlf al-KlshshT, Kitab al-rijal, p. 383). 

20. Kuab al-l1la'arif, fol. 81a, !ignes 4-S. 
~~. Po~r la notion de rafc.l (litteralement: rejet) et Ie titre rafida ou rawajid comme l'une des 

desl~natlOns courant.es des ~hi'ites, voir E. Kohlberg, "The Te;'~ Rufic;la in I~amT ShT'T Usage", 
lOll/nal of the Amencan Onental Society 99 (1979) p. 677-679 (republie dans id B I· if d L . I - _ SI _,. . ' ., e Ie an aw 
//I mallll II Ism, Vanorum, Aldershot 1991, chap. IV) ; id., "al-Rafida" ou "al-Raw-fid" EP t 8 
p. 400-402. . a .' ,., 

22. Voir plus haut, n. 13. 
23. S~r_cette ap~:I~ation, voir:r. Modarressi, Crisis alld Consolidatioll, p. 23. 
2~. Kuab al-ma arif, fol. 81a, lIgnes 6-10. Cf. R. Strothmann,« Seelenwanderullg bei den NusairT» 

Onens 12 (1959), p. 104. . , 
25. Majl1lii' al-a'yad, p. 113, ligne 10. 

1
.26. Sur I'auto-definition du nu~ayrisme comme Ie vrai shi'isme, voir aussi Kitab al-lIIa'aniJ, fol lOla 
Ignes S-9. ,. , 
27. Kitiib al-ma'arif, fol. 82a, lignes 4-S. 
28. S~r, la rivalite entre les nu~ayriyya et les IsI)aqiyya, voir M. M. B~r-Asher et A. Kofsk The 

NII~ayn-Alall'f Religion, p. 16-19. y, 
29. Kirab al-lI~a'arif. fol. 94a, ligne 1. Ibn Jundab y est appele « Ie yaWn de !'epoque (yatfl1l al

waqt) ». Les yawns (mcomparables) sont des entites divines emanant du bab c'est-a' -di 'e Ie t· . " perso . d IT' . , . ' I I OlSleme llnage e a flmte nu~aynte. Les yatDns, comme les hypostases de la Trinite, sont identifies aux 
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. ., , d '. elle trouva en sa presence IsJ:!aq iui 
de chevaliers perses rendlt vlSlte ace ermetl, ant devant i'Imam Ishfiq dit alors 

. . d' r re Entrant et se pros ern ' A . 'i'I faIsant lecture un IV. 1 I Ct et de presenter leurs requetes a mam. 
aux hotes, vetus en vert, de eve~ a e e t e l'Imam ne leur en donne la 
Ils repondirent qu'ils ne parleralen: ~a~ a~~~se~~er leurs requetes et de montrer 
permission. L'Imam leu~' ordonna ~,01~ eeux sortit un dinar et l'offrit a l'Imam. 
ce qu'ils avaient appor:e. Chacun ~~are oser sa signature sur les pieces et de les 
L'Imam ordonna alo~~ a !bn Nu~ayru a P; obeit et dit a chacun personnellement: 
rendre a leurs propnetalres. Ibn N ~ y, Et VOI'CI' que sur une face de chaque 

. : At'y trouve exaucee ». -
« Prends ceCI, ta reque e s , d' e Ie maitre ai-Hasan al-'Askan, son 

., ,., ·t· Iln'yapasdautre leuqu . I't'e piece etalt ecn . « _ , M h mad (b. Nusayr) », et sur au I 
ism c'est Muhammad et son bab c eslt uA'taemal Hasan al-'AskarI son ism c'esl 

, . d' t e dieu que e mal r - . ' N - -
face: « II n y a pas au r _ 'b Muhammad b. Nusayr b. Bakr al- amlfl 
Muhammad et son bab c'est Ab:l Shu ay h . st un menteur ». L'Imam ordonna . -) Q' nque dit autre c ose e ., 
(ou al-Numayn. mco , I' d' r a' Ishaq Lorsqu'il regard a la piece, 

. 'Ib N . de donner a Ire un ma .' t' ensUlte an· usayl . ent noir et rouge «La communau e 
Isl~aq change a de teint, devenant su~ces~l~t~~ ce a uoi l'Ima~ repondit: « C'est 
est detruite (halakat al-umma) », declaIa) L . qge d'Ishaq rougit encore plus. 
donc toi (qui 9s detruit) (id!u~n kunta antant" ueel~~s~uatre h5tes quitterent !'Imam 
Ibn Jundab pours~it s~n r~clt ~n rac~~~~is qu'il regardait Ibn Nu~ayr, rougissait et 
tres heur~ux, tandls qu IsJ:!aq: ~ cha) I wd-tazwarru 'aynulw), jalousant Ie ra~g 
detournaIt ses yeux (ya~l1na:ll.u wa] 1U n~ t t de l'Imam. D'oD Iy nom d'IsJ:!aq 
d'Ibn Nusayr en tant qu'adJOlnt et represen an : 

. L R 30 ., 
ai-AJ:!mar,« e oug~». ., d'Ib Nusayr comme confident du onZIeme 

Outre qu'elle souhgne la l?osltlon, n t .. Ie c1imat de rivalite a I'epoque 
Imam, cette histoire met c1alrement .1 acce~ans::s dans lesquelles la secte emer
du nusayrisme naissant, et sur le~ ClrC?nS me un affrontement mythique entre 
gea. lei, la rivalite religieuse eS,t pres~~te.e feo~e l'Imam al-'Askarl. Le statut infe
deux membres du cercle ferm~ ?es ISClP s aste avec Ie statut d'al-'AskarI et 
rieur d'Ishaq est depeint exphcltement en contr les 'ustes au paradis31 • Le carac
d'Ibn Nu~'ayr qui sont v~t~s de ver~: tOU\C~~~ee l'ep[thete du rival par excellenc,e 
tere etiologique de ce reclt est clan et ~e p a~TabaranI franchit une etape supple- . 
qu'illustre Isl)aq « Le Rouge ». En OUtl , I' b -b de l'Imam en lien direct avec 
mentaire en presentant Ibn N~~ayr c~mmel ~ a ent dans la 'formulation unique . . ., Ceci s'expnme c alrem -Ie symbohsme tnmtalIe. f d ., ces d'argent Al-'Askan esL . . t les deux aces es pie . 
d'une quasi-shah ada, mscn e sur. d I miere hypostase de la Trinite, tan-
appele Dieu, c'est-a-dire l'incarnatiOn e a pre . 

- d ns la theologie nusayrite, voir R. Dussaud, Risto.ire et . 
fiuures musulmanes. Sur la place des yatlllls a. . SI"'t p '357-361 Cf «NusayrT Cateci1lSm» 

'" • A 68 . M Moosa ExtremIst Illes, . ". , t' 
religion des NO/fams, p. sqq,· , ._ 'AI - R ligioll P 183 ou Ibn Jundab est presen e . 
dans M. M. Bar-Asher et A. Kofsky, The Nll/faY/I- aWl e " , 

comme Ie premier yatfl1l d'Ibn Nu~ayr. . . . nt la rivalite entre Ibn Nu~ayr et Is~liq . 
30. Ibid., fol. 93b-95b. Sur une autre trad1tt?n ~onbceI7_~IlSaY1! al-Nll~ayrr, dans R. Strothl~ann, 

al-AI~mar, voir Risalat al-Shay~h Mabmlli~i ~~~;~~~ch'te: ~nd Traditionen von den heiligen Melste;n 
« Esoterische Sonderthemen bel den Nusa . d I Akademie del' Wissenschaftell Zil Berlm, 
aus dem Prophetenhaus », Abhalldlllllgen del' elltsc lell 
Berlin 1958, fol. 18 (du texte arabe de ms. Hambourg 303). 

31. Voir Coran 76:21. 
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dis qu'Ibn Nu~ayr est identifie avec la troisieme hypostase de Ia Trinite nu~ayrite, 
qui est l'incarnation du bab SaIman32 • 

Cette presentation d'Ibn Nu~ayr ne signifie pas qu'il faille Ie considerer comme 
I'auteur reel de cette transformation de I'identite nu~ayrite naissante en un groupe 
religieux organise dote d'une theologie claire, une liturgie elaboree et une cohesion 
sociale. Tout cela s'est certainement produit au cours des generations suivantes. 
Cependant, il semble qu'Ibn Nu~ayr doive etre considere com me un personnage 
central, presque mythique, ad 0 pte des les premiers temps de la reconstruction 
historique, enveloppee de mystere, de Ia religion nu~ayrite, 

Le statut d'Ibn Nu~ayr et sa proximite avec l'Imam aI-I:Iasan aI-'AskarI, tel 
que cela se donne a lire dans les sources mentionnees ici, illustre bien Ie rapport 
entre Ie nu~ayrisme et Ie shi'isme imamite. D'une part, les racines du nu~ayrisme 
se trouvent dans l'imamisme primitif. Ceia s'exprime dans la perception d'Ibn 
Nu~ayr comme disciple des Imams du shi'isme duodecimain et dans l'integratio.n 
de la lignee des Imams de ce courant dll shi'isme dans la doctrine nu~ayrite. Mars 
comme dans d'autres conceptions religieuses dont on pariera plus loin, ici aussi 
Ie nu~ayrisme developpe, dans une direction radicaIe, des idees qui trouvent leur 
source dans Ie shi'isme. Dans la doctrine nu~ayrite, les Imams ne sont pas unique
ment des personnages dotes de pouvoirs divins (idee qu'on trouve egalement dans 
des textes shi'ites imamites et non-imamites 33) ; ils sont per9us, ainsi que leurs biib 
qui agissent a leurs cotes dans Ie monde visible, comme la divinite elle-meme. Ii 
faut cependant noter qu'au sein du nu~ayrisme lui-meme se sont affrontees deux 
tendances contradictoires quant a la fa90n dont il faut comprendre la divinite des 
Imams. On trouve d'une part ceux qui mettent I'accent sur !'incarnation de la divi
nite en 'All et en ses descendants les Imams; a l'inverse, d'autres tendent vers 
I'abstraction de Ia divinite et sa separation claire d'avec l'imamat34• 

Comme nOllS l'avons deja dit, Ie rapport du nu~yarisme avec Ie shi'isme en 
general et l'imamisme en particulier ne caracterise pas uniquement les debuts 
de la secte, cette epoque d'Ibn Nu~ayr plongee dans un brouillard plus mythique 
qu'historique. Ce rapport continue a etre une caracteristique notoire de l'epoque 
d'al-KhaslbI et du cercle de ses disciples, c'est-a-dire Ie long des lye/Xc et VC/Xlc sie
cles, durant lesqueis se fa90nna la doctrine nu~ayrite et furent ecrits ses ouvrages 
importants dont une partie seulement est par'venue jusqu'a nous35 • Actif dans les 
cours shi'ites .des Buwayhides en Irak et des I:Iamdanids en Syrie, al-Kha~IbI etait 
directement soumis a l'influence des ecrits et des idees shi'ites. Parmi ses reuvres, 
on compte al-Hidiiya al-kubrii, recueil « biographique » des quatorze saints du 
shi'isme duodecimain - c'est-a-dire Ie propl1ete MuJ:!ammad, sa fille Fatima et les 
douze Imams - ressemblant par sa structure aux ouvrages imamites, com me Ie 

. Kitabal-irshad du celebre tMologien al-Shaykh al-Mllfid (m. 413/1022). Cependant 

32. Sur la doctrine de la Trinite dans la religion nu~ayrite, voir M. M. Bar-Asher, « Sur les elements 
chretiens de la religion Nu~ayrite-'Alawite », p. 191-199. 

33. A ce sujet, voir M. A. Amir-Moezzi, « Remarques sur la divinite de l'Imam », dans id., La 
religion discrete: croyallces et pratiqlles spirituelles dans !'islam shi'ite, Paris 2006, p. 89-108. 

34. Sur ces differentes tendances, voir M. M. Bar-Asher et A. Kofsky, The NU/fayrf-'Almvf Religion, 
p.30-33. 

35. Sur Ie role principal d'al-Kha~TbT dans la formation et la cristallisation de la doctrine nu~ayrite, 
. voir Y. Friedman, « AI-J::Iusayn ibn J::Iamdiin al-Kha~lbl: a historical biography of the founder of the 

Nusayrl-'Alawite sect », Stlldia Islamica 93 (2001), p. 91-111. 
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al-Hidava al-kllbra presente uniquement la face exoterique du n.u~ayrisme, tandis 
qu'al-Klla~IbI enseigna la doctrin~ esote~iqueA dans ~'.aut:es, e~nts d~nt.la plupart 
semblent aujourd'hui perdus. Mals Ie fait meme qu II alt ecnt lll;t hVJe dont les 
douze Imams constituent Ie sujet principal suffit pour nous eclalrer sur Ie ra~
port du nu~ayrisme avec Ie shi'isme duodecimain. II serait i~e:cac~ de penser qU'11 
s'agit d'un rapport .externe decoulant uniquement des c?nslderatlOns releva~lt d~ 
la taqiyya (dissimulation tactique) a l'egard des Bu,,:,a~hldes et des ~~mda11l~es, 
Ie ton de l'ouvrage paralt tout a fait sincere et cellll-ci est partout cite panm les 
ecrits nu~ayrites. ,_ _ . . 

Au-de1a du contexte historique dans lequel evolua al-Kha~lbl, 11 faudralt 
egalement considerer les idees qui se degage~t de ses. ecrits et ~e _ ceux de s.es 
disciples, dont Ie principal est comme nous I a~o~s dlt al-T~bara11l, lequel ?Ite 
abondamment les propos de son maitre. Lesecnts nu~ayntes sont emprel?ts 
d'idees shi'ites fondamentales qui sont devenues partie int~grante ~e.l~ doct:me 
nu~ayrite. Entre autres, mentionnons p~r e:e~ple Ie ~evOl~ d~ fideht~, (wa!aya) 
aux Imams et tout d'abord a Dieu-'AII, 10bhgatlOn de dlssoclatlOn (bam a) d avec 
les ennemis du shi'isme, a commen~er par ~es trois 'p~'emier,s califes.., ~u ~nc~r~ 
la doctrine de la taqiyya 36 • Le recuell de poem~s rehgleux ? ~l-Kha~~?l qlll a et~ 
recemment publie37, et dont de nombreux poemes nous etalent deja c:o~n~s a 
travers les ecrits de ses disciples, surtout Ie Majma' al-a'yad d'al-J~b.ara11l, J~tte 
une intense lumiere sur ces idees. La poesie theologique d'al-Kha~lbl 111~stre a l~ 
fois les fondements shi'ites de la religion nu~ayrite et l'interpretation radlcale qm 
en a ete donnee. 

Le calendrier nu~ayrite et son rapport avec Ie shi'isme imamite 
11 semble qu'il n'y ait aucun domaine dans lequell'ambiv.alenc~ du develo~pe

ment du nu~ayrisme ne se don.ne a voir ~utant ,g~~ ~a?s C~~lll des ntue~s ~e~ f;ste? 
Cependant, comme Ie calendner nu~aynte a deja e:e.etudle de fayon ~etaillee ,Je 
me contenterai ici d'en re1ever les aspects propres a lliustrer notre SUJet. . 

Le caractere syncretique de la religion nu~ayrite est remarquablement lllus
tre par son calendrier rempli de fetes ~'o~igines d~verses: c~~etienne, perse (sur- . 
tout zoroastriens) et musulmane (aussl bien sun11lte que shiite). De I Islam, .le~ 
Nusayrites ont adopte Ie 'rd al-fitr (la fete de la fin du jefine), bien <;lue ceIUl-~l 
ne ~oit ici precede d'aucun jefine (!) et Ie 'ld al-a¢(la (la fet~ du sacnfice), tradl
tionnellement tete au retour du peIerinage a la Mecque, qUOlque, comme. dan~ la 
religion druze, les Nu~ayrites ne considerent pas ce p~lerinag~ comme obhgatolr~. 
De l'Islam shi'ite, ils ont adopte le'rd al-ghadfr, qlll commemore dans ,la trad~
tion shi'ite la nomination de 'All par Mul)ammad com me son successeur a Ghadlr 
Khumm et Ie 'Ashura' - jour du martyre de l'Imam al-I:Iusayn b. 'All et ses compa-
gnons massacres a Karbala', en 61/680. , , 

Je ne m'occuperai pas ici de l'ensemble des fetes musulmanes en general et 
shi'ites en particulier qui ont ete introduites dans la religion nu~ayrite. 11 me sem-

36. Sur la /aqiyya dans la religion nu~ayrite, voir M. Moosa, Ex/remist Shi'ites, p. 411-413, et aussi 
M. M. Bar-Asher et A. Kofsky, The Nl/~ayrf-'A/awf Religiol!, p. 62. 

37. Dfwiil! al-Klwsfbf, ed. S. HabTb, Beyrouth 1421/2001. 
38. Voir M. Moo~a, Extremi;t Shi'ites, p. 382-397; M. M. Bar-Asher et A. Kofsky, The Nl/~ayrf-

'Alawl Religiol!, p. 11~-151. 
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ble qu'une etude des deux dernieres fetes shi'ites mentionnees, occupant une place! 
centrale dans Ie calendrier imamite, et de la fayon dont elles ont penetre dans la 
tradition nu~ayrite, constituera pour nous une illustration eloquente du type de 
rapport existant entre Ie nu~ayrisme et Ie shi'isme imamite. 

Parmi les fetes d'origine shi'ite adoptees par Ie calendrier nu~ayrite Ie jour de 
Ghadlr Khumm est d'une grande importance. Ghadlr Khumm (I'etang de Khumm, 
situe entre la Mecque et Medine) devint celebre dans l'histoire musulmane a cause 
du recit d'une declaration en faveur de 'All qui, selon la tradition, aurait ete pro
noncee par Ie Prophete a cet endroit. Seion de nombreuses sources tant sunnites 
que shi'ites, Ie Prophete, revenant de son dernier peJerinage a la Mecque, rassem
bla ses adeptes a Ghadlr Khumm et leur fit un sermon ou, entre autres choses, il 
adressa a 'All l'une des declarations les plus celebres de l'histoire de la controverse 
shi'ite-sunnite: « Celui dont je suis Ie mawla, 'All en est aussi Ie mawlCi. 0 Dieu, 
sois I'ami de son ami, et l'ennemi de son ennemi (man kuntu mawlahu fa-'Alf 
mawlCihu, allilhumma willi man walCihu wa-'adi man 'adahu) »39. 

Alors que shi'ites et sunnites sont unanimes sur les circonstances dans lesquel-
: les cette declaration a ete faite, leurs opinions divergent quant a la signification 

du terme de mawla, Ie mot-clef de ce rapport. Dans les sources sunnites, mCtwlCi 
est cense signifier « ami » ou « parent ». Ainsi, selon l'interpretation sunnite, Ie 
Prophete ne comptait exprimer aucune position politique ou reJigieuse quant au 
statut de 'All, mais cherchait simplement a exhorter ses adeptes a tenir son cousin 
et gendre en haute estime. La tradition shi'ite, en revanche, donne une autre signi
fication a mawlCi - a savoir « patron » ou « chef» - et interprete les propos du 
Prophete comme la nomination explicite (na:f:f) de 'All comme son successeur. Elle 
affirme donc qu'il faut traduire cette phrase par: « Celui dont je suis Ie patron, 'All 
en est aussi Ie patron »40. 

Venons-en maintenant au commentaire que fait al-TabaranI de ce recit; selon 
lui, la version de la declaration citee plus haut est celle de « tous les shi'ites reduc
teurs (kiiffat al-shi'a al-mltqa~~ira) »41. La version transmise et verifiee par les vrais 
unitaires (ahl al-taw(lfd) - c'est-a-dire les nu~ayrites - est fondamentalement diffe
rente. Le ProphHe aurait prononce en faveur de 'All ces mots: man kuntu mawlCihu 
ja-'Allma'nahu (<<Celui dontje suis Ie mawlCi, 'Ali est Ie ma'nil »)42. En d'autres ter
mes, en rassemblant ses fideJes a Ghadlr Khumm, Ie Prophete n'avait pas seulement 
l'intention de distinguer 'All des autres en Ie nommant Imam, comme Ie croient 
les shi'ites' exoteristes, mais il voulait aussi Ie declarer comme ma'na, l'hypostase 
supreme de la Trinite nu~ayrite. La signification du jour de Ghadir Khumm reside 

39. II existe une vaste litterature sur cet evenement et ses implications religieuses et politiques. 
Le volumineux ouvrage de 'A. A al-AmTnT, al-Ghadfr fi a/-kitiib wa-I-slllllla wa-/-adab (Teheran 
1372/1952), illustre la place majeure que I'evenement de Ghadlr Khumm occupe dans Ie shi'isme. 
Pour un resume du deb at shi'ite-sunnite au sujet de Ghadlr Khumm, voir par exemple L. Veccia 
Vaglieri, « GhadTr Khumm », EI', t. 2, p. lUI5-1017. Voir aussi W. Madelung, The Succession to 
MuJ;ammad: A Study oflhe Early Caliphate, Cambridge 1997, p. 253 sqq. 

40. En Iran, jusqu'a il y a peu, la fete de GhadTr Khumm etait celebree par la preparation de trois 
bamboches en pate remplies de miel representant Abu Bakr, 'Umar et 'Uthman que l'on per~ait avec 
des couteaux. Le miel qui en sortait symbolise Ie sang des trois usurpateurs hai's. Voir L. Veccia 
Vaglieri, p. 1017. 

41. Sur ce terme, voir plus haut, n. 13. 
42. Majmii' al-a'yiid, p. 54, lignes 9-10. 
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donc dans la croyance selon laquelle ce jour-la « [MuJ:1amm,ad! a elucide l'es~ence 
divine de notre seigneur, Ie Commandeur des Croyants J=, ~h] parce que c est Ie 
jour [ ... ] au cours duquella divinite s'est manifestee ~t revelee »43. . 

L'importance de ce jour dans Ie calendrier ?u~aynte est encore plus ~la~rement 
illustree par l'ode qu'al-Kha~IbI y a consacre. Nou:bre, d~ ses vers decflvent,ra 
scene de Ghadlr Khumm et des enseignement~ attnbues a ,.MuJ:1an~l~ad au su~et 
de ia divinite de 'All a cette occasion44. Le poeme dresse llI1ventane d~s autres 
attributs divins de 'AlI, puis decrit la position de ~uJ:1ammad par rapp~rt. a c~ ~e;~ 
nier: «Je suis son serviteur, Ie messager [envoye] vers vous avec un lIvle reve!e, 
i1 ['Ali] a dit: "parle de moi ames serviteurs ; je suis leur protecteur et leur soutlen 
Ie plus sur" »45. ,.' .. " .', , 

L'idee enoncee dans la deuxieme strophe, a saVOlr que la dlvlI1lte s est lev~~ee 
elle-meme Ie jour de Ghadlr Khumm, .est e~core plus ~laboree dans un~ pnere 
reservee a ce jour. Moment unique qUI se sltue au-dela du t:mps (<<, Car ~ucun 
jour ne l'a precede ni suivi »)46, Dieu a appele ~out:s ses creatures a Le lec?~~ 
naltre L'auteur expose encore Ie concept nu~aynte recurrent selon leq.uella dlvl 
nite s~ revele elle-meme a la communaute et aux individus en fonctlon de leur 
capacite de perception47. La difference essentielle entre les natures des hom~~s 
explique pourquoi les « fideles reducteurs », en e_ntend~nt les propos du Prop~ete, 
ont compris qu'ils proclamaient l'imamat de. 'All, t~n?ls que les cr~yant~ - c ~st
a-dire les Nu~ayrites -les ont correctement lI1terpretes comme se I appOl tant a sa 
divinite48. . , , _ 

Comme l'Islam shi'ite, la tradition nu~ayrite mterprete lao scene ~e ~hadlf 
Khumm "comme la reconfirmation, dans ce monde, d'une alhance ?reex.Ist~nt~ 
avec Muhammad et sa sainte famille. Dans Ie Majmil' al-a'ytid, ce fait est mtegre 
a une tM'ologie cosmogonique49. ,. 

La tendance du Majmli' al-a'yiid a mettre l'accent sur II~nportance de.s ~tes 
nusayrites en dressant l'inventaire des series d'evenements qu~, .a tr~vers 1'11lstorre, 
se sont produits ces jours-la precisement prevaut egaleme~t ICI. Dlv<;rses ex,Pres.
sions, coraniques pour la plupart, contenant Ie mot yawl1l (Jour). que I aut~ur I,nter
prete comnle des refere~ces, a~ jour ~e GhadI~ Khu.mm, feraI~nt ~lluslOn a._ce_s 
evenements50. Apres aVOlr decnt les dlverses dImenSIOns de ce Jom, ,~l-Tabal.am, 
a son habitude, passe aux aspects liturgiques, ~ffrant ~n :nsemble, d lI1structIons 
concernant les rituels a accomplir a cette occaSIon. BaIgnes et pares, les croy~n~s 
doivent se rassembler en s'assurant qu'aucun adversaire, enfant ou esclave femI
nine, n'es~ present. Ils doivent ensuite sacrifier un animal, bruler de l'ence~s et 
offrir a boire et a manger aux participants. Apres ~e rel?as, les croyants d?IVent 
se laver les mains et verser l'eau restante de I ablutIOn ntuelle da,ns les com~ de 
la maisOli OU la ceremonie s'est deroulee. C'est a ce moment qU'll faut serVIr Ie 

43. Ibid., lignes 10-11. 
44. Ibid., lignes 6-8. 
4S.lbid., p. S6, lignes 14-1S. 
46. Ibid., lignes 2-3. 
47. Ibid., !ignes 11-12. 
48. Ibid., lignes S-7. 
49. Ibid., p. 60-61. 
SO. Ibid., p. 77-78. 
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vin sacramentel (appele 'abd al-lUtr, litteralement: « serviteur de la lumiere »)51, 
accompagne d'un encensoir rempli; tous les participants doivent partager Ie yin, 
lever les mains vers Dieu, s'embrasser et reciter une priere contenant des formules 
de louanges au sujet du Dieu-'All et un resume des divers merites de ce jour 52. 
Comme il s'agit d'un jour Oll les prieres sont censees etre particulierement effi
caces, les croyants sont encourages a « prier pour que l'absent revienne, que Ie 
malade guerisse et que I'indigent beneficie de la misericorde divine »53. Entin, 
jefiner ce jour-Ia est hautement recommande4. 

Dne autre tradition, citee dans Ie traite intitule al-Muqni' du theologien ima
mite al-Shaykh al-MufId, fournit egalement des instructions rituelles pour la fete 
de Ghadlr. Ces instructions cependant - analogues en partie seulement aux pre
cectentes - s'adressent aux Shi'ites en generaJ55. Honnis l'obligation de se laver, de 
se parer et de porter ses plus beaux vetements, les croyants re90ivent des ordres au 
sujet de la priere du matin56. 

Dne autre fete importante du calend.Tier nu~ayrite dont les racines se trouvent 
dans la tradition shi'ite est Ie jour de 'Ashiira'. La designation meme du jour de 
'Ashiira' comme une fete ('rd) indique deja la conception elaboree par al-TabaranI 
selon laquelle, contrairement a l'Islam shi'ite, Ie nu~ayrisnie ne Ie considere pas 
com me un jour dedeuil. Le motif exploite par al-TabaranI dans sa discussion de la 
fete de Ghadlr Khumm - it savoir que les traditions shi'ites normatives concernent 
les aspects exoteriques des evenements historiques et echouent dans la perception 
de leurs aspects secrets et donc plus essentiels - est encore plus prononce dans 
son traitement du jour de 'AshiiI'a'. Le conflit qui opposa les Omeyyades a l'Imam 
al-I:Jusayn et qui s'acheva avec la mort de celui-ci et celle des autres descendants 
du Propl1ete a Karballi' (au mois de MuJ:1arram 61/octobre 680) est interprete de 
fa\=on symbolique par al-TabaranI. Sa connaissance des recits tradition nels it pro
pos de ce soulevement peut etre deduite des descriptions rapides qui se trouvent 
it la tete de son chapitre consacre a 'Ashnra'. Cependant, comme en d'autres cas, 
il insiste sur Ie fait que ces recits ne s'accordent pas avec la vision nu~ayrite des 
sequences historiques des evenements mais avec la version racontee par « les 
sunnites et les shi'ites exoteristes (al-'timma wa-'{.tihiriyyat al-shf'a) »51. Selon ces 
derniers, al-I:Jusayn aurait ete tue durant Ie massacre de KarbaIa', position comple
tement rejetee par al-TabaranI qui propose une interpretation « docetiste » de la 
mort de !'Imam. Tandis qu'il se trouvait a Karbala', al-I:Jusayn imprima son image 
exterieure (alqii shibhahu)58 a son partisan I:Jan?ala b. As'ad al-ShibamI59, qui ii 

S1. Sur Ie vin sacramentel ('abd al-11I7r), voir M. M. Bar-Asher et A. Kofsky, The NlIsayrl-'Alawf 
Religioll, p. 169. 

52. Majmii' al-a'yiid, p. 64-68 . 
. 53. Ibid., p. 67,lignes 17-18. 
54. Ibid., p. 79, ligne IS. 
5S. Ibid., p. 80-81. Voir en particulier Ie debut du passage (p. 80, ligne 17 ; p. 81, ligI)e 5), qui 

reproduit presque fidelement Ie Muqlli' d'al-Mufid (publie dans Silsilat mu'allafiit a/-Shaykh al-
MUfid, Beyrouth 1414/1993, vol. 14, p. 203-206). . 

56. Majmtl' al-a'yiid, p. 81, lignes 9-10. 
57. Ibid., p. 107, ligne 4. 
58.lbid.,lignes 9-10. 
59. Selon la tradition shi'ite, ce J::lan~ala sera it l'un des martyrs de Karbalii' ; voir par exemple al

Shaykh al-Mufid, al-Irshiidfi ma'ri/at !llljaj Alliih 'alii al-'ibtid, Najaf 1381/1962, p. 238. Voir aussi 
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son tour fut enleve au ciel puis remplace par « Ie second» (aI-thallI.), c'est-a-dire 
Ie second calife 'Umar b. al-KhaWib, l'ennemi emblematique du shi'isme, designe 
aussi comme « Ie diable des diables et Ie Pharaon des Pharaons (iblfs al-abalisa 
wa-fir'awll l-fara'ina) »60. 

AI-TabaranI assimile l'erreur commise par « tous les musulmans et par les 
shi'ites 'exoteristes (k4ffat al-'amma mill al-muslimlna wa-?,ahiriyyat al-shta) »61 Ii 
celle des chretiens a propos de Jesus - puisqu'ils croient de fa90n erronee a la mort 
et a la crucifixion de ce dernier. L'interpretation veridique, affirme l'auteur, est 
celle que donne Ie Coran (4:157), a savoir que Jesus n'a ete ni tue ni crucifie : « cela 
leur est seulement apparu ainsi (wa-lakin shubbiha lallum) ». La tendance a etablir 
une analogie entre al-l;Iusayn et Jesus est assez courante dans les ecrits shi'ites 62. 
Notre texte, cependant, elargit cette analogie pour y inclure une interpretation 
docetiste de leur mort, un motif plus frequemment employe pour caracteriser l'af
finite entre Jesus et 'Ali63. Dans Ie Majmii' al-a'yad, al-l;Iusayn est explicitement 
identifie Ii Jesus: « [ ... J Car notre maItre al-l;Iusayn est Ie Christ et Ie Christ est 
al-Husayn »64. 

Puisque la mort d'al-I:fusayn es~ ainsi niee, toute ceremo~ie de deuil effectu!e 
lors de la ceremonie annuelle de 'Ashilra' est absurde et stnctement condamnee. 
Dans un poeme dedie au jour de 'A.shilra', al-Kha~IbI exclut explicitement _du rang' 
de ses adeptes ceux qui pleurent la mort d'al-l;Iusayn durant Ie jour de 'Ashilra': 
« celui qui pleure son seigneur, je ne suis pas - Dieu soit loue - du meme bor? 
que lui (wa-biikiyan yabkf 'ala rabbihi lastu bi-?wmdi ll~hi min bizbi!!i) »6~. A 
I'inverse des Shi'ites (appeles ici acfdad, "opposants"), qm sont en dellll ce Jour 
la, pleurent et s'habillent de noir, « les unitaires - c'est-a-dire les Nu~ayrites - se 
rejouissent et sont joyeux, louent Dieu, lui adressent des prieres et confessent son 
unicite, contrairement aux renegats »66. 

Un resume poetique et succinct de l'interpretation nu::;ayrite du jour de 
'A.shura' est propose dans Ie poeme d'al-Kha~IbI mentionne plus haut67. II met en 
particulier l'accent sur la dichotomie entre la masse des shi'ites et les Nu~ayrites, 
qu'al-Kha~IbI designe comme « les vrais shi'ites (shf'at al-?wqq) »68. Notre pen
seur fait l'el,oge de ceux qui effectuent Ie pelerinage au lieu saint de Karbala', tout. 

.. ' 

lvI. Ayoub, R~del1lplive Sufferillg ill Islam: A SllIdy oj the Devotional Aspects of 'Ashiira' in TwelveI' 
Shi'ism, La Haye 1978, p. 116. 

60. Maj/1l!7' al-a'yad, p. 110, !ignes 4-5. Voir aussi ibid., p. 127, ligne 7, all une interpretation 
analogue'est rapportee par al-Kha~lbl au nom de son maitre 'All b. AI)mad al-TurM'!. 

61. Ibid., p. 107, ligne 12. 
62. Voir par exemple M. Ayoub, Redemptive Suffering ill Islam, p. 34-36, 116; G. Kanazi', « The 

massacre of al-1:Iusa,yn b. 'All: between history and folklore », dans Studies ill Canonical alld Popular 
Literature, ed. S. Ballas et R. Snir, Toronto 1998, p. 23-26. 

63. Voir M. M. Bar-Asher, « The Qur'an Commentary Ascribed to Imam f:!asan al-'Askarl », 
Jerusalem Studies ill Arabic and Islam 24 (2000), p. 369-374. 

64. Maima' al-a'yad, p. 107, !ignes 16-17. Une autre formulation, plus precise encore, de ce concept 
apparalt'dans deux vers d'un poeme d'al-Kha~lbT, decrivant la scene de Karbala' (ibid., p. 108, !ignes 
11-12). 

65. Ibid, p. 110, ligne 13. 
66. Ibid., lignes 9-11. 
67. Ibid., p. 110-i15. 
68. Ibid., p. 113, !igne 10. 
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en 'connaissant la verite du mystere d'al-l;Iusayn69. II exhorte plus loin ceux qui 
ignorent ce secret a prier Dieu 70 pour qu'Illes guide vers « la connaissance inte
rielire cachee ('ibn biifin mastar) » de ce mystere. AI-Kha~lbl utilise elegamment 
la metaphore classique de l'ascension d'une echelle pour depeindre les efforts 
spirituels du vrai croyant pour acceder au mystere divin: « Cherche une echelle 
et monte vel'S la verite, et promene-toi autour de l'essence de la connaissance 
cachee ... »71. En effectllant cette promenade mystique dans Ie royaume divin, 
divers secrets sont reveles au vrai croyant. II approfondit sa connaissance des ecri
tures sacrees de toutes les religions 72 et reconnai't qu'il n'y a aucune verite ni dans 

, les recits repandus selon lesquels al-l;Iusayn a trouve la mort « sous les sabots du 
. cheval d'Ibn Ziyad Ie maudit, ni dans l'opinion selon laquelle il est enterre »73. 
. Le croyant per90it ensuite l'essence veritable d'al-l;Iusayn, realisant qu'il est « Ie 
maItre de la creation» 74. . 

Un ensemble de recits mettant l'accent sur les caracteristiques surnaturelles et 
les pouvoirs miraculeux d'al-l;Iusayn est indus dans un chapitre intituIe Khabar 
ai-fujitf - c'est-a-dire l'histoire dll (jour de) Tufl(f, lieu a proximite de Karbala>75. 
AI-J:Iusayn y est presente d'une maniere progressive, d'abord comme Ie Mahdi, 
combattant ses ennemis et accomplissant des miracles 76 puis devenant la divi
nite elle-meme, proclamant explicitement: « Je suis Dieu Ie Tres-Haut, Ie Tres 
Glorieux (ana allah al-'alf al-'a?,fm) »77. 
_ Comme dans d'autres sections du MajmII' al-a'yad, la description du jour de 

'AshUra' s'acheve par une priere destinee a ce jour qui, significativement, resume 
ses ,car~cteristiques principales: confirmation de la divinite d'al-l;Iusayn et rc::jet 
categonque de sa mort et de tout autre attribut banalement humain 78. 

Ces deux fetes centrales de la tradition shi'ite et nu~ayrite illustrent aussi bien 
une continuite entre les deux qu'un changement. La continuite s'exprime par 
Ia conservation de ces fetes shi'ites en tant que partie integrante de la tradition 
nu~ayrite, ainsi que par la reference a la litterature shi'ite imamite, comme par 
exempIe Ie Muqni' d'al-Shaykh al-MufId, pour ce qui est la description des rites qui 
y sont accomplis. Quant au changement, il s'exprime des Ie debut dans J'approche 
critique du nu~ayrisme a l'egard du shi'isme en general et de l'imamisme en parti
culier, prese~tes comme la masse ignorante ne comprenant que l'aspect exoterique 
des choses. A travers cette evolution apparalt l'effort des theologiens nu~ayrites, 
en l'occurrence al-Kha~Ibl et al-Tabaranl, pour une reinterpretation radicale des 
feteslihi'ites com me portant l'une (Ghadir Khumm) sur la manifestation de 'All 

69. Ibid., !ignes 9-10. 
70. En reference au Coran 70:3. 
71. Majmii' al-a'yiid, p. 114, Iignes 1-2. 
72. Ibid., ligne 8. 
73. Ibid., !ignes 17-18. 
74. Ibid., ligne 12. 

75. Ibid., p. 117-124. Ces evenements sont devenus un theme traditionnel de'la martyrologie shi'ite. 
Voir par exemple Ibn Tawus (m. 664/1266) dans son al-Lulll(f (ou al-Ma/lum 'alii qatla al-{I(fiIj 
decrit dans E. Kohlberg, A Medieval Muslim Scholar at Work: Ibll Tawiis alld his Library, Leiden 
1992, p. 42. 

76. Majmii' al-a'yqd, p. 119, !igne 1-2. 
77. Ibid., p. 118, ligne 19. 
78. Ibid., p. 131-132. 
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d·, d' I Husayn , ,- - -') me concernant la nature IVme a -. '. 
comme Dieu, et I autre (Ashura com 'K bal-a' Dalls cette lecture spIrItuelle 

. d' . t de sa mort a ar . . 
et la presentatIOn« ocetIs e » . . . 1 tradition shi'ite qui Ie pen;:Olt, 
de l'evenement de KarbaHi', Ie nu~ayns~e CrdltlqfUe a exoterique. De Iii provient la 

'I 'on n!ductnce e ac;;on '1 t I en raison de sa compre lenSI . . .,. d 'A hurll' comme un jour de dem e a 
profonde divergence entre la VISion shiite e s de fete 
vision nu~ayrite qui Ie considere comme une gran . 

Le retour du nusayrisme au sein du shi'isme imamite it l'epoque mod~rn~ 
. .' durant res de huit siec1es, c'est-a-~I:e 

Notre connaissance du nu~a~Ilsme naire A~ debut du xu" siec1e, les CrOises 
du XIe au XIXe siecle, demeure tr~s lacu . de Lattaquie. Apres sa recon-

t· de la region montagneuse , 
conquirent u~e par l~ _ _ Saladin) en 584/1188, la region fut annexee a~ 
quete par Salah al-Dm al-Ayyubl ( ,. d amelouke on raconte que Baybals 
sultanat des Ayyubides. Durant la penO. el~ - (m 689/1290) echouerent dans 
(m. 676/1277) ainsi que so~ succes~eur ~:;~~IsI;m sunnite ~n leur ordonnant 
leurs tentatives de converSion des u~a~;~ 
de construire des mosquee~ dans le~r~ vd

l 
agtteosm' ane les Nusayrites etaient consi-

1 . partie de la peno eo,. t' ne 
Durant a majeure " Ie droit de maintenir leur propre sys el 

deres comme un groupe sepa.re, ayant t . e avec la fill de !'ere ottomane et 
C dant Us perdlrent cette au onoml 79 

juridique. epen . ' ,. s aux tribunaux musulmans. . 
furent donc contramt~ d aVOIr recour la religion nusayrite prit nmssance ~u 

L'interet de l'Occldent moderne pour . eens des diplomates et des mls-
., I I sque des voyageurs eUlop , I " 

milieu du XIX' slec~, or . N ites prirent conscience de a ~pecl-
sionnaires rencontrerent en ~yne les .u~ayr u~crits de leurs ecrits canomques. 
ficite de leur religion et acqUlrent c~~ta1l1ts d~~man du consulat general de prusse 
Parmi eux, Joseph Catafago, chance ler ~'t 'ques nusayrites80. Quelques annees 
en Syrie, publia en 1848 d~l~refs te~t~i;sr:;~aire anglais Samuel Lyde sa mono-
plus t~rd ~en 1~60), ~~,t p~, I~e par . 
graphle pIOnmere deja cI~ee . histori ue et doctrinal du nu~aynsme ave~ Ie 

Curieusement, malgre Ie rapport . ql' les bases shi'ites qui s'y trouvalent 
, , It]" mamisme en partlcu ler,' d "e 

shi'isme en genera e ,I du reste des compos antes u synci -. 
ont disparu et se sont fondues d,~ns.le mag~~'avec l'Islam a ete bien decrite par Ie 
tisme nu~ayrite. L'ampleur de 1 elo!gne~e\n Ta miyya (m. 729/1328), qu}, viva~t 
celebre tMologien musulman Taql al-Dm ~ d ypres Dans l'un de ses decrets, II 

. . ble-t-il connu les Nu~ayntes e. . . 
en Syne, a, sem , . . 1'1 I orthodoxe »face aux Nu~ayntes. 

" I' tt't de que dOlt aVOIr s am « 
precise a I u 'I . fideles que les Juifs et 

d' 't t appeles Nosayns sont p us III 
Ces gens ci-dessus ecn s e .... b' des idoHitres Le mal qu'ils 

d·, Ius infideles encore que len . 
Ies Chretiens, que IS-Je, PI' d que celui que font Ies infideles ., r' d Mahomet est P us gran . 
ont fait a la re IglOn e :.. II ti' t aupres des Musulmans Ignorants 
belligerantS, Turcs, Francs et autles. s ~Igne~, D'leu ni a son prophete, ni a son 

. . . realite ils ne crOient i1l a, " 
d'etre Slu'ltes ... , mals en, . d's ni it renfer' ni a l'envoye 
livre; ni a Ia retribution, ni au chatiment; 111 au para I , , 

, ., nusa risme durant l'ere ottomane, voir M. Moosa; 
79. Pour un aper~u historique ?etalll~ dUH l~./« Nusayriyya >', EI', t. 8, p. 147-150. ., . 

Extremist Shi'ites, p. 267-279 et vOir aUSSI H. a.,. Z~itschrift der Deutschell MorgelliandlsciJell 
80. J. Catafago, « Die Drei Messen der Nussalfle1 », 

Gesellschaft 2 (1848), p. 388-394. 
81. Voir plus haut, n. 18. 
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de Dieu avant Mahomet (que Dieu Ie protege et Ie sauve!) ni a a~cune des religions 
precedentes ... Les docteurs de l'Islam sont tous d'accord sur ces points: qu'il est 
illicite de contracter Ie mariage avec de tels gens, et qu'un homme ne peut ni coha
biter avec son esclave, si elle est No~airl, ni prendre femme parmi eux; que Ies 
animaux tues par eux sont impurs ... i1 n'est pas licite d'enterrer Ies No~airls dans 
Ies cimetieres musulmans, ni de reciter Ies prieres sur leur corps ... &2 

Le tournant dans l'initiative du nu~ayrisme pour eradiquer - du moins en appa
rence -les doctrines religieuses et les rituels « heterodoxes » qu'il avait conserves 
plus de mille ans et pour se presenter comme une branche du shi'isme imamite est 
tres fortement lie au debut de l'ere coloniale, plus precisement it la penetration des 
Franc;:ais en Syrie et au Liban apres la fin de la premiere guerre mondiale. 

Le passage des Nu~ayrites de I'oubli historique a l'arene politique en Syrie au 
debut du XX· siec1e provoqua une hostilite manifeste a leur egard. Du cote musul
man, d'innombrables tentatives furent faites pour rappeler a tous les nombreuses 
« heterodoxies» presentes dans la religion nu~ayrite et pour presenter ses croyants 
comme deviants et apostats. A l'oppose les Nu~ayrites firent des efforts paralleles 
pour se presenter comme faisant pleinement partie de 1'lslam'shi'ite imamite. Dans 
leurs tentatives pour recevoir Ie sceau de leur identite islamique, ils embaucherent 
des savants religieux celebres aussi bien sunnites que shi'ites. 

L'expression symbolique la plus significative dans Ie processus de retour du 
nu~ayrisme au sein de !'Islam shi'ite est Ie changement du nom de la secte. Les 
Nu~ayrites, bien conscients que Ie nom de leur religion etait un facteur important 
dans leur mise au ban, demanderent ici et la a en etre liberes et commencerent it 
s'appeler 'Alawites. Le nom d'origine les liait fortement d'une part a la personne 
d'Ibn Nu~ayr, dont Ie rapport avec les cercles radicaux du shi'isme est bien connu, 
et d'autre part, comme no us l'avons deja note, au nom l1a~ara (<< chretiens »), qui 
evoque les elements chretiens presents dans leur doctrine religieuse. A l'inverse, 
Ie nom 'Alawites (derive, com me on Ie sait, du nom de 'AlI) mettait justement en 
valeur leur rapport it 'AlI en particulier et au shi'isme en general. 

De meme, Ie nom de la region dans laql1elle avait vecu la majorite de la commu
naute nu~ayrite durant des siecles changea egaiement, passant de Jabal o/l~ariyya 
it labal al-'AZawiyyfn. Nous ne pouvons pas dater avec exactitude l'apparition du 
terme 1\lawiyyiin. Quelques chercheurs affirment que l'utilisation la plus ancienne 
(ou l'une des plus anciennes) du nom par un membre de la secte 'alawite fut faite 
par Mu~ammad Amin GhiiIib aI-TawIl, nu~ayrite-'alawite de la ville de Adana 
(d'ou il partit vivre a Antioche puis it Lattaquie). En 1924 il publia son celebre 
ouvrage sur l'histoire de la secte et l'intitula Ta'rfkh aZ-'alawiyyfl1 (<< Histoire des 
'Alawites »)83. Dans ce livre, al-Tawn fait une tentative apologetiql1e intense pour 
decrire l'histoire de la secte comme faisant partie du shi'isme imamite. II rappelle 
lui-meme que l'emploi du terme 1\lawites, qui est un retour au nom originel des 
inembres de la secte, a deb ute en 1920. Le fait est lie a la decision des Franc;:ais, 

82. Traduction de S. Guyard, « Le fetwa d'Ibn Taymiyyah sur les No~airls », Journal asiatique 
VI/18 (1871), p. 185-186, 192 et 194. 

83. L'ouvrage se fonde sur une version anterieure du livre ecrite en turc quelques annees auparavant. 
En l'absence d'une meilleure source, Ie livre d'al-TawII est consider!!, malgre les imprecisions 
nombreuses qu'i! renferme, com me un document important pour I'etude de I'histoire des Nu~arites
'Alawites. 
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Ie 31 aofit 1920, de definir Ie territoire dans lequel resldait la population nu~ayrite 
comme Territoire des Alawites et, deux ans plus tard, l'etat qui y avait ete edifie 
comme Etat des Alawites 84 • 

AI-TawIl note egalement que Ie ler septembre 1920, un Alawite de la yille 
de Tartouse commen9a Ii publier un journal intitule al-$adii al-'alawl (l'Echo 
'alawite)S5. Le changement de nom, qui decoulait entre autres de la volonte des 
Fran9ais de preter une oreille attentive aux souhaits des membres de la commu
naute, ouvrit la voie Ii la volonte des membres de la secte de se rapprocher du 
shi'isme imamite. Le 16 septembre 1922, les Nu~ayrites furent reconnus comme 
une ecole juridique independante, legiferant selon Ie droit imamite-ja'farite 86• 

L'independance politique et religieuse it laquelle accederent les Alawites a 
labal An~ariyya grace au gouvernement fran9ais engendra la colere de differents 
cerdes de pouvoir qui esperaient l'ectification d'un etat syrien unifie dans lequel 
seraient rassembles tous les groupes religieux du pays. Ces cerdes, a commencer 
par la majorite sunnite, virent dans Ie comportement politique de la plupart des 
'Alawites, heureux de l'autonomie accordee87, un acte de collaboration avec l'etat 
fran9ais qui emp10yait la tactique du « diviser pour regner » en bas ant sa mai
trise de la Syrie sur la domination des minorites marginales comme les 'Alawites 
et les Druzes s8 • C'est sur ce fond qu'il faut comprendre les tentatives, emanant 
principalement des cerdes sunnites, pour noircir l'image des Alawites en les pre
sentant comme une secte d'apostats, en mettant constamment en avant que leur 
changement de nom ne temoigne aucunement de leur changement de nature. Ces 
cerdes mirent impitoyablement l'accent sur les bases « Mn~tiques » de la doctrine 
nu~ayrite, comme leur rapport au personnage d'Ibn Nu~ayr, la croyance en l'incar
nation de Dieu dans 'All et les Imams, leurs pratiques antinomistes, etc. 89 

La litterature anti-nu~ayrite s'etend sur un large perimetre, et existe encore 
de nos jours (ega1ement sur les sites internet), mais elle ne contient pas beau
coup de nouveautes 90• Les arguments diriges contre 1es 'Alawites ne sont pas 
differents de ceux qui avaient ete emis contl:e eux au Moyen .Age, comme dans 
la Jatwii d'Ibn Taymiyya citee plus haut. A l'oppose il existe une litterature 
apologetique des 'Alawites et de leurs sympathisants, destinee Ii repousser ces 
arguments et Ii les presenter comme des musulmans integres ou du moins comme 
des Shi'ites-imamites. Parmi les ouvrages de ce type, mentionnons al-'Alawiyyiill 
al-mqayriYYLln man hum wa-ayna hum (Les 'Alawites Nu~ayrites: Qui sont-ils et 

84. AI-fawn, Ta'rfklz a/-'a/awiyyfll p. 449-450; H. Halm, « Nu~ayriyya », EP, t. 8, p. 149; G. Yaffe, 
« Between separatism and union: the autonomy of the 'Alawl religion in Syria, 1920-1936 », these 
de doctorat, Universite de Tel-Aviv, Tel-Aviv 1992 (en hebreu), p. 10; Suhayr Mul~ammad 'AlI al-Fn, 
a/-N1/~ayriyy1711 (dans Silsilat ba't) a/-{ayyariit a/-;fikriyya al-I1l1/'a~ira wa-l1lawqij ai-islam l1lillha), 
Le Caire 1410/1990, p. 21. 

85. AI-fawn, Ta'rfklz a/-'a/alViyyfn, p. 449. 
86. Le nom de Ja'farites, c'est-a-dire les adeptes de l'Imam Ja'far al-~adiq (m. 148/765), est Ie nom 

Ie plus courant en Syrie et au Liban pour designer les Shi'ites imamites. 
87. II est a noter cependant qu'il y avait aussi au sein des 'Alawites des opposants farouches a l'etat 

fran~ais, comme Ie rebelle celebre ~alil~ al-'All, voir G. Yaffe, « Between separatism and union ... », . 
p.75-84. 

88. Voir, par exemple, Moosa, Extremist Shi'ites, p. 292-310; ai-HI, al-Nl/~ayriyyiin, p. 129. 
89. AI-HI, al-N1/~ayriyyiill, p. 47 sqq. 
90. Le Iivre',par excellence de ce genre est I'ouvrage d'al-FIl, cite dans les deux notes precedentes. 
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ou ~ont-ils 7) F,ar Munlr a~Shar1f, uri sU~1l1ite syrien91 , et Ie second al-'Alawi 'Will 
fUa')hna _al;~ISrum wa-l-(zaqlqa (Les 'Alawltes entre legende et histoire) par Ha~him 

t man -. . 

, D~ns son ouv:age, Munlr aI-SharIf, soutient l'opinion selon lagueUe les 
Alawltes fo~t par~le de l'1slar;n shi'~te. II fonde ses propos aussi bien sur l'avis des 
sa~ants no~-.alawltes que ~es Alawltes eux-memes ainsi que ses propres reftexions 
~~~,~es del mel's. II y etudle leurs 5:royances et leurs coutumes observees de pres, 
It 1 ; a~ cours .de ses nombreux seJours dans leurs villages en Syrie. 

L av~s officlel Ie plus conn~ depuis l'epoque du mandat fran9ais en S rie 
rapporte p_ar al-~~anf, est ,cellll du celebre Mufti palestinien, Muhammad ImI~ 
al-I:Jusaym, publIe dans Ie Journal damascene al-Sha'b, Ie 31 juillet 1936: 

L 'AI . 
es aWltes sont des musulmans et to us les musulmans ont I'obligaf d 

colIa?orer avec eux dans I'accomplissement de bonnes actions et dans la ~~~\nt: 
de Dleu, et ?C s'abstenir de les traiter injustement. II faut les soutenir pour n'avoir 
avec eux q~ un seul creur en vue de la victoire de !'Islam. II faut etre avec eux main 
dans la ma1l1 en faveur des interets de la religion. Cela parce qu'ils (Ies 'AI 't) 
sont nos f" , I' . aWl es 
> leles en re Iglon, et parce que les fondements de leui' foi sont identiques 

. (a c~ux de tous les musulmans) et leurs interets religieux sont associes (ii ceux 
de/den.~e~ble d.es musulman~). C'est pourquoi tous ont I'obligation, eu egard a la 
so I allte Islamlque, de voulolr pour autrui ce qu'ils souhaitent pour eux-memeS 93 , 

1'0 II n'~st pas besoin de preciser g~e ces propos d'al-I:JusaynI sont totalement it 

I dPp~~e de ced~1xbtenus par Ibn Taymlyya guelgue six cents ans auparavant Mal's a' 
a ll1erence n Tay' d t I' " ' , ( 
dId t' d . mlyya on . opll1lOn se fondait sur une bonne connaissance 
e a ,o.c nne et es. ntuels nu~aynt~s: al-I;1usaynI semble fonder ses dires non sur 
~~~~entab!e connal~sance de. la re~lglOn nu~ayrite mais sur des motifs politiques. 
.. u~~ym s~utenalt Ie pan-lslamlsme et voulait que les 'Alawites et les autres 

mll10ntes synennes ~assent par~ie integrante de l'1slam, II etait 0 ost aux 
~ou~ern~ments colomaux fra.n9als et britannigues qui souhaitaient a~!oir leur 
~mll1.a~lOn sur Ie Moyen-Onent par la mise en relief de d' , 

mmontes religieuses et ethniques 94• s lvergences entie les 

. ~ependant, plu~ g~'aux propos d'al-I:JusaynIlui-meme ou des tenants de son 
Opll1l?n, nous nous lI1teressons Ii leur echo chez les 'Alawites eux-memes Q 1 
~~mames apres la,~ublic.ation de ces propos, un groupe de guatorze dig~~~~~:~ 

la communaute alawlte (al-hay'a al-dfniyya aZ-'ulya) publia dans Ie journal 

91. La premiere edition de eet ouvrage pa' t ' D' 194 . 1994 enrichi '. I U a am as en 6. Le livre fut a nouveau pubJie en 
ShIr~zl, conte~:~te~: ;;'~~v';l~~~ ~~~r~~~li~~: d~~t.!;:lUS i~nportante. est cell~ de l'Aya~l1l1ah I:lasan 

~~~! ~::~:e~d~~~~ ~~; ~e livre d'al-s~:arIf sont t;e,s ~gn~~~li~; ~~!l~~~j. t~~ ~:~~~~n~U;a~~r~~~~~~: 
sans do ute I'inft Journaux ou len prononcees par des personna lites celebres en Syrie reftetent 
I'image des 'Ala u:;lce tu go.uv~rnem~nt 'alawite de la Syrie qui avail interet a la rehabilitation de 
al-'A " ,',- WI es. ~s :JtatlOns cl-dessous renvoient a cette nouvelle edition: MunIr aI-SharIf 

IGlI/)?UIl al-Ill/~aynYYl/1l man hum wa-aYlla hum Beirut 1415/1994 . ' 
92. Le livre fut publie a Beyrouth en 1405/1985. ' . 

'a
9
,3. ~ha!lf'hall-'AllaWiyyall a/-Ill/~ay"iyyal1, p. 110; A~mad Husayn Khatib al-Khabar al-ak,-d 'all al 
alVlYYIIl a . a -tawhfd Jded - (- J d-d r 001) • • , . .-

du Grand Mufti de J; 'I eM-ha I n, en sr~e 2004, p. 424. Voir aussi P. Boneschi, « Une fa twa 
erusa em u am mad Amm al-Husay - I 'AI . 

des religions 122 (1940), p. 134-15i. . 111 sur es aWltes », ReVile de I'histoire 

94. Voir par exemple Moosa, Extremist Shi'ites, p. 280-287, 
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al-Qabas (date du 27 juillet 1936) a Damas, un manifeste dans lequel ils insistaient 
sur leur complete appartenance Ii !'Islam. Ce manifeste contient deux articles: 

1. TouVAlawite est musulman. (qui) crait dans les deux articles de profession 
de foi (al-shahtldattill)95 et accomplit les cinq piliers de l'Islam. 2. Tout f\lawite 
qui refuse de considerer Ie Coran comme son Livre et Mul?ammaq - que Dieu Ie 
benisse ainsi que sa famille - com me Ie praphete de Dieu n'est pas veritablement 
un f\lawite ... 96 

Peu' apres la publication de ce manifeste se tint dans Ie village de QardaI~a de la 
province 'alawite en Syrie une reunion de dignitaires de la communaute ou furent 
proclamees des declarations de meme type. 97 

Dans la suite de l'histoire de la communaute 'alawite en Syrie au xxC siecle, 
Ie meme scenario se poursuivit. D'une part, des tendances nourries par certains 
musulmans sunnites anti-'alawites ou certains colonialistes qui avaient interet a 
mettre en relief la difference des 'Alawites et Ie fait qu'iIs constituaient un groupe 
heretique et, d'autre part, les 'Alawites eux-memes et leurs auxiIiaires musulmans, 
desirant mettre en evidence l'attachement des 'Alawites a !'Islam. 

Un toumant dans l'histoire de la secte, attirant sur elle l'attention des musul
mans et Ii leur tete la popUlation sunnite de Syrie et des pays voisins, se produ,isit 
en novembre 1970 lorsque les 'Alawites presides par I:Iafi~ al-Asad reussirent a 
prendre les renes du pouvoir en Syrie au moyen d'un coup d'etat. Le 22 fevrier 
1970, Asad devint Ie premier president 'alawite de la Syrie. Desormais la secte ne 
fut plus seulement une communaute dotee de l'autonomie religieuse et politique 
dans une province du pays, mais une communaute minoritaire dirigeant un pays 
majoritairement sunnite. Cette nouvelle realite politique etait une epine dans Ie 
pied de la majorite sunnite, et des tentatives de denigrement et de de-legitima
tion de la communaute 'alawite emanant de cercles sunnites et surtout des Freres 
Musulmans atteignirent leur apogee. Pour les 'Alawites, Ie besoin de legitimation 
nouvelle et de l'islamite de leur communaute devint encore plus pressant que dans 
Ie passe. Nous ne poss6dons pas de temoignage sur les efforts qui furent faits en 
coulisse pour atteindre cette legitimite. De to utes fagons, celle-ci se produisit par 
differentes voies 98 • Tout d'abord par l'intermediaire de Musa :;ladr, Ii cette epoque 
dirigeant spirituel de la communaute shi'ite-imamite libanaise. Des qu'il acceda 
au rang de chef du conseiI shi'ite superieur au Liban en 1969, :;ladr commenga 
a ceuvrer en faveur des 'Alawites libanais places sous sa protection. Par la suite 
iI t~mta egalement un rapprochement avec les 'Alawites syriens en present ant la 
secte comme partie integrante du shi'isme imamite99 • Environ deux ans et demie 
apres l'arrivee d'Asad au pouvoir, une legitimation de I'integrite de la communaute 
'alawite emana egalement de l'autorite shi'ite iranienne, I'Ayatullah I:Iasan ShIrazI. 
Celui-ci visita la Syrie a la tete d'une delegation de '!llama', du 12 au 16 septem
bre 1972, sur ordre de son frere l'Ayatullah MuJ:!ammad ShIrazI, et il va sans dire 

95. C'est-a-dire la foi en un seul Dieu et la croyance dans Ie fait que Mul:Jammad est Son prophete. 
96. Sharif, al-'Alawiyyiill al-Illl~ayriyyfill, p. Ill; Kha\1b, al-Klzabar al-akid, p. 403. 
97. SharTf, al-'Alall'iYYlIll al-nll~ayriyyiill, p. 112; KhaFb, al-Klzabar al-akfd, p. 404. 
98. Voir M. Kramer, « Syria's Alawis and Shi'ism », dans id., Shi'isl1l, Resistance and Revolutioll, 

Londres 1987, p. 237-254; voir aussi, K. M. Fino, « The 'Alawls in modern Syria: from Nu~ayrTya. to 
Islam via 'AlawTya », Del' Islam 82 (2005), p. 1-31. 

99. Ibid., p. 247-248. 
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9ue cela se fit Ii I,'i~stig~tion du gouvemement syrien. La d616gation rendit visite 
a la communaute ala~l~e de la ville de Tartouse, et ShIrazI rapporte u'elle 
rencontra les sages reh~I~ux et les intellectuels 'alawites ainsi que les ci~dins ft 
es campag~ard~ «.~.U~SI bIen dan_s l~,~r~ mosqu.ees que dans leurs lieu x de rassem
bl,e:nen~ (ji!m~G!m Ilu:n wa-majGl1l.l lhlln) ». BIen evidemment, les membres de la 
del~gatron m~It~e: et a le~r te~e Sh,II~azI, arriverent it la meme conclusion que les 
,autJe~ sag~s I.ehg~e~~ qlll avalent ete amenes it parler de l'essence de la religion 
alawlte. Amsi ShIrazI conclut saJatwa a leur egard: 

Co~me je Ie pe~sais des I~ debut, j'ai trouve qu'i1s font partie des shi'ites de la 
:amIl~e.d~ Proph~te, marques par une fidelite pure et par un attachement sans faille 
~ la vente :ta-wa!adtl~:lllln.kal1li'i ktlna ?annf bihil1l111ill shf'at ahl al-bayt alladhrna 
)atamatta una bl-:[aja al-lkhla(f wa-bartl'at al-iltizi'im bi-l-baqq) 100. 

Sh~raZI trouva un fonde,n:ent ~ ses propos dans un manifeste publie ar des 
m~~bles de la communa~te al~wlte en 1972, intitule al-Muslinu7n al-'AI~vivvall !';! a~ ahl

l 
al-b~~,t,' bayan 'aqldat al-muslimll1 al-'alawivvlIl (Les musuliIians 

,atw~tes):JO~s/hI'Ites de la f~mille [du Prophete] : profession de foi des musulmans 
a aWItes. . e ne m'elI~p~Olenii pa~ iC.i a. evoquer en detail ce manifeste signe ar 
(u~re~vll1gts sa~es rehgleux et dlgmtalres de la communaute 'alawite de tof.te 
f,a yne et du Llba? II suffit. de dire qu'il contient l'enumeration detaillee des 
t?nde~ents de I~ fOl et ~e.s prmcipes des lois 'alawites qui sont absolument iden
lques a ceux qUi caractensent Ie shi'isl11e imal11ite. Les propos de Sh-'- - . I 

mIt ell rapport "t' . II aZI qUi es 
t

. avec sa VISl e amsl qu 'avec la lecture de ce manifeste 111t~rite notre 
a tentlOn; 

L.e manif~ste q,ne les sag~s religieux et les dignitaires 'alawites soumettent ii I'opi
man pubhque enonce c1aIrement deux principes: 1. les f\lawites sont Shi'ite r' 
au Commandeu d 'AI- b s, les . _, Ares cro?ant~, I. AbI TaIib, dans un rapport de pure fidelite 
(~a:a.)a),. et m~me certall1s d entre eux lui sont unis par un lien de fidelite et de 
geneal??le (ba'(!uhum yalltamf ilayhi bi-l-waltlya wa-l-nasab) comme Ie . t 
des Shl'ltes ' r d 1" I' , ,Ies e 

.. , qu n~ len e, 0,1 le.a !'Imam 'AlI, et dont certains membres lui sont 
aussl hes ?~r u~ hen d~ genealogle. 2. f\lawites et Shi'ites sont synonymes comme 
~es m?ts jafa~yya et l17ltlmiyya. Tout Shi'ite est 'alawite dans sa croyance et tout 
~Iaw~te est SIll ~~: en son ecole juridique (kullu shfThll1va 'alawf al-'aqfda wa-klll/ll 
alawl huwa shl I al-madhhab) 102. 

. ShIrazI. i~siste Sur Ie fait que l'epoque de la division et de l'accusation d'un 
glOupe relI~leux ~ar un, a~.tre est revolue. II ressort de ses propos qu'iI attache 
~ne ~rande Imp.o~ tance a I Image que les 'Alawites veulent offrir d'eux-memes et 
a !elll s effo~ts vIsibles pour se presenter comme de vrais l11usulmans. Celui ui se 
detollrne deux abandonne, selon ses tennes, les paroles de Dieu dans Ie C~ran: 

100. Le texte fut publie dans differents endroits voir ar 1 SI - , ._ 
IIl1sa)'ri"J'iill p 7-8' Khat-Ib I KI b I k-d ' P exemp e lanf, al-l1lml'lYYIlII al-. " ,. , .' a.- la ar a ·-a l P 422 

101. Pour Ie texte du manifest . Sh -f' I', Al '. -
K.l b I k d 

,e vOir an, a -" aW1VYlI11 al-lllisayril')'I711 p 17-30' Kllat-,b al 
Ia ara-a'f ,p.407-419. '. . ,. , .,-

102: ~harTf, a!-l1lawiyyiin al-lIlI~a)'riyyiilI, p. 8; A. I;L Khatib, al-Khabar al-ak~d p 422 M K' 
« Syna s A lawls and Shi'ism », p. 250. . I ,. • . lamer, 
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« Ne dites pas a celui qui vous offre la paix: "Tu n'es pas croyant!" (wa-la taqala 
Ii-man alqa ilaykum ai-salama lasta mu'minan) » (Q. 4:94)103. 

lei, un fait releve par Martin Kramer merite d'etre note: 1'attestation que les 
~lawites sont musulmans n'emane pas des autorites les plus eminentes. Kramer 
note que dai1~ ce contexte on n'entendit point la voix des autorites shi'ites-imamites 
de premier i'ang telles que l'Ayatullah Abu al-Qasim al-Khil'I de Najaf ou 1'Ayatul
lah Ka~im SharI'atmadarI de Qom 104. Le fait que les deux hommes a avoir souleve 
la question de la legitimation des 'Alawites, ShIrazI et ~adr, aient agi en raison de 
facteurs politiques - et dans Ie cas de ShIrazI on connal't egalement ses rapports 
tres pro'ches avec l'elite du gouvemement syrien - nuance considerablement l'im
portance que 1'on peut rattacher a leurs propos quant au rapprochement doctrinal 
et juridique entre Ie nu~ayrisme et Ie shi'isme imamite. 

Conclusion 

Le rapport historique du nu~ayrisme au shi'isme en general et a l'imamisme 
en particulier est in deniable. Tant les circonstances historiques de la genese de la 
secte que les doctrines importantes qui sont les siennes temoignent de ce rapport. 
Cependant, au cours de I'histoire, Ie nu~ayrisme finit par se detacher de plus en 
plus des differents courants du shi'isme. II se developpa comme une religion esote
rique independante, consciente de sa superiorite et de son election par rapport aux 
atltres courants shi'ites. II considerait que ces demiers ne detenaient que l'ecorce 
tandis que lui-meme possedait Ie noyau interieur de la foi, ses aspects les plus eso
teriques. Pour garder son caractere unique, la religion nu~ayrite conserva de toutes 
ses forces Ie secret de sa doctrine, mais i1 fut connu par differentes voies des obser
vateurs exterieurs - ses voisins musulmans et des voyageurs qui visiterent leurs 
pays. Le statut socio-economique marginal de la secte en Syrie et au Liban durant 
les deux demiers siecles lui permit de garder profil bas. eet etat de fait commenc;:a 
a se modifier irreversiblement avec l'arrivee des Franc;:ais. Les Nu~ayrites, dont 
les croy,ances Mterodoxes avaient eveille l'hostilite de leurs voisins musulmans, 
chercherent par differents moyens de revenir, du moins en apparence, au sein de la 
tradition shi'ite. Dne litterature apologetique prolifera et d'importants efforts d'ex
plication furent mis en reuvre par les sages religieux et les dirigeants politiques, 
membres de la secte, pour lui batir une nouvelle identite: l'identification avec Ie 
shi'isme imamite. II est important d'insister sur Ie fait que ces efforts ne furent pas 
seulement dictes par des raisons opportunistes; comme nous l'avons vu, iis jouis
saient d'un fondement historique et doctrinal solide. Les 'Alawites s'adonnerent 
a une veritable reeducation en foi shi'ite, avec I'envoi de sages religieux de tout 
age dans les universites traditionnelles imamites en Irak et en Iran. Cependant 
dans une religion telle que Ie nu~ayrisme, ou la conservation du secret et I'obeis
sance au principe de taqiyya sont des obligations canoniques, il est difficile de 
savoir dans queUe mesure Ie passage au shi'isme a ete sincere. II semble possible, 
a cet egaI'd, d'accepter globalement la conclusion de Sabrina Mervin: « Quant au 
rapprochement purement doctrinal, a lire les ouvrages alaouites "ja'farites", il est 
acheve: leurs croyances ne different en rien de celles des chiites duodecimains. 

103. M. Kramer, Ibid. 
104. Ibid. 
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Toutefois, l'ancienne religion des nu~ayrIs a, semble-t-il, encore des adeptes dans 
la montagne »105. . .," 

Ces propos donnent a penseI' que Ie passage des ~~~ayntes au. shIIsme Ima
mite a ete massif et que les adeptes de l'ancienne relIgIOn, les habItants de Jabal 
al-'alawiyyIn, ne sont desormais que minoritaires. Cep~ndant: en. ~'absence de 
donnees statistiques, nous ne pourrons tirer des COnclu?IOn.s de~l1ItIv.es dans ce 
domaine. Ce qui est evident, c'est que, toutes. les r::.ublI~a:IOns alawItes de .~es 
dernieres decennies n'offrent qu'une presentatIon tres g~nerale de leur doct~lI~e 
religieuse. Aucune d'entre e1les ne temoigne d'une connaIssance profonde de I he-
ritage shi'ite imamite. 

105. S. Mervin, « Quelques jalons pour une bistoire du rapprochement (faqrfb) des alaouites vc:rs 

Ie chiisme », dans lsiamswdiell ohlle Elide: Festschrift fiir Wemer Ellde ZUlli 65 Geburtstag, ed. 
R. Brunner, M. Gronke, J. P. Laut et U. Rebstock, Wiirtzburg 2002, p. 288. 
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LE CHARISME DES SONGEURS 
I.Iusayn aI-NurI al-TabrisI et Ia fonction des reves 

dans Ie shi'isme duodecimain 

Rainer BRUNNER* 

Centre National de la Recherche Sciemijique, Villejuij 

Ich schaff' mir l1leille TraU111e nicht all 
La Man~chale, dans Le Chevalier a La Rose 

(Richard Strauss) 

A partir de l'image que 'Abdallah al-MamaqanI depeint de lui-meme dans l'ar
tide autobiographique de son ouvrage majeur Tanqf(~ al-maqiil, il n'est pas dif-, 
ficile de se figurer la scene suivante: il passe une nouvelle journee it son bureau 
li Najaf Ie samedi 17 octobre 1896, etudiant sans cesse les traditions imamites et 
rassemblant des materiaux pour son vaste recueil de biographies des tradition
nistes shi'ites. Peut-etre sa femme a-t-e1le une fois de plus pose de petits mor
ceaux de pain sur ses livres pour qu'il n'oublie pas de manger. Toutefois, cette 
nuit il lui est reserve la compensation de to utes ses privations passees. II nous 
informe en effet, qu'il vit en reve un escalier en haut duque1I'Imam Ja'far al-~adiq 
etait assis. Sans lui demander la permission, iI monta vers I'Imam, lui adressa la 
parole en langue turque - sa langue maternelle -, et lui demanda sa salive, car 
cela, comme il nOlls l'explique lui-meme, lui permettra la redaction d'un nou
veau livre, chose qu'j] avait remise depuis des annees, faute de temps et en rai
son d'autres obligations. L'Imam, nullement surpris, repondit tout simplement « si 
tu Ie veux », et mit sa langue dans la bouche d'al-MamaqanI, celebrant ainsi Ie 
rite magique ancien du ta(1I1fkl. Le savant suga avidement la salive de l'Imam, 
en s'assurant que celle-ci ne coulat pas directement dans son estomac mais se 
devers at harmonieusement dans son sang. Vne fois nourri, il se reveilla et eprouva 
immediatement I'effet positif de son experience: tandis qu'il n'avait pu ecrire 
jusque-Ia que deux pages par jour, i1 reussit maintenant it en rediger ]mit chaque 
jour, voire dix au bout d'une semaine, et it terminer ainsi son ouvrage avec une 
rapidite extraordinaire2• 

* La recherche pour cet article fut effectuee en grande partie pendant un sejour a I'Institute for 
Advanced Studies a Princeton en 2004-2005. Je suis reconnaissant a l'Institute et plus particulierement 
a Patricia Crone de m'y avoir invite et d'y avoir mis Ii ma disposition des conditions ideales pour la 
recherche. Mes remerciements s'adressent egalement 11 Daniela Scheuermann qui eut la patience de 
carriger mon fran9ais. 

I. M. A. Amir-Moezzi, Le guide divil1 dans shf'isme origillel. Aux sources de Z'esolerisme ell Islam, 
Paris 2007 (1992'), p. 192-195. 

2. 'A. al-Mamaqani, Tanqf/:l al-maqiiljf abwiil al-rijiil, t. 2, Najaf 1349/1930, p. 210; sur I'auteur 
(m. 1933), voir The Encyclopaedia of Islam (desormais EI'), Leyde 1954-2004, t. VI, p. 312f.; Agbii 
Bozorg ai-Tehrani, Tabaqiil a'liim al-shl'a 1/1-4: Nuqabii' al-basharjf I-qam ar-riib;' 'ashaJ; Najaf 
1954-1968, reed. Mashhad 1984, p. 1196-1199 (desormais TASh). 
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Pour nos esprits sceptiques, cette methode d'accroissement de la productivite 
scientifique presente un air assez deconcertant. Du point de vue de l'histoire cultu
relle cependant, ce bref recit est particulierement eclairant, allant bien au-denl 
d'une anecdote curieuse sur les preoccupations d'un savant ermite. II va egalement 
au-dela de nombreux recits des miracles des Imams, si centraux dans la pensee 
shi'ite, qui nous informent sur leurs pouvoirs pratiquement illimites 3• Ce recit nous 
revele quelque chose sur l'image que les 'ulama' shi'ites ont d'eux-memes, sur 
leur relation spirituelle avec les Imams et sur l'autorisation qu'ils en tirent pour 
produire leur ceuvre et qu'ils exercent envers la communaute des croyants. De 
meme, cette histoire nous informe sur la presence persist ante et I'inftuence pro
fonde des Imams, ainsi que sur la fa90n dont la memoire culturelle se perpetue 
dans Ie shi'isme4• AI-MamaqanI, qui mourut en 1933, n'est absolument pas un cas 
isole dans une tradition obsolete. 

La rencontre avec l'Imam eut lieu dans un reve. Ce fait n'est pas forcement eton
nant en soi, parce qu'il n'y a d'autre maniere d'entrer en contact avec les defunts 
que les reves ou les visions. Neanmoins, cela nous fournit une premiere impres
sion de l'importance que ce moyen de communication a gardee en Islam. Et pas 
seulement en Islam: rappelons que Ie celebre livre de Sigmund Freud sur I'inter
pretation des·reves est paru en 1900 et bouleversa veritablement la comprehension 
que peut avoir l'homme de son for interieur5• II est vrai que Freud se concentrait 
sur des aspects psychanalytiques et ne s'interessait pas aux connotations religieu
ses - et encore moins tMologiques - des reves, alors que les liens entre la religion 
et Ie reve sont aussi anciens que Ie pMnomene religieux lui-meme: 

En effet, dans la vision du monde de l'antiquite, l'interpretation des reves a 
ete situee avec justesse dans la zone grise entre la sphere des Dieux et celle des 
humains, les premiers ayant finalement pris Ie dessus. La raison principale en etait 
d'arracher la connaissance du futur aux Dieux et d'echapper ainsi aux restrictions 
humaines. C'est pour cela que les Dieux ont code les reves afin que les hommes 
ne puissent avoir qu'une comprehension limitee des desseins divins 6• Cependant 
la valeur des reves allait bien au-dela d'une concurrence entre des dieux pai'ens et 
l'humanite. Dans les grandes religions monotMistes aussi l'intelligence des visions 
nocturnes se revelait essentielle. Sans doute, Ie meilleur exemple en est la figure 
biblique de Joseph qui reussit a faire une carriere administrative impressionnante 
apres avoir interprete les reves du Pharaon. 

L'histoire de Joseph, et Ie pouvoir de celui-ci d'interpreter les reves, a ete incor
poree dans Ie Cor an (12:43-49), mais elle n'est pas Ia seule source de l'oniromancie 
islamique. C'est Ie prophete MuJ:1ammad lui-meme qui a fourni - en prolonge
ment conscient ou involontaire de Ia tradition talmudique - la justification la plus 
importante de Ia divination par Ies songes en declarant que Ie reve veridique est 

3. Pour ce genre litteraire, voir J. Loebenstein, « Miracles in sn Thought. A case study of the 
Miracles Attributed to Imam Ia'far al-~adiq », Arabica 50 (2003), p. 199-244. 

4. Pour la memoire culturelle shi'ite, voir R. Brunner, « The Role of J:IadIth as Cultural Memory in 
ShI'I Islam », Jerusalem SlIldies ill Arabic alld Islam 30 (2005), p. 318-360. 

5. W. Mertes, Traum Wid Traumdeutwlg, Munich 2000'. p. 13-66; pour un survol du rOle des reves 
dans I'histoire intellectuelle moderne voir P. A. Alt, Del' Schlaj del' Vel'llltlljt. Literatur ltlld Traum ill 
del' Kulturgeschic1lte del' Neuzeit, Munich 2002. 

6. C. Walde, Alltike TraulIldeutllllg ulld model'lle Traumjorsc/lltllg, Diisseldorf, Zurich 2001, p. 13ff. 
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Ia quarante-sixieme part de Ia propMtie 7, Comme nous allons Ie voir plus loin, 
d'autres auteurs et tendances etaient plus nuances 8, mais l'intention en demeurait 
la meme: Ies songes peuvent en partie remplacer la propMtie, donnant la possi
bilite au reveur de participer a I'inspiration divine et permettant du meme coup a 
celle-ci de continuer d'atteindre Ie inonde - a petite dose bien sur - meme apres la 
disparition du « Sceau des Prophetes ». Mul)ammad a egalement fait comprendre 
que, dans Ie reve veridique, Ie diable n'aura pas la possibilite de tromper Ie croyant 
pour Ie detourner du droit chemin: « Celui qui me voit en songe me voit reelle
ment; Ie diable ne pourra jamais prendre mes traits », declare-t-il dans un autre 
!wdfth celebre et fort repandu 9• 

L'aspiration a connaltre la volonte de Dieu et ses implications dans Ie cours 
des evenements futurs se trouve donc a l'origine de l'interpretation des reves. 
Celle-ci est, pour ainsi dire, l'agrafe qui attache Ie present ii l'avenir, et c'est dans 
ce sens qu'Ibn Khaldiin definit Ia science de I'oniromancie com me faisant partie 
des sciences issues de la loi religieuse et comme etant eclairee par la lumiere de la 
propMtie 10. Le genre devint extremement populaire, ce qui est atteste par Ie grand 
nombre de manuels d'interpretation de reves qui furent composes tout au long des 
periodes classique et medievale de I'Islam l1. Plus particuli~rement en soufisme et 
en philosoph ie, des tMories elaborees sur les songes prospererent grandement '2 . 

Un descendant relativement tardif de ce courant fut Ie celebre esprit universel 
'Abd ai-GhanI al-NabulusI (m. 1731), qui composa une encyclopedie entiere du 
symbolisme des reves appelee Ta'{fr al-anamF ta'bfr al-maniim. Le livre contient 

7. Mu~ammad b. Isma'n al-Bukhari, $a!lfl;!. Tab 'a jadfda kamila fi mujallad wa!lid mashkiila wa
l1luraqqal1la al-kuwb \Va-I-abwab lVa-l-ahadfth, ed. Mahmiid Muhammad Maluniid Hasan Nassar 
Beyrouth 1425/2004., p. 1268 (no. 6983) ; cf. aussi Y. Friedmann, Prophecy C;lltilluo;,s. Aspeci; of 
A!lmad, Religious Thought and Its Medieval Backgroulld, Berkeley 1989, p. 83-86; voir en general 
«Dreams and Sleep ", dans McAuliffe, J. Dammen (ed.), Encyclopaedia ojthe Qur'an (desormais EQ), 
Leyde 2001-2006, t. I, p. 546-53; « Dreams and Dream Interpretation », dans Encyclopedia lrallica 
(desormais EIr), Londres et al. 1982, t. VII, p. 549-51; « ru'ya ", dans The encyclopaedia of Islam 
(desormais EP), Leyde 1954-2004, t. VIII, p. 645-49. Dans Ie Talmud de Babylone, il est mentionne 
que cinq choses sont un soixantieme d'une autre chose, par exemple Ie sommeil est un soixantieme 
de la mort (en Islam, on dira que Ie sommeil est Ie frere de la mort) et Ie reve un soixantieme de la 
prophetie. Le nombre soixante ne semble pas avoir une importance particuliere et ne signifierait que 
« beaucoup " ; voir Ie Talmud de Babylone. Berakhoth VI, fol. 40a, trad. all. L. Goldschmidt, Del' 
babylonische Talmud. Neu iibertragen durch Lazarus Goldschmidt, vol. I, Berlin 1930, p. 177, n. 117 
pour Ie nombre 60; Berakhoth IX, fol. 57b, ibid., p. 255 pour Ie reve; je suis reconnaissant a Meir 
Bar-Asher qui a attire mon attention sur ces passages. 

8. Cf. ci-dessous, n. 34. 
9. al-BukharI, $al;!f!z, p. 1271 (no. 6993ff.) ; pour d'autres references voir L. Kinberg, « Literal 

Dreams and Prophetic ljadfls in classical Islam - a comparison of two ways of legitimation ", Del' 
. Islam 70 (1993), p. 285, n. 16. 

10. Ibn Khaldiin, 'Abd al-Ra~miin b. Mulfammad, The Muqaddimah. An Introduction to History, 
trallslatedfrom the Arabic by Franz Rosenthal, New York 1958, t. III, p. 103, 110; cf. P. Lory, Le reve 
et ses interpretations ell Islam, Paris 2003, p. 68-77. 

11. D. E. Reynolds,« Symbolic Narratices of Self: Dreams in Medieval Arabic Autobiographies », 

dans P. F. Kennedy (ed.), On Fiction and Adab in Medieval Arabic Literature, Wiesbaden 2005, 
p.263f. 

12. S. Sviri, « Dreaming Analyzed and Recorded. Dreams in the World of Medieval Islam ", dans 
D. Shulman, G. G. Stroumsa (ed.), Dream CU/lUres. Explorations in the Comparative History oj 
Dreaming, New York, Oxford 1999, p. 193-256. 
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plus de 1700 entrees par ordre alphabetique, y compris sur quelques heros de l'his
toire ancienne de l'Islam et une description plus ou moins detaillt~e du sens de 
leur presence dans un reve 13. Com me les hommes des temps modernes ne revent 
plus par necessite des chameaux et des grappes de raisin, des « commentateurs » 
contemporains qui ne suivent les traces d'al-NabulusI qu'assez legerement y inte
grent aussi des stations d'autobus, des motos et des tunnels 14. En ce qui concerne 
cet attrait perpetuel- sans parler des pages Web qui offrent d'abondants exemples 
types - on ne peut pas se defaire de l'impression que Ie desir de l'homme de trou
ver des informations sur son avenir en etudiant ce qui lui est arrive au cours de la 
nuit pas see resiste vivement au desenchantement generalise du monde moderne. 

Le regard vers l'avenir n'est cependant qu'un des aspects du reve. Un autre 
- probablement encore plus important - est Ie retour au passe et sa mobilisation 
pour des raisons de justification. Ainsi, les reyeS sont devenus aussi une agrafe 
tres puissante pour attacher Ie passe au present et vice versa. L'histoire safavide 
et pre-safavide en donne un bon nombre d'exemples: les historiens se servirent 
non seulement d'un reve ou deux que Ie fondateur de I'ordre safavide, Shaykh 
~afi aI-DIn, aUl'ait eus, mais ils les reecrirent a plusieurs reprises a la lumiere 
des evenements ulterieurs et pour les besoins de la cause historiographique 15. D.e 
plus, Ie couv.re-chef celebre des Qlzllba§ (un chapeau a douze bords symbolisant 
les Imams shi'ites) aurait ete suggere par 'All a Shaykh I:Iaydar dans un reve ega
lement

l6
, Enfin, Shah Tahmasp aurait annule quelques impots sur Ie commerce et 

l'industrie contraires a la loi islamique (sharl'a) apres avoir re9u l'ordre approprie 
du MallqI au cours d'un reVe l7

, Dans un esprit plus « extremiste », Mu~ammad 
Nurbakhsh fonda lui aussi ses pretentions a etre un descendant de Mu~ammad et 
une incarnation du MahdI sur une serie de reyeS 18. L'histoire ottomane, quant a 
elle, est remplie de la meme fa90n de recits de reyeS dont l'objectif est de fournir 
un seli~ au cours de l'histoire et de projeter ce sens dans l'avenil-19. Le premier 
empereur Moghol Babur avait vu sa future conquete de Samarqand en reve, et Ie 
lieu de pelerinage Mazar-e SharIf dans Ie nord de l'Afghanistan actuel doit son 

l3. al-Nabulusi, 'Abd aI-Ghani, Ta'!fr al-aniimjf ta'bfr al-maniim, Beyrouth s.d, p. 17, 296-98, 387-
90: d'apres lui, rever de 'An signifie la victoire contre les ennemis, ou encore l'apparition de 'Umar 
promet la longevite; sur al-Nabulusi voir E. Sirriyeh, Sufi Visionary of Ottoman Damascus. 'Abd al
GhanI al-Niibulusz. 1641-1731, Londres, New York 2005, p. 57-83. 

14. A. Schimmel, Die Triilll1le des Kalifen. Triiume Il1ld ihre Deutllng in del' islamischen KlIltlll; 
Munich 1998, p. 90-93. 

15. S. Quinn, Historical Writing During the Reign of Shah 'Abbas. Ideology, Imitatioll and Legitimacy 
ill Safavid Chronicles, Salt Lake City 2000, p. 65-81; Id., « The Dreams of Shaykh Safi aI-Din and 
Safavid Historical Writing », Iralliall Studies 29 (1996), p. 127-147. 

16. « ~afawids », EI' VIII, p. 766. 

17. B. Fragner, « Social and Internal Economic Affairs », dans Peter Jackson (ed.), The Cambridge 
History of Iran, t. VI : The Timurid alld Safavid Periods, Cambridge 1986, p. 541. 

18. S. Bashir, « The Imam's Return. Messianic Leadership in Late Medieval Shi'ism », dans Linda 
Walbridge (ed.), The Most Learned of the Shi'a. The IilstitUtiOIl of the Mmja' Taq/id (sic i), Oxford 
2001, p. 28. 

19. G. Hagen, « Triiume als Sinnstiftung - Uberlegungen zu Traum und historischem Denken bei 
den Osman en (zu Gotha, Ms. orient. T 17/1) », dans Hans Stein (ed.), Wilhelm Pertsch. Orielltalist 
und Bibliothekar. 2um 100. Geburtstag, Gotha 1999, p. 109-30; H. Reindl-Kiel, « Fromme HeIden, 
Wunder, Triiume. Populiire Geschichtsauffassungen im Osmanischen Reich des 18. und frlihen 19. 
Jahrhundprts », Journ(ll of Turkislr Studies 26/2 (2002), p. 175-81. 

98 

Le charisme des sOllgeurs 

origine a une vision dans laquelle il a~te id~nti~~ corr:,me I~ vr~i li,eu d:ent~rre~ 
ment de 'Ali b. AbI Talib20

• Un cas ancien ~res celebl:e a cet e~ald c est,1 a!fil~na 
f n d'Ibn al-Nadlm selon laquelle Ie soutlen du cahfe abbasl~e al-Mamun a la 
t~~duction en arabe d'ouvrages grecques de philosophie prenalt sourc~ dans u~ 
reve, dans lequelle calife avait rencontre .Ari~tote en ~ersonne21. Peu Importe Sl 
aucun de ces reyeS n'est « vrai » au sens hlstonque - t~'es probablement n~l s~nge 
he ['est. Ce qui compte, c'est que la voie de la c?mmun.lcatlOn ,ave~ Ie passe SOl~ un 
reve - et ce bien qu'un personnage comme A~'lstote alt refuse qu un songe meme 
envoye par Dieu puisse justifier quoique ce SOlt22 . .. . . 

Le domaine ou convergent les deux aspects du reve - ~ saVOlr la Justification 
fondee sur Ie passe d'une part, I'avar:tage tire pour l'av~mr ~'~utre I?m~t - est. ~a 
litterature du hadfth. Ce n'est donc guere par hasard que I anc.et~e, seml-~egendal1e 
de l'interpretation musulmane des reves, Ibn SIrln (?1' ~28)? alt e~e e~ rr:,eme t~mp~ 
un grand traditionniste. Apparemment, une co~nexlon ~tr~lte eXI~t~lt des. I.e depa~ t 
entre les muhaddithiin et l'interpretation des reves 23. Amsl, des, r.ecits Ol:lloma~1t~
ques etaient i.ltilises de la meme maniere que des (wdfths prophetlques ~fi~ de legl~ 
timer certains developpements religieux. Les cas le~ plus frappants pm mi. ~e~x:cI 
ont ete l'evolution des madhiihib ou encore la fixatIOn. des lectures st~ndar dlsees 
du Coran. II est donc justifie de conc1ure avec Leah Kmberg qu~ « dleaI~s func
tion similarly to ?utdfth »24. Cependant tou~ cel~ s?uleve ~e pro~~eme du rol~ et ~.e 
l'image des transmetteurs des traditions, c est-a-du'e les ~,l.lama, ~urtout 100SqU .11 
ne s'agit pas des reyeS du Prophete ou, dans Ie ca~ du s~llsme, d u~ Imam.' mars 
quand c'est Ie 'iilim lui-meme qui est vu dans un reve, SOlt dans les slens SOlt chez 
d'autres personnes. .. . . , 'd 11 t 

L'Islam shi'ite presente un cas particulierement slglllficatif a ce,t e~ar. o~ 
com me dans l'Islam sunnite, la refiexion sur les reyeS comme~c;:a tres tot.' fonde~ 
sur des hadfths des Imams, corpus different bien sur de celm des Sunmtes~5. A 
part cel~, la riche litterature prosopographiqu~ du shi'.isme est d'une ~aleur l~es~ 
tim able pour notre propos, d'innombrables blOgrapllles ~e savant~ etant I?arse 
mees de recits detailles de leurs reyes. Aussi dans leurs n?tI~es .autoblOgraplll~ues, 
beaucoup d'auteurs se montrent assez genereux quand II s aglt d~ c~~mumquer 
au lecteur leurs visions nocturnes. Ainsi, 'AlI b. Mu~ammad al-'AnlllI (m. 1691-

; 20. N. Green, « The Religious and Cultural Roles of Dreams and Visions in Islam », Journal of the 
Royal Asiatic Sociely 13/3 (2003), p. 303f., 308f. . . 

21. D. Gutas, Greek Thought, Arabic Culture. The Graeco-Arabic translaliol! movement 1Il Baghdad 
and early 'Abbasid society (2nd - 4thl81h -10th centuries), Londres 1~~8, p: 95-104. 

22. N. Green, « The Religious and Cultural Roles of Dreams and VlSlons In Islam », p. 288.. . 
23. J. C. Lamoreaux, The Early Muslim Tradition of Dream bltelpretatlOn, Albany 2002, p. 16, pOUl 

Ibn Sirin voir aussi EI' III, p. 947f. .. . d I 23 
24.1. Kinberg, « Dreams as a Means to Evaluatel:ladnh », .Jerusalem,~tudles lIlA~'~bIC an I~ am. 

(1999) p. 79' cf. aussi du meme auteur: « The StandardizatiOn of QUI' an Readmgs. The ~e~tl~o~zal 
Value ~fDre~ms », TheArabist -Budapest Studies in Arabic 3-4 (1991), P'. 223-238;« LegitimizatiOn 
of the madiihib Through Dreams », Arabica 32 (1985), p. 47-79; « Interaction between thIS World and 
the After~orld in Early Islamic Tradition », Oriens 29-30 (1986), p. 285~3.08. 

25 Agha Bozorg aI-TehranI, al-Dharf'a ita ta~'anif al-shf'a (ctesormals DhTSh), Beyrouth 1983, 
t. IV, p. 206-208, donn~ une liste de quatorze livres i~titules Ta'bir ah·u'Yii. (.l~. plupart d'~ntre :u.x 
semb1ent etre perdus) ; quant aux reuvres du !1Gdfth~ 11 su~t de mentlO~~el !La Mul:tammad Baqn 
al-MajlisI, Bibiir al-anwar. al-Jiimi'a /i-dural' akhbar al-a Il1lma al-a!hm, Beyrouth 1983, t. LXI, 
p.151-244. 
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1692) et MuJ:tammad Sulayman al-TunukabunI (m. 1884-1885), pour ne mention
ner qu'eux deux, decrivent un bon nombre de situations OU un reve leUl:indiquait 
Ie chemin futur de leur vie - et non seulement de leur propre vie. AI-~milI, par 
exemple, re9ut en reve de son arriere-grand-pere, Ie Second Martyr, une mise au 
point importante concernant quelques autres savants 26. AI-TunukabunI, quant Ii 
lui, mentionne avec fierte que son pere avait reve entrer au paradis et boire une 
poignee d'eau d'une riviere. Un 11lulla lui expliqua que cette vision indiquait qu'il 
allait se marier et avoir un fils qui comptera parmi les 'ulama' les plus celebres de 
son epoque27. 

Le livre qui illustre Ie mieux I'importance des reves en Islam shi'ite est sans 
doute Ie Dar al-salamfi ma yata'allaq bi-l-I'll'ya wa-l-manam. II a ete compose 
par Ie savant iranien I:Iusayn Taqi al-NurI al-Tabrisi (m. 1902), qui ne semblait 
d'ailleurs pas du tout apprecier son collegue al-Tunukabuni qu'il appelait « un de 
ces gens affectes qui aimerait bien etre compte comme auteur (ba'¢ al-mutakallifin 
al-ladhf a(wbba an )'lI'adda min al-mu'alliffn) »28. Termine en 1875, Ie livre fut 
publie lithographiquement treize ans plus tard en deux gros volumes. Dans les 
annees 1950, une edition en quatre volumes parut a Qom, reimprimee par la suite 
Ii Beyrouth et encore a Qom en 1983. Celle-ci semble etre la seule edition dis
ponible de l'ceuvre, en dehors d'une traduction persane qui remonte aux annees 
197029

• Le Dar ai-salam n'est pas Ie seul ouvrage ou al-Nuri s'occupe des visions 
surnaturelles au sens large: deux autres de ses ecrits sont cons acres aux rencontres 
avec Ie MahdI, qui, bien entendu, ne se limitent pas a des reYeS nocturnes, mais 
peuvent aussi se passer a tout moment sous forme d'experience visionnaire Ii I'etat 
de veille 30. 

Le Dar ai-salam est donc Ie livre des visions nocturnes, mais seulement les 
deux premiers volumes de I'edition imprimee sont consacres aux recits de reyeS 
au sens strict, alors que les volumes III et IV concernent les conduites Ii avoir pour 
devenir digne de recevoir des reYeS veridiques. Cela revient plus ou moins Ii une 
liste de vertus, par exemple lorsque l'auteur enumere, sur plus de cent pages et 

26. 'AlI b. Mul)ammad aI-Am ill, ad-DllIT al-mant/Illr minllla'tlZllr wa-ghair al-ma'tlllll; Qom 1978, 
t. II, p. 241; pour ce livre voir DhTSh VIII, p. 76f.; cf. ci-dessous, n. 93. 

27. Mul)ammad b. Sulaymiin al-TunukiibunI, Qi,a, aL-'IlLamii', Beyrouth 1413/1992, p. 79; pour 
ce livre, voir DhTSh XVII, p. 107; pour les savants shi'ites et leurs autobiographies en general voir 
R. Brunner,« "Siehe, was mich an Ungliick und Schrecken traf!" - Schiitische Autobiographien», 
dans Id. et af. (ed.), Is/amstlldien olme Ende. Festschrift Jar Wemer Ende Zllm 65. Gebllrtstag, 
Wurtzbourg 2002, p. 59-68. 

28.l:fusayn TaqI aI-Nih'! al-TabrisI, aL-Fay¢ aL-qudsrfi tOljamat aL-'AlLiima aL-Majlis!, ed. Ja'far al
Nabaw!, Qom 1419/1998, p. 294. 

29. DhTSh VIII, p. 20; sur I'auteur voir R. Brunner, Die Schia lind die KoranJiilschullg, Wurtzbourg 
2001, p. 39-42, et les references qui y sont indiquees. 

30. al-NurI al-TabrisI, Jannat aL-ma'lVii fi dhikr mall fena bi-liqii' al-(wjja, Beyrouth 1412/1992 
(cf. DhTSh V, p. 159f.; 1I1'origine, ce livre a ete un supplement au Kitiib a/-ghayba dans al-Majlis!, 
Bi(ziir ai-anwar, t. LIII, p. 200-336) ; Id., al-Najm al-thiiqib fi al;wiil al-imiim a/-ghii'ib, Teheran 
1347/1930 (une quasi paraphrase en persan du Jannat al-ma'lVii .. voir DhTSh XXIV, p. 69) ; sur ce 
genre Iitteraire voir M. A. Amir-Moezzi, « Visions d'imams en mystique duodecimaine moderne 
et contemporaine » dans Id., La religion discrete. Croya/!ces et pratiqlles spirituelles dans l'Islam 
shi'ite, Paris 2006, p. 253-276 (d'abord dans E. Chaumont et af. (ed.), Alltollr dll regard. Melanges 
islamolog;ques ofJerts a Dalliel Gimaret, Louvain, Paris 2003, p. 97-124), notamment p. 256-60; cf. 
aussi ci-dessous, n. 116. 
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par ordre alphabetique, les traits de caractere qui fo~t u~,« bon» musulman" ou 
quand il donne des dizaines de conseils CO!1Cernant I h~gIene per~onnelle. II ~ e~t 
pas toujours facile d'y discerner les a~t~s ple~~ des pratlques magI.~ues -: les IImI
tes entre ces dernieres et des superstitlOns n etant pas non plus ties clmres -, en 
particulier quand l'auteur evoqu~ d,es ~xercic:s prepara:oires ,~vant que ~e croyant 
n'aille se coucher, pratiques destlllees a empe~her les r~ves d etre polluees par ~e 
mauvais esprits. D'autres sections ont pour sUJet la duree con~enabl~ du sor:1m~II, 
Ie sommeil des anges, des demons ou des animaux, les cat~g?nes et Illlte~pretatIon 
des reyeS ou encore des considerations generales sur la VlSlOn du Prophete et .des 
Imams. Dans Ie present article, cependant, la discussion sera limitee a la premIere 
partie du livre qui contient les ~ecits des reves; __ . . . 

Dans son introduction relatlvement volumllleuse31 , aI-Nun anCIe solIdement Ie 
phenomene onirique dans la sphere religieuse en Ie decri~ant comme ~n message 
clair et incontestable de Dieu au reveur croyant (et Ii llll seul excluslvement) et 
comme une occasion d'atteindre la connaissance - au moins partielle - d~s choses 
cachees. Des Ie debut, al-NurI met un net accent sur ce que l'?n pourn;It appe~er 
une theologie des reves: ceux-ci permettent .de 'prendre connaIssa~ce dune .SOl te 
de monde parallele au notre (ce 'iilam al-nuthal qu.e Henry Corblll a .tradlllt par 
«monde imaginal », mundus imaginalis)32, et fo~rllIss~n~ ~es preuves lIlcontest~
bles de l'existence de Dieu. De plus, comme les reves vendlques s~nt un « chemlll 
droit » (~irar mustaqfm, une allusion a Q. 1:6)3\ ils n'ont pas b~s~Hn ?'etre confi~'
mes; au contraire, ils sont eux-memes confirmatIOn de la prophetle, ,?Ien que notre 
auteur prenne soin de refuser l'opinion sunnite selon laquelle un reve,est l~ qua
rante-sixieme part de la prophetie. Le shi'isme s~ montre plus prudent a cet, eg?r?, 
car al-NurI - qui se fonde dans son argumentatIOn sur un grand nO~1bre d, ex~ge
ses shi'ites classiques et post-classiques - soulig?~ par Ie m:nu qu 11 ne s ag.~ en 
fait que de la soixante-dixieme part de la prophe~Ie34. En m~me t~mps; ~es leves 
constituent un moyen important de commUl1lCation et de reductlOn seneuse. de 
distance entre Dieu et les hommes. Le modele en soi n'est pas ~nouvea~, car Dleu 
est parfois entre en contact avec se~ ~ro~hetes au ~oyen des reves, e~ ~l est assez 
symptomatique que Ie debut de la revelatIOn coran.Ique - selon ,la tradItIon r:ru~~l
mane - eut egalement lieu en songe35. En ce qlll conc~rne ~ h?~?1e Or~ll1alI~, 
Dieu se sert de ce medium qu'est Ie reve pour annoncer a cellll-ci s 11 est d accmd 
avec sa maniere de vivre ou pas et qui peut donc, Ie cas echeant, lui recomman
der un changement comportemental pour une amelioration. C~ s~imulant de la 
bonne conduite se deroule sur deux niveaux: d'abord de fa90n ll1dlrecte, Ie mes
sage est transmis lors d'une rencontre avec ,des per.sonnes defuntes ~q.ui racontent 
leurs experiences post mortem au reveur ou les raIsons de leur chatIment ou de 

31. al-Nur! al-Tabris!, Diir al-saliim/f mii yata'allaq bi-I-ru'Yii wa-l-malliil1l, Beyrouth 1403/1983, 

t. I, p. 2-37 (des~rmais DS). . . . . . .' 7 

32. DS I, p. 11; cf. H. Corbin, En Islam Irallien. Aspects spmllleis et plulosopluques, Pm IS 19, I, t. I, 
p. 120ff. et t. IV, p. 523f. (index s.v. I1UllldllS imaginalis). 

33. DS I, p. 3. 
34. DS I, p. 17-22. 11'1 
35. DS I, p. 9f.; al-BukhiirI, $a!zf!z, p. 13f. (no. 3), 1268 (no. 6982) ; la, de nou~eau, i1: a des p~ra e es 

nombreux avec la tradition biblique, ou Dieu entre en contact avec des prophetes grace aux reves. 
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leur.recompense sont indiquees 36. Ensuite, la maniere directe pour connal'tre Ie 
dest:n ,des a~bab al-qubar (~< les enterres ») est quand Ie croyant reve de sa propre 
~estU1ee apres la ~ort. Peu Im~orte, ,selon al-NilrI, si Ie serpent qui Ie tracasse ou 
1 enchal~tement qu 11 savoure sOlent reels ou non; ce qui compte, c'est que « Ie reve 
est ~e. fr,ere de la mort »37, analogie par laquelle la phase finale de la retribution est 
antlclpee et Ie barzakh, cet isthme enigmatique que l'on peut comprendre comme 
« la vIe de la tombe », est symbolise 38. 

En dehors de telles idees purement religieuses, al-NilrI cite egalement d'autres 
aspects qui, d,~ns I~otl:e ter~inol?gie moderne, pourraient etre appeles psychologi
ql~es,. s~ns qu II SOlt bIen sur touJours possible de separer nettement les categories. 
Amsl, II parle des reyeS comme une possibilite de mieux connaltre son ame et ce 
qUi se tr?~ve au-dela de ce.qui est ?erceptible par les sens. Cependant la concep
tlOl~ de 1 at?e dem~~re touJours theologlque, car c'est elle qu'il faut sauvegarder 
apres ,la decompoSItIon du corps39 .. Cette connexion du religieux et du corporel 
vaut e?ale~ent pour les e~et,~ phYSIques du reve: Ie sommeil et les songes cal
me~t ~ esprIt ~t permettent a 1 ame de supporter plus facilement les chagrins et les 
affhctlOns. Ic: e?core, toute forme d'epreuve est d'ordre religieux. II s'agit d'ac
cepter Ie destm llnpose par Dieu, d'eviter des peches et finalement de sublimer si 
~ela s'a~e~e nece~saire, Ie manque de relations sexuelles legitimes afin de ne pas 
etre obhg~ d'avOlr recours a des methodes juridiquement illicites40. AI-NilrI finit 
cettepartle de ~on ouvrage par u~~ re~utation.vigoureuse des livres onirocritiques 
sunmtes, ce qUI donne une premiere ImpreSSIOn du caractere polemique que l'on 
retrouvera tout Ie long de l'ceuvre41 . ' 

Apres ces remarques preliminaires, al-NilrI, avec une erudition impression
nante, rapporte 658 recits de reves, auxquels s'ajoutent 25 de plus dans un court 
mustadra~ a la fin du deuxieme volume. Au debut, l'ordre est approximativement 
chronologlque, commenc;ant par les reyes du Prophete, des Imams et d'eminents 
per~OIl~lages pre-islamiques, mais plus loin les recits sont assembles plus ou moins 
arbltralrement. Cette manie de la collection - qui rappelle immediatement au lec
teur la structure d'autres livres de l'auteur, par exemple son Fasl al-khitab forte
ment controverse 42 - se fonde sur la methode de la quasi-totalite de la iitterature 

~6. DS I, p. 15: cf. J. 1. Smitl!,:< Concourse between the Living and the Dead in Islamic Eschatological 
Llteratme », H!story of Rehgwns 19/3 (1980), p. 224-236; L. Kinberg, « Interaction between this 
World and the Afterworld », passim. 

37. DS I, p. 25; cf. aussi Q. 6:60. 

38: DS I, p. 11-14; c:. P. Lor~, Le reve et ses interpretations, p. 172-74; A. Schimmel, Die Traume des 
Kalife,.': p. 198-229; ,I e~pre~slOn:< Grabesleben» «< la vie de la tombe ») est empruntee 11 U. Rebstock, 
«Das , Grabesleben . Eme lslamlsche Konstruktion zwischen Himmel und Heille », dans R. Brunner 
et al. (ed.).' Isiamstudien ohne Ende, p. 372-382. Voir en general R. Eklund, Life between Death and 
ResurrectIOn accordll1!J to Islam, Uppsala 1941. Une breve histoire du genre litteraire des « livres 
de la mort» .est !~urme par T. Bauer, « Islamische Totenbiicher. Entwicklung einer Textgattung im 
Schatten al:G~zahs », d~ns S. Leder et al. (ed.), Studies in Arabic and Islam. Proceedings of the 19th 
Congress, Ulllon Europeelllze des Arabisants et Islamisants. Halle 1998, Louvain, Paris, Sterlin / VA 
2002, p. 421-436. 

39. DS I, p. 6-8. 
40. DS I, p. 26ff. 
41. DS I, p. 35-37. 

42. POllr des details au sujet de ce livre, voir R. Brunner, Die Schia zllld die KoraJzFiilschlllzg p 42-
65. .I' .,. 
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tMologique shi'ite, surtout les reclleils de (wdlth et les commentaires coraniques. 
Apparemment, les recits les plus recents proviennent souvent de communications 
personnelles 43. Dans la plupart des cas, les recits sont des anecdotes avec peu 
ou pas de contenu symbolique. Les rares ex em pIes symboliques sont tres courts 
et stereotypes, ne comprenant parfois que deux ou trois !ignes, tel l'homme qui 
revait d'uriner dans sa propre main, ce qui est interprete par Ie quatrieme Imam 
'All b. al-I:Iusayn comme une indication de son mariage illicite44. Un autre cas c'est 
celui d'un homme qui voyait dans un reve que la vigne de son jardin produisait des 
pasteques; il est in forme par !'Imam Mul)ammad al-Baqir que sa femme lui a ete 
infidele et etait tombee enceinte d'un autre homme45. 

Mais ces exemples sont exceptionnels. Les recits ont habituellement un carac
tere purement edifiant et fournissent de temps en temps des aperC;lls sur l'histoire 
sociale de l'environnement OU ils sont nes. Le lecteur apprend par exemple - meme 
si c'est seulement entre les lignes, sans aucune information sur les tenants et les 
aboutissants des evenements -Ies circonstances dures de la vie aux 'atabat OU les 
gens etaient souvent victimes de la peste46 ou des tribus criminelles 47• Et si Ie dan
ger ne venait pas de la nature ou du brigandage, il y avait Ie risque constant d'at
taques des ennemis exterieurs ou des agitations internes: en 1802 les Wahhabites 
assiegerent KarbaIa' et Najaf48, et en 1816 un confiit prolonge entre les bandes 
armees des Zuqurt et des Shmurt secoua Ia ville de Najaf49. 

La guerison de maux, parfois meme des maladies fatales, effectllee par Ie 
Prophete ou un des Imams dans un reve est un autre sujet classique. On peut en 
trouver un certain nombre dans la compilation d'al-NilrI, bien qu'il ne semble pas 
que cette sorte de miracle y joue un role fondamental. De nouveau, la plupart de ces 
recits sont assez courts, ne depassant parfois guere un paragraphe50. L'exception a 
cette regIe est l'histoire quelque peu ennuyeuse de Yal)ya b. MuI:tammad IbrahIm 
al-AbharI, un contemporain d'al-NilrI, qui se rend de sa ville natale de Qazwln a 
Karbala' OU il est gueri de ses tumeurs douloureuses apres un reve fait dans Ie lieu 
saint51. Cette exception confinne la regIe genera Ie selon laqllelle une souffrance 
voulue par Dieu ne do it pas etre evitee. Ceci se refiete par exemple dans quel
ques reyes des premiers Imams, particulierement al-I:Iusayn. A plusieurs reprises 

43. Dans tr~s peu de cas, tous anciens sans exception, al-NurI cite aussi des sources sunnites: DS I, 
p. 16-19 (al-BukharI), p. 146 (al-ZamakhsharI). 

44. DS 1, p. 146; cf. 1. C. Lamoreaux, The Early Muslim Ti'aditiol1, p. 24, qui rapporte I'anecdote 
d'une source differente (Ibn Sa'd). 

45. DS I, p. 159. 
46. DS II, p. 41, 79, 201-03. Au sujet des problemes sanilaires aux 'atabc71 au XIX" siecle, voir 

A. Pistor-Hatam, « Pilger, Pest und Cholera. Die Wallfahrt zu den Heiligen Statten im Irak als 
gesundheitspolitisches Problem im 19. lahrhundert», Die Welt des Islams 31 (1991), p. 228-45. 

47. DS II, p. 55f., 61. 
48. DS II, p. 232. Dans la liW~rature secondaire, on trouve souvent la date erronee de 1801; voir 

J. Reissner, « Kerbela 1802, ein Werkstattbericht zum "Islamischen Fundamentalismus' als es ihn 
noch niehl gab», Die Welt des Islams 28 (1988), p. 431-444. ' 

: 49. DS II, p. 101-06; cf. egalement M. Litvak, Shi'i Scholars of Nineleelllh-Century Iraq. 11le 'Uia
lila' of Najaf and Karbala', Cambridge 1998, p. 123-25 et P. Heine, « Zghurt and Shmur!. Aspects 
of the Traditional Shi'i Society», dans F. Abdul-labar (-'d.), Ayatollahs, Sufis and Ideologues. State. 
Religion and Social Movement in Iraq, Londres 2002, p. 36-44. 

50. DS II, p. 59, 77f. 
51. DS II, p. 292-300. 
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celui-ci fut informe par Ie Prophete du destin tragique qui l'attendait a KarbaUi'. 
Neanmoins - ou peut-etre a cause de cette information - il refusa Ie conseil de 
son demi-frere Mul).ammad b. al-I:Ianafiyya de s'enfuir au Yemen, ainsi que Ie 
soutien de quelques jinns qui lui proposerent de tuer ses ennemis 52. Accepter ces 
offl:es genereuses aurait entralne une infraction a la volonte de Dieu telle qu'elle 
fut expressement communiquee dans Ie reve. AI-Nilr! signale memedans un epi
sode Ie refus categorique d'une guerison: un aveugle se plaint a 'All et prie l'Imam 
de Ie guerir de sa cecite. 'All Ie met alors devant un choix dramatique: ou bien il 
recupere sa vue et sera ainsi oblige a repondre de ses peches au Iugement Dernier 
com me tout Ie monde - ou bien il reste aveugle et ira directement au Paradis. 
Inutile de dire que Ie shaykh prefera la seconde option 53. Etre sauve de la souf
france est donc possible grace a la clemence des Imams mais ne peut en aucun cas 
etre objet de marchandage. 

La devotion shi'ite est tellement liee a la bienveillance continuelle des Imams, 
qu'il n'est nullement surprenant que la visite des tombes de ceux-ci dans les Heux 
saints tienne une place import ante dans Ie livre d'al-Nilrl, etant donne que c'est 
la que les Imams peuvent Ie plus facilement entrer en contact avec les croyants 
grace aux reyes de ces derniers. Chacun est ainsi fortement encourage a effectuer 
la ziyara; les Imams paraissent en effet affliges dans les reyes d'un croyant qui 
a cesse de les visiter (quoique cela n'arrive que pour des raisons de vieiliesse ou 
de manque d'argent)54, et chacun est bienvenu a rendre visite aux Imams, meme 
les personnes les moins presentables 55• Meme un brigand peut y esperer etre pro
tege contre la foule furieuse et etre libere de la prison par l'intervention nocturne 
d'un Imam 56. Si Ie reve de guerison d'un croyant s'avere exact - il s'agit sOllvent 
de l'aveugle, du paralyse, du parent d'un enfant attarde mental, ou de quelqu'un 
atteint d'une maladie incurable par les medecins -, cela a tres souvent lieu aux 
'atabilt de l'Irak ou a Mashhad57• Mais encore plus important que la guerison phy
sique, c'est Ie salut spirituel qui peut emaner des tombes des Imams. La proximite 
de ceux-ci est la meilleure preparation pour la vie de l'au-delii, parce qu'ainsi c'est 
!'Imam en personne qui promet dans Ie reve d'interceder en faveur du croyant au 
Iugement Dernier. Comme Ie dit !'Imam al-I:Iusayn: « Celui qui me rend visite de 
son vivant, je lui rendrai visite apres sa mort »58. D'OD aussi Ie desir de nombre 
de fideIes - des savants en premier lieu - d'etre enterres dans les lieux saints, ce 
qui a genere Ie veritable secteur commercial des caravanes de transport des morts 
(naql al-janil'iz)59. 

~arbala',.l'epicentre de la piete shi'ite, est sans aucun doute et depuis toujours 
la VIlle plus Importante des 'atabilt a cote de Najaf. En ce qui concerne notre sujet, 

52. DS I, p. 73f., 77. 
53. DS II, p. 270; al-Niirf y joint un deuxieme nlcit d'une veine similaire. 
54. DS II, p. 137f. 
55. DS II, p. 62f., 80. 
56. DS II, p. 80f.; cf. Y. Nakash,« The Visitation of the Shrines of the Imams and the Shi'i Mujtahids 

in the Early Twentieth Century», Studia Islamica 81 (1995), p. 157. 
57. DS II, p. 61, 63f., 67f., 77f.; mais aussi un lieu plus eloigne des regions proprement shi'ites 

comme Ie sanctuaire de Sayyida Nafisa au Caire est mentionne a propos d'un reve, DS I, p. 159; cf. 
« Nafisa, al-Sayyida ", EI' VII, p. 879. 

58 .. DS II, p. 138; cf. I, p. 150. 
59, DSII, p. 252-54; cf. A. Pistor-Ha\am,« Pilger,rest und Cholera", p. 236-40, 243-45. 
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c'est en reve que Muhammad et, un peu plus tard, 'All b. Ab! Tillib voient l~ mort 
. I t de Husayn 60. Ibn 'Abbas et Umm Salama regoivent une confirmatIon du 
~~~!~ ~ans 'des visio~s Ie jour meme des evenements ?ien aval~t .q~e Ia nouvelle 
soit connue de tous 61. Du cote des adversaires, ~eux qUI. ~nt partICIpe au massacre 
oot eux aussi des reyes dans lesquels ils se VOlent mutlles pa~AMUI).,am.mag et les 
Imams ui prennent ainsi une cruelle revanche62

• Le danger d et~e 10bJ;t. e cette 
revanch~ est omnipresent et peut s'etendre egalement a~x ennemI~ pos.ten~urs des 
shi'ites. Ainsi des predicateurs kharijites ou des calommateurs qm avalent I.nl~ssa
blement medit 'An et Fatima sont tues, pendan~ que leurs parents, leurs ~ISCIpleS 
ou bien leurs adversaires en ont une vision dans un reve. D'autres .se VOlent eux
memes subir un chiitiment de la par~ des Ima~ls dans un S~!1ge ~~ bien se trouvent 
mutiles a leur reveil- et se convertlssent apres cela au shiisme . . d' 

Les reyes en rapport avec Ie carnage de KarbaHi' fo~t ~galeme?t par~Ie ~ne 
autre preoccupation centrale du Dilr al;so:ltim: lao polen:lque antl-sunmte. ,Ble~ 
que Ie nombre de reyes proprement polel111ques SOlt relat~vem~nt mo~este, 1 hos 
tilite a regard des Sunnites est sans aucun doute ~1l1 des leItmotiVS de I ou.vr~ge en 
entier. De fagon paradigmatique, l'inimitie ineVItable entre Ies deux ~nnclpale.s 
confessions musulmanes est exprimee dans un songe, dans leq~elle croyant VOlt 
l'humanite divisee en deux groupes au jour du Iugement De!n!er. Les. uns o~t Ie 
visage noir _ un motif constant dans .ce context~ - et son~ oblIges de ~o~re de I,eall 
plltride. Les autres ont Ie visage lum1l1eux et b?lvent de. I eau douce. EtIe sauve ddu 
premier groupe n'est realisable que grace a 1'1l1tercesslon de Mul!a!nm~d o~ es 
Imams. Quand 'All voit que lereveur appartient au group.e d~ ses fidel~s, II 1m Ia.:e 
Ie visage et lui etanche la soif avec de ~'eau do~ce- c~ qUI faIt que Ie c~oyan~, 6~~les 
s'etre reveille, ne ressent plus Ie besom de bOlre de I eau durant qU~tl~ mOlS . De 
maniere implicite, les piques cootre les Sunnites sont presque omlllpresentes dans 
Ie livre: tout en meditant la destruction dl~ (1Q~a!7J de La ~~cque en 1039h (1~29-
1630) par des inondations devastatrices qUI couterent la_VIe a plu~ de ~OOO pels~n-

N
- d D- b Mur-ad b 'All al-Murtada al-Husaym al-Kashl (qm est la SOllIce nes, ur a - III .. .,' b h . I 

d'al-NilrI dans ce recit) se sent soulage_ de savoll: que ce f~~ent A ra. am e~ pm a 
't M hammad et !'Imam Zayn al-'Abid!n qUI constrUlsirent les fondatIons de 

~~~:'ba ~ et non pas les Sunnites (al-mukhalijiin, litteral~ment« le~ op~osan:s »), 
car dans ce cas tout aurait ete aneanti 65 . Meme Ie confilt sus~ent!On,~e entle les 
Zuqurt et les Shumurt est trans~orme e~ ~~efitna entre les fideles de I etendard de 
Husayn et les partisans de celUl de Yazld.. .. 
. Quant aux reyes aux accents polemiques cIassiques, une v~slOn de ~ul).an:mad 
s'eleve plus particlllierement au-dessus des autres. Le Prop~ete y VOlt des ~J11ges 
s'agiter autour de son minbar, ce qui est interprete par lUI ~et pl~s ta~d egale
ment par les Imams) comme un symbole des Umayyades qlll allalent s emparer 

60. DS I. p. 49, 58. 
61. DS I, p. 16lf., 198-200. 
62. DS I, p. 247-53. 
63. DS I, p. 223-28, 233-38, II, p. 67, 69-72, 74-76. 

~:: ~~ I:i,P~~~i3; cf. aussi S. Faroqhi, Herrscher iiber lvIekk~. Die Ge:chicht~ ~er Pilge/~ahrl~ 
Munich. Zurich 1990, p. 15lf.; pour al-Kashf et son livre lvItifarn!wt al-allamjr la StS bayl Allah ql 
i)ariim, ou al-Niirf a pris cette anecdote, voir DhTSh XXI, p. 362f. (no 5464). 

66. DS n. p. 103. 
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du p,o~voir apres sa mort. Dans differentes versions et appuyee par des dizaines 
de referenc7s, cette his.toire ce!e?re occupe plus de trois pages 67. D'autres reyeS 
d: ~~.gen~eo~t pour s~Jet Ie c,h~~lment de Mu'awiya et ~mr b. al-'A~ en enfer68, la 
tla~t; IS~ d Abu Bah et Umar a I egard de MuJ:!ammad qui avait explicitement desi
gne All com~e son succe~~eur69, ou encore la cruaute d'al-I:Jajjaj b. Yusuf dont Ie 
complot ~ou! tuer Ie quatneme Imam ~1I b. al-I:Jusayn est dejoue, et qui apparait 
dans un .reve ::o~me un cadavre puant 70. 
,. La dl,sso~IatlOn c,?mplete a l'egard du sunnisme porte naturellement aussi sur 

I. l~lte!pret~tlOn des reyes. Ibn,~IrI? et d'a~tres penseurs similaires sont totalement 
leJet~s, pal exemple I?arce q~ 1.ls n 1I1terpretent pas Ie songe d'une lumiere comme 
un slgne de la .« vrale » relIgIon (dfn) du reveur, c'est-a-dire Ie shi'isme 71 Da 
une confrontatIOn directe, l'attitude juste est la taqivya: ainsi I 'Imam J~'far ~! 

'm,ontre ~'accord. a~ec une interpretation de reyeS faite par Abu I:Janlfa, ce qui 
d~co~cel,te ~onsId_erabl~ment ,un. croyant shi'ite present. Cependant, apres Ie 
depa~ t .d Ab~ I:Jamfa, Ja far devOIle l'explication veridique shi'ite du reve a son 
corelIglOnnaire 72. 

Ce genre de .recits contre les champions du sunnisme - souvent empruntees 
des ~o~lrces anciennes (les deux derniers exemples sont rapportes d'al-Kifi) ~ 
a~ss.1 ?Ien que la c~n~ral!te des evenements de Karbala' font partie de la perce~:ion 
tladlt!~nnelle de I histOIre d.ans. Ie shi'isme. II est donc tout a fait naturel de les 
troUV~1 dhans une telle com~IlatI.on. En, c~ qui concerne I'image que Ie shi'isme a 
de S?I~me?le, ~n~ autre categone de reclts de reves, occupant une grande artie 
du IlVle d ~!-Nun, e~t e~~ore plus revelatrice. II s'agit de reves dans lesquels des 
savants. shlltes, P~!tIcuhereme!1t des periodes plus recentes de l'histoire musul
~l~ne, Jouent un lOle de premIer ordre. Presque to utes ces histoires sont prises 
ev~demment des s.o~rces ~ardives, beaucoup d'entre elles des dictionnaires biogra
~lll~ues tel que R!:ya(l al- ulama' de ~bdalIah al-I.'!bahanI, d'autres sont tirees des 
hVI es. sur ~e {wdtth, com me al-Dun' al-manthar de ~n b. Muhammad al-'AmiII 
(mentlOnne ci-dessus), ou des ceuvres comme Ie livre de Shams al' D- M h d I R'd - . . - 111 U amma 
a-I. ,a~I _a~3 sUJet des mIra~les de l'Imam ~n, lfab! ai-matfn ff mU'jizat amlr 
al:mu mllllll , pour ne mentlOnner que trois exemples d'epoque 'Safavide t d' 
frequemment CItes. ar Ive 

67DSI 4548'1"d 'fi' t. . . ' p. - , I entr cation des Umayyades a des singes (remontant probablement a un rapport 
I ansmlS, ~~tre autres, ?ar,a!-Ma~'udT sur ~~ deuxieme calife umayyade YazTd, singulierement deteste 

par les SIll rtes), a contrnue Jusqu au xx' slecle' par exemple ''Abd al H SI f I D- . d . d' ',- usayn lara a - 10 s'en sert 
ans un Jeu e mots mechant contre Muhammad Kurd ''AlT' voir R B'runner 1'1 . E " 

the 20th Ct· TI A I ..' ", 5 anile eume11lSl11 III 

68 
en lily. Ie Z WI' alld SllIlSI1l between Rapprocizemellt and Restraint Leyde 2004 57 

. DS I, p. 45, 61. ' , p. . 

69. DS I, p. 138 (sous Ie titre « un reve veritable d'Ibn 'AbT Quhafa >' 'Ab- B' k .) 
70. DS I, p. 80f., 147. . >, I.e. u a I . 

DiL ~:n~ ~~ ~:~f.; ~ans I~ t1;~i~on qui suit i~mediatement celle-ci, il est souligne que celui qui voit 
. _ e.n a pas e III u tout, car Dleu ne peut pas etre vu. Pour les problemes lies au terme 

amblg~ de dill V.OI: ~'"van Ess, Theologie ulld Gesellschaf/ im 2. ulld 3. Jahrlumdert Hidsclzra Eille 
Gescluchte des leliglOsen Denkens imfriihen Islam, Berlin New York 1991-1997 t 4' 5655'67 

72. DS I, p. 143. ' , , . ,p. - . 

73. ~f .. ci-d~ssus, n. 26! ~our ~bdalHih b. Mu~ammad $lili~ al-I~bahanI (m. 1707), voir sa notice 
autobl~gl ap.hlque dans Rlya{i al-ulamii' wa-!Iiyii{i al-fudalii', Qom 1981 t 3 P 230-234 P . U bl 
ai-maim vOIr DhTSh VI, p. 239f. (no. 1326). . , . , . . OUI ~,a 
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Tres souvent, les reyeS tournant autour des savants ont pour sujet l'evolution 
theologique ou juridique du shi'isme. Parfois des savants de differentes epoques 
discutent ensemble des questions doctrinales dans des reves, par exemple lorsqu'al
'Allama al-I:JillI resout un probleme apres avoir con suite Sayyid al-Murta~1a et 
Shaykh al-TusI74, ou quand MuJ:!ammad Baqir al-QazwlnI voit Ie visage illumine 
de MuJ:!ammad Baqir BihbihanI qui lui indique une reference dont al-QazwlnI a 
besoin pour comprendre un passage difficile75. BihbihanI, quant a lui, voit dans lin 
reve MuJ:!ammad b. ~11 al-'AmilI, i'auteur des Madarik al-a(1kam, et lui presente 
ses excuses pour quelques commentaires peu respectueux qu'il avait reserves a ce 
livre. AI-'AmilI ne montre aucune amertume, ce qui signifie qu'illui accorde son 
autorisation generale pour corriger les 'ulama' anterieurs et leurs livres 76. Meme 
un livre aussi fondamental pour Ie shi'isme que Ie Nahj al-balligha n'echappe pas 
a des rectifications: al-NlirI declare qu'il a obtenu lui-meme un exemplaire de 
eet ouvrage contenant un long (wdfth de Kumayl b. Ziyad qui ne se trouvait dans 
aueune autre edition. Ceci lui arriva apres avoir rencontre dans un reve Ie com
pilateur du livre, aI-SharIf al-Ra<;lI, qui lui avait prom is de lui en faire parvenir la 
version originale (nuskhat al-a~l) 77. Bon nombre de livres importants ont ete com
poses a cause d'un reve 7S, ou bien confirme et popularise par un reVe 79. Beaucoup 
d'auteurs n'ont pll trouver des livres dont ils avaient grand besoin qu'a l'aide d'un 
Imam ou d'un collegue decede rencontres dans un reve so. 

Parfois, lin savant hesitant est invite par un Imam a ecrire un certain livre, 
notamment apres des moments de crise. Le theme est ancien: deja Ibn Babliya 
est dit avoir regu l'injonction du MahdI pour composer un livre sur la ghayba SI

• 

Plus tard, nous avons l'exemple de Mul)ammad TaqI al-MajlisI dont la carriere 
d'ecrivain theologien paralt s'etre poursuivie dans une large mesure a l'instigation 
des Imams. Pas moins de quatre reves (dans lesquels il a Vll son maitre Shaykh 

74. DS II, p. 121. 
75. DS II, p. 196f.; pour BihbihlinT (m. environ 1792) voir ,[ASh II.!: al-Kiriim al-bararafi l-qal'll 

al-lhiililh ba'd al-'ashara, Najaf 1954, 1958, p. 171-74 (reed. Mashhad 1984) ; Ell' IV, p. 98f. et la note 
suivante. 

76. DS II, p. 40; cf. aussi R. Gleave, Inevitable Doubl. Two Theories of Shf'f Jurisprudence, Leyde 
2000, p. 74; pour al-'AmilI (m. 1600), voir Mul)ummad Baqir al-Musawl al-I~fahlinT al-Khwlinsiiri, 
Raw{iiit al-janniitfiaJ:nviil al-'ulamii' wa-l-sadat, Qom 1390/1970,1. 7, p. 45-56. Pour son livre voir 
DhTSh XX, p. 239. A part la correction des en'ems - qui s'applique parfois aux livres du reveur 
lui-meme (DS II, p. 291) - on trouve un autre theme courant a savoir la confirmation des traditions 
rapportees; par exemple DS I, p. 150, II, p. 205f. 

77. DS II, p. 25-35; pour Ie livre voir EI' VII, p. 903f.; M. 'A. 'Amir-Moezzi, Le guide divill, p. 56-58 
et H. J. Kornrumpf, « Untersuchungen zum Bild ''Alls und.des friihen Islams bei den Schiiten (nach 
dem Nahg al-8aliiga des SarTf ar-Ra~T) », Del' Islal1l45 (1969), p. 1-63 et 261-298. 

78. DS II, p. 35f. (par exemple Ma{iilib as-su'iiljfl1laniiqib iii ar-rasiil par Kamal aI-Din Mul)ammad 
b. Tal~a al-l:IalabT) ; voir E. Kohlberg, A Medieval Muslim Scholar at Work. Ibn ,[iiwas alld His 
Library, Leyde 1992, p. 264. 

79. DS II, p. 37f. (par exemple Kaslif al-ma!lGjja par Ibn Tliwiis; voir E. Kohlberg,« 'All b. Miisli 
ibn Tawus and his Polemic against Sunnism », dans B. Lewis, F. Niew6hner (ed.), Religionsgespracize 
im Miltelalter, Wiesbaden 1992, p. 331-336, 341, 344, et Id., A Medieval Muslim Scholar, p. 4lf.) ; 
DS II, p. 24f. (al-Nilliiyafi l1lujarrad al-fiqh wa-l~fatawa par al-Shaykh al-TusT; cf. DhTSh XXIV, 
p. 403-405). 

80. DS II, p. 38f., 41. 
81. DS II, p. 24. 
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al~Baha'I, ,mais aussi l'Imam 'All b, aI-Husa n M h ,_ _ , 
cnse serieuse de sante (dont iI sera d'a'il y', ~, aJ~mad, AlI et FatIma) et une 
necessaires pour qu'il se d"'cI'da't a" ~ eurs guen grace 11 un de ces reyes) furent 
[ - c; ecnre son commenta' r '1' b K' -
a yab411rullll l-faqfh d'Ibn Babilya 82 Des ' I: ce e re au uab man 

importance da~s la transmission de ia . reyes ~euvent etre aussi d'une grande 
accordee par Ie MahdI 11 Ishaq al-Astarabs~~~(f.~; f, c ~st par e~emple, ~r: reve qu'est 
sion (ijaza) de citeI' Ia pI'I'e'I"e al H'. I _ I_.n ol~ateur d al-MaJllsI) Ia permis-

. - II Z a -vamalll attnbue ''AI-S] . , 
de transmettre Ie recueil de rieres ai-Sa _ _ _. ea .. ! . .' amSI que !'ijilza 
quatrien:e Imam 'AlI Zayn ~-'Abidln84. (ufa al kanula al-saJJadlyya remontant au 

Le resuItat d'un tel contact avec des auto rite .. ' 
une augmentation extraordinaire de la prod f S.~PI.lltu~l1es est presque toujours 
aI-M_aj~isI de la meme far;:on que pour ses col~c ~VI e mte ectue!le, .~~Ia vaut pour 
al-Ka;pmaynI rend visite 11 'Abdallah Shubba~ :l~i~a~s un ~l~l~e lecIt, As~d~IHih 
grand nombre de livres que celui-ci ' '" . a:pmaYI11, 11 est stupefaIt du 
Ie peu qu'il a pu composer IUi_memea~euss~ a ecnre, surt~u.t en comparaison avec 
demique. 'Abdallah repond que c'est 1'I sentlI~~t !o~t fa_m~lIer d.ans Ie monde aca
reve, lui avait donne une plume et I . ma~ usa a ,-K~~I~ qUI, une fois dans un 
imme,diiltement apres s'etre reveille u/l~'l~f;:eO~donne dec~'Ire - ce ,q~'il avait fait 
dressee par aI-Nilri qui enume're ., be ces ceuvles est metlCuleusement 

P , ..,' Jusqu au nom re de lignes d h I' 85 
recislOn Importante: I'erudition dan ' e c aque .Ivre) . 

dre strictement religieux et c'est s .Ie contexte des reyes est touJours d'or
ment devalorisee Quand'un 'T pourquOI par exemple la philo sophie est forte
Ibn SIna, il s'ent~nd repondr~ lI~eq~eest~~nne en reve Ie prophete MUJ:!ammad sur 
avait cherche atteindre Dieu sa;s I'int!~I:'d,ol?he des~desti~e 11 l'enfer parce qu'il 
s'interessant outre mesure aux ecritur :'llalr\. u rop~ete86. Plusieurs savants 
declare qu'il se detournera d'eux "1 es,P IOSOP Iques vOlent 'Ali' en reve qui leur 
teuse au profit de l'etude du hadft~ 1 ~ n a~?nd~~naJent pas ~eur p.redilection dou
trop tardif: apres douze ann'ees d~€t ~urd u~. _ebntre .eUl~.' ~ avertissement semble 

u e u !ta al-lsharat, un savant est ques-

82. DS II, p. 39f.; al-TehrITnI (DIITSII XVIII 3 . , 
qudsiyya.· , p. 69f,) cIte ce livre sous Ie titre d'al-Lawtimi' al-

83. DS II, p. 12f.; cf, DhTSh VI, p. 394, sur I "- " . . 
75; S. Schmidtke, « Forms and Functl'ons' f "L~ lJaza en general vOIr « EJITza ", Ell' VIII, p. 273-
'Abd AII-I 0 Icences to Transm't" ("- ) . . a 1 al-~Osawl al-Jazil'irI al-Tustarrs (1112-1173/1701-5 '._ lJazas_ m 18th-Century-Iran: 
S. SchmIdtke (ed.), Speaking/or Islan R l" A '" 9) I;aza kablra », dans G. Kramer 
127. I. e IglOUS llillOl'lt,es 1II iv!uslim Societies, Leyde 2006, p. 95~ 
,8~. ~S II, p. 41-43; Ie livre qui porte aussi Ie titre d'al-S h-f< ,,_ . 

sene d expressions telles que Ukht al-qur'ti I '-1 II' r ( a al-saJJadlyy,a ai-alii est honore par une 
XV, p. 18f.); cf. aussi al-MaqisI B,",a-"al all, !lJl aCX' a -bayt ou ZabL1r Al Mll!wlIlmad (voir DhTSh 
M 11- M " ,!, - Ilwm; t. p 43 45 60 63 79 . o a ol)ammad-TaqIb. MaqsOd-'AI' E ~ h- - d ,. , , , , ,et mon artlcle« MaJ'lesI 

) L . I s,a am» ans Ell' (sous d" ' com. a renommee de visionnaire de ce'd . , '. presse, Ispomble sur www.iranica . , . ermer eta It Sl grande qu • . contemporam ecnvait it son sujet que Ie sava t h "'t' e meme un observateur europeen 
a I~fahan lors d'une vision du MahdI' .; ~ ,~avaltregul'ordredecelebrerlaprieredevendredi 

85. DS II, p. 250f.; pour 'Abdallah :~~~a~im~ s~ns, Estat de la Pers~ ell 1660, Paris 1890, p. 58. 
Khwiil;sarI, Rawrjtit al-jal1lltit, t. IV, p. 261-263 ;bbar (m. 18~7) VOl!' T~Sh II. 2, p. 777-79; al
m. environ 1824-25), voir al-Khwansan Ra d-t [' . our_ Asadallah al-Ka:pmaynI (ou al-KITzimI' 

86. DS II, p. 48f. ' lV. a a -Jall/wt, t. I, p. 99-101. . , 
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tionne par l'Imam en reve comment pouvait-il esperer la bienveillance divine sept 
:jours avant la mort? Inutile de dire que la realite s'averera cruelle8? 

L'affirmation de l'excellence de l'etude du hadfth est une constante chez al-Nilrl 
. qui se montre ainsi moderement favorable aux akhbarfs, Pratiquement tous les 

reyeS au sujet des sciences religieuses convergent vers les traditions des Imams, un 
bon nombre d'entre eux servant de confirmation d'un (wdfth specifique ou faisant 
I'e)oge de ceux qui contribuent a Ia circulation des traditions, Dans ~n de ces reves, 
al-Kulaynl en personne se plaint a,:!pres de Mulfammad b. 'All al-'Udl, un disciple 
du Second Martyr Zayn ai-DIn al-'Amill, du fait que les gens ne prennent plus soin 
des livres. Comme il dit ne disposer lui-meme que d'un seul volume de son propre 
OUYl'age al-Ktifi, on peut facilement comprendre son inquietude qui, au-delll de 
I'etat des !ivres, concerne bien entendu leur contenu, c'est-lI-dire des traditions 
menacees d'oubli. Quand Ie reveur presente 11 al-KulaynI les autres volumes du 
Klifi, celui-ci est evidemment emu de cons tater que les traditions sont malgre tout 
sauvegardees 88. 

Par endroits, Ie lecteur peut percevoir des controverses entre shi'ites. Ainsi, 
MuJ:!ammad Amln al-AstarabadI, l'auteur celebre d'al-Fawli'id al-l1ladaniyya qui 
marqua Ie debut - ou plutot la renaissance - de l'ecole akhbiirf, aurait dit qu'al
'Allam a al-J:IillI apparut une fois en reve 11 son fils et rejeta ses opinions et ses 
!atwc7s anterieures 89• Ailleurs, al-Astarabadl dit que la raison principale de la 
redaction de ses Fawa'id se trouvait dans plusieurs reyeS ou il avait re9u l'ordre 
(dont d'autres gens en etaient par ailleurs informes dans leurs propres visions) de 
mettre par ecrit les traditions du Ktifi d'al-KulaynI. Entin, pendant qu'il se trouvait 
a La Mecque et a Medine, iI a ell une vision d'une roseraie du Paradis ou une rose 
etait plus grande que les autres. On lui dit alors qu'il est, lui, cette rose magnifique 
alors que les autres f1eurs sont les autres savants illustres (ju{iala' nu(jtahidfin)90. 

De tels exemples concernant la haute position des 'ulamli', bien au-dessus des 
croyants ordinaires, et leur relation avec Ie Prophete et les Imams grace 11 leurs 
reYeS sont nombreux: c'est de cette maniere que MuJ:!ammad Baqir al-Damad 
apprend la forme correcte de la profession de foi du prophete MuJ:!ammad 9J ; 

87. DS II, p. 83f.; al-NUrI ne donne aucllne precision sur ce livre etudie pendant douze ans (al
Tehran! presente une liste de douze ouvrages portant Ce titre; voir DilTSiI II, p. 94-98) ; il est 
cependant presque sur qu'i! s'agit du Kitlib al-;shlirlit wa-l-tallbfhlil d'Ibn S1n[; pour celui-ci voir 
DIlTSh II, p. 96f. 

88. DS II, p. 22-24; cf. ci-dessous, n. 93 et 110. 
89. DS II, p. 36f.; pour al-AstarITbadI (m. environ 1626), voir Ell' II, p. 845f, et la note suivante. 
90. DS II, p. 49f.; il y a un reve OU un illustl'e savant akhbtirr s'en tire tres mal: Mu\lsin aI-Kushan! 

apparait a un autre savant dans un etat lamentable, lui avouant que ceci est dO aux doctrines perverses 
et aux opinions basses auxquelles il avait adhere: DS II, p. 49. Pour l'akhbariyya en general, voir 
E. Kohlberg, « Some Aspects of Akhbarl Thought in the Seventeenth and Eighteenth Centuries », 
dans N. Levtzion, J, O. Voll (ed.), Eighteellth-Celllllry Rellewal alld R~form ill Islam, Syracuse 
1987, p. 133-160 (niimprime dans E. Kohlberg, Belief alld Law ill Imtimf SM'ism, Aldershot 1991, 
chapitre XVII); D. 1. Stewart, Islamic Legal Orthodoxy. TwelveI' Shiite Respollses to tile SWlIli Legal 
System, Salt Lake City 1998, p. 175-208; et maintenant surtout R. Gleave, Scripturalist Isla:n. The 
History alld Doctrilles of the Akhbari Shi'i School, Leyde 2007. 

91. DS II, p. 52f; sur al-Damad (dit Mil' Damad, m. 1631-32), voir al-TunukabunI, Qiea~ al-'ulamti', 
p. 356-58; ailleurs, al-TunukabunT illustre par un autre exemple significatif - et assez humoristique -
I'image negative de la philosophie: MolHi ~adra (m. 1640; voir par exemple H. Corbin, Ell Is/am 
lralliell, t. IV, p. 54-122) voiten reve al-Diimad apres la mort de celui-ci et lui demande: « Pourqlloi les 
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Mu~sin al-A'rajI al-Ka~imI, dont la demeure etait mi§.erable, regoit de Dieu un edi
fice somptueux 92 ; Zayn aI-Din b. 'AlI b. A!)mad al-'AmilI, Ie Second Martyr deja 
mentionne, voit au paradis une longue rangee de sieges, dont chacun est occupe par 
un savant, sauf celui qui se trouve it cote du Premier Martyr, MuJ:!ammad b. MakkI 
aI-'Ami1i:, et qui lui est reservee, it lui93 ; Zayn aI-Din est apparemment attendu par 
ses collegues avec impatience. Com me dans son cas, Ie destin des grands savants 
semble trace des !eljr naissance: Ie jour de la naissance de MulJammad Mahdi' 
BalJf al-'UlUm, son pere voit en reve l'Imam 'All al-Ri<;la allumant une grande 
lumiere brillante au-dessus de sa maison94 • 

Les recits Tie presentent pas toujours un aspect solennel depassant la vie quo
tidienne. De temps en temps les 'ulama' se comportent d'une fagon tres humaine 
et entretiennent meme parfois des rapports assez legers avec les Imams 95 • Parfois, 
ils se montrent etonnamment sfirs d'eux-memes, comme c'est Ie cas de l'auteur 
celebre du commentaire coranique Majma' al-bayan, Abu 'All al-Fa<;ll b. al-J:Iasan 
al-TabrisI: il voit en reve Moi'se interroger Mu!)ammad sur I'identite« des savants» 
dans Ie fameux badfth « les savants de ma communaute sont sembI abIes aux p1'o
phetes des Fils d'Isra'II ». Le Prophete designe alors du doigt al-Tabrisl et dit « il 
est I'un d'entre eux ». Alors MOIse se tourne vers Ie savant pour lui poser une 
question et se voit tance par celui-ci. AI-TabrisI reproche en effet a MO'ise que dans 
sa reponse it la question de Dieu « Qu'est cela dans ta main droite, 0 Mo'ise? », 
iI s'etait montre irrespectueusement bavard, debinant un tas de mots inutiles en 
disant « C'est mon bilton sur lequel je m'appuie et avec lequel j'abats du feuillage 
pour mes moutons; il me sert encore it d'autres usages» 96. C'est sans doute it cause 
de ce traitement inqualifiable reserve au grand prophete biblique qu 'al-NurI met en 
doute I'authenticite de ce recit tout en tilchant de resoudre Ie probleme en declarant 
que les 'ulama', exactement comme les prophetes israelites, suivirent tous l'exem
pIe de leur prophete, c'est-it-dire respectivement MuJ:!ammad et Molse 97• 

Aucun des savants mentionnes jusqu'ici ne peut cependant atteindre Ie rang 
devolu a Mu~ammad Baqir al-MajlisI. Apres la guerison de ses tumeurs, Yal~ya 
b. MulJammad al-Abharl, que nous avons deja rencontre, voit ce dernier en reve 
precher sur Ia chaire de la mosquee de KarbaHi' en presence de 500 autres savants 

gens jettent-ils l'anutheme sur moi et pas sur toi, alors que rna pensee (madhhabf) n'est pas differente 
de la tienne? » Al-Damad n:pond: « Parce que moi, j'ai ecrit les chapitres de la sagesse (ma!alib 
a/-!likma) d'une fa90n que ni les 'li/amii' ni personne d'autre, etranger ii la philosophie, ne peuvent 
comprendre, tandis que toi, tu les as teHement explicites que meme un instituteur d'ecole primaire 
pourrait les saisir ». 

92. DS II, p. 213f.; sur al-Kii,!,imi (m. 1816), voir Mul:mmmad 'An Azad KashmIrI, Nujam al-samii' 
jf tariijim al-'ulamii', Teheran 1382sh/2003, p. 368f. 

93. DS II, p. 41; Pour les deux martyrs, voir EP VII, p. 407 (I) etIX, p. 209f. (II) ; aussi S. H. Winter, 
« Shams ai-DIn MulJammad ibn MakkI 'al-ShahId al-Awwal' (d. 1384) and the Shi'ah of Syria », 
Mallltak Studies Review 3 (1999), p. 149-182. 

94. DS II, p. 206f.; pour Ba\:lr al-'Uliim (m. 1797) voir al-TunukabunI, Qi~a~ al-'ulamCi', p. 184-90; 
Ell' III, p. 504. 

95. DS II, p. 197f. 
96. Q. 20:17f. (trad. D. Masson) ; au sujet de MOise et Ie Coran, voir I'article « MOise» dans M. A. 

Amir-Moezzi (dir.), Dictiollllaire dll Corall, Paris 2007, p. 558-63. Pour Abu 'Ali al-TubrisI (m. 1154), 
voir EP X, p. 40f. 

97. DS II, p. 44-46. 
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avant d'etre invite a rejoindre Fa~ima et al-J:Iasan a I'interieur d~ ~1a~a1l198. Un autre 
savant, Muhammad Hasan aI-NajafI, a Ia vision d'une c~ngregatlOn ~~ !OUS le~ 
'ulama' de tous les temps OU la place d'honneur est occupe~ p.ar al-MaJI.Isl ap.?ele 
« la porte des Imams »99. Enfin, un pauvre narrateur des reclts de deUlIs shl!tes 
(un rawrje-khan en persan) apprend, terrifie, en r~ve qu'a cause de s.a pr?feSSlOl1, 
faisant etat des humiliations (dhilla, tadhallul) subles par. al-J:Iusayn; II dOlt se sou
mettre a un interrogatoire minutieux au Jugement Dern~er. Alors, 11 essaye de se 
justifier en affirmant qU'al-MajlisI a recommande la pratIque dans Ie v?l~me X de 
ses Bihar al-anwar. Le narrateur se trouve ensuite devant un.e assemblee ~mmens~ 
des 'u"ama', ou chacun d'entre eux a ses ~uvres devant, lUi. La ~Iace d. honne~l. 
est ici encore occupee par al-MajIisl. 'AlI ordonne alo!'s a l'accuse. de 1m mon~lel 
Ie passage en question, ce ~o.nt i1 ~st natur~ll~m~nt,~ncapab.le. ~ma!ement ? est 
Muhammad en personne qUi mtervlent et pne All d etre moms Ilgoureux, smon 
per~onne ne connaitra Ie salut. Au reveil, Ie pauvre. ?~nhom~n~ a~a~d?nne ~on 
metierIOO. Afin d'illustrer son admiration pour al-MaJl1sI, a.I-~un salSl~ I occasIOn 
pour ecrire un long passage sur ~a vie et I'~_uvre de c,eIUl-C:I, en y aJoutant une 
table des matieres detaillee des Bl(lar al-anwarlOl. Ce res~me est probable~'nent Ie 
« premier jet» de la biographie d'al-Majl~sI qu'al-Nur~ ~C!I!'a ,quelq~es ann~~s p!us 
tard sous Ie titre al-Faycj. al-qudsr fi ta/Jamat al-Majllsl, a I Occ~slon de I edl!lOn 
lithographiee des Bi~lar. Dans cette biographie~ ~I_inclut ~n chapltre sur des reyes 
que differentes personnes avaient eus d ~'lI-MaJl1~l, ~o~apltre reprenant en grande 
partie les passages correspondants du .par al-sa.'al1: -. ., . . 

Ailleurs, l'importance des 'ulama est so~llgnee de mamel: pmadoxale pa~ 
al-NurI. lci, intervient souvent ce que je voudrals appeler« Ie motIf de la pomme » : 
dans quelques reves, il est rapp~le aux sa~~n~s -.et ?onc aux .~ecteurs ~ que ~e _~l~~ 
importe Ie plus ce sont la chante et l'hun;-lll!e .. Amsl, selon NI ~nat.~I~ah al-~a~a11l 
dont l'~uvre principale ai-Anwar al-llL! mamyya sert de sOUl_ce ICl_a al-N.u~l, u~ 
savant demande en reve it son collegue defunt 'Abdallah al-Shushtar! ce qLlI 1 ava~t 
sauve. Celui-ci repond que c'etait une pomme qu'i! avait offerte un JOur a un petit 
orphelin it la sortie de la mosquee de vendredi d'l~fahiin 103. Dans Ie cas d'un.autre 
savant anonyme vu en reve, c'est un petit chat menace par ~e gel et .Ia nelge et 
sauve par Ie manteau chaud du savant qui eveille I~ compa?~I~n d~ Dleu pour ce 
dernierlO4. Une fois de plus, c'est Mul;tammad Baqlr al-MaJllsl qUi sort du lot de 

98. DS II, p. 300-302; pour Mu\:lammad Baqir ~1-MajlisI (m. 1699/1':00), vo!r~ .. Brunne!,. ", ~I~~ 1'?le 
of Iwdfth as cultural memory», p. 323ff.; au sUJet de son ceuvre majeure B,!la, al-allwar \011 IbId., 

3361I. et Ell' IV, p. 90-93. 
99. DS II, p. 244. -, -, I dll b I 
lOO. DS II, p. 234-36; cf. 'A. QummI, al-Fawa'id al-ri¢mviyyajf a!nval ulama a -1l1a I w a-

jajariyya, s.d. 1327sh/1948, p. 416f. 
101. DS II, p. 236-44. 
102. al-NiirI, a/-Faye! a/-qudsf, p. 275-95. ..., ". _ 
103. DS II, p. 47; pour al-Jaza'irI (m. 1701), voir son autoblOgraplue dans,~h_ma: ~Hah _al-J~~'lln, a!

Arnviirall-IIlI'miilliyyajf1l1a'rifat al-Ilash'a al-illsalliyya, ed. MulJammad Ah Qa~1 ~aba!aba I, Tabn~ 
1382/1962-1963, Beyrouth 1984" t. IV, p. 302-26 (trad. D. J. Stewa~·t, « Th~ HumOl of the Scholars: 
The Autobiography ofNi'matAlllih al-Jazli'irT (d. 1112/170.0 », IrC/man StudIes 22~4 (l98~),.~. ~7~~1) , 
pour al-ShiishtarI (appele aussi aI-TllstarI; m. 1612), Ie maItre de MuI)ammad Taql aI-MaJIIS!, \on aI
KhwfinslirI, Rawqat ai-jall1lat, t. IV, p. 234-43. 

104. DS II, p. 50. 
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mani~re singum~re. Le ~r.and savant avait conchl un accord avec son beau-frere 
et ~aJtre Mul.lammad $ahl) al-MazandaranI lO5 selon lequel celui d'entre les deux 
qUI mourra Ie pre~~e! viendr~ !nformer I'autre en reve des evenements post-mar
ten:. Quand al-~aJlIs~.se mamfes.ta enfin a son beau-frere au bout d'un an, il etait 
t.ouJours s:coue par I ~nte~r~g~tOl~e, - tout a fait comparable a celui du pitoyable 
1 aw¢e~kha~l - auque.l I! a ete force a se soumettre. Ni ses nombreuses ceuvres sur 
I.e (7~dzt~ m s~s s~rvIc~s rendus a la religion n'avaient ete acceptes, et on lui avait 
Iep.l~che de n aVOlr agI q~: pour ~es mot.ifs superficiels. II s'avere finalement que 
la I UIson d.:: s~n salut ~ ete un cOlllg qu'II avait offert un jour qu'il se promenait 
daJ:s I~fahan a u~ pe~It en!a~~106. Dans une autre version de ce recit rapportee 
P~I Ie contempora:n d ~l-Nur:, ~bd aI-KarIm JazzI (m. 1920-1921), il est question 
d lll~e pomme au heu ~ u.n cOlllg et d'un enfant juif au lieu d'un petit enfant 107. 

EVldemment, ces reCIts ne sont pas a prendre au pied de la lettre. Personne ne 
p~ut ~dme~tre que Ie. destlll d'U!l savant tel qu'al-MajlisI puisse litteralement depen
dl e d un, sImple fnnt. Le .motIf ,d~ la pomme semble plutot devoir etre dechiffre 
comme I. a~he;ement, subhl de r~cIts hagiog~aphiques proprement dits. II s'agirait 
~e .mOn!leI qu au-~ela de leur SCIence, al-MaJlIsI et ses collegues meritent la vene
I atlO~ egalement a cause ,de leur humanisme, ce qui ajoute a I'aura de saintete 
dont.II~ sont en~eIoppes. A .cet egard, Ia pomme, Ie chat et Ie coing representent 
une Ide,e plus sImple du ~Olll~ de vue tMologique, a savoir I'amour des Imams. 
Quelqu un demande en reve a al-Mul)aqqiq al-Ardabm la raison de la hauteur 
de SO:l rang dans I'au-dela. II repond: « Toutes mes ceuvres que tu connais n'ont 
trouve ~nalement que peu de preneurs. Ce qui etait avantageux pour moi c'etait 
mon amour de !'Imam '1\11» 108. Cette devotion inconditionnelle qui eclipse'littera
lement tout autre acte - II Y a de courts recits selon lesquels meme un boucher tel 
que Tamerlan e,st sauve griice a son amour des ahl al-bavt lO9 - produit un melange 
par~doxaI9'humilite et de superiorite p_our les savants et ouvre finalement la voie Ii 
leU! apoth,~ose .. Mul.lam~ad b. ~1I al-'UdI, Ie disciple susmentionne du Deuxieme 
MaJ:~yr qUl.avaIt ~rocur~ les volumes manquants du Kafia al-KuIaynI, se voit dans 
un 1 ev~ SUI l~ VOle de ~ enf~r. POltant deux feuilles sur lesquelles ses bonnes et 
ma.uvaJ~es actlO?S ~ont IIlscntes, .il passe devant Mul)ammad. Pendant que celui-ci 
Ie I e¥al de a;ec IIlSlst~nce, la feUllle des mauvaises actions se vide completement 
tandIs que I autr~ fe~Il1e sur laquelle seul est inscrit son amour Ii l'egard des ahi 
a!-bayt se I~empht lTIlraculeusement. Mul)ammad l'envoie au paradis ou il rencon
tIe ses collegues et les Imams qui Ie felicitent 110. 

qU:ll:s conclusions peut-on tirer de tout cela ? Que les savants musulmans soient 
cons Ide res comme les successeurs des prophetes en general et de Mu~ammad en 

}f.?5. Pour: lu~ (m. 1670 ou 1676) voir R. Brunner, Die Schia lIlld die Koralljiilschullg p 19 et les 
Ie erences mdIquees. ' . 

106. DS II, p. 50f. 

1O? '''';bd aI-KarIm Jazzl, Rejiil-e E'fjahall ya tadhkerat al-qobar s.L 1328sh/1949 p 125' . 
JazzI VOIr rASh 1.3, p. 1183f. ',. , pour 

108. DS II, p. 46f.; pour al-Ardab1l! (m. 1585) voir Ell' II P 368-70 
109. DS II, p. 9. ' . . 

110., DS II, p. 18-22; Fou_r al-'Od~ voir DhTSh III, p. 136f. Au sujet de sa biographie du Second 
~%~.~ Bughyat ~1-l1Illnd!' ~-kaslif all alnviil aI-Slzayklz ZaYIl ai-DIll al-ShaMd (qui sert de source a 
a. -d UI I et do~t n ont subslste que les passages transmis par al-'AmilI dans ai-Dun' al-mamllItr) voir 
CI- essus, n. 88. 
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particulier est loin d'etre une decouverte: Illlla l-'ulama' hum. warathat al-allbiya', 
dit un (wdfth bien connu, repete tout au au long de l'histoire, jusqu'a l'historiogra
phe egyptien tardif al-JabartI (m. 1825-1826) et meme au-dela Ill. AI-MajIisile rap
porte aussi dans ses Bi(lar al-anwar 112 et y ajoute plusieurs autres dans Ie meme 
esprit: comme les croyants, coupes des Imams, sont sembI abIes aux orphelins, il 
revient aux '!llama' d'en prendre soin. Ou encore un seul savant est un ennemi 
plus effie ace pour Satan que mille croyants qui ne se soucient que d'eux-memes 113. 

C'est pour cette raison qu'un seul savant dont la science profite a toute la com
munaute vaut mieux que 70000 croyants, et qu'au Jugement Dernier, I'encre des 
savants vaudra plus que Ie sang des martyrs 114. La tache principale des' ulama' est 
done de conserver Ie savoir, de Ie rendre accessible au fidele et de Ie transmettre 
aux generations posterieures. Ainsi, ils peuvent aussi atteindre un grand pouvoir, 
parce que de meme que Ies rois dirigent les peuples, les 'ulama' dirigent les rois, 
comme l'aurait dit Ie sixieme Imam Ja'far1l5. 

Ces (1adfths connus, stereotypes et comport ant des pretentions quelque peu 
ternes, ne deviennent remplis de vie que dans la compilation d'al-NilrI, dans la 
mesure au ils rendent tangible ce qu'une relation intime avec les Imams signifie 
- et il s'agit souvent d'une relation reellement intime, comme' eel a est illustre de 
fac;:on impressionnante par la rencontre d'aI-Mamaqani avec !'Imam Ja'far men
tionnee au debut de cet article. De plus, les reves donnent acces Ii une dimen
sion plutot inconnue de Ia vie des savants, pat-delli leur erudition et la rigueur 
de leurs traites theologiques, et les montrent sous un eclairage tres humain, avec 
leurs angoisses, leurs desirs, leurs jalousies et leur humour. En matiere d'humour, 
il convient de citer l'exemple du celebre Mul).ammad aI-Burr aI-~milI lorsqu'il 
rencontre Ie MahdI dans un reve et lui presente une feuille de papier pOltant ses 
questions. Quand Ie Mahdi y note ses reponses, Ie savant pense en lui que l'ecri
ture de son propre maitre etait de loin meilleure que celle de !'Imam. Celui-ci, 
bien sur fort en telepathie, se tourne vers notre homme et declare: « Avoir une 
belle ecriture ne fait pas partie des con§itions d'Imam (laysa min sharf ai-imam an 
yakiinajayyid al-kha(Uiddan)! »AI-'Amill ne peut qu'acquiescerI16. 

Nous trouvons tout Ie long du recueil d'al-NilrI une illustration manifeste de la 
« routinisation du charisme » (Veralltaglichung des Charisma, seIon la tMorie de 
Max Weber) 117. II s'agit de I'idee selon laquelle Ie charisme est une qualite qui peut 

! . 

IlL al-Bukhiirl, $a!:zfll, p. 30; 'Abd al-Ral)man al-Jabarll, 'Aja'ib al-allziirFl-tarajim lI'a-I-akhM/; 
ed. !:Iasan Mul)ammad Jawhar et at., Le Caire 1958, t. I, p. to-15; cf. EP II, p. 354-57. 

lI2. al-MajlisT, Bil,aI' al-amvar, t. I, p. 164,216; t. II, p. 92. 
Il3. al-Majlisl, BillaI' al-amval; t. II, p. Iff.; t. I, p. 177. 
114. al-Majlisl, Bi!:zar ai-anwar, t. II, p. 14, 18. 
115. al-MajlisT, BillaI' aI-anwar, t. I, p. 183; cf. DS II, p. 187: dans un reve, Mul)ammad loue Ie sultan 

de Khoriisiin, Isma'H al-Samanl, pour Ie bon traitement qu'il avait reserve Ii un savant et lui garantit 
Ie pouvoir pendant sept generations. 

Il6. DS II, p. 135f.; I'ensemble de six recits de reves qu'al-Nurl rapporte de I'IthMt al-Illldat d'al
!:Iurr al-'Amm (p. 134-137) montre que ce dernier etait en contact permanent avec Ie Mahdl, meme 
une fois gueri par lui. Pour al-I:Iurr al-'Amm (m. 1(93) voir EP III, p. 588f. et Ell' XII, p. 478f.; voir 
aussi M. A. Amir-Moezzi, « Contribution a la typologie des rencontres avec l'Imam cache », dans id., 
La religion discrete, p. 317-336 (d'abord dans Journal Asiatiqlle 284 (1996), p. 109-35), p. 330f. 

1\7. M. Weber, Wirtsc/!ajt lllld Gesellschaft. Gnllldl'iss del' verstehenden Soziologie, Francfort-suf
Ie-Main 2005, p. 182ff. (trad. fr.: Econo11lie et societe, Paris 1971, p. 326ff.); cf. aussi R. Dericquebourg, 
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etre transferee a d'autres ou meme fabrique entierement comme « charisme de 
fonction » (Ie Amtscharisma dans la terminologie de Weber). Ce qui existe dans la 
culture occidentale de fa,<on fort rituaIisee - l'onction ou l'ordination des pretres, 
Ie couronnement des rois - semble avoir un equivalent beaucoup plus informel 
dans Ie shi'isme sous forme de relation etroite et continuelle entre les Imams et les 
savants, ces derniers se substituant plus ou moins aux premiers. Le message pour 
les croyants est sans equivoque: pas de salut sans recours aux savants qui donnent 
acces aux Imams. C'est sans doute la une des raisons principales de la genese de 
la puis sante hierocratie des savants dans Ie shi'isme. Les recits de reves compor
tent un message « subliminal» destine aux fideIes et expliquent en meme temps 
l'evolution juridique bien connue au sein du shi'isme qui fit des savants les succes
seurs des Imams 1I8. De la meme maniere que les Imams sont des mul:taddatlu7n, 
c'est-a-dire les interlocuteurs des anges qui leur transmettent la connaissance 
par inspiration, les savants se presentent eux aussi en quelque sorte com me des 
l11u(wddatI1l1n, dans la mesure ou ils sont les interlocuteurs des Imams qui leur 
transmettent ainsi leur charisme ll9• 

L'importance des reves reste pratiquement intacte jusqu'a nos jours. Ainsi, Ie 
tMoricien de la pensee constitutionaliste, MuJ:1ammad I:Jusayn Nii'InY (m. 1936), 
aura it re,<u l'ordre de soutenir Ie gouvernement constitutionnel directement du 
Mahdl dans un reve 120. Le dictionnaire biographique, problematique mais fort 
utile, Galljfne-ye daneshmandan de Mol).ammad SharIf RazI (ne en 1922) est, lui 
aussi, plein de miracles, de rencontres avec Ie MahdI et de reves 121. Citons pour 
terminer l'exemple de Iiosayn 'All Monta~erl, qui fut, dans les annees 1980, Ie 
successeur designe de l'Ayatollah KhomeynY en tant que « guide de la revolution» 
(rahbar-e ellqeltib) avant qu'il ne devienne l'objet de disgrace de ce dernier et 
place en residence surveillee quelques mois avant Ia mort de Khomeynl en 1989. 
Dans ses memoires, parus en 2001, Monta~erY mentionne trois occasions ou il 

« Max Weber et les charismes specifiques », Archives de sciences sociales des religions l37 (2007), 
p. 21-41.; L.. N. Takim, dans The Heirs of the Prophet. Charisma and Religious Authority in Shi'ile 
Islam, Albany 2006, p. xl/f., 78ff. et l35ff., en se fondant egalement sur la theorie de Weber, arrive ii 
des conclusions similaires quant it la periode primitive du shi'isme et la transition des Imams aux rijal 
(les hommes saints dans sa terminologie). Malheureusement, c'est seulement apres la redaction de 
cet article que j'ai pris connaissance du livre de L. N. Takim. C'est pOUl'quoi je suis contraint de me 
limiter a cette seule mention de eet ouvrage. 

118. Celie evolution est largement developpee dans M. A. Amir-Moezzi, C. Jambet, Qu'est-ce que 
Ie s!zl'isme P, Paris 2004, p. 181-220. 

119. Pour Ie tenne muJ:zaddath et ses implications dans Ie shi'isme, voir E. Kohlberg, « The Term 
l1lu!wddath in TWelver ShI'ism ", Studia Orielllalia memoriae D. H. Baneth dedicata, Jerusalem 
1979, p. 39-47 (n!imprime dans Belief and Law inlmiimf SM'ism, chap. V) ; cf. aus~i M. A. Amir
Moezzi, « Retlexions sur une evolution du shi'isme duodecimain: tradition et ideologisation », dans 
E. Patlagean, A. de Boulluec (ed.), Les retollrs aux ecritllres. Fondamentalismes presellls et passes, 
Louvain 1993, p. 63-81. 

120. M.I:J. Na'InI, Tanbrh al-llmma wa-tanzfh ai-milia, ed. Jawad War'I, Qom 1382sh/2003, p. 78f., 
174f.; sur Na'InI et la portee de son livre, voir R. Hajatpour, Iranische Geistlichkeit zwischen Utopie 
lllld Realisl1l11s. 2um Diskurs iiber Herrschafts- llnd Staatsdenken il11 20. liz., Wiesbaden 2002, p. 93-
137. 

121. M. GlUnz, « Das aussergewohnliche als Bestandteil der Biographie: Anmerkungen zu SarIf-e 
RuzIs Ganjlne-e danesilmandan ", dans Gherardo Gnoli, Antonio Panaino (ed.), Proceedings 'of the 
1st European Conference of Iranian Studies [. . . J, Rome 1990, p. 389-401. 
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am'ait rencontre I'Imam KhomeynY defunt en reve. 122
• UI, ils se .m!:e1l;t d'accor? 

, I'r de nouveau afin de resoudre les divergences qUi s etaJent malll-pour se reun , - - -' ., , d' 
festees entre eux. Cependant, contrairement a al-Mamaqam qUi sen~lt, nnme, la~ 
tement apres Ie ta(U1fk, les effets Mnefiques de son e~trevue avec I Imam Ja fa.l, 
_ autant que je sache - Monta~er1 semble attendre touJours Ie rendez-vous prom~s 
avec KhomeYnI. Manifestement Ie titre d'Imam n'est pas suffisant pour resoudle 
toutes SOltes de problemes. 

122. H. 'A. Monta~erI, Matll-e kamel-e khii!erat Ayatollah If.0seyn'a/~ MOl1/a~e/~f, spa~~a (Su~de), 
Vincennes, Essen 20(11, p. 395f.; voir aussi ibid., p. 97: il mentlOnne trOis autres reves Oll 11 auralt vu 

l'Ayat~l1ah BoriijerdI (m. 1961). 
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MADRASA SUNNITE VERSUS DAR AL-'ILM CHUTE? 
En marge du Kitab al-naqrJ sur les politiques cuIturelles 

et les images historiographiques 
entre les epoques bouyide et seldjoukide 

Leonardo CAPEZZONE 

Universite La Sapienza, Rome 

I 

Eli 415/1024, Ie sayyid Mul;tammad b. Al~mad b. Mul~ammad Abu Tahir b. AbI 
'AlI al-Ja'farI fit commencer les travaux de construction d'une diir al-kutub a 
Qazwln; la bibliotheque fut placee par son fondateur, amateur de adab et d'his
toriographie, sous l'obligation juridique du waqf, qui en soulignait Ie caractere 
d'utilite publique. C'est l'ouvrage prosopographique al-Tadwln d'al-Rafi'I qui nous 
rapporte Ia nouvelle sporadique d'une bibliotheque biltie la veille de I'entree de 
Tughril Beg a Bagdad en 451/1059 (KN: 529, n. 2). Peut-etre en se trompant sur Ia 
datation de l'evenement (477/1055, mais ce n'est pas Ie seul cas: voir BU: 10; cf. 
Eche 1967: 116; Makdisi 1981 : 26), Yaqut met implicitement en relation l'entree 
de l'armee seldjoukide dans la capitale avec I'incendie qui detruisit Ia grande diir 
al-'ilm du vizir chiite SabUr b. Ardashlr, Ia diir al-' ibn de Bagdad par antonomase 
(IA: I, 799). Cela revient a dire que I'interpretation historiographique de I'eve
nement des Seldjoukides du point de vue anti-chiite est deja presente dans une 
certaine historiographie musulmane et passe par l'image d'un changement des 
politiques culturelles en ayant recours a un lieu commun recurrent chez les his
toriens qui decrivent l'entree en ville d'une armee de conquete - justement celui 
de la destruction de bibliotheques, prises evidemment comme symbole eloquent 
de I'ordre ideal que la ville represente. Dans les descriptions de ce meme ordre 
ideal, a I'epoque seldjoukide, Ie changement apparait de maniere plus evidente la 
ou l'idee de municipalite souligne Ie rapport entre la ville et Ie savoir; un element 
de grande visibilite sociale comme la bibliotheque (diir al-'ilm ou dilr al-kutub) 
estremplace par la madrasa; en se fondant sur cette « substitution », YaqOt semble 
se faire I'interprete d'une sensation diffuse selon laguelle Ie renforcement seldjou-

. kide de l'orthodoxie sunnite, apres I'intervalle pro-chiite des Bouyides, aurait ete 
jusqu'a tirer de la vigueur des cendres des bibliotheques chiites. Avec des images 

. differentes, mais avec la meme intention, la Rii(wt al-$zf[iar fait I'eloge de ces 
domaines favoris du savoir des souverains seldjoukides - sciences coraniques, 
etude des (wdfth et des akhbiir - contre l'heresie des jaliisifa, des partisans du 
taniisukh, de la dahriyya (RA: 29-30). 

Un prejuge semble ressortir du rapport evoque par Yaqut - arrivee des 
Seldjoukides, fin des academies et des bibliotheques - ; prejuge qui prend corps 
et qui s'est prolonge longtemps chez les chercheurs dans leur fa90n de voir l'insti
lutionnalisation de Ia transmission du savoir realisee par Ia madrasa et ses ideaux 
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sociaux, venant d'un conflit apparent entre deux modeles de savoir situes dans la 
ville islamique: I'academie/bibliotheque, de « matrice » chiite, et la madrasa, de 
« matrice » sunnite. Ce lien prejudiciable, recurrent chez YaqUt, semblerait pour
tant etre dementi par la source pro-seldjoukide, traduite en arabe par al-Bundar!, 
de Anlishlrwan b. Khalid, ministre imamite de Muhammad b. Malikshah; on 
dirait meme que Ie premier geste de « politique cultureile » seldjoukide est un acte 
de recuperation du patrimoine de livres, probablement encore dans ces visions 
d'urbanite _ si on veut, de civilisation - qui souvent, dans les sources, est confiee 
a l'image de la conservation du savoir (qui rappelle implicitement d'autres ima
ges d'ordre, de catalog age et de classification) : apres les desordres qui precedent 
l'entree de Tughril Beg a Bagdad, et qui se terminent par l'incendie de la dar 
al-'ilm (dar al-kutub, dans cette source) de Sablir, situee dans Ie quartier chiite 
d'al-Karkh, Ie vizir du sultan, 'AmId al-Mulk al-KundurI, disperse la foule qui est 
en train de saccager les locaux de la bibliotheque desormais detruits, et met en 
securite les volumes qui ont survecu au feu, dans Ie but d'en retablir l'ordre bou-

leverse (BU: 18). 

II 

Comment finira, a I'epoque seldjoukide, la dar ai-' ilm? La question a deux rai
sons d'etre: d'une part, la representativite de la dar al-' ibn, et la visibilite sociale 
de ses activites qui se deroulent dans l'espace physique (on pourrait dire munici
pal) de la bibliotheque, caracterisant la politique cu1turelle de l'epoque bouyide, 
comme ce1a nouS est parvenu par l'image historiographique de l'epoque, semblent 
se dissoudre avec l'arrivee de la dynastie se1djoukide et de 1a madrasa - institution 
qui, depuis lors, definira de maniere presque exhaustive 1a nouvelle image histo
riographique, tout aut ant « municipale », du savoir dans ses relations avec la vie 
politique et sociale de la ville islamique. D'autre part, il apparait COl11me donnee . 
etablie (ici, on ajoutera quelques elements com me confirmation ulterieure) que la 
dar al-'ilm ait constitue un modele presque spontane pour la madrasa. 

Le Kitab al-naqcJ, ecrit vers Ie milieu du Vle/XUe siecle par 'Abd ai-Jam. Nii~ir 
ai-DIn b. AbI'l-J:Iusayn b. AbI'I-Fa91 al-QazwInI al-RazI, est sans aucun doute la 
source la plus riche et la plus suggestive de l'epoque, surtout pour l'interet qu'il 
suscite au niveau de l'institution de la madrasa. Dans des annees pas tres recentes, 
la source a eu la faveur des savants de notre domaine, en fournissant, en particu
lier, l'occasion de trois essais importants (Bausani 1968; Calmard 1971; Scarcia 
Amoretti 1981) desquels notre recherche est explicitement debitrice. Ce que 
voudrions mettre en relief ici est l'etendue des donnees fournies par cette . 
qui _ au-dela d'une incontestable composante ideologique qui alimentait la 
seldjoukide a l'egard de la diffusion de la madrasa - dement l'idee que cette 
tution ait ete liee congenitalement a une conception des etudes academiques 
une planification de la culture dont on accentue habituellement une matrice 
nite de « reaction » aux precedentes politiques culturelles de l'epoque 
Selon cette idee, la dar al-' 11m et les bibliotheques publiques ou ~t"" ,··IIU,JJIIUU 

sont generalement vues a leur tour comme des expressions . 
propagande (Mackensen 1934-1935), « typiques » du chiisme (E~he 
Kraemer 1986: 31 ss.). La source persane qui inspire nos retlexlons va 
souvent avec une ironie subtile, une serie de prejuges anti-chiites qui se 
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sent justem:nt de ce confiit esquissede uis e . , . . 
ges du saVOlr et des intellectuels et d f ,p~, tou.t entler const! lilt sur les IIna-
de transmission du savoir comm~ cel~' ~Ul ,1,nteg~atiOn dans un nouveau systeme 
sations les plus recurrentes auxquellesl I~ple~ente par la madrasa. Une des accu
d~ <:.hiites savants dans Ie panorama inte~~~c~~el ~otre texte, e~ effet, est I'absence 
Kaab ai-naq¢, plutot, Ie fait que Ie chiisl11e' . ~ ce temps-Ia. Dans les, pages du 
comme vehicule d'affirmation visible de Ia "~~mlte adopte Ia madrasa Justement 
d'Iran, en recourant ii eIIe comme d'i P, es~nc~ chute d~ns ~ertains centres 
transmission du savoir, laisse entend~:o ~ee mstltu~lOnn~1 et m,st:tutionnalise de 
largement sentie, de consolidation et d' fu la :nadIasa repond~Jt a une exigence, 
depassait Ie seuil des confiits entre ch" a umatlOn ,du corp~ soc~al des juristes, qui 
de representativite de cette figure inte~~~~te ellsun~,s,~e, ,et ~mpl:quait les instances 
nouvel equilibre dans ses rapports a I ue e q~ est e Junste, a la recherche d'un 

L K' _ vec e pouv01r 
e ltab ai-naqd documente un reseau d' , , 

dans !'Iran seldioukide dans Ie s t' d enseignements qui se developpent 
, " " ' ys eme e Ia madra" ' 
mstltutlon traverse encore une phase for t' , ,sa, a une epoque Oll cette 
constate un vide en ce qui concerne I t ma n~e, ,l11a1S, da~s cette source aussi, on 
Un vide (comme I'a note Makdisi 198~ ,r:;£sml,sslOn des sC,lenc~s dites etrangeres, 
par Ia mel11e vaste documentation recu~illie q,~; l;~ selmble JamaIS av?ir ete comble 
monde arabe et qui permet de d 'd' I ' I a Ive e plus souvent a Bagdad et au , ' e lIIre a tendance g' , '1 d'" 
Vle/XUe sleele et Ie VUe/XlIIe siecies a d bi ' ene.ra e.' eJa constante entre Ie 
et humaniste donnee a' I" t" ' une ou e fonnatlOn mtellectuelle J'uridique 
. ' m eneur et en dehors dId' , , 

SI, pour les IVe_Ve/xe_x/e siecles 011 t ,e a ma I asa, En d autres mots " ' peu reconstrlllre plus " ' 
certams curncula philosophiques ou sc' ffi I I ou mo~ns s01gneusement 
e~ ?nt perm is l'obtention (qu'on ens ,~~ I ques e, on~,des heux du savoir qui 
I'lt,ll1era~re intellectueI d'Avicen%e da:: leslt~~~a~I:, etudle par Arkoun 1970, ou ii 
WlesweIler 1956), pour Ies siecles s . 1 lOt leques des C?urs persanes, dans 
blematique, malgre Ie fait que Ia p , Ulvan~, un~ telIe entrepnse parait plus pro
seldjoukide soit une donnee im o:~~e~ce es s<;:1ence~ exa~tes, ii la meme epoque 
des Tabaqat al-hukamli'/al-atibhli' e~ eft, ~es repeJ!01reS, blographiques du ge·nre 
quel maitre un savant a rec;:u 'sa f01:m t~ e, J~OU~ Isent eventuellement aupres de 
bibliotbeque ou centre d'etude~. a IOn SClentIfique, l11ais pas aupres de queUe 

Pomtant, justement grace ii I'incontestable ' ' 
la cour et dqns Ia societe seldjoukide ('Umar Jresence_des sCiences exactes dans 
exemple tres connu, etait au service de M l'k h-~~ayy~m". pour ne donner qu'un 

.. politique de matrice heIIe'nr'co' a.I sa, OdD a 1 Importance que Ia phi--rramenne gar e d' I"t' d 
seldjoukide, com me Ie demontrent de nombr ans e Iqu~ _e gouverne
savons qu'une formation hiloso hi :ux passages du Slyasat-nlimah, 
dans une pratique d'etudef certai;eniuet etl sCJ(:rt~fique, au Vle/Xll

e 
siecIe, ren

d'acces aux cours offertes par la ma;n p us e Itlste par rapport aux possibi
de souverains et hommes d'Etat _r~sa, e~ encore soumise au contra Ie du 
,c0?'1me on Ie sait. Fakhr ai-DIn ~~~<:.' ~n revan~he, la madrasa s 'etait 

slgmficatifs de double formation de c aZI, po~r ,clte~ un de~ exemples 
,aupres d'al-Majid al-JIlI (AU: II, 23' ;d:';l~~~)' :tudle la phiiosop,hie ii 
etapes de la formation de ","" "cependant, nous Igno-

de 'd' _,. son CUI Ilculum sClentlfique sophistique q 'I ' 
. , re Iger son J~ml' al-'ulam (Vesel 1990), . Ul Ul 
Certa1l1ement, Ie Kuab al-na d - " " , nous Ie repetons justement qarc PII~, ICI comme texte de reference priviJe-
presume « sunni'te » de la nfadra~;~ ~ ,est, unde source q~Ii ,c?ntredit Ie carac

eC;:01t e fac;:on preVISIble l'attente d'un 
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tableau histodque exhaustif relatif aux institutions publiques ou semi-publiques 
qui ne soient pas liees a la madrasa et aux etudes juridico-traditionnalistes. Le 
but premier de cette source est en effet de souligner l'integration de l'imamisme, 
en tant que madhhab, a Ia dimension juridique de la ville isiamique justement en 
donnant de l'importance a Ia madrasa comme instrument institutionnel qui per
met une telle integration. Cependant, meme si c'est de maniere sporadique, dans 
Ie Kitab al-llaq~1 on trouve des allusions a la fondation de bibliotheques ou Ii la 
continuation de leurs activites, meme Ii l'interieur d'un cadre ou I'on constate un 
changement de modeles descriptifs du rapport ville-savoir. Ces allusions signalent 
donc Ia presence et Ia fonction publique des bibliotheques aux cotes des madrasas, 
et de fagon explicitement distincte. 

Par exemple, la munificence du chiite Baha> aI-Din Kamal Thabit al-QummI, 
mustawjl de Sultan Mal~mud, est montree a travers la fondation, Ii Qumm, de mos
quees et de millbar, de chaires pour '1I1ama',sieges de majalis, de bibliotMques 
(kitabkhalla-ha) pleines d'reuvres de tawa'iJ, et de madrasas (KN: 163). Une nou
velle d'un certain interet aussi est celle du fait que la fameuse dar al-'ilm de ~alfib 
Ibn 'Abbad (m. 995) Ii Rayy, donnee pour detruite par Yaqut (IA: II, 315) soit 
encore bien vivante au vO/xuo siecle (KN: 211) malgre sa reputation de bibliothe
que dche de textes beterodoxes (TW: 295-96; cf. Arkoun 1970: 190 ss. ; Kraemer 
1986: 249-52). Plus generalement, on cons tate la diffusion de l'institution du waqf 
sur les fonds de livres qui ne sont pas toujours inclus dans les madrasas ; ce qui est 
aussi confirme par la Ra(wt al-~lldilr, dans un passage ou l'on fait reference Ii des 
livres conserves en waqf qui sont quelquefois saccages dans les madras as et dans 
les dar al-kutub (RA: 336). 

Abstraction faite (mais pas trop) de la specificite chiite du Kitab al-naq(l, et en 
replagant cette reuvre dans Ie contexte culturel de l'epoque, sa lecture confirme 
une modification, par la disposition historiographique, de la focalisation des lieux 
rMerentiels d'un discours - en soi ancien, classique selon de nombreux points de 
vue - sur Ia fonction sociale, politique, « municipale », du savoir reM Ii Ia ville. 
Cela vaut la peine de rappeler que Ie caractere d'utilite publique d'une institution 
est justement etabli par l'obligation legale du waqf L'epoque bouyide marque Ie 
passage de la conception privee du bayt al-(likma a celle publique de la dar al-'ilm 
au moyen du recours de plus en plus generalise a cette institution juridique meme 
dans Ie cas d'un bien mobilier et perissable com me Ie livre; ceci en opposition, 
dans Ie principe, avec la perpetuite ideale des biens sauvegardes auxquels etait 
destine ce statut juridique a l'origine (Eche 1967: 68 ss.; Makdisi 1990: 54 ss.) 

Alors qu'a l'epoque bouyide, Ie pole d'un tel discours est la dar aZ-'ilm, a l'epo
que seldjoukide, on assiste a une mutation du cadre de reference ou est contex
tualise Ie nreud entre savoir et societe, situe et decrit des lors dans Ie modeie de .' 
transmission du savoir realise par la madrasa. Le Kitab aZ-naqc!, en tant que texte . 
chiite, montre non pas l'adaptation, mais la pleine participation de l'elite intellec-. 
tuelle imamite a ce processus de modification; en tant que source d'epoque . 
joukide, il montre les indices d'un changement generalise de la conception 
du savoir et de ses modeles de communication et de jouissance. Nous 
loin, la repercussion de ce changement dans la perspective historique ou Ie 
al-naq{1 presente ce qui, pour l'auteur, est la continuite d'un style de patronat. 
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III 
Quel aspect predominant de Ia d -, I' 'I . 

madrasa? Certainement la conservati~~ ~;Sl ~n ~ v~'aII?ent fourni un modele a Ia 
!ite publique. Dans la centralite de la biblioth~n u~ de lrvres congu.e e~ te~me d'uti
Justement pu rel11arquer une coh ' , , q ans les deux ll1stltutlOns, on a 
evident de l'organisation internee~:nce pI~sque spontanee, c'est-a-dire un passage 
(souligne par Eche 1967: 150 ss. 15ren~Ie~ a~ secon? des deux ,espaces sociaux 
du masjid ou masjid-khan it la m~d ' s~ , c .~ hyp?~hese alternative d'un passage 
M~ttahedeh 1997: 65). L'autre as I~: 1~I~s ,ak~lsl 1,981 : 27 ss., et la critique de 
qUI, encore suivant Eche, reveleraft un ~r ~~obl~matrq~e, en revan<;he, est celui 
~< pa~sage direct it Ia l11adrasa des deux e~:s ert e mod;l~s .et fonctlOn.,s dans un 
etudlants et ~rofesseurs » (Eche 1967: 157)~ents caractenstrques du dar al-'i/m: 

Les donnees recueillies par Eche oU' d' , ' 
al-'ilm, de programmes etablis d'e p. I emontrer I eXistence, deja dans Ia dar 
tendance exprimee par de g d nS~lgnement, sont silrement indicatives d'une 
" ran s maItres et favorisee par de " 
a,e~~rcer son enseignement dans un lieu public d'ffi" ., s mecene~ et vizirs, 
te:Ise par la presence des livres (et de I ' ,1 el~ncle des mosquees, carac
raIt comme un element de plus en pI em ~~cumuI~tlOn) ; cette presence appa
un indice d'un pluralisme enc clo ~~. comp el11entmr~ du couple maltre/eleve et 
intellectuelles individuelles U~e t p d lque ~es coml~lssances et des formations 
signification aussi symboliq~e (l'ex~~t ~?ce d °rt ce heu pU,hlic allait incarner 1a 
con~aissance; la permanence de tel ma}~n e a valeu.r soclal~ e.t religieuse de la 
pubh? d'une ville determinee) que con~~~~ rllus o~~ ~oms prest!g~eux dans un lieu 
bouYlde qui implique de grandes personnalit: po Itl[U~ des mecenats de l'epoque 
du pouvoir). s en re atlon constante avec les lieu x 

Parmi Ies exemples les pI . 'fi' , 
par E?he dans les sources, ra~~~~~~~_I~~~I:sd~'~;atI~s, au~ .IVe/X

e 
.sie.cles, dec~uverts 

accueille un professeur de hilolo ie d:!;, . al 1~1~ fatImlde du Caire qui 
sunnites (Eche 1967' 89-9f. f B~ ,d~s fuqaha Ismaehtes surtout mais aussi 
]' I " c, Ianqll1s 1986' I 359 61) . 
ex~mp e du professeur mutazilite qui ensei " ' ., - , nou~ avo~s enCore 

la dar al-'ilm sunnite d'Ibn Siwa' ' B (A~na regulrerement Ia dlaiectique dans 
ajouter aces exemples l'activl't'e} d

a
, a~I:a : 413 ; ~che 1967: 100). On pourrait 

l' ' enselgnement (scIences 'r . , IUmamstes) exercee par al-Sharff I-M d- _ 1~.lgleuses et sCiences 
$alfar 1407/1987: 64) _ ou ar s a <,urta. a da~s sadar~l-ll~n (cf. IJ:I: IV, 223; 

. donnees richement mises en 1umi~~ here aI-Shan! al~Ra~I, Slllvant IN: 199. Ces 
tuer une veritable serie homo ene ~~r Eche ne reu~sls.sent pourtant pas it consti
gnement, de maniere generali:ee u~ tr~}~t~~~~ de. dedi1lre de la pratique d'ensei
fa~o~, affirmer comme Ie fait Ec1;e (1967' t~~nctlf ?e,la, dar al-'iflll. ~e la meme 
etabhe une opinion tres repandue) u'a l' :. . ,SUI es tl aces duquel s est ensuite 
contre 1'esprit heterodoxe du d -, ql"1 ollgme de la madrasa, il y a une « reaction 
I l' ' m a - 1m» apparait excessif t f' er anCIen prejuge si combattu de l' t ' d' K' _ e ne aIt que renouve-
c.ette !nterpretation neglige un roce:~ueur, u . ztak al-llaq~: d'un,co~e, en elfet, 
honahstes qui tirait son elan de Pl' s dd~ffill11~tron ~es etudes Jundico-tradi
nome, autoreferentielle de conlr~:~/lOn une dlalectique pour ainsi dire auto
particulier entre Ie chafiisme et 1 1 ' I~n entre ~~s madhahib sun.nites, active en 
1?72), qui fournit ample matiere eli ~~~~x~me,(~olI cO~1I1~e exe~phfication Bulliet 
lees Sur l'origine de la madras a ( IOn

l 
a es rec leiches dlVersement fnrmu

. 1997) ; de l'autre, elle contem' I par exemp e Sou:de~ 1976; Mottahedeh 1980 et 
p e une nuance subjective de jugement qui porte it 
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10 0 l'aJorlove' e de la madrasa en termes habituels de restauration (sunnisme/ortho
ne " " d 0 b °d ) 0 ement perru comme doxloe seldJooukides versus chiisme/hetero oXle OUyl e, Jug ," 0 U 

o '0 0 t orteur d'une regresslOno n 
~~~i~:~J~e:~~I:t ~~~~~~:~~~~'p~~~~~i~~a~~~a~~~'~:~l~sfon d~ sadvoilr phildo~ophi(~: 

o 0 l' ria dar al-'ilm) du statut de fondatlOn e a ma olasa ~ 
et SClentlfique (exda,~e Pd

a 
(TOb 0 1962 0 Makdisi 1981: 10; sur l'insertlon dISCUses programmes etu e 1 aWl , 0 1 l' de 

tee des matieres ~cientifiques dans les curricula des madrasas, cto a synt lese 

Ihsanoglu ~002)0,: 0 retation orte Eche a conclure que la madrasa annule la 
Cett~ hgne, d ~ntelo~ 0 p d'le (Eche 1967: 154) ; en reprenant l'ar-

da~~~~ll~~k~~~il;:~~~ ~~!el~~To~~~nt~a~itionalistes assimilent des met(IMl0d~~oe~ 
gu "0' 1 0 courants culturels qu'ils ont combattus a lSI 
f~~ f~~~)s ~~f:~~~c~g~~~~~~u;eut etre la cle de lecture principal~ ode la tr~ns~t~f~l 
de laoda,:al-'i!m a la madrasa, comme reflet univoque de la pohtIqu~ oCu tUle 0" 
ideologiquement orientee, inauguree par les Seldjoukdides? Coette tran~~~~!~f~:~ 

"t 0 ent a I'enseigne d'un renforcement u sunmsme, mel 0 sent~ c~~:~neu~li ues du savoir mais qu'on ne peut exemplifier qu'en partIe dans 
exp~~~~ e d~ I'un~ a I'autre des 'institutions du savoir: ~a ~u l'on ote,nd a a,c?entuer, 
Ide p gage unelOntention de politisation (<< sunmtlsatlOn » Sl I on prefere) des 

ans ce pass , 0 d 1 t' lOt °que des 

~~~~~~t~~~~d~~;lt~;O~tl~~ f~ t~~~aa;~;~~o~~ ~;~~~~~1~~is;e ~ ~~lc~~s~~~u~~1 co~m~ 
~or s social et intellectue1 de mediation entre Ie POUVOll: ~t les masses, une en 
da!ce dont les Seldjoukides et les inspirateurs de leur pOht~queo So~!f~; sa~?a~~~u~ 
d~~~~e~~sI~~~:rf~e~a~r~:a ~~:r~:~~~:~ s109u~7 ~e~:~;:I~~S ge~;~:t, oL~I~~~~~ 1981)0 
~ar consequent, on doit evaluer Ie hiatuso en~re les i~ages hIst~rI~gr~p~lgues d~~ 
avoir et les ratiques reelles de l'orgamsahon des e~udes et eo a IVIsolon e 

~avoirs reftet~es par les multiples classifications ?es sCle~Ce~tP~~\U~~:t~~ l~~:;' 
xe siecie et Ie Ve/Xle (de celle d'al-Farab! et d'Avlcenne a ce e a-do °t~ d ns 
ne citer ue les plus connues), la ou I'on veut lire ~on se~lemen~ une IverSl e a e-
la theor~ation des relations eont~e leso ~avoirs, mal~ ausslol~no gUd~~e eC~f~~~~n~:~fon" 

o d" ours dlfferencles de formatIOn, mllOlr n ~~l~~~~~ ~~~l:e l~~ ~~~~ances sociales derriere lesquell~s s'~llust~ent, durant deux 
siecles, les representations du savoir en cours dans la vIlle lslamlque. 

IV 

I 

La masse de materiel recolte par Eche montre en soi u~e heterog~neite dans" 
la m~trice politico-religieuse de la dar al-' ibn, qu'O? peut .I~re en ~el~tlO~ .~veca:~ 
madrasa non necessairement en termes univoques d Opp~sltlOn et de c?n, ~: ~ rd " 

lutot dans un panorama des pratiques reelles des connalssances ~m1l1~ .a ~ 
~ar la confluence, dans la dar al-'ilm, de tous .res dom~iI~"es du savOl~"-A II1S1 , 1m: 
cipit du catalogue de la prestigieuse dar al-'zlm de Sabur b. ~r?as ,lr, conserv~ " 

ar Sibt ibn al-Jawzl, nous montre Ie critere inspirateur .de la blblioth~q~e, to.ume 
~ncore 'vers un modele classique de totalite, et sa CO!1S1stance,. o:gamse(e sur~;~ ; 

ne tri artition de principe des connaissances: sCIences re1~gl~u~es 11la~a~u, 
~xeges~ et lectures du Coran, fiqh, selon les ~iv~rses. ecol~s JUrI?lques, kalam, 
khilaj, textes relatifs au ahl al-bayt) ; adab (genealogle, philo logie, " 
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lexicographie, poesie, histoire) ; sciences rationnelles (medecine, astronomie, phi
losophie, geometrie) (cit. dans Eche 1967: 325-26). Dans un second temps, ce 
panorama - apparemment domine par la madrasa comme unique entite visible (du 
moins dans les sources) de raccord entre elites intellectuelles, politique de mece
nat et gestion seldjoukide de la culture - se revele caracterise par la copresence, 
dans les espaces urbains, de lieux de transmission publique du savoir differencies 
par une classification generale des sciences; claSSification par ailleurs tres connue 
et developpee sur la base de la repartition entre sciences arabes et sciences etran
geres et assumee comme modele de specialisation des connaissances et de leur 
domaine de recherche. En effet, c'est encore Eche qui a decouvert d'importan
tes dar al-'ilm explicitement sunnites dont certaines datent de I'epoque seldjou
kide: rappelons celle deja citee de Ibn Siwar a Ba~ra (lye/XC siecle), mentionnee 
par Muqaddasl, et qui semble avoir ete la premiere bibliotheque constituee sous 
I'obligation legale du waqf(AT: 413) ; celle, encore a Ba~ra, fondee par Ie qa(il'I
qu(lat Abli'l-Faraj b. AbI'l-Baqa al-Ba~rf (m. 499/1105), specialisee dans les etudes 
de litterature et philologie (Eche 1967: 128) ; celle, a Bagdad, dujaqfh hanbalite 
'Ubaydallah b. f.\n b. Na~r Ibn al-Maristaniyya (541/599/1146-1202), egalement 
sou mise a 1 'obligation du waqj et qui contenait des ouvrages de adab, medecine, 
logique et philosophie (Eche 1967: 129). 

L'information digne d'interet fournie par ces trois dar al-'ilm fondees par des 
sunnites, dans notre contexte, est constituee autant par Ie fait qu 'elles contredisent 
Ie paradigme « madrasa sunnite contre dar al-'iim chiite », que par l'initiative 
privee de leur fond at ion, par aiHeurs orientee vers une finalite ouverte a la muni
cipalite; II s'agit de trois exemples de mecenat qui ne semblent pas du tout s'in
serer dans une planification des politiques culturelles du patronat « typiques » de 
I'epoque. Alors que la dar al-' ibn d'Ibn Siwar nalt a une epoque ou cette institution 
conserve encore Ie trait distinctif de l'activite patronale du pouvoir, les deux dar 
al-'ilm d'epoque seldjoukide voient Ie jour a une periode ou Ie pouvoir qui parraine 
Ie savoir cree desormais des madrasas, ou la typologie disciplinaire qui distingue 
Ie patrimoine de livres semble avoir une fonction autonome propre. La specialisa
tion dans la consistance en livres peut etre un indice de la differenciation survenlle. 
II est significatif que l'incendie de la dar ai-'ilm de Sablir b. Ardashlr comporte 
une sorte de course au remplacement destinee a l'echec: d'abord la tentative de 
reconstruction par Hilal aI-~abl (Makdisi 1981: 26), puis celIe de la remplacer, 
par Ghars al-Ni'ma (Eche 1967: 138) ont eu en effet une duree ephemere. Les deux 
bibliotheques ferment en peu de temps, eclipsees par Ie succes de la Ni~amiyya, 
et les fondatellrs vont meme jusqu'a revoquer Ie waqf qui la regissait, puisque la 
fandation de la grande madrasa voulue par Ni~am al-Mulk, avec sa bibliotheque, 
les rendait inutiles. II semblerait qu'a l'origine d'une telle inutilite, il y ait aussi 
une import ante masse de doublons de livre. Cela revient a dire que Ie modele d'ex-

" haustivite de la dar ai-'ilm de Sablir, d'abord entrevu dans son catalogue, est tres 
probablement duplique par la Ni~amiyya; meme Ie dernier bibliotMcaire (un ima
mite, d'apres MQ: I, 267) de la dar al-'ibn, Abli Ylisuf b. Sulayman al-Isfara'inI 
(m. 488/1085) fera partie du personnel de la Ni~iimiyya en qualite de conservateur 
de la nouvelle grande bibliotheque de Bagdad (Eche 1967": Ill). 

Cette specialisation dans les services (si on peut Ie definir ainsi), qui consti
tue probablement l'element caracterisant des bibliotheques nees en paraZleLe des 
madrasas, pourrait peut-etre expliquer aussi l'apparente interchangeabilite entre 
les termes dar al-'ilm et dar al-kutub avec lesquels les SOurces redigees a partir 
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du Ve/XIe siec1e font allusion a la bibliotheque de Sablir (par exemple KHB: XI, 
58; IA: I, 799; BU: 18). Les deux differentes denominations semblent exprimer, 
plus qu'une indistincte mais identique realite, une differeneiation historique, mais 
aussi conceptuelle, entre deux formes differentes de conservation du patrimoine 
de livres. Ainsi, a l'archa'ique denomination de dar al-'ilm, qui evoque sans aucun 
doute un climat - pour ainsi dire - classique, succMe celle, plus moderne, de dar 
al~klltub, q\li s'appliquera a toutes les bibliotheques, en meme temps que Ie terme 
persan correspondant kitabkhiinah. 

': On peut aussi noter la differenciation entre les deux institutions en suivant la 
differente disposition de mecenat qui inspire la fondation d'une dar al-'ilm ou d'une 
madrasa - rappelons que toutes les deux voient leurs activites se derouler autour 
d'une bibliotheque - comme cela nous est fourni par l'image historiographique 
du patronat, et suivant Ie modele duquel il s'inspire. Dans les deux institutions, on 
cons tate un fort caractere personnaliste qui marque de son empreinte les activites 
qui y sont exercees. Dans Ie cas de la diir ai-'ilm, la permanence d'un modele 
« classique » est evidente; cet aspect est conserve dans la representation histo
riographique de la cour (surtout la cour du vizir: qu'on pense aux majalis decrits 
par Abli J:Iayyan aI-TawJ:!IdI dans son [lIlta' wa'i-mu'iinasa), Oll Ia conservation du 
patrimoine de livres, quand il ne represente pas de reference explieite a la magni
ficence du ministre mecene, est de toute fagon une indication des pratiques du 
savoir. A l'epoque bouyide, la relation entre les lieu x du pouvoir et ceux du savoir 
semble avoir son centre (symbolique et concret) a l'interieur de la cour, et des fonc
tions publiques au travers desquelles elle s'etend, font de ce centre un pole vers 
lequelia ville tend. Cette image est inherente, depuis les origines de la bibliothe
que, au monde arabo-islamique: Ie vizir-patron est Ie continuateur conseient d'une 
tradition culturelle, celle du bayt al-(likma a proximite de la bibliotheque palatine, 
tout enla developpant en reunissant autour de sa personne les themes qui president 
Ie modele du souverain ec1aire. L'image historiographique preponderante de cette 
relation entre pouvoir et savoir, au moins depuis al-Ma'mlin jusqu'aux Bouyides, 
est constituee par Ie souverain conseille par un philosophe. 

La madrasa, au contraire, est decentree par rapport a la cour, et deplace sensi
blement Ie point d'equilibre entre pouvoir et savoir. C'estjustement parce qu'elle est. 
situee physiquement et symboliquement a l'exterieur de la cour, qU'elle constitue 
pour la ville un autre pole dont Ia centralite est donnee par la presence du maitre, 
du grand juriste appele a y enseigner. lei Ia figure du fondateur n'est plus Ia figure 
c1e de l'institution, comme cela etait Ie cas pour Ia dar al-' ilm; Ia politique cultu
relle du vizir, pour se raccorder a la ville, a recours a la figure du maitre: Ni~am 
al-Mulk fonde, comme on Ie sait, la Ni~amiyya et appelle Ie grand juriste chafiite 
Abu IsJ:!aq aI-ShIrazI pour y enseigner a Bagdad. La figure meme du souverain, 
dans cette optique et a cette periode, subit une modification par rapport au portrait 
de l'epoque precedente: du Siyasat-namah nous arrive I'image d'un souverain qui 
apprend aupres des docteurs (SN: 82-83), mais I'admonestation philosophique de 
modele de l'antiquite tardive qui caracterise Ie rapport entre Ie souverain juste et Ie 
conseiller de l'adab abbaside, est maintenant remplacee par l'education du juriste 
(par exemple FA: 6, OU pour al-GhazalI la presence du juriste et de ses sages 
conseils aupres du souverain confere a ce dernier une capacite d'arbitrage qui Ie 
legitime et permet en meme temps au premier de garder sa liberte). 

La madrasa, pMnomene social innovateur, absorbe dans sa dimension: publi
que et institutionnelle les themes culturels, rMtoriques et anthropologiques, qui 
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~ourr~ssent Ie discours islamique classique sur Ie savoir: d'une part Ie culte de 
I enseI~ne~nent o~al et la de~otion. de disciple a l'egard du maitre a~quierent un 
caractere I~teractif av~~ la dimens:o~ politique et economique de la ville; d'autre 
p~rt, la bmaka, du n:aItIe e~t canalrsee dans une territorialite qui coi'ncide avec la 
vIlle., On confere desormms une tangibilite sociale sanctionnee par I'obligation 
perpetuelle. du waqf,au pouvoir benefique de cette baraka (cf. Decobert 1993' 
Chambe~l~m ~?97, ou Ie cas d: Damas illustre une realite tres repandue). ' 

L~ dm al- lim" d~v~nue dar al-kutub ou kitabkhiinah, disparait des sources 
h.maI~ pas d~ la real~te - quand celles-ei elaborent un modele de representation 
~ston~graphlq~e. qUI rend compte de la nouvelle relation entre Ie savoir et la 

dlm~n~lOn mun~clpale de la politiq.ue culturelle seldjoukide. C'est justement de 
ces I~11clges du lapP?rt entr~ pOUVOlr et savoir que semble affieurer, a cote de la 
madIa~a, .un ~utre pole ur?am ~e. tr~~smission et conservation du savoir: l'hOpital 
et sa blbhotheque. Souhaltant ICI n ec1airer que quelques indices historico-cultu
~'els ~e c.e cha~gement d.'image, .nous ne nous engagerons pas dans les complexes 
~mph,;atlOns. d ordre SOCIal dont II est un miroir. Cependant ce qui semble eloquent 
a cet egard, juste!l1ent dans sa valeur pour ainsi dire « iconique », est la s lendeur 
de la c~ur du cah.fe al-Musta.rshid (1118-1135), selon la description de al-Kundari: 
a~ C~Ul.S des audIences publiques, Ie calife se presente entoure par les plus hauts 
dlg~llt~lres de la cour, mais surtout par les poetes, les medecins les myst'q t 
les junstes (BU: 176). ' lues e 

. I~ n'y a. aucun ~ou.te que I'arrivee de la madrasa, avec Ies savoirs u'elle ins-
tI~utl~n~ahse ~ la. ~u~lsprud~nce et la medecine comme formes les p~s elevees 
d exe,lclce ~~ d Uti lite ~ publiques » du savoir, idee exprimee tres cIairement dans 
la breve Fatthat al-'llium d'al-GhazalI (FA' 5-6 38 44 59) . ft ' 

't" '. , " . . , -, - I11 uence, avec sa 
pOl ~e I11novatnce, Ie theme 11lstonographlque qui est au centre de ce mod'l ' 
saVOIr Ie patronat et Ie mecenat. e e, a 

V 

Lesyortraits des vizirs sont typiques dans les sources d'epoque bouyide' qu'on 
pense a la docte genialite d'Ibn al-'Amld (m. 360/970) decrite par M' k' I 
(TU' II 278) . II' IS away 1 . , , , ou aux VI:S para eles de ce meme Ibn al-'Amld et d'Ibn 'Abbad 
COf.f:ontees dans Ie Akhl~q al-wazfrayn d'al-TawJ:!IdI. Dans ces portraits, I'activit6 
POlltIq~e e~t tenue dans I ombre, en faveur d'une illustration detai1l6e du patronat 
f.~ ture qUI s~rt s?uvent de fond a la brill ante individualite de leurs personnes A 
.epoque seldjoukIde, en tenant compte de l'abondance mineure de docume~ta 
~Ion, on constate ~a tendance inverse: les plus importantes sources seldjoukide~ 
comme I,es C!1rO~lques d'al-~u~darI. ~t d'al-Rawandi), par ailleurs plus interessees 

. ~u caractere etrOit~ment a,dmll11stl:atlf des politiques des vizirs (cf. Klausner 1973), 
ocumentent plutot les r,ep~rc~sslOns effectives de la gestion politique, cueillies 

non seulement dan~, la reahsat~on de~ madrasas, mais aussi dans les ferments et 
~~ns les ~umultes lIes aux confrontations et affrontements entre hanafites et cha-

. Ites (VOir par exemple des passages dans BU: 221 ou .RA· 336 ou '1 ~ It 
~~e Jes madras~? et les bibliothe.q.ues annexes finissaient quelquefois m~m:J~~n~ 
.' a~m:s). L}~1age de la polItlque culturelle fournie par ces sources ne met 
;Ien d autJ~ en eVIdence que les ceuvres pieuses et d'utilite publique promues par 
es souveraI11S pendant leur regne, par les vizirs pendant leur mandat, ou par d~s 
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ersonnages importants. Rawandr emnnere de mani.ere. gene-rique, s~ns trop d~ 
~etai1s les interventions a caractere municipal et terntona! d~s gou~el~ants seld 
joukid~s: madras as mises sous waqJ, mosquees, caravanseraIls, khanqah, routes, 

canaux d'irrigation (RA: 60). . . . . t 
De plus amples details sur les affaires pohtlco-cultm:elle~ n9us _pm v~f~~~ 

de la version arabe reuvre d'aI-BundarI, de Ia chronique d Anushlr,;a.n b. la 1 , 

'eada tee a son to'ur par 'Imad aI-DIn al-I~fah1i.r:rL En 460 deJ~~?ll~ meurt, Ie • 
~h'a ,lr1 'Abd aI-Malik Abu Man~ur b. Yusuf~ dlr~cteur du bllnm Istan fon?e ~ 
B )dad par 'Adud al-Dawla; il prit sous sa dIrectIOn Ie waqf. et eng~gea vmgt 
11l~~ nouveaux 'medecins et trois bibliotMcaires (BU: 33). CItons rapld;~ent les 
activites de mecenat de Nizam al-Mulk: il fonda de nombr~use~ ma lasas; en . 
instituant pour chacune d'e~tre e1Ies un waqJ, et Ies dota ~y~tema!l~Uem~nt d u~e 
bibliotheque (dar al-kutub, BU : 57). Encore a propos ~e _vlZlrls ~ef:~es, f at ~~¥I ~~ 
. elle les reuvres benefiques de Shams al-Mulk b. Nq:am a - u ,ce u , 

I ~,frficulier, qui dota l'armee du sultan d'un hopital de .~amp~g~e, ave~ des .tentes . 
~ ui ees des medicaments et des personnels appropnes. ICl,.I au.tem dessllle un 
~rt;'ait <; eti ue» du vizir, qui semble reconfi;rner une ~ormatlOn ~ntellec~uelle.d.~ 

fa classe diriieante, jamais etrangere a la tradition class.lqu~ de phlloso~hIe polrti. . 
. 't 'e d'adab dote de Ia « sagesse typique de ceIUl qm gouveme bIen» <!IU, 

que. mall, ., hi' . Taj ai-DIn b Darast 
136-37). La meme physionomie se dlstmgue c ez e_~lzlr "B 'dad ar 
aI-FarisI qui ordonna la restauration de Ia madrasa TaJlyya (fondee a a

l
g I ~ 

I' 1 ., T-' I Mulk Abu'I-Ghana'im b. Darast), en confirmant a c large 
son onc e, e VlZH aJ a - h lant en plus 
de mudarris au shaykh Sharaf al~Dln Y?suf ai-Dimas qI et e~ appe e ue 
de nouveaux illustres maitres (mljum al- rim). NO.tre ou~rage lalsse enten?r , q. ~ 

. . t ont ete reactivees certaines habItudes mtellectuelles qm n eXlS 
avec ce VlZlra , d" d d I madrasa restauree . 

~~~~I~lts~i~~~,~~a~~ :u~~~u~,o~~ ~~~:~:We~e~~~~~~ pe~~er\s~n~habitat.i~r~ privee, il 
retablit les seminaires et les debats (rattaba al-wazlr f! d,anlu al~l1wtll.S .. :~~ntre 
Docteurs de diverses orientations doctrinales et de dlfferentes eco es JUrI lques . 
([ ] wa-hudur a'immat al-firaq wa-fuqaha'uha li'l-muna?arat, BU: 215). 

.. De ce oint de vue, Ie Kitab al-Ilaqr;i se montre sans .aucun doute ?eaucoup 
liS affinl Le changement de l'image du vizir est plus eVIdent: pour defendr.e la . 

in~ nifice~ce et Ie zeIe religieux des vizirs ima~ites d~ l'administration sel~Jou:. 
k' d~ _ ainsi que leur loyalisme envers la dynastle sunmte (cf. Calmard 1971. 59, .. 
~Iausner 1973: 70 ss.; Scarcia Amoretti 1981: 134-1.3?) - l'auteur dessme un~ 
petite histoire du viziratchiite qui traverse, ~vec ses pohhques culturell~s, l.es ~eu . 
e 0 ues bouyide et seldjoukide; une histOIre du patronat per9ue et dec:lte . ans 
u~e qperspective de continuite qui ne semble accuser aucune rupture, malS 9bU1~ e~ 

. d'ffi' t f 01 de l'importance attn uee a realite prend corps SUlvant une 1 erente accen ua I 1 , , 

la realisation d'reuvres publiques qui conditlonn~ aus~i .le regard ~ers Ie pa~se. . 
En termes generaux, la madrasa apparalt en lmplr~~e connexlOn, avec a 

tique culturelle du vizir depuis la premiere page ~u Kltak al-,.wqq.. L a~teu~ 
avec facilite Ie prejuge suivant lequelies souvera~ns, se~dJo~~ldes aurale~n,.t'.~'<'T<pr 
aux chiites de fonder des madrasas et khanqah; rl ecnt qu 11 yen. a . 
placees sous waqf et dotees de biblioth~ques _ (K~: 47). La maJeUle 
madrasas qu'il enumere - a Rayy, Qazwm, Ka~han e.t Q~mm -: sont 
subventionnees par des ministres et hauts fonctlOnnalres lmanlltes de ld 
tration seldjoukide (KN: 48 sS., 164-73; ,c~. C~lmard 1971, ~0-63). 9~an 
al-naqq. rapporte de fa90n specifique 1 hlstolre de la gestlOn polItlque 
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(KN: 202 ss.), la liste commence par les souverains bouyides, puis recule dans 
Ie temps - citant par exemple 'AlI b. YaqtIn, vizir de Harun ai-RashId, ou Sahl 
b. Fac;ll, vizir d'al-Ma'm[m - pour ensuite revenir aux vizirs bouyides et enfin aux 
vizirs seldjoukides. En ce qui concerne les Bouyides, l'auteur ne fait aucune allu
sion aux grandes dar al-' ibn qui avaient constitue la pointe du diamant de la politi
que patronale de la dynastie et de ses ministres. Doit-on lire, peut-etre, dans cette 
omission, la prudence typique de celui qui meme en [efutant un prejuge dont il est 
I'objet, en craint l'inexorable spectre? 

La bibliotheque de 'Ac;lud al-Dawla a Shlraz represente habituellement Ie 
moment inaugural du statut du waqf applique aux bibliotheques publiques (Ibn 
al-Ath!r et Ibn al-JawzI soulignent Ie caractere exceptionnel du waqfsous lequel 
etait placee la bibliotheque d'Ibn Siwar justement parce qu'elle avait ete fondee 
ainsi avant l'epoque de 'Ac;lud al-Dawla, cit. dans Eche 1967: 100-101). Mais, Ie 
Kirab al-naq(/ se tait a propos de cette importante innovation (importante dans 
Ie passage du bayt al-?1ikma palatin a la bibliotheque publique), et prefere rappe
ler, parmi les reuvres religieuses de ce souverain, les travaux de restauration des 
tombes de 'AlI, de I:Iusayn et de Salman al-FarisI, et panni ses reuvres civiques, 
la fondation, placee sous l'obligation de multiples awqaJ, de l'hopital 'Ac;ludI de 
Bagdad (KN: 202). 

Le mecenat d'al-~aJfib Ibn 'Abbad, comme Ie decrit Ie Kitab al-naqcj, prend une 
signification particuliere, dans notre contexte,quand on Ie confronte au portrait du 
meme personnage tel qu'il nous est par la preface du Ta'rlkh-i Qumm, texte d'epo
que bouyide. Dans ce long eloge du grand mecene, patron de tant d'reuvres benefi
ques pour Ia prosperite de Qumm, prend naturellement place la mention solennelle 
et detaiIlee d'une bibliotheque publique offerte par Ibn 'Abbad a la ville, don qui fit 
de Qumm un important centre d'etudes, de conservation et de production de livres 
(kutub bisyar wa-dafa'in bi-shumar wa-dawaWlll az anwa'-i 'uliim wa-a~n[if-i 
asha'af wa-funiln-i akhbar bar (alaba wa-ahl-i 'ibn waqffarmiid ta nuqala'a-yi 
an mfnal1u7dand W(l-az an fawii'id bar l1lldiishtand wa-nusakh bar mfdashtand 
wa-mfniwishtand ... TQ: 7). Le Kitab al-naqr;i, en revanche, ne dit rien sur cette 
import ante donation (peut-etre n'existait-elle plus en son temps ?). II signale rapi
dement la survie, Ii Rayy, de celie qui devait devenir la c@:bre bibliotheque « here
tique » d'Ibn 'Abbiid, en soulignant plutot Ie fait que son habile gestion politique 
soit restee un exemple pour les gouvernants qui suivirent (KN: 211). 

Quand ensuite l'auteur passe a la politique patronale des vizirs imamites au 
service des souverains seldjoukides, l'appartenance confessionnelle est ponc
tuellement soulignee dans sa dimension sociale et pluraliste des madhahib. Ces 
ministres, en effet, sont tous shiT, mu'taqid et u~azl; leur empreinte patronale 
concorde avec ce sens de m11l1icipalite qui caracterise l'interaction entre la ville 
et Ie savoir juridique diversifie dans Ies differentes ecoles : khayrat-i lshan bl-mar 

. az ~iill wa-miiif bi-hama-yi rawa'if-i musulmanan rasfdah az shiT wa-(umafi 
wa-shafawf[sic] wa-sunnl(KN: 225). De la liste des ministres seldjoukides ima
mites qu'il est superflu de rapporter ici (KN: 220-23; cf. Klausner 1973: 70 ss.), 
on deduit un style du patronat grace auquelles villes sont enrichies de nouvelles 
:mosquleeS et madrasas, parallelement aux restaurations de· sanctuaires, petils et 

Ces restaurations ainsi que les noms des madrasas fondees par les minis-
1I11iUII.ILC~ sont examines en detail par Calmard (1971 : 60-63) ; Ie fait qui 

cependant indiquer une fidelite a ce modele de patronat est que, durant cette 
histoire du vizirat chiite et de ses realisations publiques, parmi Ies reuvres 
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de Baha' aI-DIn Kamal Thabit al-QummI apparaissent exc!usivement des madra
sas et des mosquees (KN : 222), alors que la reference de l'auteur aux bibliotheques 
(kitabkhanah-ha) qu'il a fondees (v. supra) ne trouve place qu'ailleurs et en dehors 
d'un contexte specifique (KN: 163). 

Le silence du Kitab al-naqcj par rapport it d'autres realisations publiques - les 
h6pitaux, par exemple - est comprehensible: la conformite aux politiques cultu
relies promues par la dynastie seldjoukide sous Ie mecenat des vizirs imamites est 
justement accentuee en fonction d'une homologation repetee de l'imamisme aux 
autres ecoles juridiques et it leurs pratiques sociales. Le savoir juridique est donc 
Ie terme de comparaison et Ie terrain sur lequel s'elaborent - de l'interieur de la 
madrasa -les nouvelles classifications des sciences et l'idee de fonction sociale du 
savoir qui les informe. La madrasa devient ainsi, dans l'image historiographique, 
la representation macroscopique d'une articulation par laquelle passe ce nouveau 
systeme de relations et d'equidistance entre les villes, Ie savoir et Ia cour it l'epoque 
se1djoukide. 
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"NO COMPlJLSION IN RELIGION" 

Q. 2:256 in mediaeval and modern interpretation 

Patricia CRONE* 

Institute for Advanced Stud)~ Princeton 

Sura 2:256 famously contains a statement which, read on its own, sounds to 
the modern ear like a declaration of a human right: la ikraha jf ai-dIn, "there is no 
compulsion in religion". Read as part of the unit formed by verses 255-57, it seems 
less a declaration of rights than a reference to a point taken for granted by both the 
speaker and his audience I, but that does not make it any less liberal. Since a polity 
based on religion cannot coexist with unlimited freedom of religion, the verse was 
a problem to the early exegetes, who reacted by interpreting it restrictively2. It is 
only in modern times that the verse has come to be understood as a declaration 
of universal religious tolerance. In the words of a Chief Justice of Pakistan, the 
verse contains "a charter of freedom of conscience unparalleled in the religious 
annals of mankind ... It is with regret mingled by perturbation that one notices 
attempts made by Muslim scholars themselves to whittle down its broad humanis
tic meaning"3. Given that they did whittle it down, how was it possible to broaden 
it again? The answer offered here is that two Mu'tazilite interpretations of Q. 2:256 
played a major role in facilitating the modernist reinterpretation of the verse in 
Sunnism and Shi'ism alike, without their Mu'tazilite roots being acknowledged, or 
even known. I discuss the history of these interpretations against the background 
of the exegetical literature on Q. 2:256 in general in the first part of this article, 
ending with post-revolutionary Iran. The second part is in the nature of an appen
dix on three questions that suggest themselves in the course of the first half of the 
article: how do the Sunni Islamists handle the verse? How do the modenlists and 
Islamists who interpret the verse as a declaration of religious freedom dispose of 
unwanted parts of the tradition? And just what did the verse actually mean when 
it was first recited? Should the reader wonder how a mediaevalist such as myself 

* I should like to thank the ten graduates with whom I read interpretations of Q. 2:256 at Princeton 
University in the spring term of 2004 and without whose energy, enthusiasm and high level of 
competence I would never have been able to cover so many exegetical works. They provided me 
with several references too (acknowledged in the appropriate places), and one of them, Karen Bauer, 
commented helpfully on an earlier draft of this article. I am also grateful to John Balfe, Rainer 
Brunner and Michael Cook for most helpful comments, and to Aron Zysow for first casting doubt 
on the reading of Fakhr ai-DIn al-RazT that I presented in Medieval Islamic Political Thought. 
Unfortunately, it was not until it was too late to change the book that I realized how right he was, 

i. See below, p. 158. 
2. Cf. M. Cook, The Koran: a Very Short Introduction, Oxford 2000, p, 100-102, For a longer 

treatment, see Y. Friedmann, Tolerance and Coercion in Islam, Cambridge 2003, chap. III. 
3. S. A. Rahman, Punishmelll of Apostasy in islam, Lahore 1978', p. 16, 
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dares to venture into the modern world, all I can say is that the sixty-fifth birthday 
of a friend and scholar such as Etan Kohlberg does call for something unusual. 

The mainstream and Mu'tazilite interpretations 

The salaf 

When the curtain opens on the exegetical literature, it presents us with three 
positions regarding the meaning of lil ikrilha jf al-dfn that remained canonical 
down to modern times (henceforth the three traditional interpretations). The first 
is that the verse had been abrogated by the Qur'anic injunction to fight4, a view 
upheld, among others, by the foremost jurist of late Umayyad Syria5• The second 
is that the verse referred to a bygone historical situation in Medina to do with 
An~arI women whose children had been raised among the Jews in pre-Islamic 
times 6, or alternatively with an An~arl whose sons had converted to Christianity 
before the rise of Islam 7: in both cases the parents wanted to force their children 
to become Muslims when Islam came to Medina, whereupon the "no compul
sion" verse was revealed, telling them not to. This interpretation, which depri
ved the verse of current relevance, was sometimes combined with the view that 
the verse had been abrogated8• The third position was that the verse granted reli
gious freedom to jizya-paying infidels by ruling that it was unlawful to convert 
them by force 9• In fact, all jurists, whatever their views on this verse, accepted 
that jizya-paying infidels were free to practise their own religion, but the verse 

4. Thus Sulayman b. Miisa (below, note 5); Zayd b. Aslam (d. 136/743f) in Ibn Wahb, Himi', fol. 20a, 
p. 12ff; the same and his son, Ibn Zayd (d. 182/798) in TabarT, Ta/sfr, vol. 5, no. 5825, 5833, and other 
works; Ibn Zayd and Ibn Mas'iid (d. c. 33/653f) in Tha'labT, Kaslif. vol. 2, p. 234; 'Ikrima (d. 107/725 or 
later) and al-SuddT (d. 127/745) in Ibn AbT J:Iatim al-RazT, Ta/sf/; vol. 2, no. 2615. It is also one of two 
opinions transmitted from al-pal)l)iik b. MuzaJ:tim (d. 105/724) (cf. his reconstituted Ta/sf!; nO 263, 
without use of the word mallsakh). The abrogating verse is usually Q. 9:5, the so-called sword verse 
("Kill thedl wherever you find them"), or Q. 9:73 ("Fight the unbelievers and hypocrites"), but 'Ikrima 
strangely identifies it as Q. 2:285 ("They say, we hear and obey"). In M1iturTdT, Ta'wflat, p. 595, the 
abrogator.is the (!adfth in which the Prophet says that he has come to fight people until they profess 
the unity of God. 

5. That is SUlaymun b. Miisa (d. 115/733f or later), a Damascene client of the Umayyads (cf. Ibn 
J:Iajar, Tahdhfb al-tahdhfb, Hyderabad 1325, vol. 4, p. 226f, s.v.). His view is recorded in AbU 'Ubayd, 
al-Nasikh wa-l-mallsiikh, p. 96; Ibn AbT J:Iatim al-RazT, Ta/sfr, vol. 2, no. 2616; al-NaJ:il)as, al-Nasikh 
lVa-l-malZsiikh, vol. 2, p. 99, and elsewhere. 

6. An~arT women would have their children fostered by Jews, and/or An~arT women who had trouble 
producing viable offspring would vow to bring up their children as Jews if they lived. When the Banii 
Na~Tr were expelled, there were An~arI children among them, and their parents wanted them to stay 
as Muslinls: thus Sa'Td b. Jubayr (d. 95/713f) (sometimes from Ibn 'Abbas), Mujahid (100/718 or later) 
(sometimes from al-J:Iasan), and al-Sha'bI (d. 103/721 or later) in TabarT, Ta/sfl; vol. 5, no. 5812-6, 
5818,5820-4,5826. 

7. Abii al-J:Iu~ayn had two sons who were converted to Christianity by traders coming from Syria. ' 
When they wanted to leave for Syria, he asked the Prophet to stop them; thus al-SuddT and 'Ikrima 
Sa'Td b. Jubayrfrom Ibn 'Abbas in TabarT, Ta/sfl', vol. 5, no. 5817, 5819. For a collection of the ~adfllls: 
relating the verse to An~arT affairs, see Ibn J:Iajar, al-'Ujab fi bayan al-asbiib, vol. I, p. 609ff. 

8. Thus for example Ibn Salama al-BaghdadT, al-Nasikh wa-I-mansiikh, p. 56. 
9. Thus Qatada (d. 117/735f) and al-paJ:!J:iak in TabarT, Tajsfl', vol. 5, no. 5827-30, cf. also Ibn' 

in no. 5832. 
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10. 1. Goldziher, IlIIroduction to Islamic Theolo v and L I • • 

(German original 1910) p 33 So H IT I gl·d a\l, tr. A. and R. Hamon, Pnnceton 1981 
,. . me ana IS le forced conve's' t b I " 

though they were wrona (thus Jass-as A' I k - I ,_ I Ions 0 e egally bllldlllg even 
o , ,',', l'am a -qul'an vol 1 p 549f' fIb Q -

vol. 12, p, 291f (Kiliib al-murradd; dr~wn' to my attention'b Ph'II" L' b' c. n udama, Mughn" 
II. The statement transmitted from the Basran Qatada' y I Ip Ie el man). 

to both them and the Zoroastrians (Taba ,- :,..~ _ 'I 5' I efers now to the People of the Book and now 
, I I, 1 aJsll' 1'0. no 5827f 5830' 'Abd I R -

no. 324); others speak of anyone other than the' a A' , , _ a - azzaq, Tajs/I', vol. L 
TaJs,,; vol. 5,no. 5829]), and the KhurasanTM ~.f~nH rab_s (e.g.pal.1\lak, Tals,,; no. 262 [= TabarT, 
TaJsfl; vol. 2, p. 394 (aZ-wajh al-siibi' [in fact ~I;: :ixti j ay~m: (d .. 135/752f) In Ibn AbTl;Iatim al-RiizT, 

12. C[ the story of the old Christian woman tl . t'U 
1 

, mIssing Its paragraph number). 
1-lIIanstikh, vol. 2, no. 280). Ja mal wanted to convert (Nal)J:ias, al-Nasikh \\la-

o 13. Thus Muqatil b. Sulayman (d 150/767) Jj f: -. 
vol. 48, no. 86; cf. Y. Friedmann, ':ClasSifica;io~ :; 'u~~' !, p. 13.4f; Muj?hid i~ Abu 'Ubayd, Anllval, 
Jerusalem Slltdies ill Arabic and Islam 22 (1998) 179~~I~vels In Sunlll Mushm law and tradition", 

14. The verse was revealed when a _ _ ' p. .' Id., Tolerance and Coel'cion, p. 72ff. 
Asbiib al-nllzaJ, p. 45) or Mu;ahid t~ldAna~Carhl fotr.ced I I liS black slave to convert (Mujahid in WaI)idT, 

32 . - " ns Ian S ave to convert ('Abd al-R - 7".~ -. 
no. 5, Taban, Tarsfl' vol 5 no 5831)' R- - I f azzaq, laJS", vol. I, . . "',.,. , a uml save 0 'u ,. k d I ' 

, hIm to convert (Ibn Sa'd To b - I 6 . mar s mvo e t le verse when Umar told 
I . ' . a aqar, va, ,p. 110 [vol. 6, p. 159] s v "Ussa ,,). Ab- 'Ub _ 

vo. 48, no. 87; Id., al-Nasikh wa-Z-mallsakh 97 d ~ .. q, u ayd, AlIlwal, 
asked about forCing slaves to convert (Ibn ~~ H~;n e:s~~h_ele); a~-J:Iasan (al-Ba~rl) cited it when 
Ussaq, 2616 on SUlayman b Mu-s-a's d' , . a 1m. a - aZl, Ta/sll', vol. 2, no. 2613, cf. 2610 on 

. , , Isagl eement) LIsted as a lb' 
they are adult kilabfs) in Qurtubl Ahk - I 3 . 281 ( .' ru e a out captIves (no coercion if 
(doctrine 5); Muhammad Siddlq Kh~n a;l't~O . I' IP. 427doctn~e 6); ShawkiinT, Fat!I, vol. I, p. 275 
, 15 "Th r'· .' , a" va. , p. (coPYlllcr ShawkiinT) 

': . e app Ic.ablhty of the verse is limited to the Jews that it was~evealed a . . 
to (submIt) to the religion of truth it is obli"atory a de tl' bout. As forcompellu;g 

, .. ' 0, n Jor liS reason we fight them fl tl 
or pay Jlzya, acceptin" to be ruled b the . 1" " un I ley 

says (Ala'-Z' l 10 Y Ie IglOn , as the fourth/tenth-century al 
m, allll a -Sllnal!, vo . 2, p. 287). -

TabarI, Ta/sfr, vol. 5, p. 414f. The whole IIl1lllla is agr d < I-'k '-I I . ,_ ,_ 
Hazm remarks in h' ee, a a I I a I a -mill/add ala ai-Islam as 

: 17 ·S b IS comments on the verse (Ihkam vol 2 p 890) , 
. ee elow, p. 137f. . , .,. , 
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and late Medina respectively), but all three identify the import of the verse;s le~;1 
~nd construe the words Iii ikriiha as a negative com~an.d ("do not use orce . 
Differently put, all three understand the verse as prescr~ptIVe. . 

From as early as the ninth century, other interpretatlOns. appeared. :rhese late~ 
inter retations usually construe Iii ikriiha as a statement of fact, so that the mea 
nin Pof the verse is descriptive rather than prescriptive: They do not seem. :0 be 
me;nt as alternatives to the three traditional interpretatIons, mer~ly. a~ addI:lOI~~1 
ways of putting the verse to work, and the m~ani?? they find m It IS typica Y 
what we would broadly call theological. The Mu tazIllte al-~~ar:lIr~,(d. c. 200/816), 
for example, understood ikriih "compulSion",' ~s kariiha dlshk~, and t~ok the 
verse'to say that there was nothing in the rehglOn (ofIsl~m) ~or Its adherents,' a~ 
o posed to hypocrites, to dislike. IS In the same v~in, .umdentified exe~etes ?I~e 
b~ al-Maturldl held the verse to proclaim that God mstllled such I~v~ of the ~!V1ne 
commands in the hearts of the believers that they ob~ye~ ~heiTI wlllmgl~ w~tho~t 
the 'need for compulsion 19. Fourth/tenth-century Mu tazIht~s, on the ot er l.an : 
read the verse as a statement that God did not compel HIs serva~ts to beheve. 
11l:mans had free will. And still other Mu'tazilites of the same penod ~onstrue.d 
the verse as saying, or simply presupposing, th~t huma.ns c?uld not fOIce ot~els 
to believe: their innermost selves were inaccessIble. It IS w~th the last two aj.?~
ments that the first part of this article is concerned. I shall refer t~them as the til.S: 
and the second Mu'tazilite arguments, though only the first ~rticulates ~ ce?~Ja 
Mu'tazilite doctrine; the second reflects a common idea WhICh the Mu tazlhtes 
liked, but which they may not have originated. 

The two Mu'tazilite interpretations . 

The first Mu'tazilite interpretation, i.e. the understanding of 2:25~ as meanmg 
"there is no (divine) compulsion in religion", seems first to be attest~d m the exege
sis of Abu Muslim al-I~bahanI, a MU'tazili:e secretar!' who worked m ~aghdad ~nd 
Isfahan and died in 322/9342°. His exegetIcal work IS lost, ~u~ quotatlOns.survlve, 

d I . nents on 2'256 are cited by Fakhr ai-DIn al-Razl together With those an l1S com I . . . . M 't Tt 
of al-Qaffal al-Shashl (d. 365/976); a Shafi'lte Junst who ~as o.nce.a u, az~ ~ e 
and whose commentary on the Qur'an (also lo.st) was. w.ntten m h.IS Mu tazIhte, 
hase. Fakhr ai-DIn al-RazI expressly characten:es :h~~r mterpretatlOn a~ the on~ 

P.that concords best with the doctrines of the Mu taziia . ~t seems to b.e f!Om Abu 
Muslim that he cites the statement (which we shall meet tIme and agam) that God 
"has not based the matter of faith on coercion and force but :~ther on e~ablement 
and choice','21. What follows is explicitly said to be by al-Qaffal. Accordmg to the 

18. Cited in JishumT (also known as JushamT), Tahdhfb, fol. 95b, 5 up. My tha.nks to. Su~eim~ 
Mourad, who is preparing an edition of the manuscript, for a photocopy of the sectIOn relatm" to . 

2:~g:6MliturTdT, Ta'wfliit, p. 594f, where MaturidT himself compar.es the verse with Q. 22:78 (He_ h~s 
imposed no difficllities UpOIl YOll ill the religion). This interpretation was also known to the Imamls 
(cf MajlisT Bihiir ai-anwiir, vol. 5, p. 98). . _, d A F 

2'0. Ibn al-N~dTm, Fihrist, ed. R. Tajaddud, Tehran 1971, p. ~51; Yaqut, MIIJam al-lldaba , e. . . 
RimT, Cairo n.d., vol. 18, p. 35ff; cf. also KirmanT, Aba jHu~llIll, p~ 1 Iff. _ ,_ " __ 

21. Mii banii amI' al-fmiin 'alii al-ijbiir wa-I-qasr lVa-lIl1lama banalHl ala a!-ta.m~kk~l1! ,~a !. 
ikhtiyiir. He could have this from ZamakhsharT, who has lam yujri alliih alllr al-ll1lan ala al-lJbm 
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latter, God set out the proofs of monotheism and then said, "the infidel no longer 
has any excuse for remaining an infidel, now that these proofs have been made 
clear; rather, he ought to be forced and coerced to adopt the faith; but this is not 
possible/allowed Uii'iz) in this world, which is a world of tribulation (ibtilii'), given 
that coercion and compulsion nullify trial and tribulation"22. 

A modern reader is apt to read both AbU Muslim and al-Qaffal's statements as 
prohibitions of human compulsion in matters of faith. Who would God be spea
king to if not to human beings, and why else should He characterize things as 
possible or allowed? Besides, al-Qaffal adduces two Qur'anic verses in which God 
tells the Prophet not to compel people to become believers, Q. 18:29 (Let him who 
will, believe, and him who will, disbelieve) and Q. 10:99 (If your Lord had wanted 
it, every aile on earth would believe, all of them; so will you force people to become 
believers ?), If God told the Prophet not to force people to convert, surely the mes
sage is that lesser human beings may not do so either. Fakhr aI-DIn al-Razl seems 
to agree when he adds that al-Qaffal's interpretation is supported by the statement, 
right·guidance has become distillct from error (which follows lii ikriiha fi aI-dIll) 
and glosses it as meaning that "the proofs have been made manifest and the evi
dence made clear, so now there is no method left other than coercion, compUlsion 
and force; but that is not allowed/possible, given that it rules out moral responsi
bility (takl(f)". For all that, there can be no doubt that Abu Muslim, al-Qaffal and 
Fakhr aI-DIn al-Razl all read the verse as a statement about free will: al-Qaffal 
invokes God's words to the Prophet in illustration of God's wish to let the unbe
lievers choose for themselves, not for the injunction to the Prophet to refrain from 
using force (which was later abrogated). When, in a recent book of mine, I read 
Fakhr aI-DIn al-Razl's passage as prohibiting forced conversion, I was unwittingly 
adopting the modernist interpretation of the verse23. 

That Abu Muslim, al-Qaffal, and Fakhr ai-DIn al-Raz! were concerned with 
free will is made explicit in several faJslrs by later scholars that we will come to 
in due course and whose understanding of the tradition is undoubtedly correct24. 
For one thing, the concatenation of free will with the (Qur'anic) idea of life as a 
test is standard in Qadarism. Thus al-J:Iasan al-Ba~rl (d. 110/728) explains that in 
Q. 6:35 God reproaches the Prophet for his sadness when the polytheists would 

lVa-I-qasr waliikin 'alii al-tamkfn wa-I-ikhtiyiir, without naming an authority (below, note 45). But 
given that Fakhr al-DTn al-RazT explicitly names Abu Muslim and al-Qaffal, it seems more likely that 
both he and ZamakhsharT are citing AbU Muslim here. 

22. Fnkhr aI-DIn al-RazI, Tajsfr, vol. 7, p. 15 (lam yabqa ba'da f(fii!l hiid"i"i al-dalii'il li-I-kiijir 
'udhr.lT al-iqiima 'alii al-ku/r illii an yuqsara 'alii al-fmiin wa-yujbara 'alayhi wa-dhiilika Iii yajiiZlI 
/idiir al-dunYii allaff hiya diir al-ibtilii' idhfi al-qahr wa-l-ikriih 'alii al-dfn bu!liin ma'nii al-ibtilii' 

' lVa-l-imti!liin). ' 

23. P. Crone, Medieval Islamic Political Thought, Edinburgh 2004 (published in America as God's 
Rule. Govemmellt and Islam. Six Centuries 0/ Medieval Islamic Political Thought, New York 2004), 
p. 381. The error is noted in the additions and corrections to the British paperback version, but not yet 
incorporated in the American edition. Fakhr al-DTn al-RazT is also read as opposing forced conversion 

! by J.D. McAuliffe, "Fakhr ai-DIn al-RazT on c7yat al-jizyah and iiyat al-saxf'. in lvI. Gervers and 
R. J. Bikhazi (eds.), Conversion and Continuity: Indigenous Christian Communities in Islamic Lands, 
Eighth to Eighteenth Centuries, Toronto 1990, p. Illff. 

24. See TabrisT, below, note 90; Khu'T, Bay(in, vol. 1, p. 328; A.liisI, below, note 49; Tan\awT and 
: Shil,tii\a, below, note 114. 
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not believe and tells him that if He had wanted to force them (yujbirahum) to obey, 
He could have done so, but He had not done so because He wanted to test them 
(yabtaliyahum), so that He could recompense them for their actions

25
, AI-I;Iasan, 

too, quotes Q, 10:99 (If your Lord had wanted it, everyone on earth would believe, 
all of them; so will YOllforce people to become believers ?), AI-Mas'udI (d, 345/956 
or 346) mentions the Mu'tazilite belief that "If He had wanted to, He would have 
compelled Uabara) human beings to obey Him", but He does not because that 
would eliminate trial (mi~lIw) and put an end to tribulation (balwa)"26, 

Further, the Mu'tazilite ai-Hakim al-JishumI (d, 494/1101) also interprets Q, 
2:256 in an anti-determinist vein, He lists the view that "there is no compulsion by 
God in the religion (lays a fi al-dfn ikrah min Allah)" among the diverse interpre
tations of the verse and later explains it as meaning that God wanted His servants 
to believe voluntarily (yurfdu min al-'ibad al-[man taw'an), In his view the verse 
demonstrated that the determinists (mujabbira) were wrong and that faith was not 
something created by God, but rather a human act (wa-l-fmanji'l al-'ibad): "it is 
the servant who chooses (al-'abd mukhtar); if it were otherwise, His statement 
Right guidance has been distinguished from falsehood until the end of the verse 

would not be correct"27, 
To this may be added that Fakhr aI-DIn al-RazI cites al-Qaffal again in his 

comments on another verse, apparently once more from the latter's tafs lr, and here 
al-Qaffal not only approves of forced conversion, but positively praises it

28
: the 

merit of fighting in the cause of religion could not be denied by any fair-minded 
person, he says, for people clung to their wrong religions out of habit; but when 
they were forced to adopt the true religion for fear of being killed, their love of 
the false religion would gradually vanish while their love of the true one would 
grow, so that eventually they would achieve salvation instead of everlasting punis
hment29, Clearly, the religious freedom he envisages as granted by the "no com
pulsion" verse is not freedom from coercion by humans, 

It may seem odd that al-Qaffal should believe God to abstain from compulsion 
in matters of faith and yet approve of humans practising it, but the Mu'tazilites 
had an answer to this in the form of the second interpretation of 2:256: the verse 
said or presupposed that forced conversion was not really coercion to believe, for 
it was impossible to change the inner beliefs of other people; coercion only affec~ 

25. AI-J::iasan al-Ba~rI, Risa/ajf al-qadar, ed. H. Ritter in his "Studien zur Geschichte der islamischen 

Frommigkeit", Del' Islam 21 (1933), p. 76. 
26. Mas'iidI, Mltntj al-dhahab, ed. C. Barbier de Meynard and A. J. B. Pavet de Courteille, Paris. 

1861-77, vol. 4, p. 22 (ed. C. Pellat, Beirut 1966-79, vol. 4, § 2255), If He had made every human 
sinless or given all humans the knowledge available to messengers, He would not have made this . 
world a dtir al-balwti wa-l-imtiittin, as one reads in al-MaqdisI (wrote ca, 355/966), Kittib ai-bad' wa- .. 

l-ra'rfkh, ed. and tr. C. Huart, Paris 1899-1919, vol. 1, p. HOf. 
27. Tahdhfb, fol. 95b, 4 np; 96a, 4ff. JishumI was murdered by predestinarians in Mecca (W. 

Madelung; Del' Imtim al-Qiisim b. Ibrtihfm und die Glaubellslehre del' Zaiditell, Berlin 1965, p, 188). 
28. Qaffal in Fakhr ai-DIn al-RazI, Tajsfr, vol. 8, p. 192 (ad Q. 3:110). The muddle of which I . 

suspected al-Qaflal in Medieval Islamic Political Thought, p. 381n., was my own. . 
29. Augustine had said the same in justification of the forced conversion of the Donatists: many 

were glad to be delivered from the tyranny of custom, the cloth of ignorance, and parental example; 
surely the use of a little force in things temporal was worth the eternal gain? (N. Q. King; "Compe/le. 
Illtrare and the plea of the pagans", The Modem Churchmall 4 [1961], p. 112). . 
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ted external confon.nity, This is w?at the I;Ianafi and Mu'tazilite jurist al-Jassas 
(d, 370/981) tells us m a legal work 111 answer to the question why the Prophet gav~ 
the pagan Arabs the choice between Islam and the sword when it was well known 
~hat :orced converts did not bec~me real Muslims. The Arabs were only forced 
In

r 
t,elh~s ~f external obse:vance (l?,har), he says, not religious conviction (i'tiqad) 

w HC IS eyond compulSIOn; but having been forced to live as Muslims, such peo~ 
hIe ~o~ld g!adually come to accept Is~am, or their children would. In other words, 
eldl~I~g~Ished between relIgIOn as mternal conviction and religion as commu

na a batIon, deeming i~ a ?ood thi~g to.force people into the community on the 
same groun?s as al-Q~~al: It made It eaSIer for them to see the truth 30, In answer 
to the q~est~on h?v.: klllmg (read: fighting?) could be obligatory if there was no 
compul~IOn m relIgIOn, al-JishumI said that people were given the choice between 
converSIon, acceptance of jizya and fighting which dI'd not I'n h' , t I'" ." IS VIew amount 
~o co~pu sIOn.m relIgIO;~, ~s, he ,saw it, there was not really any such thing as 
orce conversI~:m at all: r~hgIOn IS what people adhere to by conviction, and one 

can only ~once,Ive of co~r~1I1g somebody to behave as an adherent of the religion 
not to bebeve m ~he _rebglon" (aI-dill ma yutamassaku bil~i i' tiqadan fa-illllCl11la 
yuta~awwar/.l al-lkrah 'ala izhar al-din la 'ala al-dl-'l)"31 Unl'k I J' h -al J - . d h _. _. .. . I e a - IS uml 
,- a~~a~,lea t e ~a.lkra~lQ verse as a legal command, entertaining the ossibi~ 

IIty that It was an mjunctIon of global tolerance of infidels which had laier been 
~arro;ed down by the order to fight, but his denial that inner conviction could be 
d~r~e does seem to be I,inked to his theology, To a Mu'tazilite, there was neither 
Iv~ne nor hU~aI~ coe~'cIOn :v~ere it really mattered: people were free to choose 

their own conVIctIOns m theIr mnermost selves, 
,The distinctio~ b~t,ween inner conviction and communal affiliation was not 

umq,ue to the M~ tazIlrtes, and ther~ were others too who brought it to bear on 
~. 2.256. Accordmg to the grammarIan al-Zajjaj (d. 311/923), some scholars read 
~e vtrse as a co~mand not to say that people who had been incorporated into the 

us 1m com!l1umty after wa~' had bec.ome Muslims by force, on the grounds that 
when .the~ did become genu me Muslrms, it would not be by force 32 This state 
~ent IS wld~ry encou~tered. in the literature after him, often as an ano~ymous 0 i~ 
~I~n, som~!~?]4es as lus 33

, JishumI,~~,among those who cite it, explicitly crediti~g 
o al-Z,aj~a~, ' App~rently, al-ZajjaJ and unspecified others construed la ikraha 

as mean~":6 no callmg (forced converts) reluctant", not as a factual statement 
~~~t CO~I.~IOn could not affect religion i~ the sense of inner conviction; but Ibn 
, ~nball (d, 328/94?), another grammanan and a pupil of the Hanbalite Tha'lab 
IS Cited as commentmg that only that which people have accepted in their hea~t~ 

th3~. A~Ja~~a~, A!lktim, vol. 1, p. 548f. The Mu'tazilites have overtaken Augustine here: to the lattcr 
p,el~~~. echveness of the use afforce was still a bit of an embarrassment (cf. King, "Compel/e IllIrare"> 

31. JishumI, Tahdhfb, fol. 96a, 5. 
32. Zajjaj, Ma'tillf, vol. I, p. 335, 
33; T~us :ha'~~bI, Kasl1f. vol. 2: p. 236 (where he invokes Q. 4:94: Do IlOt say to those who offer; 

;~;:bf';;t/l~g. you,are n~~_ a beh:ver'); ShahrastlinI, Ma/aail, vol. 1, p. 399b (from Tha'labI?); ~lso 
notes 85, :~:' p. 546, Thala 1, Tajnr, vol. 2, p. 102f, and other works. For ImamI citations, see below, 

34. Taltdhfb, p, 95b, 8 l)P, 
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, . 1 forced to d0 35. This view, which is also 
counts as religion, n~t W~l~t :hey are Slm~! to al-Jassas' position. Many gramma
mentioned by al-Matund1

3 
, correspon 1 Z .. _. 'd Ibn al-AnbarI are not among 

b M 't z'lites37 but a - aJJaJ an, '1' . rians were said to e u a 1 .' II ioneered by the Mu'tazl Ites IS 
them, so whether this interpretatlO;o ~~~~c~~a{ Abu 'An al-Jubba'I (d. 303/91?)~ 
hard to say. It would have helped 1 K 'b- d 319/931) and al-Rummal1l 
AbfI al-Qasim al-BalkhI (also kn~wn. a.s ~~t :o:~red in the quotations fron~ the 
(d, 384/994) said about the verse, ut It IS t db Gimaret and Nabha respectlvel~ 
(lost) works of the first two ~chol~rs collel~t~l Yreserved and unpublished) tafm 
or in the Paris fragment of the (mcomp I Y·f also read the verse in the light 
of the third38 . Whatever the answer, the smal IS d inner conviction, as we shall 
of the distinction betwee~ ex~ern.al o~ervancel~~ave expected the Sufis to have 
see, but with a diff~re~t :m(tl~~gD~'29)n~0~~~ay that religion is inner guid~n~e~ 
done so as well. Kasham '. 39 d the milch later Sultan 'All Shah Gunabadl 
which is not amenable to coerCIOn ? an' n more elaborate terms40. But most Sufis 
Cd '1327/1909) makes the same .?~m~ I t which does not seem to have 
say little or nothing about the la lkraha statemen , 
interested them much 41 . 

The tenth-century context .]. h denied that forced coer-
b I doubt that the Mu'tazl Ites w 0 . 

There cannot e muc 1 . d l' 't a good thing were respondmg to 
cion existed while at the same Ume ec anng 1 

_ I 1 252' Ibn Taymiyya, Q(/,ida mukhta-rara fi qitiil 
35, Cited in Ibn al-JawzI, Ziid al-lIlaslI; va. ,p. , .. 

- 123 . . J .' i' ioll' i e nO relIgIOn al-kufJar, p.. _ "s Ie say No compulslOll'S t lele II! re 19 .,. 
36. MaturldI, Ta'wfliit, p. )94 ( . o~e peop , 

is accepted by force; that is not faJtk~E)I' t ill Arabic Linguistic Thinking, Leiden 1977, p. 150 (my 
37 Cf C H. M, Versteegh, Glee emell S • • 

tha~ks ;0 Monique Bernards for a reference W?lc~/~d ~,th~~~:,~~' Ie Tajsfr d'Aba 'Aif al-Djubba'f 
38. Cf, D. Gimaret ,(ed.), Une_lectur'! .mll t~~~'~I a~-BalkhI, Tafs fr, ed. Kh. M. Nabha, B~lrut 

(m W3/915) Louvam'. 1994; Abu al-Qaslm ~ h' work)' al-RummanI's Tafsfr, Blbhotheque 
.. , ..' H' u for showmg me t IS, d & I k·ng· 

2007 (my thanks to HuseYI.n ans. . much indebted to Maroun Aoua lor c lec I 
Nationale MS arabe 6523: It starts with Q. 3.55 (I am t ossibly containing different fragments (cf. 

, ) B h are other manuscnp s, p 
the manuscript for me. ut t ere . I 8 Leiden 1982, p, 113,270). . 
F Sezgin Geschiclzte des arabischell Sclzri.(!lll~z,: v~: :I-t) vol 1 p 89f (drawn to my attentIOn 
., (. £ t Kasham ,a lI'la, .,' b' / . 
39. Ibn 'ArabI (attrib.), TaJsfr m ac . R F ster Met/lOden mittelalterlicher ara zsc lei 

by Ludmila Zamah). For the authorship, see . or , ., _," " at. 
QlIr'iinexegese, BellI~ 2001, ~~ 93. 122 (the death-date given here IS from EP s.v. NI m ~, 

40. GunabadI, Bayall ai-sa ada: ~0\ilf/'1894 in his Mu'jam al-Il11(fassirfn, Bell'ut 1983-4, vol. 2, 
AlHihiyya"; 'A. Nuwaylll~ gives It as f' . 

.526). . - Tajsfr, . 37; Sulaml, f:!aqii'iq, vol. \, p. 76 , 
P 41 There are no comments on the verse m TUbs~ah~l, B 1- Pftl'a-'is vol I P 53f. Qushayrl merely 

. - . . 17-19' Ruz I an aq I, " , . . h es 
or id., MillOI' Qur'all Com mental }, p._,. ' 210)' Ni'mat Allah NakhjawanI merely pal ap, ras 
explains that t~e.proofs are c1ear.(Lara if, v~;'IIH~' I al-Bursawl merely quotes (without Il1entlO~~ng . 
the text (Fmvallb, vol. ~,p. 87), a?d Ism .. ;a-q~ ers versus the Arab pagans and Abu al-~uu~, 
them) Shaykhzudeh, f:!asillya, p. )7?, on JIZ), P YJI choose the religion of his own accord, 111 hiS . 
Tarsfr, vol. 1, p. 386, on hO\~ the ral1~nal person ~~Of He does have considerably more to say about 
"'a·f.sfr al-adlziilll1lin lafsfr Ill/r al-bayan, vol~ I, ~. - b' _ I \ p 406ff) but not about the words 
"'. . d d't' (To ,Fslr I'llh al- ayall, va. ," . & 
the verse in the unabbrevlUte e I Ion aJ.. '. I -'-I HaclqI and to Susan GunastI lor 

d '1' Z 'h for mtroducmg me to sma I . . "ng 
iii ikriiha (my thanks to Lu ml a ama ..) B f highflown Sufi interpretation centell . 

. h' bb eviated edlllon. ut or a Off' 
drawing my attentIon to t e u~,~ r . al-Harran in Biqa'I, Na~/1l, vol. 4, p. 4 . 
on Iii ikriiha, understood as dlvme coerCion, see . 
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a situation in which the use of force in the service of religion had come to be seen 
as problematic42. When al-Qaffal asserts that no fair-minded person could deny 
the merit of fighting in the cause of religion, it was precisely because it had been 
denied, even by Muslims; and when al-Ja~~a~ explains why the Prophet forced the 
Arabs to convert, it was because some people had come to find it unacceptable. 
To that extent, the tenth-century exegetes were facing much the same problems as 
twentieth-century modernists responding to Western criticisms of jihad. 

Unlike the modernists, however, the tenth-century exegetes were not trying to 
rewrite Islam as a religion which had renounced the use of force, thus recasting 
jihad as secular warfare, but rather to distinguish their religion as a set of beliefs 
about eternal matters from the obligations it prescribed regarding life in the here 
and now. Islam was both a set of doctrines about the transcendent and a civic 
religion. In its second capacity it regulated a society that most people entered for 
reasons beyond their control, usually by being born into it, sometimes by being 
dragged into it. Many thinking men in the fourth/tenth century had a strong sense 
that such external vicissitudes were separate from people's innermost convictions: 
communal affiliation was not to be conflated with religion in the sense of indi
vidual faith; social obligations were one thing, individual salvation was some
thing else. In the context of Q. 2:256 adherents of this view would insist that only 
individual conviction counted as religion (dfn), which comes across as forced in 
linguistic terms, given that dfn was often used synonymously with sharf'a (law, 
civic religion); but they had to say it because it was dfn that the verse located in the 
compulsion-free zone. To a modern reader their reading also comes across as self
serving in that it allowed them to endorse the use of compulsion in religious mat
ters while claiming to do nothing of the kind; but it did have the satisfying effect 
not just of reconciling the law with the La ikraha verse, but also of identifying the, 
individual as an autonomous agent responsible for his own salvation. 

The later history of the two intelpretations 

Both the first and the second Mu'tazilite interpretation of the la ikraha verse 
became standard in ImamI exegesis, as will be seen. On the Sunni side the second 
interpretation reappears in two works on a(lkam al-Qur'an, by the Shiifi'ite Kiya 
al-HarrasI (d. 504/1110) and the MalikI Ibn al-'ArabI (d. 543/1148) respectively43, 
but not in ariy verse-by-verse tafsfl' on Q. 2:256 that I have seen before modern 
times. The Sunnis did pick up the interpretation of lii ikraha as relating to free 
will, however. After AbfI Muslim, al-Qaffal and al-J:Iakim al-lishumI, the inter-

. pretation appears in the Mu'tazilite al-ZamakhsharI (d. 538/1144), a Sunni by 
adoption44. "God did not make the matter of faith a matter of compUlsion and coer

. cion but rather of enablement and choice", he says, probably quoting Abu Muslim 
al-I~bahiinI; like so many, perhaps including Abu Muslim himself, he adduces 

42. Cf. P. Crone, Mediel'alIslamic Political Thought, p. 375ff. 
43. Kiya al-HarrasI, A(lkiim ai-Qur'iil1, vol. I, p. 339ff (cf. M. Cook, Commanding RighI and 

Forbidding Wrong ill Islamic Thought, Cambridge 2000, p. 347); Ibn ai-ArabI, A!zkiim al-QlIr'iill, 
vol. I, p. 233. 

44. Cf. A. 1. Lane, A Traditiollal MlI'tazilite Qur'iill Commentary: the Kashslliif of Jiir Alliih al
Zamakhsharf, Leid~n 2005. Cf. also M. J:l. al-DhahabI, al-Tafsfr wa-i-l1u(fassil'llll, [Cairo] 1976-89, 
vol. I, p. 457ff. for a discussion of where his Mu'tazilism shows. 
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Q 10'99 as well (l"your Lord had,l'anted it, all those on ea!th would have bkehliehvec~ 
• .' 'J . b l' ?)4J After al-Zama s an 

together. Will you thenforc~ people to be~ome ~ I!Vers. . I ead and thereafter 
the interpretation appears m Fakhr al-Dm al-Razl, as seen a r - Yi R - . _ 
it is cited, now from al-ZamakhsharI and now from Fakhr al-Dm a -_ a~~ occa~:~I 
nall from both, by Nizam ai-DIn al-J:Iasan b. Mul~ammad al-Qum_ml a _a~sa ~n 
d 128/1327f)46 Abu Hayyan al-AndalusI (d. 745/1344),_ ~ustafa b. Ibrahim I . 

( 'T . '-d' I H ' fi (d 880/1475)47 the Yemeni al-Shawkam (d. 1250/1834, a Z.aydl 
al- amJI a - . ana 1 . . , . - - - (d 1270/1854)49 nd (on the baSIS of 
who was a virtual Sunni)48, the Iraqi ~lu~l. Kh- (d ~307/1889f)50 A.liisI 
al-ShawkanI) the Indian Muhammad ~lddlq J:Iasan an '. ' . f' 
apart it is not clear from any 'of these authors that the reference IS. t.o freedom 10m 
divin~ rather than human compulsion unless one knows the tradltlon. 

Non-MIl'tazilite developments . , . 
The Mu'tazilites were not the only exegetes to express themse~.e~ in f. f~sh~Ol~ 

that laid them open to misunderstanding by modern .read,~rs. Tra Ihona IS sc ~o 
lars will sometimes gloss za ikraha fi al~dfn as. m.eamng: ID~ fot

, f~~~~t~~~~:~or_ 
convert". Contrary to what one might thmk, thIS IS n~t .a ~.o a, ~1 0 . 
ced conversion, but rather a statement regarding the ehglbl~lty of ~nfid:ls other t~an 
Jews Christians and Zoroastrians for status as jizya-paY1l1g dlumnus. ~ccordl~~ 
to th~ Shiifi'ites and many J:IanbalIs, only Jews, Christian~ and zoro~st~an.sk~flu d 
be accepted as jizva-payers; all other infidels had to be elther.conv~lt~ 01,. 1 \~ 
"Do not force anyone from among the People of the Book 01 the OIoast:lans -
become monotheists after the conversion of the Arabs", as Ibn Wahb a~~D1l1awan 
d 308/9')0) ut it meaning that aU other infidels should be forced .. But the 

(H' ·f- - d mP ost MalikIs held that all infidels other than the now ext1l1ct. pagan 
ana IS an db d52 d this IS what 

Arabs (or just the now extinct pagan Quraysh) coul e accep~e , an t "Do not 
the mean when they say that nobody at all should be force to conver. . 

~~~~~I~~s~,n~st~~~°!I~{~~t~~f~;:~~:~~n~~(d~~~t/trof)cSca~;5~~l~~s~~~:seF~~1~~ 
to be give~ the choice between conversion and death. The jurists were 0 course 

45. Zamakhsharl, Kashshof, vol. 1, p. 387. Unfortunately, Lane does ~ot discuss ZamakhsharT's use 

of earlier Mu'tazilite tafsfr in his chapter on the so~rces of t~1e Kasht
df 

I-Q ffal but he names no 
46. Ni~am ai-Din, Gharti'ib, vol. 3, p. 19. The hnes he c1tes ale rom a a , 

names. 9 (.. Ab - M J' and al-Qafflil i e from Fakhr 
47. AbO Hayylin, al-Bailr al-l11l1ilfl, vol. 2, p. 2 2 cItIng u us 1m I Z kl' I' a~1 and Fakh'r 

ai-Din al-RlizI); Mu~tafii b. Ibrahim, l;liishiya, voI._5, p. 3:4 (w~er~ both a - ama 1S 1 

ai-DIn al-Razl are acknowledged: lI'a-jfal-Kashshdf ··
K
· qa~a :~if)-lIn~;z)B Haykel Revival and Reform 

48. Shawkanl, Fat(t ai-qadrI', vol. 1, p. 275 (lI'a-jf al- a~ tS ta. ., , 

in [slam: the Legacy of Muhammad al-s/zaWkiinf'hcan;,bndg~ 2.003: s Ia)'sa jf aI-dDt ikrtih min allah, 
49. AlfIsT, Rail, vol. 3, p. 18 (some people say t at t e_ ~eamng 1 . 

amona them ul-Qaffiil- clearly from Fakhr ai-Din ul-Razl). . 
50 Fath ai-bay tin, vol. 1, p. 427 (qiilajf al-Kashshiif). ..' d ann 
51: Dln~warl, Wii(iib, vol. 1. p. 85; simiiarlyFlrOzliblidl, Tan~vfr, ~d loc.(unp~g1l1ated~;.ef.~II~ m 240' 

Tolerance and Coercion, p. 76ff. This view is also reported 111 Hud b. Mu!).klm, Tafs ll
, vo. ,p. , 

but whether the Ibac!Ts adopted it is ~~~ clear, eff' be9If~wf' n~te ~~'I'kl osition in Ibn 'Atiyya, Muilar/'ar; , 
52. Friedmann, Tolerance and Coel CIOn, p. 77 ,7 , c . t 1e a I p '. 

vol. 2, p. 195f; AbO J::Iayylin al-Andalusl, Bailr, vol. 2, p. 292. 
53. AbO al-Layth, Tafs!r, vol. 1, p. 695f. 
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well aware that the verse could be read as a universal grant of tolerance incompa
tible with the duty to execute apostates and wage jihad against non-Muslims; but 
those who understood it in that vein always added that it had been abrogated. The 
meaning was either general and abrogated or specific and concerned with jizya-
payers, as A.liisI said 54. ' 

Some mediaeval scholars voiced dissident views. Thus the Andalusian Ibn 
J:Iazm (d. 456/1064) held that even Christians and Jews had to be fought until they 
were either converted or killed, on the grounds that the kitabfs mentioned by God 
in the jizya verse (Q. 9:29) had died out and others had appeared who plainly were 
not those who had been given the pre-Qur'anic scriptures 55. Tolerance was not for 
him. Nor was it for the later Andalusian Ibn al-'ArabI (d. 543/1148), who took the 
meaning of Q. 2:256 to be both general and valid on the grounds that what it pro
hibited was compelling people to adopt falsehood: Muslims could not be forced 
to convert to other faiths. As for compelling people with truth on one's side (bi-l
(lClqq), it was part of the religion, he said 56. The militance of these two scholars 
should presumably be related to the Christian recollquista. 

In a diametrically opposed vein, the J:Ianbalite Ibn Qayyim al-Jawziyya 
(d. 751/1350) argued in a number of non-exegetical works that even Arab poly
theists qualified for jizya-paying status (though as it happened, they no longer 
existed). The only reason they had been forced to convert, he said in one work, 
was that the jizya-verse (Q. 9:29) had not been revealed until year 9, by which time 
there were no idolaters left in Arabia57. The plain meaning of the "no compulsion" 
verse was that all infidels without exception qualified for jizya-paying status and 
that none of them should be forced to convert when they were conquered. Indeed, 
he claimed in another work, "to anyone who carefully considers the life of the 
Prophet it will be clear that he did not ever force anyone to adopt his religion, and 
that he only fought those who fought him". Where that leaves the pagan Arabs 
is not clear58. In a third work he lays down that spiritual struggle (jihad al-Ilafs), 
or battling with one's own devilish inclinations, must always precede physical 
warfare, as it did in the case of the Prophet; one has to master every form of 
jihad to fight the enemies of God with one's heart, tongue, hand and property, and 
thus make God's word uppermost59. It sounds extraordinarily modern. He owed 
his conviction that the Prophet only fought defensive wars and never compelled 
anyone to convert to his teacher Ibn Taymiyya (d. 728/1328), who also insisted (in 
some of his works) that infidels were only to be fought for their transgressions, not 
for their unbelief on its own, and he adduced the La ikraha verse in support of this 

54. AliisT, Rail, vol. 3, p. 18. 
55. Ibn J::Iazm, 1(lkiim, vol. 2, p. 890; cf. Friedmann, Tolerance and Coercion, p. 104f. 
56. Ibn 'Arabi, A(lkiim, vol. I, p. 233 ('Ul1llllll /f ikroh al-btilil fa-alllmii al-ikrii/z bi-/-ilQqq fa-min 

ai-dill). 

57. Friedmann, "Classification of unbelievers", p. 185, citing Ibn Qayyim al-Jawziyya, Hidayat al
(wyiirii, p. 24f. 

58. Ibn Qayyim al-Jawziyya, Badii'i' al-tafsrr, vol. 1, p. 414, expressing his agreement with the 
Iraqis and Medinese "even though they except some idolaters" (i.e. Arab pagans). Ibn al-Qayyim 
did not actually write a ta/sfr; this work is a modern compilation from his writings (cf. the editorial 
introduction, p. 16ff). 

59. 2ad al-ma'tid, vol. 3, p. 5ff. 
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view 60. In Ibn Taymiyya's case it should perhaps be seen as the obverse of the high 
standards of obedience to Islamic law that he demanded within the Muslim com
munity, at least for purposes of excluding the newly converted Mongols and their 
Muslim collaborators from it, declaring jihad to be obligatory against them 61 : just 
as mere unbelief did not suffice to make people an object of jihad, so mere profes
sion of the faith did not suffice to shield against it; what counted was behaviour. 
Bilt there may well be more to it. It is far beyond my competence, however, and I 
mllst limit myself to the observation that neither Ibn Taymiyya nor Ibn Qayyim 
al-Jawziyya make their comments on la ikraha in formal works of tafsrr, let alone 
thdse of the musalsal (verse-by-verse) type, which tend to be more conservative 
than most. 62 In line with this, their views are not cited in later exegetical comments 
on the verse either63 . 

The two exegetes constantly cited in the post-TImilrid period, al-Bayc;lawI 
(d. 685/1286 01' later) and Ibn Kathlr (d. 774/1373), also make some modern-soun
d\'ng statements. AI-Bayc;lawl, a Shafi'ite keen to purge al-Zamakhsharl's fafsrr of 
its Mu'tazilite e1ements64 , explains that there is no (human) compulsion in reli
gion (as far as jizya-paying infidels are concerned) because compulsion is forcing 
somebody to do something that he does not regard as good, and this is not neces
sary now that right guidance has become distinct from falsehood; any rational 
person will hasten to embrace the faith 65• It was with this statement that he repla
ced al-Zamakhsharl's reading of the verse as a proclamation of free will, and his 
reading is certainly more persuasive, if only without my parenthetical additions. 
The second parentheses are necessary because he accepted the traditionallimita
tions on religious freedom: as far as the legal import of the verse was concerned, it 
was either abrogated or concerned with kitabrs alone, as he declared in agreement 
with al-Zamakhshari, adducing the story of the An~arI father of two Christian 

60. Qa'ida nwkhta~araF qital aI-kuffal; p. 121 (with the astonishing claim, at p. 123, that most 
of the salaf considered the verse to be neither limited nor abrogated), cf. p. 155f; M. Abu Zahra, 
Ibn TaY11liy)'a: bayatuhll lVa-'a~ruhll, ara'lIhll lVa-jiqhllhu, [Cairo] 1952, p. 379ft'. But Ibn Taymiyya 
also says that jihad is obligatory against anyone who has heard the call to God and the Prophet. 
without responding, see al-Siyasa al-shar'iyya in Majml1' fa/alVa Ibn TaY11liyya, vol. 28 (fiqh, VIII: 
jihad), [Beirut] 1997, p. 349; tr. O. A. Farrukh, Ibn Taimiyya on Public and Privale Law ill Islam, 
Beirut 1966, p. 135 (with a mistranslation); also R. Peters (tr.), Jihad in Classical and Modem Is/am, 
Princeton 1996, p. 44. Here the cause of war is indeed unbelief. 

61. Cf. the letters in Maj11l11' falal1'a Ibn TaY11liyya, vol. 28, p. 410ft', 424ft' (reproduced in Ibn' 
Taymiyya, ThaWlh rasa'ilF ai-jihad, ed. M. AbU ~u'aylik and I. al-'AII, Amman 1993, nos. I and.: 
2), and the responsa, ibid., p. 501ft', 509ft' (reproduced in Ibn Taymiyya, Fiqh aI-jihad, ed. Z. Sh. 
Kabbl, Beirut 1992, p. 119ft', 125ft'). 

62. Compare below, p. 141, 153. 
63. The only citation of Ibn al-Qayyim's views that I have encountered is in the mottos of 

I;Iamad's edition of Ibn Taymiyya's treatise Qa' ida mukhla~araF qUal al-kllffar, intended to 
misguided Muslim youth that shedding innocent blood is not in accordance with Islam or the 
of the Prophet (p. 6, cf. 12, 17f). 

64. cf. EI', s.v. "al-Bay~awl". Curiously, Ibn al-Munayyir (d. 683/1284), whose KitCib 
Fma lagammanahll al-Kashshaf min al-i'lizal polemicizes against Zamakhsharl's 
interpretations (cf. I. Goldziher, Die Rich/WIgen del' islamischen KOrallaltslegllng, Leiden 
p. 123ft'), does not comment on Q. 2:256. (For Ibn al-Munayyir's own unexceptional views 0)1. 
possible meanings, see his versified work, al-Tafs!r al-'ajfb, p. 43f.) . 

65. Bayc,iawl, Anwar, vol. I, p. 259f. 
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?on~. (This story, originally set in Medi . b f; . . 
InstItution of the jizya rules was inc' ~a Ie are t!le permISSIOn to fight and the 
the rights ofjizya payers.)66'When h~e::~~lg i commg to be rea.d as a story about 
he means it as mere praI'se of Isla n' tl s t 1e truth as sOlTIethmg freely chosen 
d' r I. 1ere was noth' . '" . , IS Ike, as al-A~amm had said' its obli a . I~g m It lor Its adherents to 
them of their own accord, as ~thers h;d tI~I~~t~~r~ so I~ght tha~ e~erybody obeyed 
c~ear that every rational person would h~ t ,t e eVI~ence m ItS favour was so 
himself. as en to adopt It, al-Bayc;lawI now added 

In the same vein Ibn Kathlr (d 774/1373) 1 
force anyone to adopt the religion 'of lsI "g ~s~e~ the verse as meaning "do not 
of the truth of Islam is manifest and cl:~~ ,exp alI1mg that.the .evidence in favour 
Whom God guides to Islam will ado t it 'ds~ that compulSIOn IS unnecessary; he 
not benefit from being forced into ~t68 ~h' ~ wl~ose heart God makes blind will 
wording is different, and again no Ie al' I .IS IS case to al-Bayc;lawI, though the 
forced conversion of dhimmfs seems fa b c aun beyo~d the us~a.1 ~rohibition of the 
be struck by the distancing tone' I . ~ ~l1ade. FOI all t~at, .It IS Impossible not to 
tafsfrs, espeCially that of Ibn Kat~~I~~~e I orc~d converSIOn IS mentioned in these 
Ibn Q~yYIm al-Jawziyya's Damascus and a~i1~ ~a~es us back to Ibn Taymiyya and 
soundIng staten~ents are to be explained. mgma of how all these modern-

Later exegetIcal works often mention I' I I . 
need of compUlsion. In fact, Ottoman tafs~-I::t S Qam IS too obviously true to be in 
mentaries on and paraphrases of either al-Z on

kl 
'12:2?6 seem to be mostly com-

. ama 1S 1an or al-Bayc;lawI69. 

Sectarian interpretations 

Neither the Shi'ites nor, in so far as one can te ... 
taken a particular interest in Q 2'256 70 B ll'.,~he K.hanJItes seem to have 
of their own. '" ut some Slu Ites dId come up with views 

66: That it was revealed before the order to fi h .' ." 
As?a~ al-IIl1zii/, p. 45f; Ibn 'Atiyya T. ~ -. I g2 t SCllptualles IS noted e.g. by al-SuddI in WiihidI 
Shlrb - S· . . ,a/SlI, vo. p 197' Qurt b- AI k - . , 

. 1111, lI'ii}, vol. I, p. 170; Abu al-Su"u-d /. I -d" , . u I, .z 'am, vol. 3, p. 281. Contrast 
theA - -' b ' IS za vol I p 386' F d- S -. . n~an IS arely recognizable); and later work' .,. ,ay. I, mva!t', vol. I, p. 238f (where 

67. Above, notes 18-19. s. 
68. Ibn Kathtr, Tafsfr, vol. I, p. 310f 

. 69. I am indebted to Su G .. 
70 Only Ib-d- ~ _ sa~ unash for discussions of this point 
.' a.ltG/slrs SurVive, and they are not nu . 

(I?id-3rd/9th cent.) could have been :;:;~~~: ~fthoseavailable, thatofHiid b. Mul,lkim 
. smce it is based on the commentar 0 _ y a mamstream Basran, as indeed in a 

de HOd b. Mul,lakkam/Muhkim" 1,.a~:aly: ~'9~al1am (d. 200/815) (cf. c. Gilliot, "Le 
omits the verse from his Dirav;/ TI lca. I [ ?), p. 18lf); and the late 3rd/9th cent. 

the "tolerance verses" were abrogated b leheplste ~ltJ"lbuted to Siilim b. Dhakwan makes it 
and F. Zimmermann (eds. and trs) Th/; ~ pellTIJS~lOn to fight, but does not cite Q. 2:256 

2, § 25-31); for the expression "to I . . , ,pis/Ie of Salml b. DhakwGII, Oxford 2001 p 65ft' 
d - - eIance verses" which ST d ' . 

rno er~ Iba~1 A\fayyish (d. 1322/1914) merel ~a a 1m oes not use, see below, note 109). 
(Tayslr ai-la/Sir, vol. I, p. 412; cf. below no:e '-It :hat nobody should be forced to convert to 
and Zoroastrians should be killed 'f tl d ), hough he also says that infidels other than 

I ley 0 not convert (Himyan al-zad, vol. 3, p. 358). 

4*}mFib!~!!Ii.ffi'.@j 
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IS17lailis 
The most interesting Shi'ite interpretation is that of the Ismailis, who voice it 

outside the genre of taJstr. In his work on prophethood, the missionary AbU l:Iatim 
al-RazI (d. 322/934) declares that jihad is meant to bring people under the law (the 
?ahir); once this has been achieved, they are to be left to choose their own saving 
faith without further compulsion: this, in his view, is what the la ikraha verse 
proclaimed71 • Here we have the distinction between outer and inner man that we 
met in the Mu'tazilite justification of forced conversion: outer man is subject to 
compulsion, inner man is free. But there are two significant differences. First, the 
freedom that al-Ja~~a~ had described as a plain fact, arising from the impossibility 
of forcing people to believe, is here a legal right: Abu l:Iatim is saying that it is 
not allowed to force people to believe. Secondly, Abu l:Iatim is not talking about 
infidels living as hypocrites under Islamic law, but about Muslims living as dissi
dents under that law: what the verse established was that they were free to choose 
their own path to salvation; as long as they observed the law, their beliefs were a 
private matter and nobody had the right to interfere with them. In other words, 
the Ismailis read the verse as a proclamation of tolerance of Muslim dissidence. 
They were the only Muslims to do so until modern times. (The Ibadi MuJ:!ammad 
b. Yusuf Atfayyish (d. 1332/1914) does comment that opponents are not to be for
ced to adopt "our religion", but whether this ruling is of pre-modern origin is 
iil1possible to say.) 72 One would assume the Ismailis originally' to have adopted 
this interpretation in an attempt to legalise their own position, but they applied 
their understanding of the verse to mainstream Muslims living under Ismaili rule 
as well 73 • 

, Given that the distinction between inner and outer man was widely made in 
the tenth century and that Abu l:Iatim al-RazI died almost half a century before 
al-Qaffal (d. 365/976) and al-Ja~~a~ (d. 370/981), it seems unlikely that the Ismailis 
should be indebted to Mu'tazilism here. But Mu'tazilism does seem to be involved 
when we reach Abu al-Fawaris (fl. c. 400/1000). In answer to the question why 'AlI ' 
did not take up the sword when he was deprived of the caliphate, AbU al-Fawaris 
replies that jihad (against other Muslims) was obligatory only in connection with 
apostasy and adduces Q. 2:256 in support of this view, explaining that acts perfor
med under compulsion have no moral value and that "all these tests (imti!za11at) 
and trials (Jitan) ... have been instituted as a respite for the devils so that they can ' 
lead astray and tempt and cause people to deviate from God's path by way of trial 
(ikhtibaran) and tribulation (balwan) for the community"74. This does sound remar-. 
kably Mu'tazilite. Here as in Abu l:Iatim and other Ismaili attestations, however, ' 
verse is understood, not as a description of God's refusal to coerce human 
believe, but rather as God's injunction to humans to refrain from using 
others in matters of faith as long as they abide by the law: it was in uU'<JU,<J1l\ • ., 

this verse that All had abstained from taking up arms against his opponents. 
tolerance granted by the Ismailis only applied to followers of Islamic law, 
adherents of any religion, so we are still a long way from the modernist 

71. Abu I:Hitim al-Razi, A'liim al-llublllVWa, p. 110-112. 
72. A\fayyish, Himyiill al-ziid, vol. 3, p. 358. 
73, Cf. P. Crone, Medieval Islamic Political Thought, p. 380. 
74. Abu al-Fawaris, Risiila fi al-imiima, ch. VII (my translation). 
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tion. But it does show how eas'l th M' T ' 
as ruling out human rather th:l; ore a's wUet'lalzl Ited~x.egetes o~ free will could be read 

, as, Ivme coercIOn. 
Zaydis 

The Zaydis also came up w'tl' , . 
them, the Imam al-HadI (d. 298/9~Dnt II1t~r~'etatl~n of theIr own. According to 
such thing as forced conversion 0 00. t e velse. to mean there could be no 
led to Muhammad after the treat f f~u~lms: He saId that the verse was revea
Muhamm~d would t M yo. u ayblyya: 111 accordance with that treaty 

. re urn eccans who came t l' db' ' 
unbelievers would force them to renou . 0 11m, an ack m Mecca the 
by telling Muhammad to sto d' nce Islam, God put an end to this situation 

. p sen mg converts back and perm 'tt' tl M 1 
to use force against the unbelievers u fl tl 1 db' I ll1g 1e us ims 
hilated 75• In other words God torb d

n 
Ie :eY

d
1a een, eIther converted or anni-

. d ti ,a e JOIce converSIOn to falseh d d mltte orced conversion to the truth' tl' . h" 00 an per-
in the Andalusian Ibn aI-ArabI (d. 543/~\S4~);6 ~.lI1terpretation th~t la~er crops up 
to have read Zaydi literature one w Id . ll1~e the AndalusIan IS not likely 
wider currency than the exeg~tical tr~~iti take the I?terpretation to have enjoyed 
up in modern times too, as will be seen Ton c~rrent y available sugg~sts. It crops 
conversion to falsehood is not a plea fo;' t l~el~ as n~w the condemnatIOn of forced 
rather a refusal by militants to ra' 0 elance y a beleaguered minority, but 
religious freedom for MuslimsP no~t~,s~ tolerance themselves: the verse established 

Th Z d' ,OJ anyone else. 
17 and e at a~o~e W;~~n~l~~/an;~l~a~ with the ~raditi~na~ i.nte:pretations of Q. 2:256 
Presumably, they were int;ocIUC~d et~ J~~ fil st .Mu ta::Ibte ll1terpretation as well. 
latter, Who started as a Hanan ended / alilsl~~~1 BCd. 494/1101), given that the 
Fakhr aI-DIn al-RazF9.· , s a ay I. ut they also knew it from 

Imilmts 

Unlike the Zaydis and the Ismailis th I - -
with their own interpretation of 1- . : _ e ma:ms do not seem to have Come up 
interested them very much Their ea ltla

:
1a

, wInch does not in fact seem to have 
Q. 2:256 or omit the verse ~ltogeth:I:8~~~h exegete~ only comment on other parts of 

, e same IS true of several later exegetes 81. 

75. SharafI, Mastibfll MS vol 2 506 Th' 
sent me both a Ph~tog'r~ph ~nd ; t ' p. " , IS passage was located by Bernard Haykel who kindly 

76. Cf. above, note 56. ranscnptJon, ' 

77 Najri Sh 1ff I' 11 I 78' M d 'I a 1 a_ -.a 1 , VO . 1, p. 340. He is also classified as a Hanan 
. a e ung, Qas1II1, p. 186f. Jishumi could b th I' . . 

century al-A'qam that "there is no coercion fee u. tlm~te Source of the statement of the 9th/15th-
57). rom God In religIOn; rather, the servant chooses" (Tafsfl~ 

Sharafl, Maeiibl!z, MS, vol. 2, p. 505. The authoriti ..' _, 
from Fakhr ai-DIn al-Razi that they are c't eds me gIven as Abu Muslim and al-Qaffiil, but 

Thus Th -J" r.,~ - Ie. 
uma I, lljSlr, p. 119; Furat Tafslr vol 1 69f' 'A' - I - _ 

al-'AskarI (attrib.), Tafslr, p, 4~nff. F~r th~ it't d" ) ~as 11, Ta!s,,', ~o~. I, p. 259f, no. 563f; 
related to Shi'ism, see M. M. Bar- ,~~,e I.ntelest of pre:BuYld exegetes in issues 

1999, p. 79. Ashel, SCllptllle and ExegeSIs III Early Imaml Shiisl1l, 

the 10th/16th-century commentator A'd bT ' 
Astarabadi, Ta'wll al-iiyc/t al-ziihira s 1 ~ I I, Zuodat al-baYiin 'all a(lkiim ai-qur'iill, 

below, note 92). " p. 100f, and the 11th/17th-century Bal~ranI (cf. the 
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-' - .. the ease with which the Islamic precepts ,,::e~~e The view that la lkml-:a I_efem.:d to . ems in the extant works of ta/slr . 
obeyed appears in Imanu (wdlth, but nott, It ~e_ ikrtilw al-QummI (ft. c. 307/919), 
The earli.est ~m~mI e~e~ete to c~~r;;e~s o~o:menting that nobody is (or should 
merely cites All al-RI~a_ (d. 2.0/ / d 'ala dlnihi); rather, people come (should 
be?) forced to convert (ta YU~I a 1U ad·l~ffi . b tween right guidance and false-I ft· seemg the I erence e . . 
come?) to the trut 1 a el . I r but he could be referring to the Impossl-
hood

83
. Exactly what he meant IS unc ea, holars list the verse as abrogated84 • 

bility of coercing inner man. S~me later sc ce in ImamI literature with al-Tusl 
Inner man makes his unambiguous .appear~n r retations along with al-Zajjaj's (d 459/1067), who cites the three traditio In al Ihnte

h
P e become Muslims thanks to 

. . sly) that peop e w 0 av h 
injunction (cited anonymou b fi ced to convert. In answer to t e 
war should not be told that they ha~~ e.en efi~ion when people are being killed 
question how there can be no comP

I 
u slon m r wei' as al-JishumI but in different 

?) . 't he gives t 1e same ans 'd- fi (read: fought. ovel I , . . h t h' h is truly religion ({fma huwa In I 

words: there is no compulSIOn 111 taw IC . osed to that which is open to coer
al-haqlqa), which is the acts of.the hleart, as oPPmpelled to utter the two shahadas 

. I formlty' t 1e person co fi 
cion, namely externa con .? more than the person forced to pro ess 
does not actually adopt the relIg~o~, an~5 He is endorsing the second Mu'tazilite 
unbelief actually becomes a~ lin e lever '? re roduces al-TusI's statement86, and 
interpretation. Ibn Idrls al-I~II~I (d. 598/1~0_{ sf ybanI (d 994/1585)87. AI-Zajjaj's 
a condensed version of Ibn Idns apye~rs 111k a - . t~out bein~ linked to the Mu'tazilite injunction also appears in other Imaml wor s WI 

interpretation
88

. .,. . ears with al-TabrisI (d. 548/1154). ~he 
The first Mu'tazIhte mt~rpretatlo~ ~pp . b d on enablement and chOIce . 

h "th ffalrs of relIgIOn ale ase "b _ )" verse means t at e ~ _ fi a d coercion (al-qasr wa-l-I} ar , (al-tamakkull wa-l-ikhflyar), not on .orce n'
th 

r Abu Muslim al-IsbahanI or 
. Q 10'99 and drawmg on el e : I" 

he says., adducmg . . . . that there is no divine coercion m re IglOn '. 
al-ZamakhsharI8~. '~The ~1eam_ng. IS vant is ivcn a choice (al-'abd . 
(laysa F al-dlll lkrah mm Allah), rather, ~he ~~r same ;ords as al-JishumI and .. 
l1uikhavvar)", he says in another work, ~~I?g 'se

in 
the acts of the heart, notthe 

adding al-TusI's explanatio~ that tr~e re 19l~~ ~m osed by human force)9o. Here. 
profession of the two shaha.d~s ~whlch can. The same seems to hold true of 
he is fusing the two lv!:u'tazlhte mterpretatlons. din to whom "God did not 
Nur ai-DIn al-Kasham (d. after 1115/17~3f), a~c~ but~ather on enablement and 
base faith (fman) and Shi'ism on force an coercIO 

82. Cf. above, nore 19. . d' M T - B 'hiir vol 92 p. 263f, where it is attributed' 83. QummI, Tafsfr, vol. 1, p. 92; also cite m aJ lSI, I , . , . 

to 'AlT aI-Rilla. . -k/ 52f' cf also Ibn AbI al-I:IadId, Sharb, vol. 1, p. 121. 84. Ibn al-'Atll'iqI, al-Niislkh lVa-I-mallslI I, p. , . 
85. TiisI, Tibyiill, vol. 2, p. 311. 
86. ibn IdrIs al-I:IillI, Mll1ltakhab, p. 9':;. 

87. ShaybanI, MlIkhta:far!rahj ~!-.bayall,.p. 42
Abii 

al-Futlih al-RazI, Raw!l ai-jiniill, vol. 2, 

88. Thus t?e first I~a~~ tafs~, ~n liae~~~nAllah KashanI: Mall/raj ai-:fiidiqfll, p. 98; cf. also (probably usmg al-Thaahbl), an u . 
note 90, on al-Tabris!. , 

89. Tabr~sI, Jawiim~', vol. 1~ p. 167f. 306 He also cites al-Zajjaj's injunction, but separately 90. TabnsI, Majlna al-bayan, vol. 2, p. . 
his M~'tazili!e interpretation. 

146 

"No compUlsion in religion" 

choice, unlike islam (i.e. membership of the Muslim community)"91. The words 
are Abu Muslim's (or al-Zamakhsharl's) on free will, but what they are being 
made to Support appears to be the claim that inner man remains free even when 
outer man is coerced by other human beings. 

With al-ShaybanI and Nur ai-DIn al-Kashanl we have reached the $afavid 
period, When Iran was being converted to Shi'ism by force, and what al-KashanI 
is saying may be that people cannot be forced to become Shi'ites in terms of [man, 
inner faith, but only in terms of isliim, external practice: if so, he is condoning 
the forced conversion of Sunnis on the grounds that their inner convictions are 
left alone. But one can also read him as saying that people can only be forced to 
become Muslims, not Shi'ites, since Shi'ism is inner faith. If so, the passage is 
critical of the forced conversion of Sunnis. Criticism certainly seems to be what 
we encounter in Nul' ai-DIn al-Kashanl's grandfather, Mu~sin Pay<;l al-Kashanl 
(d. 1091/1680). This scholar starts by citing al-QummI on how nobody should be 
forced to convert, al-Bay<;lawI (unnamed) on how there is no need for compUlsion 
because any rational person will embrace the faith, and the traditional view that 
the verse should be understood as a general proclamation of tolerance which had 
been abrogated or limited to the People of the Book. He proceeds to conclUde that 
if the word din means Shi'ism here, as it does in the hadfth of Ibn Ya'fUr, then 
the verse should be understood as prohibiting the use of force in Shi'ism without 
recourse to postulates of abrogation or limitation 92. This sounds like polemics 
against current policies. 

But the polemics, if such they are, can hardly be described as resounding, and it 
is impossible to discern any reference to current affairs in other exegetes, whether 
$afavid or later. Some refrain from commenting on la ikraha altogether93. Mirza 
Mu~ammad al-Mashhadl (d. 1125/1713f) glosses the statement with some words 
from al-Bay<;lawl (unnamed), construing the right guidance (rushd) that has become 
clear from error in the next line as evidence that there must be an infallible guide at 
all times 94. 'AlI b. al-I:Iusayn al-' AmilI (d. after 1168/1754f) repeats that God did not 
base faith (Iman) on compUlsion, only on choice, but does not develop the theme. 95 
Shubbar (d. 1242/1826f) says the same, addUCing Q. 10:9996. Exegetes writing in 
Persian stick to the three traditional interpretations 97. There can be no doubt that the 
verse-by-verse commentary (ta/sfr musalsal) was an extremely conservative genre. 

91. KiishanI, Tafsfr al-mll'fn, vol. 1, p. 127. 

92. KiishiinI, $iifi, vol. 1, p. 261; more briefly also ibid., A:f.fii, vol. 1, p. 121. For the tradition (cited 
in full in the A:ffa), see 'AyyiishI, Tafsfr, vol. 1, p. 259, no. 564; Bal~riinI, Burltiill, vol. 3, p. 242f, where 
the tradition is also adduced ad Q. 2:256, here to identify the Shi'ites as the believers Whom God will 
lead into His light as against the adherents of liig/nlt whom He will1ead into darkness, regardless of 
behaviour (the !iighiit, treated as a plural, are the usurpers already in QummI.) 

93. Cf. above, note 81. 

94. MashhadI, Kanz ai-daqii'iq, vol. 1, p. 61lf. 
95. AmilI, Wajfz, vol. 1, p. 205. 
96. Shubbar, TafSf1; p. 79. 

97. Thus the 11th-century Isfara'inI, Tiij al-tariijim, vol. 1, p. 297f; the 12th-century Abii al-FutUl.l al
Raw!l al-jilliill, vol. 2, p. 329f; the 15th or 16th-century AbO al-Mal~asjn JUljanI, Tafsfr-i gazt/I; 
336f; and Mulla Fatl.l Allah KashiinI (d. 988/1580), Manhaj al-/fiidiqf1l, vol. 2, p. 97f (with some 
of al-BayllawI). I cannot lind Q. 2:256 in Abii a1-Fat~ JUljiinI (d. 976/1568), Tafsfr-i shiiM. 
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The nine;eenth and twentieth centuries 

The Szmnis ch fJ'om the tradition begins. . d' h' h the great wren 
We now reach the peno m w JC t'nue to write much as before, even 

h . some exegetes con I It does not always s ow. I t bered by those in whom change can 
into the 1990s98 . But they are great Y ou num 
be discerned. ., - imI a Damascene who died in 1332/19,13. 

There is an early moderJ1lst 111 al-Qas t' vert) and without naming hun, 
He cites Ibn KathIr (Do not force a~y0t.t~ 0 cO~ment (Go'd did not base religion 
Fakhr ai-Din al-WizI ?ll ~he ~rst ~~I~a~~I:~c~~patible with this world as a place 
on force and comp~llslOn .. f01~eQw ffT explanation). His modernism shows 111 the 
of trial and tribulation, with a - a a s the same namely that "the sword 
fact that he takes the two statements ;0 ~et~nadoPt ~eligion, but rather as prot.ec
of jihad . .. is not employed t~/o}ce f ?P and surrender to its sovereign and Just 
tion for the missi~n on. beha 0 re Jg~on t mentioning it, is the old charge that 
rule"99. What he JS try1l1g to rebut, wlth~ u b the all too powerful Westerners. 
Islam had been spread by force, now .ta~et ~y;an taJsfrlOo, rebuts the charg~ by 
AI-Qasiml, whose argument re~~rs 111 ~ e~~ion of force in matters of religion and 
reading. the verse as an ~nc?ndl:JO~a:nr~he expansion of Islam had beer: acting as 
explaimng that the armies mvo :e. ood argument because It was how 
mere protectors of the missionanes. ThJ; wa~ a ftimated their own use of mil.itary 
the Christian detractors of Islam had 0 ten ~~. onaries to go about their bus1l1ess 
force The idea that conquest would allow mls It IV (d 1254) had formally ruled 

. I (d 605) 101 Pope Innocen. .' . 
is as old as Gregory \:. . 1 the free movement of missJOnanes III 
that infidel rulers could be forced to al ~w ment to legitimate their conquest of 
their lands, and the Spanish 1: ul~ed t~a d~~f~nallY fused the roles of warrior and 
the Americas 102. Where the .u~ Imls

l 
ra 1 t d them 103. this was what al-QasimI 

missionary, the Christians tradltlona Y separa e . 

was noW doing as' well. . W t charges that he is trying to dismiss, 
, AI-Qasiml do.e~ ~ot menr:~~~~~ (d e~~~~/1935), a reformist whose commeJ?ts 

but they are exphclt 111 Rashl 1. d 'Abduh's lectures. Many of our enemies. 
on Q. 2:256 are based on MulfU~ma word ( ama bi-I-sayj), he says, 
claim that the religion ~as estabhshed by the srsecute~ and in Medina the "no 
but this is not true; for 111 Mecca, Islam t~a~ le~ of forcing somebody to convert 
coercion" verse was revealed as so~n _as e ~ anted to compel their Jewish or 
suggested itself, namely whenMAn~~n ~a.~en !s:ther religious communities that 
Christian children to become us Ims, I w 

, _ _ ,vol 1 331; Tu'aylab, Fatl} ai-rail/Han, vol. I, p. 
98 See for example Al Mubarak, Tawfis

q, d" 'hP. Id an have written a thousand years 
Hik~at b. Bashlr b. Yasln, TaJslr - three au IS w 0 cou 

. 99. Qasiml, Ma(Jasill, vol. 3, p. 664f~ 11 below notes 111, 159, without mentioning 
100. Cf. Sa'is, Karsfm and al-Sub~I, and ZU?~y .' Sa id Qutb below, note 137. 

name. Note also the concept of (Jurrryyat al-difa ,\I' a ~~ ~ Prin~~ton 1977 (German original 
101. C. Erdmann, The Origin oj the Idea 0 tIe Ilisa , 

p. 1Of. . ., S ., World Order: the Justification Jar Conquest in', 
102 J J Muldoon Amencas III tIe pallis I . 

. . . ' 17f 21ff ' 
Seventeenth Century, Philadelphia 1994, P'n 1-1 C usaders were out to liberate Jerusalem, 

103. They did so in the Crusades as we. le r 

convert the Muslims. 
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went in for the use of force, especially the Christians, he says. To Ri~a, the story of 
the An~arIs does not illustrate the rights of dhimmfs (let alone a bygone historical 
situation), but rather a universal prohibition of forced conversion; of limitation or 
abrogation he does not say a word 104. His tone is highly rhetorical, but his claims 
certainly struck a chord. They are often cited 105, even by Shi'ites 106 • 

There is no trace of the Mu'tazilite arguments in RashId Ri~a, nor is there in 
the Palestinian Darwaza (wrote 1930s-40s), who examines the verse with a new 
attention to the overall context and concludes that it must be meant as a general 
affirmation of religious freedom (aZ-(wrriyya al-dtniyya) 107. But both Mu'tazilite 
arguments reappear in ElmalIiI (d. 1942), author of a taJstr in Turkish, who argues 
that religion is confession by the heart and beyond the reach of compulsion: even 
God refrains from constraint in the matter. As a modernist, he took this to mean 
that the verse forbids the use of force, and that moreover it does so generally, 
without being limited to the People of the Book, let alone abrogated 108. In the 
same vein al-J:IijazI (first published 1951) adduces the old idea that inner man is 
beyond compulsion to prove, not that forced conversion is perfectly compatible 
with the la ikraha verse, but on the contrary that the verse forbids it. In favour of 
this view he also cites Q. 10:99 (Will you then Jorce people to become believers?) 
and other tolerance verses traditionally held to have been abrogated in Medina 109, 
reading them as eternal commands, and combines all this with arguments drawn 
from RashId Ri~a 110. Forty years later, Sa'is, Karsun and al-Subkl (published 1994) 
likewise seize on the view that inner man is beyond compulsion; "one cannot 
conceive of compulsion in it (Ia yuta~awwaru al-ikrahflhi), given that religion is 
a creed", as they say, sounding remarkably like al-Jishuml, but taking the fRCt that 
it was impossible to mean that it was forbidden!ll. 

More commonly, though, it is the first Mu'tazilite understanding of the verse 
that the modernists use, tacitly rewriting the freedom from divine coercion as a 
prohibition of its human counterpart. Thus J:Iamza, Baraniq and 'Alwan (published 
1953-62) read al-Qaffal in Fakhr ai-DIn al-Razl (both unnamed) as prohibiting 
human coercion in matters of faith and identify this as the message of the story 
of the An~arI and his two Christian sons, which they understand as a grant of 

104. Rashid Ri<;lii, Tajsf1; vol. 3, p. 36f; cf. J. Jomier, Le Commelllaire coranique du Manar, Pllris 
1954, ch. IX. 

105. Cf. al-I:lijazi, a1-Kha\1b al-Maw~i11 and al-Zul,1ayl1, below notes 110, 158, 191, and the modern 
editor in Miiwardi, TaJsfr, vol. I, p. 271, note, who all quote him without mentioning him. 
_106. Rashid Ri<;la is quoted by name by ShiraZI (below, note 124), and without acknowledgement in 
Ayatullah Sabzawarl (below, note 130) . 
. 107. Darwaza, TaJsn; vol. 3, p. 384. The verse also endorses I}urriyal al-i'tiqad in Ibn al-Kha!lb 

.(pub\. 1964), AII'¢a(t al-taJasfl; p. 50. 
108. A. Karamustafa, "Elmahh Muhammed Hamdi Yam's (1878-1942) philosophy of religion", 

. Arc/livlIlI! OUomallicum 19 (2001), p. 278 (drawn to my attention by Susan Gunasti) . 
109. "Tolerance verses" here translates ayat al-mliWada'a, an expression which seems to have been 

in the western Islamic world (cf. Ibn 'Aliyya, a/-Mll(zarrm; vol. 2, p. 196; Abu I:layyan al
Ba(lr, vol. 2, p. 292; Tha'aJibl, .lawahir, vol. I, p. 245; compare also Ibn Juzayy, Tafsfr, 

l,p.64). 
10. J:!ijazl, Tafsn; vol. I, p. 7f. The author is not otherwise known to me. 
11. Sii'is, Kursiin and Subki, TaJsfr, vol. I, p. 283f. They also use al-Buy<;liiwi and al-Qiisimi without 

them. 
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universal tolerance!l2. The Tunisian Ibn 'Ashur (d. 1970) echoes al-ZamakhsharI 
on how faith is based on enablement and choice in his discussion of Q. 2:256 as a 
grant of universal tolerance, in which there are also shades of al-Bay~awi on how 
rational people will accept Islam of their own accord. (He plays around with the 
chronology of revelation, too, as will be seen.) 113 Tantawl (published 1977) quotes 
al-AlllsI's rendition of Fakhr aI-DIn al-Razl, as well as Ibn Kathir and al-Bay~awI, 
without naming any names, retaining al-A.lUsI's explicit identification of la ikraha 
as a denial of divine compulsion, but nonetheless concluding that the verse prohi
bits forced conversion (by humans); and ShiJ:!ata (1980s) repeats Tantawi's com
ments, also without naming his source 114. The modernist recasting of the first 
Mu'tazilite interpretation is carried into the Islamicist literature in English by 
Sachedina on al-ZamakhsharI, and by McAuliffe and, much as I regret it, myself 
on Fakhr aI-DIn al-Razi Il5• 

In short, both Mu'tazilite interpretations have served to provide anchorage in 
Sunnism for the interpretation of Q. 2:256 as a universal declaration of religious 
tolerance. Their Mu'tazilite origins have clearly been forgotten, partly thanks to 
the old habit among Muslim scholars of quoting other people's statements as their 
own and partly as a result of the constant invocation of al-Bay~awI, Ibn KathIr and 
other Sunni authorities in the same context 116. It is undoubtedly as a timeless grant 
of universal tolerance that the vast majority of educated Muslims understand the 
verse today, especially when they write in English. One can read it on the web, and 
on bumper stickers 117. Even the mujahids who kidnapped the American journalist 
Jill Carroll in Iraq in January 2006 kept insisting, during their attempts to convert 
her to Islam, that there was "no pressure" on her to follow their religion liS. It was 
also as a timeless grant of universal tolerance that the Muslim response to the 
papal speech at Regensburg in September 2006 presented the verse, though the 
formulation seemed to make an alarmingly Mu'tazilite distinction between inner 
and outer man 119. 

112. J::!amza, Baraniq and 'Alwan, Tajsfr, vol. 3, p. lOf. The authors are not otherwise known to me. 
113. Ibn 'Ashiir, Tajsfr, vol. 3, p. 26. 
114. Tan\ilwI, Tafsfr, vol. 1, p. 588f; Shi!:ta\a, Tajsfr, vol. 3, p. 26f. 
115. A. A. Sachedina, "Freedom of conscience and religion in the Quran", in D. Little, J. Kelsay 

and A. A. Sachedina, Human Rights and the Conflict oj Cuilures, Columbia, SC, 1988, p. 67f; above, 
note 23: . 

116. l'here is a neat example in Rahman, Punishmellt oj Apostasy, p. 24: he cites Abii Muslim 
and Qaffal from Abii J::!ayyan al-Andalusi, not knowing that their tajsfrs were Mu'tazilite, adding 
ZamakhsharI (who is probably also citing Abii Muslim) without giving a thought to his Mu'tazilism, 
and mentioning that the same reasoning is found in AliisI, not knowing that he too is summarizing 
Abii Muslim and al-Qaffal (from Fakhr ai-DIn al-RazI). He caps it all by citing Ibn KathIr on the 
uselessness of coercion. 

117. Orit Bashkin directed my attention to the web (see for example the Islamic Supreme 
Council of America on "Democracy according to Traditional Islamic Sources", 2:2 (http://www. 
islamicsupremecouncil.org/Publications/Papers/islamanddemocracy-091502.htm#_TocI4018355). 
Joseph Lowry saw a bumper sticker saying "No compulsion in Islam" in Philadelphia on 14th April, 
2004. 

US. "They'd· kidnapped me, they all had guns ready to kill me, but oh no, no pressure there", as 
she comments (http://www.csmonitor.com/2006/0816/pOisOl-woiq.htlm; drawn to my atteI]tion by 
Karen Bauer). 

119. Cf. below, p. 154. 
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The Imamls 

Modern~sm took much longer to make its appearance in.JmiimI than in Sunni 
commentanes on Q. 2:256 12°. The first break with tradition seems to come in the 
w:ork of the Lebanes~ Mughniyya (or Maghniyya, published 1968). According to 
111m, the verse proclaIms that. Islam does not force anyone to embrace it by force, 
as also shown by .Q . .10:99 (Wzl~ you force people to become believers ?). This is the 
standard mode:I1Ist mterpretatIOn, presumably blown into Imami society by winds 
from the SunI1I :"orld around it. It is also what Mughniyya would like the verse 
to mean, but he IS too well sch.ooled in the tradition to find it unproblematic. He 
has the reade~ ask what the pomt of prohibiting the use of force would be, given 
tha~ th~ ~ea~t IS beyon? the rea.ch of compUlsion, clearly a reference to the second 
Mu ta.zIl.Ite mterpretatI?n .. Unhke the Sunnis who simply rewrite the Mu'tazilite 
descnptIOn as a ~rescnptlOn (human beings cannot, i.e. may not, force others to 
convert), Mughmyya sees t~at the MU'tazilite and the modernist interpretations 
are actually at lo~gerheads.: If ~uman beings simply cannot be forced to convert, 
why both~r to legIslate agamst It? He replies by reiterating that if the verse is read 
a~ a negatIve command rather than a factual statement, it prohibits forced conver
sIOn. But he c~ncedes that one of the aims of war in Islam was if-har ai-islam, the 
external adoptIOn ?f Islam. Only s?mebody infallible, i.e. the Imam, or his deputy 
can wage such WaJ, he adds, but thIS does not of course disprove that it is enjoined 
In sum, he leaves the problem unresolved 121. • 

. I:I~lsayn Tabatab~'I (published 1970), on the other hand, takes the verse to state 
el~he! !hat. c~mpulsIOn on~y .affe~ts. external acts or that the use of compulsion is 
plOlubIted. eIther way, he IS lInphcltly taking the issue to be human relations with 
other h~mans. According to him, the verse proves that Islam was not spread by 
!he swo~?, t~o.ugh he mak~s no attempt to deny the religious nature of the fighting 
It p!escllbes. ItS p.ur~?se IS not to spread religion by force, he says, but rather to 
reVIve the truth (z/:lya al-(wqq) and defend monotheists, whose religion is that 
of human nature (~l-fitra). Once all have been s~bjected to the religion of pro
phethood, th~re. WIll be no problem about toleratmg other moilOtheists, whether 
Jew~ and ChnstIans. Whether human nature leaves room for Zoroastrians Baha'is 
atheIs~S or pagans he does not say 122. ' , 

.WIth some exceptions 123, the works written over the next three decades take 
t~eIr cue ~rom Tabiit~bii'i: all proclaim Islam to be a religion of tolerance while at 
t e same tIme endorsmg t.he ~se of for?e; all angrily deny that Islam was spread by 
!he sword, yet frequently JustIfy coerCIOn with reference to the distinction between 
mner and outer man and/or the idea of Islam (or monotheism in general) as the 

120. Cf. the traditional nature of al-Ha'irI al-TihranI al-Mufassir (publ 1337/191·Sf) M _ 
vol 1 115f' KhTd- ,.' . " lIqtallayat, 
196 '. p .. ' ~ - ~ I I, $~fwaf al- lIfall [Ill Persian], vol. 1, p. 172f; Khii'I, Bayan, vol. 1, p. 326ff (publ. 

. 6), NaJafa~adI, Furqall, vol. 2, p. 260, 263 (as late as the 80s ?). 
121. Mughmyya, Tajsfl; vol. 1, p. 396-8. 
122. Tabiilabii'I, Mfzan, vol. 2, p. 342ff. 

I~;O Notably Sabza~arI, ladfd. vol. 1, p. 326f (cf. also below, note 150); NajafI, Tajrfr-i asan, vol. 2, 
~. If, who both r.eadthe verse as a straightforward affirmation of religious freedom, though the 
ormer stlarts ~y seeIng It as about free will; and Dukhayyil, Wajlz, p. 53, still interpreting the verse 

as a proc amatIon of freedom from divine coercion. 
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inborn I:eligion of mankind, and all tacitly or explicitly limit the grant of tolerance 
to Jews and Christians. 

Thus Makarim ShIraZI (published 1974, in Persian) argues that there is no 
need to convert people by force, given the wealth of proofs in favour of Islam; 
it is not actually possible to do so either, given that compulsion does not reach 
the .heart; and on top of that it is forbidden by Q. 2:256, revealed in response 
to the An~arl who wanted to compel his two sons to become Muslims 124; this 
An~arI behaved in the manner of tyrannical rulers, he says: to him as to Sayyid 
Qutb, possibly his source of inspiration, it is secularist rulers who are guilty of 
trying to change people's convictions by force 125 • If even a father was not allowed 
to do so, a fortiori it was ruled out for others, he says. All this decisively refu
tes the poisoned propaganda of the Church (or, as the Arabic translation has it, 
the Crusaders) that Islam was spread by the sword. However, ShIraZI adds, ido
latry is not a religion from the point of view of Islam, so there is no contradiction 
between Q. 2:256 and the Qur'anic verses ordering polytheists to be fought 126. The 
Lebanese Fa~lallah (published 1983) similarly declares that Islam does not consi
der polytheism or atheism (ilbad) to be religions and so cannot coexist with their 
adherents, who must be forcibly made to live as Muslims as far as their external 
behaviour is concerned, whereas People of the Book can be offered freedom 'of 
religion if they accept the conditions of dhil1una l27• Both he and Dr al-Shaykh 
MuJ:!ammad al-.<;)adiqI (1985f) observe that the use of force is enjoined by the duty 
of al-amr bi-l-ma'rL7f, thereby making it clear that the issue is the right to coerce 
other Muslims. But such use of force is not really coercion according to al-.<;)adiqI; 
rather it is bringing people into line with their own nature and sound rationality 
(al-'aqUyya al-~ali?za); and in any case, what they believe in their hearts is not open 
to coercion at all 128. AI-KaramI (published 1981f) similarly justifies coercing peo
ple to "return" to the truth on the grounds that there is no suspicion of force in the 
innermost heart l29, while the Ayatollah 'Abd al-A'la SabzawarI (published 1997) 
declares coercion to be unnecessary, impossible, and forbidden. Islam was not 
established by the sword, he says, for the Muslims were persecuted in Mecca. But 
Muslims fight in a defensive vein for the revival of the truth (ibya' al-?zaqq) and t~e 
return of people to their original nature, and since Islam is in conformity with an 
intact original nature (aI-firm al-sallma), he who denies it is actually denying his 
own identity (huwiyya) and will (irada). Besides, coercion only affects the external 
man. ,O~ to~ of that, compulsion can also be good, both for the public order and for. 
the vlCtIm; mdeed, what could be morally more repugnant than leaving somebody 
to work for his own eternal damnation? What the verse forbids, he says, is the use 
of compulsion without right (bi-ghayr al-?wqq), such as that employed by despots 
and tyrants (al-rawaghft wa-I-jabtibim), or maybe it forbids compelling believers 

124. He quotes the story from the Tajsfr al-maniir, explicitly saying so, 
125. See p. 148 below. 
126. ShIrazI, Namiina, vol. 2, p. 204ff; Arabic tr. Amlhal, vol. 2, p. 181ff. He probably owes the 

point to Sayyid Qu\b too. 
127. Fa~lalH\h, Min wa!Jy al-Qllr'iill, vol. 5, p. 23ff. 
128. He makes much the same point, now as Dr AyatuIHih al-~adiqi, in his short Tafsir 

bi-/-qllr'iin, p. 42. 
129. KaramI, Tajsfr, vol. 1, p. 337f. 
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to adopt unbelief, in the same wa as Q 16'106 
accepting belief in God except '/ Yd . . I . (Anyone who utters unbelief after 

All . . ' • n er compu SlOn ) 130 • 
. thiS IS remarkably incoherent. If there h .... . . 

tIOn, the ImamIS would presumabl h d ad not been a relIgIOUS revolu
the standard modernist wa to . y ave use the fi~st Mu'tazilite argument in 
a revolution there was andYso IPtll?sVtehthat IsladmMPrescnbes religious freedom But 

h '. .' e secon u'tazil't .. tes t elr dISCussIOns countering thei :I' I ~ argument that domma-
:-vith what amounts ~o the traditiona[ ~~,~ er~~~t affiI·.n~atIOns ?f religious freedom 
IS a good thing and no such thin . t Tfzl.I e pOSItIOn on. forced conversion: it 
d~ctrines concerning two diffeI~I~;~~ s. t le ~nf.~herence. an~e.s from the fact that 
With God on tl~e one hand and with ~~~~: 1 I e - the. ll1dlvldual's relationship 
been collapsed mto a single doctrl' b h lUman bemgs on the other - have 
b . ne a out t e same 'e I't " I 
. ell1g~ who grant religious freedom circu .'b' I a I y: It !S t le same. human 
IS not m the picture any more exce ' mS~11 e It, and. take It away agall1; God 
grant is made and revoked II; co b~ as ~he hI[Sher cause 111 the name of which the 
religion of original human ~ature n(fil tl~a)tltoll~ wI.th the old doctrine that Islam is the 
t t I· . . I a, lIS gives the model'n I - -
a a Hanan ll1trusiveness all too fan;ilar fr . maml arguments a 

However self-serving the MU'tazilite " . om other twentieth-century ideologies. 
have the merit of leaving the indiv'd a;~uments may l~ave been, they did at least 
ble only to God. In the ImamI ar ~ nua t 1I1 control of hl~ own inner self, responsi
e~en inner man has been sUbject;d ~o e~l ~ or ~he revolutIOnary period, by contrast, 
~Ike the Marxist notion of false con . e mtIOn ~y the uph?ld~rs of civic religion. 
ClaUS, the modern ImamI conce t o;~~ousI~ess 01 the FreudIan Idea of the subcons
the mental processes in the mo~ pro ~firm allows external authorities to identify 
that he has nowhere to retreat. oth Iva e

j 
I:ecesses of the individual's inner self so 

h . . ers c aun to know b tt h h .' w at Ius true nature is' humans have t k e er t an e does hImself 
case in the name of G~d) What a en over the.role of God (in this particular 
f . . we encounter here IS true d" " 

a sacred barners, its fiat reality shorn of met' . . m~ ell1lty With Its lack 
management of everything _ the world in aJ?hyslcS, Its ul1lformly bureaucratic 
more obvious that whatever Islamists I :hICh m~st. of us live. Nowhere is it 
of the world 131. nay e up to, It IS not the re-enchantment 

How ~ar this style of argument continues tod I 
are certal111y heard as well Mullah h ~y do not know, but new tones 
have app~ared in Iran 132, a~d Fadla~l~h ~1a~·gue 111 favour o~ religious pluralism 
to a questIOn regarding the incom' at"b'I't al~o. changed hIS tune. In response 
legalized by Court jurists in the paft ~ I I Y of l~ l.krtrha and ideological coercion 
Islamic concepts "in a partl'al and ' b~ now exp al11S that some jurists understand 

ar Itrary way" p 'h d I . verses that call for toughness vis-a' b r ' el aps un u y I11fiuenced by 
. cetime the dialogue (a word he no -v:~kun e levers, so that they forget that in pea

w I es to use) should be friendly and based on 

.130. Sabzawa.rI, MalViihib, vol. 4, p. 247ff(tacitl citinO' _._ 
that the verse forbids a/-ikriih 'alii lark lafz I _y _ ": RashId RI~a at p. 250). ~iidiqI also mentions 
226). Cf. Ibn al-'ArabI, above, note 56, . a -lIllall, CItIng the same verse (Furqiill, vol. 3, p. 223, 

131. .For Weber's evocative view of modern it . 
. C. Wnght Mills (eds. and trs.), From Max WebY ~s dlsenchantm~nt of the world, see H. H. Gerth and 
,Schaffin S. Turner (ed) The Cambr'd C el. Essays III SOCIOlogy, New York 1946 p 139' L A 

132. Thus for exampl~' Kadivar, be;o\~~ no~:lr~~iOIl 10 Weber, Cambridge 2000, p. 104f.· '" 
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arguments that can find their way to the heart without any coer~~~ 133, Such views 
still do not seem to have found their way into verse-by-verse taJslI, 

The three further questions 
, f h' er bringing us to the three fur-

This complet~s the main assIgnmen: ~ I t ~~!t:~o;e with the verse? Secondly, 
ther questions, FIrst, how do the SU~lll \a d the verse as a grant of religious 
how do moderni,sts ,and man?, IslamIsts f~h~ :r~~ition ? (Under this heading I shall 
freedom cope wI~h ,111conveill,ent part~:odern historians and believers so often find 
consider the SubsIdIary questr°lln wh

h
y t 'ht a modern historian take the meaning 

themselves at odds), And fina y, w a mIg 
of the verse to be? 

The Sunni Islamists 
, '" M lims who want Islam to be the 

The term, "I~lamIst~ . IS here use~~~ :~~~rita~~e source in political and social 
basis of pubhc hfe aga~n, to serve as , k them a species of reformists and 
affairs no less than prIvate ones,. whIch rna ~s all ado t secular ideologies (such 
distinguishes them !ro,m mod~~lllstf' w~~~;f~~ r~ulatfon of the public space, In 
as nationalism, socialIsll!- or 1 ~ra d~n~ d Islamism triumphed early, so that for 
the Shi'ite world modernlIsm

d 
ar~vet at:da~ogether. But in the Sunni case they are 

practical purposes they 1a to e rea 
distinct. , II' t sually regard religious free-

Like their Shi'i~e ?ounterp,a~ts, Sun.ill s a~~sf~~~d 'in Islam, yet often want to 
dom as a characterIstrc so, posItIve t~at It must to make use of the idea that Islam 
legitimate religious coerCIon, They 0 not ~ee:u ther reconcile their incompatible 
is the religion of human nature, however, u ra d b Q 2'256 as the right to 
~esires by ide?tif?,ing th~ relifiou~::~e~~:t~r:;~~rs, thi; ~akes for a perfectl1 
hve as a Muslrm, III publIc lno esls ~he rights of non-Muslims are not conSI
coherent stance, though on Y as ong as 

dered too, Q 2'256 in his exegesis (written in 1942-49)134, 
Mawdudr barely comments on , , d' S . d Qutb (d 1966) who 

, . t tation is first encountere 111 ayyI .' , 
and the Isiamist III erpre h F d f belief (hurriyyat aH'tiqad) is a fun-
writes about the v~rse at lengt,' ree om 0 t freed~m and you have removed th~ 
dam ental hU?1an rght, ,he nS;~;' ;~~~~~~~~:sion to Islam is forbidden, a fortion 
very humamty ~ man.' ,a Idl decrees by the government. Here we 
so is the forced ImposltIOn ?f ha~shh WO! htYt live as a Muslim, an interpretation 
have Q, 2:256 as a declaratIon ~ t e fIg 0 seen 135 The freedom demanded 
also found all!-0ng Imamr Isiamists, aSo;~a~av~ what ;eople think, Sayyid QuI? 
includes th~ nght to wag~ ~oly bwar. C Q /256 and the duty to fight them unt!l 
says, there IS no contradiCtIO~ . et~een : ' 2'193) On the contrary, jihad IS 

there is no fitna and the relzghlOn ~s ,yod ~~Qp~llsion" ~erse enjoins, namely free: 
waged for the very freedom t at t e no c 

. ht· cf his words on dialogue and 
134. http://engJish.~ayyna.t.org.lb/lssues~c~~::~~:i~~~Si;hts/~mro250922,htm;andlltt[):.,,,en~'1I'"' 

cboexistet~c.eg J~/tD~~trr(~:~f~~:k~~~t~~~'~:~~ all these references to Karen Bauer), 
ayyna. I . . I Q .'- lip 198f 
135. MawdiidI, Towards Ullderstandmg t Ie lt1 all, vo. ,. . 
136, Cf, above, p. 145, 146. 

" 
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dom of religion ((wrriyyat al-'aqfda), the right that the early Muslims had to fight 
for, and the freedom to proselytize Uwrriyyat al-da'wa), Well-intentioned people 
trying to eliminate jihad are actually enemies of Islam on a par with Orienta lists, 
for Islam has fought throughout its long history (he consistently presents Islam as 
an agent in its own right); it has done so, not to force people to convert, but rather 
to defend the believers, to establish freedom for the mission, and to establish its 
own order (ni'{.am). This is the only order in which the freedom of man can be 
realized because it eliminates service to other humans in favour of service to God 
and makes it impossible to humiliate others by means of legislation, Law-making 
is for God alone, man is only a servant and should not arrogate divine power to 
himself: this is the pillar (qii'ida) on which the divine order ofIslam is based, All 
human beings will benefit from this freedom, even those who do not embrace 
Islam, for within the Islamic order people will be free to have their own creeds (a 
point also made by Elmalrlr) 136, Islam does not force people to convert, nor was it 
spread by the sword in the past, as its enemies claim, but it cannot exist without 
order (ni'{.iim), power andjihad l37, 

Freedom of belief is also pitted against secularism by 1\bd ai-KarIm ai-KhatIb 
(published 1967-70), who identifies the verse as an absolute rejection of all forms of 
coercion, both material and conceptual, with which people are seduced away from 
the truth: without liberation of the individual conscience from error and blindness, 
all humans are mere slaves or animals 138, The verse prohibits forced conversion 
and forced departure from religion, as al-Maw~ilI (published 1972) declares: in 
order to uphold this principle we need power, he says; we cannot protect religion 
without it, and this is why we wage jihad; Islam has not spread by the sword, as 
biased people say, but rather by its spiritual force and thanks to all the many proofs 
that make the use of force superfluous 139, 

What Sayyid Qutb outlines is a new polity in which the public order would be 
Muslim and all other religions would be relegated to the private sphere, reversing 
the order which prevails in the West, where the public order is secular and all 
(other) religions are relegated to the private sphere. How non-Muslims could be 
participants in an Islamic state, as opposed to simple proteges of it, is not explai
ned; and whether the freedom of belief without which one could not in his view be 
truly human would extend to polytheists and atheists he does not say, Nor does the 
kha!fb 1\bdal-Karim, But Sa'id Ifawwa (wrote 1970s) makes it clear that the free
dom in question would in any case only be that of dhimmfs, adding that this status 
is not available to Arab pagans, but whether he has modern pagans such as 1\lawls 
and atheists in mind one cannot tell (his treatment is surprisingly traditional) 140, 

Dr 'AmII' 'Abd al-1\zIz (published 2000), editor with Yusuf al-Qara9awl and others 
of the Journal of Islamic Jerusalem Studies, is more explicit. He starts by rejec-

136. According to Elmahh, Islam was the only religion under which people of all persuasions, 
idolaters included, could have religious freedom (Karamustafa, "Elmahh", p. 278). 

137. Sayyid Qu\b, ?-ilal, vol. 1, p, 29ff; cf. S. Damir-Geilsdorf, Herrschaft lind Gesellschaft: der 
islamistische Wegbereiter Sayyid Qll!b lind seine Rezeption, Wiirzburg 2003, esp. p. 78ff (drawn to 
my attention by Rainer Brunner). 

138, 'Abd aI-KarIm, Tajs'iJ; vol. 2, p. 318ff. 
139, Maw~il1, Tajsfr, vol. 1, p. 242, 
140. I:Iawwa, Asas, vol. 1, p. 601. Contrast Elmahh (above, note 136), 
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ting f.orced conversion: "It is not permitted for Muslims to convert infidels to the 
faith 'by force, for that kind of thing is no use, leads to no good, and does not 
bring about faith in the hearts of their own free will". It is not necessary to use 
force either, he adds, since Islam is a clear religion based on cogent arguments; 
on the contrary, that method is characteristic of vacuous, odious, self-absor~ed 
egoists and oppressive authorities. But, he adds, the verse was revealed specIfi
cally about the People of the Book: idolaters and similar godless and permissive 
people (mul(lidfn wa-iba(7iyyfn) are to be compelled to adopt ~slam,. since they 
cannot be accepted as jizya-payers and do not deserve any consIderatIOn because 
of their godlessness, stupidity, error and foolishness 141. The modern wording and 
incoherence apart, it is not very different from al-Bayc;Hiwl. 

The fact is that the modern concept of religious freedom and the shar'f rules 
regarding infidels simply do not go together, so that there are only two ways of 
being coherent, namely to acknowledge that what worked in the past does not 
work today or to reject the whole notion of religious freedom as mistaken. Open 
recognition of the timebound nature of the tradition is still uncommon, at least 
in the material on the lti ikrtiha verse that I have seen, but it is represented by 
at least one mullah in Iran, Kadivar, and some Muslims writing in English 142. 

Outright rejection of religious freedom is also rare, if only in the sense that those 
who deride the concept, equating it with the freedom to live by any moral system 
that one likes, usually retain the label for the freedom to be a Muslim or, under 
Muslim sovereignty, a Christian or a Jew 143. Thus construed, it is protected, or 
indeed spread, by force. When during the trial of the blind sheikh 'Umar b. 'Abd 
aI-Rahman for complicity in the assassination of Sadat in 1981, the judge adduced 
Q. 2:256 to show that Islam was not spread by fighting and cannot be imposed 
by force, the blind sheikh replied by citing the Andalusian Ibn al-'ArabI: was .the 
infidel fought for anything other than religion? The Prophet ordered the MuslIms 
to fight people until they accepted the unity of God and Mul)ammad's message; 
the verse was abrogated, or it referred to People of the Book payingjizya, or it for
bade the forced imposition ofJalsehood l44 • Some Saudi professors similarly reject 
the idea of religious freedom, thus finding themselves able simply to reaffirm. the 
traditional rules regarding apostates and dhimmfs, and to declare that "those who. 
have no religion other than polytheism and unbelief" must for their own good be 
fought until they adopt Islam 145. In striking contrast to all this, the Sudanese !:lasan 
al-TurabI (published 2004) gives us a modernist variation on the Mu'tazilite theme: 

141. 'Abd al-'Aziz, Tafs!r, vol. 1, p. 390ff. His Arabic has the stilted and pretentious character familiar 
from much contemporary English academic prose. 

142. Mohsen Kadivar, a pupil of Ayatollah Montazeri, whose prodigious output includes a book 
on plariilizm-i drill, squarely confronts the incompatibility between the prima facie meaning of the 
Qur'anic tolerance verse (Q. 2:256 included) and the traditional interpretations in a paper on "Freedom 
of thought" presented at the International Congress of Human Rights and the Dialog of Civilizations 
in Tehran, 6th May 2001 (available in a poor English translation at http://www.kadivar.com/Htm/ 
English/ Papers/Human Rights.htm. My thanks to Mohsen Ashtiany for drawing my attention to this 
paper). 

143. Only the Saudi l;Iamd seems to find the very expression distasteful (Tahdhrb, vol. 2, p. 185). 
144. Kalimat a/-baqq, p. 125; cf. above, note 56. 
145. l;Iamd, Tahdhrb, vol. 2, p. 182ff; Jaza'irI, Aysar, vol. I, p. 246f (with the statement quoted). 
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God does not force a.nyone to become a Muslim by innate nature, so nobody, not 
even the Messenger, IS allowed to do so either 146. . 

The handling oj the tradition 

If neither modernists nor Islamists like openly to confront the clash between 
the mo?ern con~ept of .religious .rl:e~dom and the traditional rules, how do they 
cope WIth the pomts of ll1compatlblhty? There are four main topics to consider. 

The Arab idolaters 

Tradition is unanimous that the Prophet gave the pagans of Arabia the choice 
betwe~n IslaJ~ and death. If Islam was spread by the sword in its homeland, how 
could It be saId to endorse religious freedom? 
. One soluti~n was to date the Qur'anic grant of religious freedom to a late stage 
111 the Prop~et ~ career. The three traditional interpretations variously presuppose 
th~t ~he la Ikraha ve~'se was reve~led !n .Mecca (if it was abrogated by the per
mISSIOn t~ fi~ht), or m early Medma (If It concerned problems arising from the 
preIsla~l1lc h~story of the ~n~ar, more precisely in 4 A. H. if it was revealed in 
connectJ?n ~Ith the expulSIOn of the BanG Na~Ir) 147, or in late Medina (if it regu
!ated dlumnu status). If the pagan Arabs were forced to convert whereas other 
~nfidels (or ~om: of .them) qualified for tolerance on the basis of rules revealed 
111 late. Med~na, It mIght seem natural to infer that Islam moved from a militant 
pl~ase 111 w~lch the Arabs were forced to convert to one of general tolerance which 
stIll prevaIls today. This is not what the pre-modern jurists normally argued. 
On the contrary, tl~e?, pres~nted I~lam as moving from a period of tolerance in 
Mecca to ?ne of mIlItance 111 Med111a which has lasted ever since, modified only 
b~ the dhllnma rules. But there were Shafi'ite scholars in fifth/eleventh-century 
Nlshapur who understood the contrast between the forced conversion of the Arab 
pagans and t~e tolerance extended to non-Arabs Christians, Jews and Zoroastrians 
111 chronolo~lcal terms, postulating that the lti ikrtiha verse had been revealed 
when.not a smgl~ Arab pagan remained 148; and as we have seen, the I:Ianbalite Ibn 
Qa~Ylm al-JawZlyya (d. 751/1350) argued that the Arab pagans had been given the 
~h~!ce between Islam and death for the simple reason that the jizya verse (not lti 
Ikmha) was .r~vealed too late for them to benefit from it 149. In the same way the 
modern TUlllslan lawyer, Ibn 'AshUr (d. 1970), explains the exceptional treatment 
of the Arabs by placing the revelation of Q. 2:256 after the conquest of Mecca. 
W?en the Prophet had c.ompleted the s~bjection of their land and purified the 
Ka ba, he says, God abolIshed warfare aImed at conversion (al-qiftil 'alc7 aI-din) 

146. l;Iasan al-Turabi, Tafsfl; vol. 1, p. 194 (my thanks to John Nawas for this reference). 
147. The first to make this explicit seems to be Rashid Rida. . 

148. ~ee t~e p~raphr~se of Qatada in Tha'labi, Kasllf, voi. 2, p. 235; Wa~idi, WaSI!, vol. I, p. 369; 
abbrev~ated 1Il hiS WaJ.'Z' p .. 18~ (none of the occasions of revelation hi! lists in his Asbiib al-l1uziil, 
p.45f, IS compatible with tl1IS view); BaghawI, Ma'iilim, p. 124 (a work drawn from al-Tha'labI's see 
C. ~ro~kelmann, Geschichte del' arabischen Literatll1; Supplementband, vol. 1. Leiden 1937. p, 622). 
Qatada s st.atement does not Itself have any chronologiGal implications (cf. above, note II), nor is it 
normally Cited or paraphrased as having any in other works (see for example, ai-Haddad al-YalllanT 
Kaslif, vol. 1, p. 405; SUYii!T, Dun', vol. 3, p. 21f). ., 

149. Above, note 58. 
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and endorsed (abqa) fighting aimed at the expansion of the sovereignty of Islam 
(tawsf' sulranihi) 150. In other words, missionary warfare prevailed till Arabia had 
been conquered, thereafter there was just political expansion of the normal type. 
This is the argument that Montgomery Watt propagated in the 1970s: "For many 
centuries most Europeans believed that Islam was a religion of violence which 
spread by the sword ... [but] the early wars of expansion of the Islamic state ... had 
political and materialistic ends and were not directed to the religious conversion 
of the conquered peoples" 151. 

Another solution was simply to omit all reference to the problem. This is the 
easy way out, which Ibn al-Qayyim also adopted in one of his works 152, and which 
was followed by RashId Ri9a and the many others who counter the charge that 
Islam was spread by the sword with the observation that the Muslims were a per
secuted minority in Mecca. That the Muslims were persecuted in Mecca had in 
fact been used against critics of holy war already by the philosopher al-AmirI 
(d. 381/992), but the latter had freely conceded that the Prophet used the sword in 
Medina, merely insisting that he had done so as a last resort and in the best interest 
of the victims 153. Ri9a, by contrast, claims that Q. 2:256 was revealed so early in 
Medina that the Muslims never had time to use force, without a word about either 
the injunction to fight or the fate of the Arab pagans 154. This interpretation. has 
also entered the Islamicist literature in English: "It is well known that the Qur'an 
formally and repeatedly forbids to coerce or compel anybody to embrace Islam. 
The whole life of the Prophet shows that he sought liberty to preach his message", 
as Hamidullah says 155. 

Jihad 
If there is no compulsion in religion, how can jihad be an obligation? This 

is much more problematic, for whereas the pagans of Arabia can be forgotten, 
the expansion of Islam outside Arabia is not so easy to overlook, and to deny the 
ongoing duty to wage jihad is to risk defining oneself out of the Muslim commu
nity altogether. 

a. A common response is to stress that jihad is not waged for forced conver
sion: thus al-QasimI, al-I:IijazI, Sayyid Qu~b, Sa'Id I:Iawwa, Ibn 'AshUr, al-Maw~m, 
Shilfata, al-ZuhaylI, Sa'is and co-authors, Taba~aba'I, Fa91allah and no doubt many' 
others too. It has the advantage of being basically true. It is not wholly true, for 
according to the Shilfi'ites and most Hanbalites, all infidels other than Christians, 
Jews and Zoroastrians must be given'the same choice between Islam and death as 
the pagan Arabs - this is the rule that the Saudi salaJfs and modern radicals are 
reaffirming. But even without that rule jihad is a problem, for forcing non-Mus-

150. Tafsfr, vol. 3, p. 26f. The Iranian Sabzawarl also postulates a move from militance to tolerance, 
in a somewhat vaguer way (Sabzawarl, Jadfd, vol. 1, p. 326f). 

151. W. M Walt, "The significance of the theory ofjihiid"', inAkten des VII. KongressesfUrArabistik .' 
wlCl Islal1lwissenschaft, ed. A. Dietrich, G6ttingen 1976, p. 390; idem, "Islamic conceptions of holy 
war", in T. P. Murphy (ed.), The Holy Wm; Columbus 1976, p. 149. 

152. "He who looks carefully at the conduct ofthe Prophet will see that he did not ever force 
to adopt his religion" (Ibn Qayyim al-Jawziyya, Badii'j' al-tafsfr, vol. 1, p. 414). 

153. Cf. P. Crone, Medieval Islamic Political Thought, p. 382f. 
154. Cf. the reference given above, note 104. 
155. M. Hamidullah, MI/slim Conduct of State, Lahore 1977, p. 172, para. 326. 
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lims to live as dhimmfs under Islamic law is ob . 
cion, as was generally admitted in re-mo . ~lOusly a f?rm of religious coer
Muslims and forcing them to beco~e dl . de:n tImes .. Forcmg people to become 
dfn al-!wqq, as al-KhattabI said witl t ;{ml7i~s ;rere dIfferent forms of ikrah 'ala 
d~l fought for anything'~ther than relli~~o le s I~ t~s~e~lb~arrassment; was the infi
SImply to show that con uered eo Ie n, as n a - I a. I so ?1~morably asked 156? 

not solve the problem. q p p s could keep theIr relIgIOn as dhimmfs did 

b. A more drastic response then . t " "1-
nism. This is how Ibn Ashur p;'esent~~ i~ (~~~Irlt~}l wd as mere political expansio
seen, and also how jihad was explained to t d t e conquest.of Mecca), as we have 
the sixties and seventies thanks to W tt ~ u ;n~s ~f IslamIC studies in Britain in 
law, it is half Correct: it brou ht no~- an .ot el s. n terms o~ I1anafI and MalikI 
while leaving them to practise ~h '. MU~~II~S under the polItical rule of Islam 
was God who ordered that they b!1l own re ~I~n. The half that is omitted is that it 
"make God's word uppermost" th ~~~ql;ere ,t ~at the purpose of the efforts was to 
see the light and convert and t'hatath e. ong-dtel ~1 hope was that the victims would 

, e lewar s lor the t'. 
unless they fought for worldly purp C I . h par ~clpants were heavenly 
as jihad). Characterising expansionfs~~s oP~h% l:C case theIr effo~t~ di~ not Count 
accurate as characterising British' .' r ype as purely polItlcalls about as' 
that the conquered peoples were ~~~~I~~l~;e as pu:ely, relig~ous on the grounds 
under British control. In any case nobod like ~ to I ~ta~n theIr own government 
so this argument is not often hea;d thes/days s Impenahsm of any type any more, 

c. A far more popular solution i t I' . h "- . 
view, which see?1S to have Originat~d °i~ ~:Yti~hai jll~a~/s purel~ defensive. T.his 
close to dogmatIc status anlong mod' d ndla .' has enjoyed sometlung 
. . eln-e ucated Musl '11 It IS well represented among th I I . Ims tl recent times and e S anllsts too both Su . d I - - . ' 
venerable ancestry inasmuch as both th t I' nm.an mam!. It enJoys a 
the fourteenth-century traditionalists Ibe ~nt l-~entury phIlosoph~r al-'AmirI and 
prese?ted jihad along these lines 158 AI} a.~~n;yyada~d. Ibn Q~yYlm al-Jawziyya, 
to claIm that the Prophet'S warfare ~as d ~nl! ~ ou~ It llnpOSSI?le to go so far as 
were less pusillanimous, and the same iset~~slve, ut Ibn Ta~mlyya and his pupil 
cast the conquests as defensive or pre-emptive t of ~~;e ~~ode:l1!sts, ~ho commonly 
also encountered as far back a h e 00 . e pI e-emptIVe argument is 
dels until they accepted eithe/tfleet~.~;~10ce~Jl~ry: ~he Mus.lims had to fight the infi
mind and not to worry about bel'n t.· k dr UI1

1
1l1U status 1I1 order to have peace of 

th s' g IIC e or p undered by th h' e lIlcere Brethren explained Fadlallah . . h' . e~, as t e EpIstles of 
clearly not today): if the Chr'~' . d J aglee~ 1I1 IS publIcatIOn of 1983 (though 

IS lans an ews WIll not accept either dhi1111111 status 

156. See the references given above notes 15 56 
157. Cf. Cheragh Ali A C ·'1' I ' .. ' . 

, 11 lca. Exposl/lOn of the P I ".1," " 
Mohammad were DeFensive alld lilat A .' TV opu ar 1 lad " Showing Ihat all {he Wars of 
I v "', ggresslve rrar Or Con I 'C" . 
lIe. ,:,oran, Calcutta 1885 (reprinted Karachi 1977) Fa h IpU SOlY onverslOll, is IlOt Allowed ill 
BI'Illsh Illdia, Cambridge 1972 ch. IV . r t e context, see P. Hardy, The Muslims of 

158. "He only fought those w'ho fOU~ht him" as Ibn I Q . _ 
, a - aYylm says. For al-:Amirl, see above, note 

E.g.l;lijiizl, Tafsfr. Its; Sayyid Q tb Zrl " -
3 P 21f . u'" I a , 293f, Sh,hata, Tafsrr vol 3 p 29' Z h 1- "'.F.-,. . . . ,. ,. , u . ay I, 1 aJslI; 
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or Islam, then they have in effect declared war on the Muslims, who must fight a 
defensive war against them 160. • • 

The most interesting argument in favour of jihad as purely defenSive IS .by 
Mahmiid Shaltiit (d. 1965), a rector of al-Azhar who ~rote a wel~ known treatIse 
on the Qur'an and jihad. He argued that the Qur'an gives m~nkmd t~e f~eedom 
to choose between faith and unbelief, that it nowhere permits coercIOn JIl mat
ters of religion but on the contrary forbids it (in Q. 2:256 and other. verses) and 
that the permission to fight was revealed in response to the persec~tlO? endur~d 
by the Muslims in Mecca. All this is squarely ba~ed on the. Qur an Its~l~ With 
almost complete disregard of traditional interpretatIOns, and his aP.olog~tlc mtent 
notwithstanding, he often seems to come much closer to what a 1~lston~n. wou.ld 
consider likely to be the original meaning of the ve~ses than .Ius. tradItIOnalIst 
predecessors. He achieves his radical results by. refusI~g .to ~nt~ JIl the musal
sal genre, which he declares to be based on extra-Qur amc pnnclples t~at c~use 
verses to be explained "in ways completely opposed to their real meal1lngs , or 
"even considered to have been abrogated", so that for exampl.e no less ~han s~venty 
verses are declared to have been abrogated because they are mcompatlb~~ w.lth the 
legitimacy of fighting; this, he says, clashes with the fact that the Qur an IS s~p
posed to be the primary source of Islam 161. He could have added that comme~t~ng 
verse by verse makes it almost impossible not to be s~el?t a,,:ay by the tradItIon 
(the only exegete who has managed to be c?mpletely ongJllall? th.at ge?re .seem~ 
to be Sayyid Qutb). Shaltiit's reluctance to 1I1voke the theory of abl~gatlon IS c~a 
racteristic of all ~10dern exegetes: not one of them, whether mo?erl1lst or Isl.armst, 
holds Q. 2:256 to be abrogated. But though thematic tafs!r has nsen to prommence 
since he ";"rote, the 11l1lsalsal genre seems to be as popular as ever.. . 

d. AilOther solution, particularly popular in the West tod~y, IS to Imply that 
jihad in the sense of holy war is an Orientalist misco.nceptJon, usually .?n_ t~e 
grounds that the word jihad does not :e~lly .me~n fightJllg and that true Jlh.ad IS 
spiritual battling against one's own eVI.11l1chnatH~ns, often kno~n a~ the G.r~ater 
J'hadI62. This is really more of a diverSionary tactIc than a solutIon smc~ spllltual 
j:had was never meant to replace the type. enjoin~d i~ the l~w, however Important 
it was deemed to be. One does not find thIS solutIOn 111 tafslrs. . 

All in all, it is probably fair to say that just as m?st educated Mushms today 
assume the /a ikraha verse to be a declaration of ul1lversal tol~ran~e, so most of 
them hold jihad to be defensive and dismiss Western-style hls~onans who ~ay 
otherwise as biased against Islam. It is of course up to the belIevers to deCIde 
what they want their Islamic institutions to be today, and most people ar~ probably 
cheered by their definition of jihad as defensive, as also by the moderl1lst unders-

160. Fa~llallah, Waby, vol. 5, p. 27; Rasli'it Ikhwlin al-$afli, vol. 3, p. 162f; compare Shaltlit in Peters, 

Jihad, p. 99f. I' !03ff Cf 1 K 
161 M Shaltiit al-Qur'lilllVa-i-qitlil, tr. Peters, Jihad, 60ff and cf. the ana YSIS, p. ., a so . 

ZebiI:i Mahl1111d'Shaltiit and Islamic Modernism, Oxford 1993, ch VIII; his reluctance "to evaluate 
the Q~r'an by any criterion except itself" is noted at p. 161. . . 

162. For an example A. Rahman, Islam: Ideology and the Way of Life: London 1980 (dls~nbuted b~ 
the Muslim Schools Trust), ch. XV, where jihad is declared the most m~sunderstood Is!amlc concept. 
non-Muslims always take it to mean war and fighting, and man~ Onentahsts ~ake It to be a d~!y 
to propagate Islam by means of force. Like Shaltiit, he bases hiS account entIrely on the Qur an 

(including Q. 2:256). 
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tanding of the la ikraha verse. What Western-style historians deny is simply that 
this is how either was understood in the past. 

Historians and believers tend to misunderstand each other because the belie
vers typically reinterpret their doctrines without acknowledging that this is what 
they are doing, projecting their modern beliefs back into the past. Historians who 
show that Muslims held different views in the past are seen as trying to under
mine the validity of beliefs prevailing today, sometimes because the believers find 
it impossible to distinguish past Muslims from themselves (unless they disagree 
with them) and sometimes because doctrinal change is not recognized as legiti
mate. There is an instructive example of such backprojection in the furore over 
Pope Benedict XVI's treatment of the la ikraha verse in his speech at Regensburg 
on 12th September, 2006. The Pope mentioned that according to some experts, 
Q. 2:256 probably dated from "the early period, when Mohammed was still power
less and under threat" and that other rules had later been added concerning holy 
war; in other words, he adopted the traditional interpretation according to which 
the ve~se had been revealed in Mecca and abrogated in Medina 163. Thirty-eight 
Muslim scholars responded (as did an Islamicist) that he was wrong l64 : the verse 
had been revealed in Medina in connection with some Jews or Christians who had 
wanted to force their children to convert to Islam, as one could read in al-TabarI 
and other early commentators; it did not date from the period when the Muslims 
were weak and powerless, but rather from theil' period of political ascendance, and 
it taught them that "they could not force another's heart to believe" 165. 

The Pope's choice of the interpretation according to which the verse had been 
abrogated is unlikely to have been innocent. One can however read the interpre
tation he discussed in al-TabarI, too, and the Pope did at least acknowledge that 
there were other views on the meaning. One might have expected the thirty-eight 
Muslim scholars to respond that he was out of date, and that he was about as right 
about modern Islam as a Muslim cleric citing Thomas Aquinas would be about" 
modern Christianity. But this is not what they said. Instead, they wrote as if the 
interpretation adopted by the Pope was simply mistaken, and corrected him with 
reference to another traditional interpretation; and in so doing, they read the verse 
as a negative prohibition in connection with the An~arIs, but reformulated it in 
their presentation of its enduring message as a factual statement about the impos
sibility of coercing the inner man: it was this hybrid that they claimed to have read 
in aI-Tabar! and other early exegetes. (Whether they were tacitly reserving the 
right to use force against outer man one cannot tell.) In other words, they engaged 
in what to a historian was misrepresentation of their own tradition, refusing to 

163. Zenith News Agency - The World Seen from Rome, at http://www.zenit.org/english/visualizza. 
phtml?sid=94748. The response of the thirty-eight Muslim scholars quote the Pope as saying 
"according to the experts" rather than "according to some of the experts", which makes the claim 

. unduly sweeping. What he actually said I do not know. The web-site identifies the version quoted as 
the version he read. . 

164. The Islamicist is Juan Cole, who thinks the Pope ought to apologize to the Muslims for getting 
his facts so wrong as to claim that the verse was revealed in Mecca and later abrogated, cf. his 
"Informed Comment" at http://www.juancole.com/2006/09/pope-gets-it-wrong-on-islam·pope.html. 

165.http:{/www.islamicamagazine.com/online-analysis/open-Ietter-to-his-holiness-pope-benedict
xVI,htm!. 

161 



Patricia Crone 

ackn'owledge that past Muslims had subscribed to doctrines that they themselves 
no longer believed to be valid. 

Modern-educated Muslims who dismiss Western-style historians as biased 
against Islam are more often than not ignorant of their own tradition, but that 
certainly cannot be true of the thirty-eight scholars. They were writing as theo
logians staking out a position, not as historians, however; and to a historian they 
were guilty of traducing the past. Had one put this to them, however, they might 
h~ve responded that historians are guilty of traducing the present, for by insisting 
that the past must be understood in its own light, historians remove the support of 
the tradition from the present; if change is a sign of falsehood, historians under
mine the authority of current interpretations by showing them to be historically 
conditioned rather than perennial truths. The relationship between believers and 
historians would not be so tense if the possibility of legitimate doctrinal change 
were acknowledged, but it rarely is, in part no doubt because Muslims are feeling 
on the defensive. So the two parties tend to misunderstand each other, as one sees 
with depressing frequency in discussions of jihad. 

Apostates and heretics 
If Q. 2:256 is a declaration of religious freedom, how can Islamic law decree 

death for apostates? The pre-modern exegetes do not often discuss this ques
tion. As we have seen, al-TabarI (d. 310/923) explicitly notes that apostates are an 
exception to the grant of tolerance (they are not in the category of infidels from 
whom jizya can be taken, as the jurists will say). In the same vein the modern 
S~udi exegete al-I:Iamd presents the death penalty for apostasy as a given fact in 
the light of which the Qur'anic verse has to be interpreted, and since he expli
citly'rejects the concept of religious freedom, this is perfectly coherent l66. Others 
only discuss forced apostasy, i.e. the secularisation they see their governments as 
imposing on them: the verse shows that nobody can be forced to enter Islam or to 
leave it, ai-KhatIb al-Maw~ilI says, deftly avoiding the question whether one can 
be forced to stay in it. There can be no ikrah 'ala tarkihi, as the Iranian ~adiqI 
says, again without a word about apostates 167. There is much discussion of apos
tasy in English, often in the context of human rights and often on the web, almost 
always in a liberal vein. The website Religioustolerance.org, for example, tells us ' 
that "There is a very strong movement within Islam which argues 'Let there be no 
compulsion ill the religion .. .'. They also point out that there is no historical record 
which indicates that Muhammad (pbuh) or any of his companions ever sentenced 
anyone to death for apostasy. The hadiths (sayings of Muhammad) which seem 
to call for execution are very weak and suspect"168. Even if all the reports were 
authentic, the fact that the infallible Imams are no longer with us means that we 

166. al-I~amd, Tahdhfb, vol. 2, p. 182. 
167. $adiql, Furqiin, vol. 3, p. 223. 
168. http://www.religioustolerance.org/isl_apos.htm. [t is a fair summary of the argument of 

Rahman, Punishment of Apostasy. Cf. also M. H. Kama1i, Freedom of Expression in Islam, revised 
edition, Cambridge 1997, ch. IX, where Q. 2:256 is endorsed as the Qur'anic norm and the traditional 
doctrine is rejected as politically motivated. Note also the objections of Radzuan Halim to the Islamic 
State Document issued by Parti Islam SeMalaysia which invokes Q. 2:256 for non-Muslims alone, 
insisting that Muslims must abide by their religion ("Radzuan's reasons: the Islamic state document", 
The Edge (Singapore), 22nd December 2003, p. 4 of 6 in my ILL copy). 
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cannot execute the penalty they call for, the Imam! Kadivar observes 169. "Islam 
does not}:,~nish ~eparture f~om it (al-khun7j 'an al-islam), only revolt against it" 
(al-klutfUJ alaylu), as an artIcle on Q. 2:256 in the Lebanese newspaper al-Havat 
de.clared in July 2006170. But the debate still comes across as subdued; a~d' as 
might be expected, no faJsfr musalsal seems to voice such views. 

Mllslim dissenters 

If apostates are rarely mentioned in discussions of Q. 2:256 (at least in the 
:-V0rks ~n.own to me), dissenters are completely absent, except, as has been seen, 
Il1 Ismail! works. To this day the Ismailis remain the only Muslims to have inter
p~eted "~o comp~lsion in religion" as an affirmation of the right to hold dissident 
views Without bell1g outlawed. Other Muslims assumed the la ikraha verse to be 
about infi~els alo~e, taking the verses on correcting wrong practices and beliefs 
(al-a!n~' bl-':-ma'nij wa-l-nahy 'an al-mullkar) to be about fellow-Muslims. The 
two Il1JunctIOns w~r~ rarely, considered together, and this remains true today as 
well, even though It IS common for al-amr bi-l-ma'n7Jto be considered in relation 
to mo~ern freedoms of other kinds. l7l But a few attempts have been made to relate 
them, Il1 the context of the enforcement of public morality rather than belief. 

One pre-modern example seems to be known: the Damascene scholar 'Abd 
al-Gha~! al-Nabuls! (d. 1143/1731) invoked fa ikraha and other tolerance verses 
to forbid the use of force in the performance of the duty of al-amr bi-l-ma'riijby 
Iayme~ 172 •• Nowadays, p~ople also seek protection in the la ikraha verse when they 
are. tyl aI1Iuzed by IslmllIsts. Thus th~ Lebanese Fa<;llall1ih complains in his publi
catIon of 1983 that some people have Impugned the legitimacy of using force in the 
pel:f~rmance of tl~e duty. to corre.ct "with the hand" on the grounds that coercion in 
~ehgIOus matters IS fOI:bldden.ous response is that there is no point in having a law 
If people are free to disobey It and that "Islam does not believe in this individual 
fr~edom, but rat~er legislates fOJ: th~ indiv.idu~l in his private as in his public life"). 
It I~ presumably 111 response to SimIlar objections that the Iranian Imam! aJ-~adiqT 
c~alms that the use of force by way of al-amr bi-l-ma'ruJis not really compulsion 
given that people are being made to practise what they themselves believe 173. Ol~ 
November 19th, 2005, the L.ebanes.e newspap~r al-Ijayaf carried an article by a 
Lebanese professor of IslamiC studies suggestll1g that the la ikraha verse should 
be r~a~ as ~orbidding Muslims to compel fellow-Muslims in matters IsJamic174. 
Expl!c!tly directed a~ainst. the use of takfir and religious violence today, it argued 
that th.ls was compatIble With the duty of al-amr bi-l-ma' raj on the assumption that 
changll1g things "with the hand" did not mean using violence, but rather engaging 

, _ 1~9. Kadivar, "Freedom of thought" 19 (dismissing the traditions on the grounds that they are 
a(wd). 

170. ~I-Tayyib Bli 'Azza, "DaIaIat ayat 'Ia ikraha fI aI-dIn' ... qira'a lughawiyya wa-ukhrli mu'asira" 
Q!-lfdayat 15th July 2006, issue no, 15807 (drawn to my attention by Mona Zaki). Q. 10:99 is' aIs~ 
cIte. 

171. Cf. Cook, Commanding Right, p. 512ff. 
172. Cook, Commanding RighI, p. 326. 
173. Fa~lal1ah, Wa~y, vol. 5, p. 28f; $1idiqI, Furqiin, p. 223. 
174. SU'1id al-J:IakIm,":la ikraha fi aI-dIn' ... qira'a jadIda fI ma'na al-J:!urriyya al-dIniyya", al-ljayiil, 

19th. November 2005, Issue no. 15571, supplement on luriith, 18 (drawn to my attention by Mona 
Zakl). 
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in any practical activity likely to change to world for the better;. in the author's 
view the duty of al-amr bi-I-ma'riifhad so far been understood m too narrow a 
vein 'as concerned with alcohol, entertainment and women's clothing rather than 
moral issues. How this was received I do not know, but it seems likely that there 
will be further developments along these lines in the future. 

Late antiquity and the Qur'an 
The reader who has got this far has now read some 17,000 words in explanation 

of a mere four. Just what did those four words mean when they were first uttered?, 
he or she may wearily be asking. The short answer is t.hat we do not know. The 
long answer is that while we do not know, some suggestlOns can be. made. .. 

The first point to note is that the words plainl~ are not ~~ant m a la~~lVlng 
vein. They are preceded by the throne verse, a sublIme des.cnptl~n of God: There 
is no god but He, the living, the everlasting. No slumber. Seizes Him: nor ~ny sleep. 
His are all things in the heavens as on earth. Who can mtercede with Him except 
with His permission? ... " (2:255). Our verse continues in the same ex~lted style: 
"No compulsion is there in religion. Right guidance has become clear from error. 
Whoever rejects idols (al-raghilt) and places his faith in G.od: he has grasped the 
firm rope which cannot break ... ". And 2:257 concludes, sullm the same elevated 
style, that "God is the friend of those who have f~ith: fr?m the .dept.hs of dark.ness 
He will lead them into His light. Those who reject faith, their fnends are Idols 
(al-taghz7t), who will lead them from light into the depths of d.arkness .: .'.'. T~e 
pericope is a glorification of God intended to persuad~ the audience to J01l1 ~IS 
side not to introduce a new rule of conduct. That there IS no place for compulsiO~ 
in r~ligion is mentioned as a well-known fact which serves to highlight the s~lf
evident nature of what you must do: nobody is forcing you, choose what you hke, 
but do you want to end up in Hell? The alternatives are presented in ~uch a way 
that no sensible person could choose not to be on God's side, as many exegetes 
commented. 

That this seemingly obvious reading of the verse is not standard in the Isla~ic~st 
literature reflects the fact that modern Islamicists tend to be remarkably faithful 
to the mediaeval method of tafs/r, which they imbibe as part of their training: they 
do not read the verse as part of the pericope in which it appears, but rather deta.ch 
it from its context to interpret it in the light of the history of the early MuslIm 
comml;nity as known from tradition 175. That the throne verse and Q. 2:256 belong 
together is a common exegetical view, and that the entire passage from 2:255 to 
2:257 should be read as a unit had been proposed by unknown exegetes already by 
the time of Allis} (d. 1270/1854)176. The trend that they and others (such as Shaltiit) 
represent is important. In general, scholars who stud!' the qur'an as historians" 
writing mainly in Western languages, seem to be laggmg behmd those who study 

I 

175. It is this method that ShalWt rebelled against (cf. above, note 161), as did others in Pakistan 
about the same time (cf. M. Mir, Coherence in the Qllr'an, Indianapolis, IN, 1986. drawn to my 
attention by J. Witztum). For a good example, see R. Paret, "Sure 2, 256: la ikrahafi d-dfni. Toleranz 
oder Resignation ?", Del' Islam 45 (1969), p. 299f; or id., Del' Koran: K011lmentar lind KonkordallZ, . 

Stuttgart 1980, ad 2:256. . . 
176. AliisT, Rail, vol. 3, p. 18 (where the view is rejected). It is also reported in A\faYYlsh, Tayslr, ' 

vol. 1, p. 412. For its likely roots, compare M. Mir, Coherence in the Qllr'a/l, p. 17ff. 
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it as believers, writing mainly in Arabic: for purposes of understanding what the 
book originally meant, as opposed to what its readers later made of it, we too must 
read it independently of the trapition. 

That still leaves us with the question whether it is God or humans whom the 
verse declares not to be forcing you. The Mu'tazilites could be right that it is God, 
but it is not the most obvious reading. For one thing, God is the subject of verses 
255 and 257, but not of 256, suggesting that a different agent is envisaged. For 
another, the statement that coercion has no place in religion implies that it does 
have a place elsewhere, which would be an odd distinction to make with God in 
mind. Above all, there are several other "tolerance verses" in the Qur'an, above all 
Q. 10:99, so often adduced as a parallel by the exegetes: If your Lord had wanted 
it, all those on earth would have believed together. Will you then force people (a-fa
anta tukrihu ai-nasa) to become believers? Here it is explicitly ikriih by humans 
as distinct from God which is being rejected. By contrast, Q. 2:256 would be the 
only verse in which God is said to abstain from ikriih. One would thus be inclined 
to agree with the earliest exegetes that iii ikriihafi ai-dill refers to the absence of 
human coercion. 

If this is. accepted, the peri cope reflects a milieu in which every~ne knew that one 
could not use compulsion in matters of religion, in the sense thatit was wrong to do so 
(whether actually forbidden by the law or otherwise). This in its turn tells us that we 
ar~ ,,:ithin the orbit of Greco-Roman culture in its late antique phase. The concept of 
religIOUS freedom was pioneered by the North African Christian Tertullian (d. after 
220), who also gave the concept its name (libertas religiollis). "It is ordained by both 
man-made and natural law that each person may worship whatever he wishes", he 
said. "It is not for religion to compel religion (nee religionis est cogere religionem), 
which is something taken up voluntarily, not under duress" 177. In the same vein 
another North African, Lactantius (wrote c. 300-317), merging prescription and 
description, said that "There is no need of force and injury, because religion can
not be forced ... "; "religion ought to be defended, not by killing but by dying, not 
by fury but by patience, not by crime but by faith ... There is nothing so voluntary 
as religion"178.Thereafter we encounter the concept in Greek: "I do not consider it 
good practice to coerce people instead of persuading them", Gregory of Nazianzus 
(d. 389 or 90) said, gently chiding the emperor Theodosius while at the same 
time praising him for "winning over everybody gently and setting up voluntary 
action as the unwritten law of persuasion" 179. "Christians are not allowed to use 
force or violence to combat error. They must provide for the salvation of men by 
persuasion, reason, and gentleness", as John Chrysostom (d. 407) said 180. By his 
time, the claim was widely out of step with actual practice, and indeed with his 
own recommendations elsewhere ("Slap them in the face, strike them around the 
mouth, sanctify your hand by the blow", as he famously told the Antiochenes with 

177. Tertullian (d. after 220), Ad scaplilam, 2.2; cited in P. Garnsey, "Religious toleration in classical 
antiquity", in W. J. Sheils (ed.), Persecution and Toleration, Padstow 1984, p. 14f and cf. p. 16. 

178. Lactantius, Divine Institutes, v. 19.11, 22f (tr. M. F. McDonald, Washington 1964, p. 378, 
379f). 

179. Gregory Nazianzus, "Concerning his own life", tl'. D. M. Meehan, Three Poems, Washington 
, 1987, p. 113. 

180. John Chrysostom, Discollrs sIP' Babylas, ed. and tr. M. Schatkjn, Paris 1990, p. 13. 
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, f ' to blasphemers) 181. None the less, the Christians continued to see them
~~l~~~n~: people who converted and corrected others witho~t r~c~u;se t~a~f~~~i 
sinc~c tshiTslwlaatst~~~;r~l~eg;O:~:d ~~r~~~e~i:~oe~eu~o~f~~~ ::or~ :~s ~~:int they 
SOlll e . . . I I 18' 

were tOt;~~a~~utl~~~eC~~~u~~a!~ :a~~~~:~~na~~l~~~ ~:~n~' to .stress the volunt~r~ 
nat!~ of religion: "There are things which escape constramt and are sUt'p~rtlho~ 

... I 11 tl . tues and above all, reverence OJ 

~i~I~~:~~ t~~~dp~A~I~~~~~; ~~e~~~tfus (;~~t~ 364) sai?, s~.essing t~~ t?e'~~t~~:~I~ 
had rovided legal freedom for every CItizen to practIse IS own aJ . I~ 1 I 

of G~d who "has decreed tha~ the manner of wors~l~p be llg~~oa~~~~~l~~~s~l~i~~ ~~J 
individual: the man who apphes force takes up dO In 1llms~ d with the authorities for 
I . "183 Libanius (d. c. 393) repeate y p ea e 

t~~~r~ll~~~ ~rnon~Christian religions s (not just hhiS 0('dwn4)0: 2")lIg10S~~~0~:;t:~~~~~~~:~ 
, d t mel" 184 The orator ymmac us . . 

~ft~:'~I~SI~~:~;'~~at ~oes it ;natter by which wisd?m each of us ,~:~~ives at truth? It IS 

not possible that only one road leads to so subl~e adm~ste?(379_95) had ordered 
By the end of the fourth century, however, e? oSlduS .' ,'fices along 

an tern les to be closed and banned pubhc an pllvate ~acil , 
e~I;~~ler pagfn devotional acts, classifying them as treas.on pUl1lsl~~~I~~Je d;:~~ 
( I ou h well over half the population of the Roman empn:e may s 1 . 

;;ga; at the time) 186. Thereafter life bec.aJ~e increasingly ~lffi~u~t fO(da!~g)s'e~~~ 
for Jews, Samaritans and dissident ChnstIans too. Under ustll1lan . 
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pagans who had "decided to espouse iIi word the name of Christians" were perse
cuted along with Manichaeans, Samaritans, Jews, Sabbatians, Montani'sts, Arians 
and others 187. ("These crucifiers of the son of God should not be allowed to live at 
all", as a sixth-century Syrian saint declared before setting fire to a synagogue.) 188 

Tiberius II (d. 582) and Maurice (d. 602) also persecuted pagans 189; and in 632, 
under Heraclius (d. 641), the Jews and Samaritans were forcibly converted 190. 

Justinian's policies did strike some as excessively intolerant. "As the Deity allows 
various religions to exist, I do not dare impose one alone. For I remember reading 
that we should sacrifice to the Lord of our own will, not at the command of anyone 
who compels us. He who tries to do otherwise clearly opposes the heavenly decree", 
the Ostrogothic king Theodahad (d. 536) wrote to the emperOl· 191 , using much the 
same argument as Q. 10:99. The historian Procopius (d. after 562) also disappro
ved, though he obviously could not be so outspoken. According to him, when the 
rural people were compelled to abandon their ancestral faith, they rebelled, to 
be cut down by soldiers or to take their own lives, in the case of the Montanists 
by shutting themselves up in their churches and setting fire to them, or fleeing 
from their homelands, so that "the whole Roman empire was filled with murder 
and with .exiled men", while the Samaritans, resenting being made to change the 
beliefs of their fathers, "not by their own free choice, but under compUlsion of 
the law", instantly inclined to the Manichaeansand "the Polytheists, as they are' 
called" 192. Procopius also deemed it folly to enquire into the precise nature of God 
when humans could not even understand human things properly: "let each say 
about these things whatever he thinks he knows, both priest and layman" 193. 

Sura 2:256 must be downstream of all this, for what it expresses is a principle 
inconceivable in a genuinely pagan world. There was no religious freedom in the 
pagan Near East and Mediterranean before the rise of Christianity because civic 
religion was separate from the pursuit of absolute truths and otherworldly salva
tion (if any). Each ethnic and political community had its own gods; with the par
tial exception of the Jews, no one claimed exclusive access to the divine or denied 
other people's gods, not because everybody was tolerant, but rather because what 
religion stood for was a particular a set of laws and customs to which one adhered 
by virtue of having been born into the community in question. Religion was the 
ways of the ancestors, the worship that had kept your community alive, not a set of 

187. Procopius, Allecdota, tf. H. B. Dewing, London and Cambridge, Mass. 1969, vol. 11, p. 32; 
M. Meier, Das andere Zeitalter .lustinians, Giittingen 2003, p. 202ff, 298ff. 

188. John of Ephesus, Lives of the Eastern Saints, ed. and tr. E. W. Brooks, in Patrologia Oriemalis, 
ed. R. Graffin and F. Nau, vol. 17, Paris 1923, p. 90f. 

189. Dionysius of Tell-MalJre (reconstituted from the Chronicle ad 1234 and Michael the Syrian) 
in A. Palmer, S. Brock and R. Hoyland (trs.), The Seventh Cent Ill:)' ill the West-Syrian Chronicles, 
Liverpool 1993, p. 114 (§ 5, on l:Iarriin); I. Rochow, "Die Heidenprozesse unter den Kaisern Tiberios II 
Konstantinos und Maurikios", in H. Kiipstein and F. Winkelmann (eds.), Studiell ZUlli Z lahrlllllldert 
;11 BYZQlIZ. Problellle del' Herallsbildllng des Feudalislllus, Berlin 1976. 

190. G. Dagron and V. Deroche, "Juifs et chretiens dans I'orient du VII' siecle", Travaux et IVIellloires 
II (1991), p. 30ff. 

191. A. Kaldellis, Procopills of Cae sa rea: Tyranny, History, and Philosophy at the End of Amiqllity, 
TIlI'.Ut:mnm 2004, p. 168, citing Cassiodorus, Variae, 10:26. 

192. Procopius, Allecdola, vol. 11, p. 21-27. 

193. KaldelIis, Procopius, p. 170, citing Procopius, Gothic Wars, vol. 5, p. 3, 6. 
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universally true beliefs 194 • It was in philosophy that universally v.alid tenet~ were 
to be found and one was certainly free to choose one's own phllosophy, Just as 
one was fre~ to seek individual salvation in mystery religions and additional cults 
of other kinds. But this freedom did not rest on a principle, merely on the fact ~h~t 
such pursuits were not a matter of public interest as long as the demands of CIVIC 
religion were respected. 

. The rise of Christianity changed all this by postulating a God who was true 
for everyone, irrespective of who or where or W~l~t one ,:"as, a~d who had to b~ 
worshipped, not in addition to one's ancest~al ~'e~Igto~ ~r nnpenal cult, but rat?el 
instead of them. The Christians behaved as If CIVIC relIgIOn was a matter of chOice, 
and it was in response to the persecutions that they thereby brought upon them
selves that they stressed the freedom of the individual to choose his.or ~e: own 
beliefs. The rise of Christianity deeply affected the pagan concept of relIgIOn as 
well, not only in the sense that the pagans begari to ?efend the diversity of religions 
that they had hitherto taken for granted, but also 111 the sense that they too came 
to see religion as a matter of individual choice. Themistius's claim that moral and 
religious matters lay outside the sphere of legislation is an astonishing one for a 
champion of Hellenism, as Garnsey remarks 195. • • 

La ikrahajf ai-din is closer in wording to the snappy formulatIOns of Tert~llIan 
and Lactantius than to those of the Greek Christians, let alone the pagan phIloso
phers (whose views on the many roads leading to the same truth .rearp.ear in the 
Rasa'i/ Ikhwtin al-Safa') 196. But what matters is that the concept of relIgIOn reflec
ted in the verse is that of late antiquity, not that of a genuinely pagan world beyond 
it. In Q. 2:256 as elsewhere in the Qur'an, religion is a set of beliefs about a .single 
universal God freely chosen by the individual, not communal ways centenng ~n 
an ancestral god or gods. The Qur'an nowhere addresses its m~ssage to an etll1:lc 
or political group in the manner of the Old Testament. It opens Its statements Wlt~~ 
vocatives such as "0 you who believe", never "0 you Arabs" or "0 you Quraysh 
(ya ma'shar al-'ArabIQuraysh); it never casts Allah as the ances~r~l god of the 
Arabs, as opposed to of mankind at large; and though th~ mushn~un frequently 
justify their beliefs as ancestral, they never charge the be~Ievers ~l:h treasonable 
neglect of the civic/tribal cult by failure .to venerate the de.lty or deItieS of the ~?re~ 
fathers, to perform the customary sacnfices, or .engage 111 other vener~b~e IIte.s. 
The issue between the believers and the polytheIsts (and Jews and ChnstIans) 111 
the Qur'an is universal truths to do with God's relationship with lesser bei~gs on 
the one hand and the reality and imminence of the judgement and resurrectIOn on 
the other, not civic religion. Wherever exactly we are in Arabia, we ~re in ~ pla~e 
that formed a cultural continuum with the Christian world around It, sharIng Its 
basic presuppositions and speaking the same cultural language, except that it for
mulated itself in a distinctive local idiom of its own and was somewhat out of date: 
Q. 2:256 articulates a norm which had come to be honoured more in the breach . 
than in the observance in the region in which it had originated. 

What we encounter here seems to be a time-lag in the exchange of ideas . 
between populations separated by linguistic, cultural and geographical distance, .' 

194. Garnsey, "Religious toleration", p. 11, 13,24. 
195. Garnsey, "Religious toleration", p. 21 and cf. 23. 
196. Rasii'a Iklnviill al-:)afii', Beirut 1957, vol. 3, p. 30f. 
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yet close enough in all these terms to engage in polemics. We see it today too. 
Jus~ as Wester~ers tend to envisage Muslims as embodiments of their pre-modern 
hentage (and, I? the case ~f Islamicists, to interpret the Qur'an in the light of pre
modern ~xe~esls), so MuslIms are given to presenting Islam as endorsing free will 
~nd castI?g ItS founder as unaffected by sexual desire, in both cases in response to 
Ideas whIch emanated from the West, but which are now of dwindling significance 
in th~ West itself. Similarly, freedom of religion no longer prevailed in the Roman 
EmpIre, but among some people of Arabia it was still a live principle, as the many 
"tole~ance verse.s". of the Qur'an show: converts had to be won by persuasion; 
fight1l1g over rehgIOn was regarded as morally wrong, so that war when it came 
required much justification 197. " 

Both Christianity and Islam began as freely chosen systems of belief about the 
~ature of u~tima~e reality, but both had strong implications for the social and poli
tical order 111 whIch th.ey had grown up, and both eventually became civic religions 
as well. .O?e could still convert to Christianity and Islam after they had become 
state rehgIOns (whereas one could not in any real sense of the word convert to a 
pagan religion, as opposed to simply add a cult or a philosophy); but one was not 
free to abandon the religion again, for it now embraced the laws and customs to 
which .all members of the polity were expected to adhere. Apostasy was treason; 
the only way to abandon the religion was to go and live elsewhere. Religion now 
performed. the. f~nction of nationality in the modern world, that is to say it gave 
p~ople th~lf CIVIC status: to be without a religion was to be stateless, an outlaw 
wltho~t nghts or duties. Under these circumstances religious freedom became 
undes.lrable. ~ou cannot b~ free to c.h.oose your own nationality while continuing 
to cl~l~ the ng~ts and dutIes of a CItizen, nor can you be free to adopt whatever 
defimtIOn you hke. ~f what being a citizen entails; and if you want to live in a 
country as ~ ~On-Cltlzen, you cannot choose your own rules for foreign residents. 
A m.odern CItizen can renoun~e his citizenship without being regarded as a traitor, 
but It would be strange for hnn to do so without going to live elsewhere. In the 
same way, people were not .fr~e to adopt any religion they liked while claiming 
status as meI?bers. o~ a S:hnstlan or a Muslim polity, nor were they free to inter
pre~ ~he of!iclal rehgIO~ 111 any way they liked; and if they wanted to live in these 
polItIes WIthout adhenng to the official religion, there were rules for protected 
~eoples to be ?be?,ed. In short, t.h~re can~ot be religious freedom where the poli
heal :~m~umty IS based on relIgIOn. ThIS was why the exegetes had to interpret 
~he fa lkra~a verse by recourse to the postulates of abrogation and the far-fetched 
I11terpretatlOns that Shaltut spoke so scathingly about. 

There were times in Islamic history when the tension between Islam as beliefs 
about ultimate :eality and Islam as civic religion was strongly felt: the tenth and 
elevent? centunes are the most obvious example. But though the intellectual elite 
at the tnne began to go down the road that Europe was to take from the sixteenth 
century onwards, they only belittled the importance of the civic sphere; they never 
went so far as to define it out of the religion. Religious freedom was still some
thing u~d~sirable when the rise of a by now secularised Europe made it something 
so pr.estlgIOus ~hat I~la~ had to have it even thou~h it contra~ened the principle of 
relIgIOn as natIOnahty. ~ hus began the great redIscovery of the fact that there is 

197. Cf. Encyclopaedia of the Qur'iill, ed. J. D. McAuliffe, Leiden 2001-6, s.v. "War", p. 456f. 

169 



Patricia Crone 

freedom of religion ~n the Qur'an and. the gradual dismemberm~nt ?f the tra~ition. 
As the Islamists so clearly see, there IS only one way y~ stop tl11s dlsmembellnen~, 
namely tO,restore a political community based on rehglOn. Whether they can do It 
is another question. 
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AL-QAJ?l AL-NU'MAN, ISMA'}U LAW AND IMAMI SHI'ISM 
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The Institute of Ismaili Studies, London 

The Isma'Ills split off from the rest of the Imam! Shi'is on the death of the 
Imam Ja'far al-~adiq in 148/765; other ImamI groups were eventually consolidated 
in terms of the Twelver (Ithna'asharI) community. The ImamI Shi'i doctrine of the 
imamate, which was conceptualized already in al-~adiq's time, retained its centra
lity in the theological thought of both branches of Imam1 Shi'ism, the Isma'Iliyya 
and the Ithna'ashariyya, despite pronounced differences in their political strate
gies. It was however in the Fatimid state, representing the crowning success of the 
revolutionary movement of the early Isma'ms, that the doctrine of the imamate 
also served to characterize the newly-founded legal system of the Isma'11Is. 

The modern progress in Isma'11I studies, based on a large number of Isma'llI 
manuscdpts recovered in the twentieth century, has shed light on many aspects 
of Isma'm history and thought. As a result, centuries-old misrepresentations of 
this branch of ImamI Shi'ism have also been increasingly replaced by factual 
evidence substantiating a completely different, and equally astonishing, picture. 
The Isma'ms had been accused from early on by their detractors, especially the 
Sunni polemicists among them, of having dispensed with positive law or the com
mandments and prohibitions of the sharf'a, because they had found access to its 
hidden, true meaning concealed in the bti{in or esoteric dimension of religion 
as interpreted by their Imam. This explains why the Isma'ms were also pejora
tively designated as the Batiniyya (Esotericists) by their enemies. Modern scho
larship in Isma'm studies, however, has revealed that the Isma'IHs, at least from 
the time when their da'wa led to the foundation of a dawla, the Fatimid caliphate, 
in 297/909, did indeed concern themselves with legal matters. In fact, Isma'm lite
rature of the Fatimid period generally emphasizes the inseparability of the ;lihir 
and the bti[in; the letter of the law and its inner, spiritual significance. Modern 
scholarship has shown that Isma'IlI law and jurisprudence were founded in early 
Fatimid times, mainly as a result of the efforts of the foremost Fatimid jurist, Abu 
I:J.an!fa al-Nu'man b. AbI 'Abd Allah Mul)ammad b. Man~ur b. Al)mad b. !:Iayyun 
al-TamIIllI al-QayrawanI. However, in the pre-Fatimid, secret and revolutionary 
phase of the Isma'm movement, Isma'm law did not exist; and the then dissimula
ting Isma'ms observed the law of the Jand wherever they lived. 

,After a pioneering study by Richard Gottheil (1862-1936), based on Ibn I:!ajar's 
Raj' al-i~r 'an qutftit Mi~rl, it was mainly Asaf A. A. Fyzee (1899-1981) who first 
called the attention of modern scholars to the work of al-Qa~I al-Nu'man as an 
Isma'IlI jurist and to the resulting independent ISIlla'IlI school of jurisprudep..ce, 

I. Richard J. H. Gottheil, "A distinguished family of Fatimide cadis (al-Nu'map) in the tenth 
century", Journal of the American Oriental Society 27 (1906), p. 217-296. 
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on a par with the Ja'farI madhhab of the TwelveI' (Ithna'asharI) ImamI Shi'is 2
• 

Subsequently, a few other scholars in the West, such as Rudolf Strothmann (1877-
1960) Robert Brunschvig (1901-1990) and Wilferd Madelung, produced studIes on 
Isma'In law 3 , and most recently Ismail K. Poonawala has made significa~t c.ontri
butions to the field. 4 The existence of an Isma'm madhhab or school of Junspru
dence was of course always known to the TayyibI Isma'IlIs, designated as Bohras 
in South Asia, for whom al-Nu'man's Da'ii'im al-Isliim has served throughout the 
centuries as their principal legal authority. There are also those mediaeval and 
modern scholars in the Islamic world who variously deny al-Nu'man's Isma'm 
persuasion, mainly regarding him as a TwelveI' Shi'i who had practised taqiyya or 
precautionary dissimulation, concealing his true religious identity whilst serving 
the Fatimid caliph-Imams. 

There is little information available on al-Nu'man's family and early educa-
tion. According to the reliable report of his contemporary, the MalikI jurist from 
the Maghrib, Muhammad b. al-I:Iarith al-KhushanI al-QayrawanI (d. 371/981), 
al-Nu'man's father .Mul,1ammad b. I:Iayyiin, himself a jurist, was originally a 
MalikI Sunni (like .his forefathers) before converting to Isma'Ilism (or "the doc
trine of the mashariqa') sometime prior to the foundation of the Fatimid caliphat~ 
in 297/909 5• However, al-Nu'man's father seems to have practised taqiyya. Born 
around 290/903, al-Nu'man was in his youth at the time of his father's conversion; 
and, in all probability, as argued by Poonawala, he was raised and educated as 
an Isma'IlI. This may also explain his rapid rise to prominence under the early 
Fatimids. At any rate, for mediaeval Isma'm authorities, such as the TayyibI da'f 
and historian Idrls '1m ad aI-DIn (d. 872/1468)6, the religious affiliation of the fore
most Fatimid jurist is not a question to be debated; he was always an IsmaI'lI. 

There are, however, those mediaeval and modern authorities who hold that 
al-Nu'man was initially a MalikI Sunni, then became a Twelver Shi'i and finally 
converted to Isma'ilism. This conversion process was evidently first propounded 

2. Asaf A. A. Fyzee, "Qadi an-Nu'man, the Fatimidjurist and author", Joumal of the Royal Asiatic 
Society (1934), p. 1-32, and his other works listed in F. Daftary, /smaili Literature: A Bibliography ~f 
Sources and Swdies, London 2004, p. 269-271. 

3. R. Sirothmann, "Recht der Ismailiten: Kadi Nu'man und Da'li';m al-Is/lim", Del' Islam 31 
(1954), p. ,131-146; R. Brunschvig, "Fiqh Fatimide et histoire de l'Ifriqiya", in Melanges d'histoire 
et d'arc/lIiologie de' I'occidellt MUSlllmall: II, Hom/llage a Georges Marl'ais, Algiers 1957, p. 13-20, 
reprinted in his Etudes:d'Islamologie, Paris 1976, vol. 1, p. 63-70, and W. Madelung, "The sources of' 
Isma'ili law", Journal of Near Eastem Studies 3 (1976), p. 29-40, reprinted in his Religious Schools 
alld Sects ill Medieval Islam, London 1985, article XVIII. 

4. See the following works by I. K. Poonawala, "AI-Qac)i al-Nu'man's works and the sources", 
Bulletin of the School of Oriental alldAfrican Sllldies 36 (1973), p. 109-115; "A reconsideration of al
Qac)i al-Nu'man's madhhab", Bulletill of the School of Oriental alld African Studies 37 (1974), p. 572-
579; "AI-Qac)i al-Nu'man and Isma'ili jurisprudence", in F. Daftary (ed.), Mediaeval/sma' iii History 
and Thought, Cambridge 1996, p. 117-143; BiobibJiography of /smii'lI!Literature, Malibu, California 
1977, p. 48-68, and "Isma'ilism. XI, Isma'ili jurisprudence", Encyclopaedia Irallica, vol. 14, p. 195-

197. 
5. Muhammad b. al-Harith al-Khushani and Abu al-'Arab Muhammad b. AJ:!mad, Tabaqli/ 'ulamii' 

{frfqiya; ed. Ben Chen~b, in his Classes des samllls de /'l.friqi)'~, Algiers 1915, p. 223ff. , 
6. See Idris 'Imad ai-Din b. al-Ijasan, 'Uy1711 al-akhblir, ed. M. Ghalib, Beirut 1978, vol. 6, p. 38-

49. 
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by Ibn Khallikan (d. 681/1282)7, a late source who evidently confused al-Nu'man 
with his father Mul,1ammad - this claim may be refuted on the basis of the already
cited more reliable report of al-Nu'man's contemporary al-Khushanl. More persis
tently, we have the claims of various TwelveI' Shi'i authors holding, throughout the 
centuries, that al-Nu'man was indeed one of their co-religionists, although the early 
Imami authors of bio-bibliographies (kutub al-rijiil) .like al-KashshI (fl. 4th/10th 
century), al-NajashI (d. 450/1058) and Shaykh al-Ta'ifa al-Tiisi (d. 460/1067) do 
not refer to him at all. The theologian and biographer Ibn Sharashiib (d. 588/1192) 
is apparently the earliest 1\velver authority to mention al-Nu'man and some of his 
works8• 

It seems that by the 6th/12th century al-Nu'man was already regarded as a 
Twelver.ImamI, who had practised taqiyya under the Fatimids. The origins of 
such claIms may be traced to a century earlier when numerous 'Alids and TwelveI' 
scholars found refuge in Fatimid Cairo in the aftermath of the demise of the 
Shi'i Biiyids who were replaced in 'Abbasid dominions by the Sunni SaljDqs. The 
Twelver Imamis living in the Fatimid state may have played a key role in introdu
cing al-Nu'man's works to their distinct Imami community and also laying claims 
on him as one of their own. As an early case in point, it is worth noting that 
Mul,1ammad b. 'AlI al-Karajiki (d. 449/1057), a prominent Twelver scholar and 
close associate of aI-SharIf al-Murta9a (d. 436/1044-5), who spent the greater part 
of his scholarly life in Fatimid dominions, composed abridgements of several of 
al-Nu'man's legal works, including the Da'ii'im al-Isliim9• These abridgements 
probably qualified al-Nu'man for citation in later Imami bibliographies. 

. Niir Allah al-ShiishtarI (d. 1019/1610), the eminent Persian TwelveI' jurist, 
reIterated that al-Nu'man was originally a MalikI Sunni and then became an 
Imami~o. This claim was repe1!ted by numerous TwelveI' theologians of subse
quent tImes, such as al-I:Iurr al-'AmilI (d. 1104/1693), Mul,1ammad Baqir al-MajIisI 
(d. 1ll0/1699), BaQ.r al-'Uliim better kn~wn as Sayyid al-Ta'ifa (d. 1212/1797) and 
Mirza I:Iusayn al-Niiri (d. 1320/1902). Agha Buzurg al-Tihranl (d. 1389/1970), a 
contemporary TwelveI' scholar who produced a valuable encyclopaedia of Shi'i 
works, also maintained that al-Nu'man was an ImamI 11. For similar reasons, works 
of al-Nu'man, such as Shar(l al-akhbar, have been recently published in Qumm 
with the sponsorship of Twe1ver seminaries there. AI-Nu'man was a contemporary 
of some of the 'most renowned early ImamI authorities like al-Kulayni (d. 329/940-
I~ and Ibn Biibawayh (d. 381/991) and, in addition to drawing on their works, he 
~1I1]self was amongst the earliest Shi'i contributors to !wdfth andfiqh; not to men
tIon that Isma'IlIs, too, like the Twelvers, have referred to themselves as Imamls. 
All of this may explain the high esteem with which Twelver Shi'is of different 
generations have held al-Qagi al-Nu'man. 

7. Ibn Khallikan, Wafayiit al-a'yiin, ed. I1,lsan 'Abbas, Beirut 1968-1972, vol. 5, p. 415-423. 
8. Ibn SharashUb, Ma'iilim al-'ulamli', ed. 'Abbas Iqbal, Tehran 1353/1934; p. 113. 
9. 'Abd al-'Aziz al-Taba\aba'i, "Maktabat al-'allama al-Karajiki", Turiitllllllii 43-44 (1416/1996), 

p. 380, cited in W. Madelung's review of Sumaiya A. Hamdani's Between Revolution and State, 
London 2006, in Joumal of Islamic Studies 18 (2007), p. 421. 

10. ~1-ShUshtarl, Majiilis al-lIlu'min'll, Tehran 1375-1376/1955-1956, vol. I, p. 538-539. 
II. Agha Buzurg al-TihranI, al-Dharf'a i/ii taelillfj al-sM'a, Tehran-Najaf 1353-1398/1934-1978, 

vol. I, p. 60. 
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According to his own statement l 2, al-Nu'man served the first Fatimid caliph
Imam al-MahdI (297-322/909-934) for about nine years before the latter's death. 
Subsequently, he served the second and third Fatimids, al-Qa'im (322-334/934-
946) and al-Man~ur (334-341/946-953). He may even have joined the service of 
the Fatimids earlier than reportedly having received his first significant appoint
ment in 313/925 as secretary communicating the news of the court to al-MahdI 
and librarian to al-MahdI's grandson, the future caliph al-Man~ur. Soon after 
his accession to the Fatimid caliphate al-Man~ur appointed aI-Nu'man judge of 
Tripoli. Subsequently, in 337/948, when al-Man~ur relocated the Fatimid capi
tal to Man~uriyya, al-Nu'man was promoted to the highest judiciary post of the 
Fatimid state, with jurisdiction over Man~uriyya, the old capitals Mahdiyya and 
Qayrawan, as well as having the right to appoint judges throughout all Fatimid 
territories. AI-Man~ur may also have entrusted al-Nu'man with the affairs of the 
da'wa as chief da'r13. 

It was under al-Mansur's son and successor al-Mu'izz (341-365/953-975) 
that al-Nu'man reached the peak of his career. According to a decree issued by 
al-Mu'izz in 343/954, al-Nu'man was entrusted with the ma?alim (grievances) pro
ceedings throughout the Fatimid dominions 14. In addition to enjoying the highest 
judicial authority in the Fatimid state, al-Nu'man was now also authorized to hold 
the majalis al-(1ikma or the "sessions of wisdom', held every Friday, following the 
noon prayers, in a section of the Fatimid palace in order to instruct the Isma'ms in 
esoteric (barinl) doctrines l5 . In later times, the preparation and delivery of these 
(1ikma lectures were undertaken only by the chief da'ls. But it was in al-Qa<;lI 
al-Nu'man that, for the first time in a systematic manner, responsibility for imple
menting the law and explaining the esoteric Isma'IlI doctrines were unified in 
the same person. AI-Nu'man accompanied al-Mu'izz to Egypt in 362/973, when 
the Fatimid caliph-Imam established himself in his new capital, Cairo. He died 
shortly afterwards on 29 Jumada II 363/27 March 974, having faithfully served 
the Fatimid dynasty for almost fifty years. Al-Nu'man's funeral prayers were led 
by al-Mu'izz himself. 

AI-Nu'man was a prolific writer, with more than fifty treatises to his credit. 
He effectively covered every field of Isma'IlI literature, from history to esoteric 
sciences ((wqa'iq) and ta'wfl, or esoteric interpretation of Qur'anic passages, as 
well as the commandments and prohibitions of the law. The lectures he delivered 
in the majalis al-(1ikma have survived as the Ta'wfl al-da'Ci'im. However, it is the 
codification of Isma'ili law, in successive stages, that accounts for a significant 
portion of al-Qa<;lI aI-Nu'man's scholarly output. In this domain, as well as in his 
esoteric work, al-Nu'man evidently consulted his contemporary Fatimid caliph
Imams, especially aI-Mu'izz, on whatever he wrote and it is primarily due to this 
Isma'IlI tradition, related by the da'rIdrIs, that our Qa<;lI has been accorded such a 
high ~osi~ion of respect and authority amongst the Isma'IlIs. 

12. AI-Nu'mlin b. Mul,ammad, Kiliib aL-lIlajiilis wa-aL-lIlllsiiyariil, ed. al-l;IabIb al-FagI et aI., Tunis 
1978, p. 79. See also IdrIs, 'UYIIIl, ed. M. Ghlilib, Beirut 1978, vol. 5, p. 346. 

13. IdrIs, 'U),all, vol. 5, p. 331; vol. 6, p. 39. 
14. AI-Nu'mlin b. Mul,anllnad, Kiliib ikhliliifll~iil aL-lIladhiihib, ed. S. T. Lokhandwalla, Simla 1972, 

p.19-22. 
IS. AI-Nu'mlin, Kiliib aL-majii!is, p. 386, 435, 487, 546. 
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~l-Nu'man started the elaborate process of codifying Isma'm law, while still 
servIn~ al-MahdI, by systematically collecting a vast number of legal badfths 
transmitted from the ahl al-bayt on the basis of a variety of earlier Shi'i sour
ces: The ~e~ults ~f _his initia~ endeavours appeared in a massive compendium 
entItled Kaab al-t¢a(1, compnsed of some 3,000 folios, which has not survived 
except [or a fragment on . .ritual prayer (~altit) 16. Subsequently, he produced seve
ral a~l~dgements of the Iq.ab, such as the Kitab al-akhbtir, Kitab al-iqti~iir and 
al-UIYuza. al-muntakhaba. All these legal works were treated as semi-official 
compendia by the Fatimids. 17 In addition to these early legal texts, al-Nu'man 
also co~p?sed se~eral ~olemical treatises, such as the Kitiib ikhtiliif lIsal 
al~l~a~hal~lb, refut1l1g vanous Sunni schools of jurisprudence. As argued in the 
Kuab IkhtlZaf, an~_ elsewhere in al-Nu'man's works, the principles of jurispru
dence are the Qur an, the sunna of the Prophet, and the decisions of the Imams 
from the ahl al-bc:yt: including especially the ruling Imam 18. With the establis
hment of the Fahmld state, the ImamI Shi'i doctrine of the imamate, shared 
by both the Twelvers and the Isma'IlIs who evolved out of the earlier Imamis 
becam~ in~ti~utionalize~ and, .the!efore, IsmaTlflaw, as we shall see, had to tormallY 
recogmze It In terms of Its pr1l1cIples (u:;z7l). 

It was, however, al-Mu'izz who o[-ficially commissioned al-Nu'man to promul
gate a Fa~~mid code J9

• This resulted in the composition of the Da'ii'il1l al-lsliim20 
represent1l1g the ;_~~mination of al-Nu'man's legal compendia. Composed around 
~49/960, the Da a lin was read carefully by al-Mu'izz, chapter by chapter, and 
It. was endorse~ ~~ the.Isma'm Imam as the official code of the Fatimid domi
mons. The FatInud calIph-Imam evidently urged his subjects to read this book 
and tl~e ~ex~ was also used e~tensively in the lectures on law delivered by aI-QadI 
al-Nu111an m tl~e weekly Fnday sessions 21 • Isma'm law was new and its precepts 
had to be expla1l1ed to all subjects of the Fatimid state. Like the Sunnis as well as 
the Twel~el: and ZaydI Shi:is, the Ism~'nls had now come to possess a system of 
law an.d Junspruden~e: whIch also delmeated an Isma'm paradigm of governance 
revolVIng around a lIv1l1g Imam from the Prophet's family. 

The Da'a:im is divid~d. into two volumes, the first one dealing with 'ibtidat, or 
acts of devotIOn and rehgIOus_ d~ties, consisting of the seven pillars of Islam, as 
enumerated by theJma,? al-~ad.lq and adopted by the Isma'ms: walaya (devotion 
t? th~ Imams); {ahara (ntual pUrIty), ~altit (prayer), zakat (alms giving), sawin (fas
tmg 111 t!le. mont~,~~ Rama~~~), (wjj (pilgrimage to Me~ca) and jihad (holy war). 
The Fatlmld Ismalhs, as ShllS, thus added two more pIllars, walava and tahiira 
to the generally accepted five pillars. The second volume of the Da'ti'im de~ls witl~ 
lI~u'iilnalat, or worldly affairs, such as food, clothing, inheritance, marriage and 
divorce. The Da'ii'im became the Fatimid legal code from the time of al-Mu'izz 

16. AI-Nu'man b. Mul).ammad, al-Qa~f Abu Hanffa, al-Idiih partial ed. M K Rahmat-l Bel'rut 
2007, p. 20-165. '. .' . . . , 

17. See Poonawala, «AI-Qli~I al-Nu'mlin and Isma'ilijurisprudence", p. 121-123. 
18. AI-Nu'man, Kitiib ikhliliif, p. 22. . 
19. IdrIs, 'Uyal1, vol. 6, p. 42-43. 

20. AI-Nu'~an b. Mul).ammad, Da'ii'im al-Isliim, ed. Asaf A. A. Fyzee, Cairo 1951-1961; English 
trans., The PIllars of Islam, tr. A. A. Fyzee, completely revised by 1. K Poonawala New Delhi 2002: WM . , 

21. AI-Nu'man, Kitiib ai-majiilis, p. 306-307. 
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and it sti:ll remains the chief legal text for all branches (Da'ud1, Sulayman1, 'AlawI) 
of the Tayyib1 Isma'IlI communities. 

In codifying Isma'IlI law, al-Qa<;l1 al-Nu'man drew on a variety of Shi'i (Imaml 
and Zayd1) as well as Sunni sources, in addition to acknowledging the minority 
position of the Isma'111s within the Fatimid state. Thus, compromises were required 
in promulgating Isma'IlI law, the latest addition to the Shi'i systems of law. Isma'm 
law, which in general agrees with Imam1 (Twelver) law with minor differences 
on the questions of inheritance22 and marriage, indeed, represents a blending of 
Shi'i beliefs, especially as embodied in the doctrine of the imamate, with the legal 
concepts of Muslims in general. The Isma'111s, like other Muslims, accepted the 
Qur'an and the SUIJIW of the Prophet as the principal sources of law. However, in 
line with their Imam1 heritage, they departed from the norms of the Sunni schools 
in acknowledging only those Prophetic traditions which were reported by their 
Imams from the ahl al-bayt. In addition, the Isma'IlIs also accepted traditions 
((wdfths) from their Imams. The traditions reported by al-Qa<;l1 al-Nu'man, in the 
Da'a'im and elsewhere, are from the Prophet, 'All b. Ab1 Talib and the latter's five 
suc<;essor Imams, especially MuJ:iammad al-Baqir and Ja'far al-$adiq, recognized 
by both the Isma'ilis and the Twelvers. In the case of the Prophetic traditions, the 
iSllads or chains of transmission of (wdfth, aside from those related by an Imam, 
are dropped in all Isma'm legal literature, implying that when an Imam relates a 
(wdfth from the Prophet no further authority is necessary. AI-Nu'man does not 
quote any (wdfths from the Isma'ili Imams after Ja'far al-$adiq, the fountainhead 
of Isma'mfiqh and initiator of the Ja'far1 (Ithna'ashar1) madl1hab named after him. 
The identity of these Imams living in the period of concealment (dawr al-satr) 
was a closely guarded secret for the Isma'IlIs, and evidently they did not report 
(wdfth. Furthermore, al-Nu'man did not quote any traditions from the contem
porary Isma'm Imams, al-Mu'izz or earlier Fatimid caliphs who monitored his 
writings. 

AI-Nu'man totally ignores the (wdfths of the later Imams of the Twelvers 
(Imam1s) after Ja'far al-$adiq, beginning with Musa al-Ka?im (d. 183/799), who 
are not recognized by the Isma'ms. Those Twelver scholars who regard al-Nu'man 
as a co-religionist attribute this to his observance of the principle of taqiyya or 
precautionary dissimulation through fear of the Fatimids. Taqiyya, as is known, . 
has been practised widely by both the Isma'ilis and the Twelvers as part of their 
common Imam1 tradition. This is one of the main differences between the hadfths 
cited by al-Nu'man and those included in the four canonical collections' of the 
Twelver Imam1s, compiled by al-Kulayn!, Ibn Babawayh and Shaykh al-Tii'ifa 
Mul:lammad b. al-I:Iasan al-Tus!. Another difference between the ~adfth reports of 
the Twelvers and Isma'ms is that authority of the scholars of Qumm is predomi
nant in the Twelver collections of al-Kulayn1 and others, while the majority of the 
authorities and transmitters used by al-Nu'man hailed from Kiifa. This phenome
non, as pointed out by Madelung23 , may have resulted solely from the availability 
of the sources in North Africa. 

22. For a comparative analysis of Ismii'IlT and ImamI laws of inheritance, see A. Cilardo, 
ereditario Islamico delle SCI/ole gillridiche Ismailita e Imamita, Rome-Naples 1993. 

23. W. Madelung, "Sources of Ismii'IlT law", p. 31. 
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On the other hand, prior to compo' th D ,-,. 
tions from 'Alids who were not r s~ngd e a a 1111,. al-Nu'man also used tradi-
Twelvers, relying on Zayd1 trans~~~~~~~e S~~~~~~ eltl~er.by the Isma'ms or the 
nowledged as Imams by the Za d- tl' t ese 'Ahds were not even ack
a Zayd1 (Jarud1) position whicl; r~scole~7;:~v~s. ~ere, ~I-Nu'man evidently adopted 
of the ahl al-ba)lt as authorl'tatI've24 H

g 
leI eachll1g of all qualified members 

'. . owever a -Nu'man a d h I nor authOrIty compared to othel' 'A1'd I h'. ccor s t e mams supe-
d iS. ntis sense Is -'-1- 1 " . re , both materially and theoreticall .' ma I I aw mitrally appea-

and Zayd!law. However, by the til~/~/~h~ cO!~!?,~omlse b~tw~en Imam1 (Twelver) 
self to the ~rmly established doctrine of tfat 1111, al-Nu man had confine~ him
related to lum. Nevertheless in Del ma~s of the ahl al-bayt as It was 
'Alids. As an example of such' cas:s i~l~ cases, _;~ stlll qu~ted views of the ZaydI 
ference with Twelver (Imaml) law tl ' he D.a ~.l1n, reflectmg a major point of dif
is admitted by al-Nu'man on the bdsi;~f~OI~~~tlOt of temporary marriage (mut'a) 
used also by the Zayd1s. As is known l11u:,a .It 1S. ro.m the Imams 'All and al-$adiq . 
fiqh in general may be said to reflect a co a IS pI.act~sed by Twelver ShI'Is. Isma'm 
In sum, strong Twelver Ima-In-I and to mlPromlse etween Imam1 and ZaydI law. 

. ,a esser extent Za d- SI ., .. 
present 111 the legal system elaborated in tl D' _,. Y _I, 111. ll1fluences are 
to reconcile certain differences bet tIe d a a :!1l cd-Islam, which also tended 
upheld by the MalikI Sunni schoot;t~r ~e . oclI mes ~f the IS~la'mS and those 
For example, there are close similaritie~ b IsplUdence ple~~l~nt 1I1 North Africa. 
marriage and sales. As noted al- ' _ etween the Isma III and MalikI laws of 
recognized the minOrity statu~ of ~~~1~~~,_,::~10. was ~~osely guide.d by al-Mu'izz, 
attempted a legalistic rapprochement with aMIl~sl.Ik~ sthell ~orth Afncan milieu and 

In th D ,-,. T a I I unmsm e a a 1m a·_-Isliim the first iIIar 1-" 
al-Nu'man's entire legal syst'em 25 CPt on

d 
'fva aya IS the key to understanding 

I d
- . . . ons ructe rom Qu .'- . 

.la llh With mterpretations of the I I . I. amc verses and Prophetic 
tion of the Imam1 Shi'i doctrine o!~~~~lf:nt 1IS chapt~r I~ an autho.ritative exposi
separates the Imam1, Isma'm or Twelver a amate. It IS,. 1I1 fact, thl~ d?ctrine that 
For t~e Isma'ms, the authority of their Alig1:he Sunm ~chools .of Junsprudence. 
the thIrd and most decisive princi al . lam and hiS teachll1gs now became 
of the Prophet. The doctrine of !l_s,o~~ce_ of law, aft~r the Qur'an and the Slt1Z11a 
provided Islamic legitimation for ana.JSi%llt~za,. as artIculated by al-Nu'man, also 
foundation for the Fatimids' claim t l~/ e/rled by ~he ahl al-bayt, laying the 
Da'ii'im ai-Islam was the earliest Shi,f t~~t \~ca e~dersh:p of the Musli?lS 26

• The 
law. The chapter on walava together w· tl tl ~C~~I g 1V~laya !egal status II1 Islamic 
towards his subjects, a cioc~ment ascrtb~ Ie ~ l _ ealJpg With the ruler's conduct 
jihad in the Da'a'im represent tIle Is -'-l~ ttlo All and lI1c1uded in the chapter on 
I -'-1- ' ma I I leory of the st t '7 I sma I IS, walaya was not included in TIl _ _ a e-. n contrast to the 

we ver manlllegal works. For the Twelvers , 

24. Ibid., p. 32. 

,,25. AI-:.~u~man, Da'ii'im. vol. I, p. 3-98; tr. F zee and P . 
. An Isma Iii theory of waliivah in the Da'a-" Yil' _ oo~a::"ala, vol. I, p. 5-122; see also A. Nan;i 
01111 . C·· . ./.ma-samofQadlaIN' - , .. D " 

s allllC IVlfizatiol! Presented to Niyazi B'k L' d . - u man; III . P. Little (ed.), E.says 
26. For a detailed discussion see S .' . ~ e~ el el? 1976, p. 260-273. 

to Fatimid Statehood, Qadi ai-Nil' umal~l I' amdal11, .Between Revoilllion and State: The Path 
especially p. 65-92. man an t Ie ConstructIOn of Fatimid Legitimacy, London 2006 

27. See Wad ad ai-QadI "An early Fatimid r' ' 
108. . , . po Ilical document", Stlldia /slamica 48 (1978), p. 71-
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'. . d actical value as their Twelfth Imam-MahdI 
the doctrine of the lln~mate ha no pr f their Imam the Twelver scholars and 
had gone into occultation. In the ab~~nce 0 I -') I'n tll~ community allowing for 
., d . d siegal authontles (juqa w 'f 
Jurists ha emel ge a I -'-r law did not accept ijma' or consensuS 0 
ijma' and.'aq/ as sources of law'

d 
~ma 1.1) and 'aql or systematic reasoning in law. 

opinion (allowed by ~welvers .a~ unms I 'cal d~duction and all its substitutes 
The Isma'IlJs also rejected qlyas, .or lana ogl Isma'm law r'ejected adjudication or 
which were accepted by the Sunms. n sum, 

legal inte!p!etatio? f~om sourfes ~~~%~a:e:h~f I~1~~t~~guished family of judges 
AI-Qa(;h al-Nu man :-vas a so _ 1\r (d 374/984) chief judge under 

in the F<\timi.d state. HIS sO.n fb~ t~~~~~:;ers~n t~ bear the 'official title of qa4f 
al-'Azlz for mne years, w~s III ~c h F 1" 'd state AI-Nu'man's great-grandson, 
al-qu(ieit or the supre~e .Jud~e ~b~ ~l-~~~;I was the last member of the Nu'm~n 
Abii Mul)ammad al-QaSll11 '. __ . he ~as dismissed after several terms III 

family to hold the post of cl~l~f ~{l(!l'e of the Fatimid IS~la'IlIs, however, remai
office, in 449/1049.The lega :telatu~ the Sunni schools of jurisprudence and 
ned rather meagre by comparIson ,w~h tl was no significant development in 
the Twelver madhh'a~:_ ~fter al-Ntm~n l~:nce is almost exclusively the work of 
Isma!l~ law. T,he }sma III syste~1 ~ ~a~:s6;~n reserved by the TayyibI Isma'ms of 
al-Qal;h al-Numan, ~hose :,~k I a'Ills t~e Da'a'im ai-Islam still serves, after 
Yemen and South A~la. FOi t ese sm. . Ie a1 matters while their Imams have 
a millennium, as then foremost ~ut~or~y ~'za~I Isma'IlIs who have always had a 
remained hidde1n. Olb1 the ot~~:d ~~ th~il~ le~alistic affairs 'by current Imams. 
present Imam, lave een gUl 
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ADAM, PREMIER PROPHETE ET LEGISLATEUR? 
La doctrine chiite des ulU al-'azm 

et Ia controverse sur Ia perennite de la sari'a 

Daniel DE SMET 

Centre National de La Recherche Scientifique 

Les heresiographes imamites al-I:Iasan b. Miisa al-NawbahtI et Sa'd b. 'Abd 
Allah aI-QummI nous ont transmis un des plus anciens exposes de Ia doctrine 
ismaelienne. Faisant deriver l'ismaelisme de la secte d'Abu I-Hattab, un « extre
miste» (gam notoire qui vecut dans I'entourage du sixieme Imam Ga'far al-$adiq I, 
ils en donnent la presentation suivante2

: 

Apres Je meurtre d'Abu l-ljagab, de nombreuses sectes apparurent. ElJes furent en 
desaccord quant ii !'identite de leurs chefs et sur des points doctrinaux. Certaines alle
rent meme'jusqu'ii professer sa divinite et ii soutenir que l'esprit (/"l7M qui eta it dans 
Adam et apres lui dans les envoyes « dOlles de resolution » (ula al-' aZIIl) etait passe 
en lui [ ... J. D'une de ces factions, celle des lVlubarakIya qui reconnaissaient l'ima
mat de lVlul~ammad b. Isma'IP, se detacha une secte appelee al-Qaramita, d'apres 
son chef, un nabateen du Sawad, surnomme Qarmafuya. Au depart, ils professaient 
la doctrine des MubanikIya; puis, ils se sont separes d'eux, en pretendant qu'apres 
lVlul~ammad il n'y a que sept Imams: 'A IT, qui etait Ii la fois Imam et envoye (rasal), 
al-J::Iasan, aJ-I:Iusayn, 'AlI b. al-I:Iusayn, lVluJ:!ammad b. 'AlI, Oa'far b. MuJ:!ammad 
et Mul~ammad b. Isma'I! b. Oa'far, qui est I'Imam, Ie Resurrecteur (al-Qii'im), Ie 
MahdI, ainsi qu'un envoye (rasal). [ ... J Ils pretendent que Mul.1ammad b. Isma'n 
n'est pas mort, mais bien vivant, qu'i! se cache en un etat d'occultation dans le 
pays des Rum et qu'il est Ie Qii'im et Ie MahdI. "Qa'im" signifie selon eux qu'i! sera 
envoye avec une mission (risala) et une Loi (sarta) nouvelle, qui abrogera la Loi de 
MuJ:!ammad. lIs soutiennent que MuI~ammad b. Isma'Tl fait partie de « ceux doues 
de resolution » (ulii a/-'azm), dont Ie nombre s'eleve selon eux a sept: Noe, Abraham, 

1. Les donnees heresiographiques sur Abu I-ijagiib et la secte des ija!(ilbrya ant ete reunies par 
H. Halm, Die islamisehe Gliosis. Die extreme Selzia llIzd die 'Alawiten, Bibliothek des Morgenlandes, 
ZUrich-MUnchen 1982, p. 199-217. 

2. La relation entre Ie Kitiib Firaq al-Sf'a d'al-NawbaUti (ecrit probablement avant 899) et Ie Kiliib 
al-Maqiiliit IVa l~{i.raq d'al-QummT qui lui est legerement posterieur (vers 905), a ete etudiee par 
W. Madelung, « Bemerkungen zur imamitischen Firaq-Literatur », Der Islam 43 (1967), p. 37-52 . 

. Neanmoins, ces deux ouvrages, dont Ie contenu est en partie identique, soulevent des problemes de 
~atation etd'attribution qui sont loin d'etre resolus. Je traduis la version d'al-Qummr, ed. Mul.lammad 
Gawad Maskiir, Teheran 1963, p. 83-85, plus circonstanciee que celle d'al-Nawba!JtT, Kiliib Firaq al
ti'a, ed. H. Ritter, Die Sekten der SeM'a ("BibIiotheca Islamica" 4), Istanbul 1931, p. 61-64. 

3. Sur les MubarakTya, voir F. Daftary, « The Earliest Isma'TlTs », Arabica 38 (1991), p. 221-229. 
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MOIse, Jesus, Mul~anllnad, 'All et Mu\:lammad b. Isma'Il. D'une fa~on analogue, il 
y a sept cieux, sept terres, sept parties dans Ie corps humain - deux mains, deux 
pieds, un dos, un ventre et un creur - et sept ouvertures dans 1a tete - deux yeux, 
deux oreilles, deux narines et une bouche au se trouve la langue, de sorte que la 
bouche correspond 11 la poitrine ou se trouve Ie creur. Par consequent, il Y a sept 
Imams, dont Ie creur est Mul)ummad b. Ismu'II, et sept emissaires « doues de resolu
tioil ». lls appuient l'abrogation de la Loi de Mul)ammad et son remplacement (par 
Ulle autre Loi) sur des traditions (abbar) qu'i!s attribuent 11 Ga:far b. Mul)ammad, 
comme celle-ci: « Quand notre Resurrecteur se levera, vous apprendrez Ie Coran 
i\ nouveau (gadfdall) » ; ou encore: « !'islam a commence comme un etranger et 
il redeviendra un etranger tel qu 'ill'etait au debut; ben is soient les etrangers ». Ils 
pretendent que Dieu a etabli pour Mu\:lammad b. Isma'Ille paradis d'Adam, ce qui 
signifie selon eux que les choses defendues et tout ce que Dieu a cree en ce monde 
deviennent licites [ ... 1. Ils pretendent que toutes les 'obligations imposees par Dieu 
a ses serviteurs et toutes les pratiques prescrites par son Prophete ont un sens appa
rent (;:ahir) et un sens cacM (ba!in). Ils soutiennent que tout ce que Dieu a impose 
aux serviteurs selon Ie sens litteral (;:ahil') du Livre et de la Sunna, ne constitue 
qu'un ensemble de metaphores (am!.al matjrllba) qui masquent un sens cache, sui
vant lequel il faut agir et dans lequel reside Ie salut. En revanche, agir selon leur 
sens apparent, suivre les interdictions que celui-ci contient, mene a l'aneantisse
ment et a la perdition: voici l'essence du chiitiment immediat (al-'iqab al-adna; cf. 

S. 32:21) dont Dieu a afflige certaines personnes ... 

Bien que ce texte presente les caracteristiques inherentes au genre Mresiogra
phique4 et qu 'il ne soit pas depourvu d'un ton polemique, il constitue un temoignage 
precieux de la maniere dont l'ismaelisme etait per~u par Ie chiisme imamite - qui 
deviendra bientot Ie chiisme duodecimain - durant l'epoque critique qui s'etend 
entre la « petite » et la « grande» occultation (gayba) du douzieme Imam (874-
941), marquee par la division ducourant ismaelien entre Carmathes et Fatimides, 
11 la suite de l'avenement de ces derniers au Maghreb vers 899. 

Une analyse du passage nouS permet de relever les points suivants: (1) l'is-
maelisme est presente comme une secte « extremiste » (dans Ie sens de gU/U

W
5), 

notamment parce qu'elle divinise prophetes et imams et professe la doctrine du 
buiLll, l'inherence du divin dans la creature: l'esprit d'Adam est passe successi
vement dans les sept u/zl al-'azm. (2) Ces uliJ al-'azm sont Noe, Abraham, MoIse, 
Jesus, Mul)ammad, 'All et Mul:tammad b. Isma'Il, ce qui implique qu'Adam n'est 
pas compte parmi eux. (3) Mul~ammad b. Isma'll, en tant que Q1i'im et MahelI, 
abrogera la Loi de Mul:tammad et restaurera Ie « paradis d'Adam ». (4) La Loi 
revelee par les prophetes comporte un aspect ?;lihir, qui mene 11 la perdition et est 
identifie au « chatiment immediat » mentionne dans Ie Coran, et un aspect ba[ill, 
dans la connaissance duquel reside Ie salut. 

4. Voir man article « Sectes », dans M. A. Amir-Moezzi (ed.), Dictiollllaire du Corall, Paris 2007, 

p.809-812. 5. Voir man article « Exageration » dans M. A. Amir-Moezzi (ed.), Dictio1l1wire du Corall, p:292' " 

295, ' 
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Adam, prem.ier prophefe et legis/atelll' 

,Ce qui ~rappe de prime abard, est l'im art 1 . ' " . 
al- azm, qUI apparalt une seule fOI'S da 1 cP . a lce accOJ dee a la notIOn des ula 

t 
't' . ,ns e OJ an (S 46'35)' S' . 

on e e patIents ceux des prophetes . 't . ,"'« OJs patrent, comme 
al-'a~m min al-rusul). Un certain c~~~:n:~~nt,dou~s d'~ne fer.me resolution » (uUi 
sunmtes et chiites duodecimains qui te d' I s ~~t et~blI parmI les commentateurs 
ayant revele une nouvelle Loi (s~rl'a) ~~ ~ es ~ e~iIfier a~x'prophetes legislateurs 

Par ailleurs, Adam est generalement ~ ~ogJ Ct ~ d~ legislat<:.ur anterieur
6

• 

Ie Coran dit explicitement (S 20'115)' eNc u e.a lrgnee des lllu aZ-'azm, puisque' 
a Adam, mais il l'oublia no'us n' 'a . «t OUS, aVIOns autrefois contle une mission 

L 
,F, _. ' vons rouve en lui au .' I . 

e taJslr sunmte y voit une allusion 11 la desob" ;une leso. utIOI1 ('azm) ». 
hors du paradis. La tradition chiite duod" ~Issance d Adam qUI causa sa chute 
a;ec ~'in?ec!sion, voire Ie refus initial d~~~I~~e, e~ r~vanche, Ie met en rapport 
c est-a-dire a reconnaltre Ia preem' d preteI Ie serment de la walava 
aI-I:Iusayn et les Imams ulterieurs ~~~~~ u:

s 
alll al-bayt: 'AlI, Fatima, al-I;Iasim: 

tant aupres du Trone de Dieu 7 ~ comme des etres de lumiere preexis-

Des lors, sunnites et chiit;s duode' . l' . a cinq: Noe, Abraham, MOIse, Jesus e~I~~ms Jlllltent Ie, n.ombre des u/ii al-'azm 
Ie premier prophete Iegislateur D s f l)ammad, Noe etant considere comme 
concilier cela avec Ies versets c'ora~i~~:~ ~~?s ~r.d~~~ se pos~nt aussitot: comment 
de prophetes anterieurs a Noe (com me ld <:.s) I a ItIO~S q~I supposent l'existence 
un rasiil, voire comme un Ilab-? C fIS o~ .qll1 presentent Adam comme 
« resolution '» chez Adam avec 1

1
;'/ ommeI~t. c.?n,~IlIer 1'« ?ubli » et Ie manque de 

que prophete? Si Noe est Ie preI~7~~f~~b~lIte ( 1~':W) qU.'II. aurait dO avoir en tant 
Les theologiens sunnites et duodeci n ?IS ateur, n y aVaJt-I1 pas de loi avant lui? 
questions

8
• lams se sont abondamment penches sur ces 

, Selon Ie temoignage d'al-Nawbahtl e d' l-Q - ." . 
etant confirme par les textes ismael' t a ~lmmi - qUI S avere digne de foi 
I'instant _ la doctrine initiale de I"s le~sl' eux-I~emes, comme nous Ie verrons a 
d d

" . 1 mae Isme s accorde avec}' " . 
,uo eCImame pour autant qu'elle exclut Ad _, exegese sunmte et 
a la predominance qU'elle accorde 11 l'he t ~n d~ls lq{! al- azm. En revanche, fidele 
Abr~h~m, MOIse, Jesus, Muhammad, 'Ali e~ :.,rue e e eve leur n~~bre a sept: Noe, 
consIderent en effet Ie Qa'im' (Muhamm d b I l).~~mad b. Isma 11. Les Ismaeliens 
Mahd) attendu selon les Fatimides) a. sm~ ~I selon les Carmathes, l'Imam
these taxee d'« heretique » par to colmme ~n Na(lq, un « prophete-enonciateur » 

d
' . us es autles COli rants mus I ..' u~ ementl du principe selon lequel M h d u mans, qUI Y VOlent 

Lmclusion de 'An parmi les IIZI-1 al ' u . amma est Ie « sceau des prophetes » . . ' - azm par contre . bl' . 
une posItIOn « extremiste » de I'ismael' ' . .. I ' pose PIO eme. Stern y voit IS me mItla ; Daftary la rattache a 1a distinc-

6 .. ~. Rubin, « Prophets and Prophethood », dans J Da .. 
QUI all, vol. IV, Leiden 2004, p. 292. . mmen McAulIffe (ed.), Encyclopaedia of the 

, 7: E. KohI~erg, « ~ome ShI'I Views of the Ant d'I' ;. . 
56, M. I. KIster, « Adam: a study of some Ie ee I ~VIaI1 ~ mId », Studra Islamica 52 (1980), p. 55-
Stlfdies 13 (1993), p. 140-141 161-162' M A Ag n.dS

M
1l1 Ta~SlI' and Had]! literature », Israel Oriental 

AI " . , mu- oezzl Le g,'d d' . d 
IX sources de l'esoterisllle ell Islam ("Islam .. 't In) L' II e lVlI1 ans Ie shf'isllle origillel. C spu I ue agrasse 1992 87 88 

2006 royances el praliques spirituelles dans l'isla/~ sl '''I ("'" ,p. - ; Id., La religion 
,p. 116-118. II I e lextes et Traditions" 12), Paris 

8.M.J.Kister,«A.dam ... » p 149-151'U R b' P , loC'M 1 ' . , ' u m,« fe-exIstence d j' h A 
Ifl ,(/all/mad »,1srael Oriellfal Stlldies 5 (1975) '82 8 an Ig t. spects of the concept of 

lerusalem-Leiden 1983, p. 53. ,p. - 3; S. M. Stern, SllIdies ill Early Ismii'flisl1l, 

10n 
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tion entre zahir et batin qui domine la doctrine ismaelienne: M~J:t~m~ad a ~'eve,l,e 
I -I' 'de la Loi mu'sulmane et 'AllIe bti{in (en abrogeant Ie ?,aI1lr?) . QU?I qUII 
e ?,a :tlll nom de 'All fut bient6t raye de la liste des ulil al-'azm. Mms soucleu~ de 

en SOl, e . , . h h' t plarant qUI ne maintenir l'heptade, certains auteurs lsmaehens c erc eren un rem " ' 
fut autre qu'Adam 10. ,. T "r' I 

Nos heresiographes imamites laissent entrevoir que dans llsma~ Isme 1111 !U 

- celui des remiers Cannathes - la doctrine des ul~l al-'azm seA s.ltue d~ns l~n 
contexte fra~chement antinomiste. Le '{.iilzir de la L01 est Ie « chatlmTt ~n~nJ
diat » im ose par Dieu aux hommes a partir de Noe. En .a?rogeant. a, 01. ~ 
Mllhamm~d, MuJ:tammad b. Isma'Il a reinstaure l'e~at £aradls~aque ~Ul regnalt} 
1,,' e d'Adam alors qu'il n'y avait pas encore de san a. Mals, pOUl. autant qu II 
epoqu, ., 'I' Ue L01 ? fait artie des ula al-'azm, Ie Qa'im n'a-Hl pas rev~ e ~ne nouve '. 

. 0n autre temoignage ancien sur les Carmathes eclane quelque_pel!. c~ P~I ado~~: 
II s'a it du recit d'Ibn J:Iamdan, medecin du c~ef :arI?~the Abu Talm, lecuel ! 
par I~n Rizam. Celui-ci rapporte les paroles .q~ A~u ra~ll' pron?n9a en ~19/931 a 
l'occasion de l'avenement du Qa'im, un certam AlI, ongmalre d Ispahan. 

Sachez que la religion veritable (ai-dIn) est maintenant apparue. C'est la rel~g~on 
de notre pere Adam, alors que toutes nos croyances anterieures se "sont ave~ees. 
fausses. Ce que les prophetes vous ont raconte, les I?aroles de MOise: de !e~us 
'et de Muhammad, n'etaient que des mensonges et des leurres. La vraJe rehgl~n 
e'st la religion injtiale d'Adam (dIn Adam al-awwal), alors que tous _c~s proph~
tes n'etaient que des imposteurs (daggiilan) et des charlatans (mu(ualun). AUSSl, 
maudissez-les ! \I 

Pour les Carmathes les plus radicaux, il existait donc. u?e l:el.i~ion a l'epoqu.e 
d'Adam, que Ie Qa'im restaure:a. Reste a savoir si cette relIgIOn 1I1Itmie comportalt 
une loi et, si oui, queUe en etalt la nature. , 

'Les textes ismaeliens de l'epoque confirment pour une large part les donnees 
fournies par ces sources hostiles aux Carmathes. _., d' 'I . 

A eine quelques annees apres qu'al-NawbabtI et al-Qumml alent ~'e Ig,e. ems 
heresi~graphies respectives, MuJ:tammad al-Nasa!I, chef de la da'wa Ismae~~enne 
a Nisapur puis a Buhara, ecrit Ie Kittib al-Ma~l~ttl, probablement vers 911, '. eet 
ouvrage, dont aucun ~lanuscrit n'est actueUement co~n~, provoqua une p?~emlq~e 
au sein de la da'wa en Iran et en Transoxiane. Les ecnts de ses adversanes et e 

9. S. M. Stern, SllIdies ... , p. 31, 55; F. Daftary, « The Earliest_Ism~'I~Is », p. 230, 243. 
10 Telle seranotamment la position de Mu~ammad al-Nasafl; VOH mfra. , _ I' r ., 
11' Ce Jassa e tire de l'ouvrage perdu d'Ibn Rizam, est cite par al-J;?ahabI dans s~m Ta n!} a -IS alii, 

sou~ I'a';nee 3~i. Je traduis Ie texte imprime dans Miskawayh, Tagiirib al-umam, ed. H. F. An:edro~; 
L C · 1914 1916 t II P 58' cf W Madelung, « Fatimiden und Ba~ramqarmalen », Del Isla 

e alre - ,.,. , ., . . . 'd (875 973) Munchen 34 (1959) 76 ' H Halm Das Reich des Mahdi. Del' Aufslleg del' Fatlml en - '. . 
' p. ,., . , 'd HT . I st urs" . vOIr mon 1991 p 231-232. Dans son discours, Abii Tahir evoque Ie theme es rOlS mpo e , 

article :< La tMorie des Trois Imposteurs et ses pn!tendues origines isl~~ique~ », da~.s C. Ca.nlluye~I:; 
J. Grand'Henry (ed.), Incroyance et dissidences religieuses dans les clvlb~atLOns ollentale;. Ja~f93 
Ryckmans inlIlemoriam (HActa Orientalia Belgica" 20), Bruxelles, Louvam-la-Ne~Ve?Oo(?8\ bi~" 

12 Cette date a ete proposee par W. Madelung, Religious Trends III Early Islallllc :lan ,.? ~~ 
Lec~ures on Iranian Studies" 4), Albany 1988, p. 96. Sur al-Nasafi, voirm~n article« D~e lsma l~t:~lC d~ 
Denker des 10. und frUhen II. Jhs. », a paraltre dans U. Rudolph (ed.),. D~e Phllosophz I 
islalllischen Welt, HGrundriss der Geschichte der Philosophie", Bale 2007, amsl que 1. K. Poonawa a, . 
« al-BazdawI, Abii 1-l;Iasan Mul)ammad b. A~mad al-Nasafi », dans EP. SllPPI. 3-4, p. 131. 
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ses detenseurs nous ont transmis des fi'agments du Mab~az, de sorte que nous pou
vons nous former une idee approximative de son contenu 13. 

Ainsi, Ie Kitiib aZ-I#iib de son contemporain Abu I;Ifitim al-Razl, dans lequel 
ce dernier se propose de « corriger » (ao!la(w) les erreurs contenues dans Ie Kitab 
al-Mab~az, no us apprend que Ia question de savoir si Adam etait un Enonciateur 
(Natiq), un prophete ayant revere une sarf'a, et s'il pouvait etre compte parmi les 
!tla al-'azm, eta it un des themes majeurs de Ia controverse. Sans doute par souci 
d'eliminer 'All de la liste des « prophetes-enonciateurs », tout en maintenant la 
heptade, al-Nasafi avait soutenu qu'Adam etait Ie premier des sept ula aZ-'azm, 
suivi par Noe, Abraham, MoYse, Jesus, Mul)ammad et Ie Qa'im. Neanmoins, Adam 
n'a pas instaure de Loi: il ne fait pas partie des a~(1tib aZ-sarti'i'. Son cycle, Ie plus 
long dans I'histoire du monde, ne fut pas marque par la revelation (tal1zfl) d'une 
Loi comport ant un sens apparent (?,tihilj et un sens cache (bafin). Aussi, Adam n'a 
jamais nom me de Fondement (asiis) comme depositaire du be/fin: Seth n'etait que 
Ia porte (bab) ouvrant sur sa sagesse ((l.ikma). Celle-ci, qui comprend la science du 
Taw(J.f~d, etait directement accessible, sans qu'elle ne soit cachee sous Ie voile d'une 
Loi apparente. Des 10rs, I'acquisition de la science ('ibn) n'exigeait aucune pratique 
('amal), aucune soumission a une Loi positive. Yelle etait la situation paradisiaque, 
qui prit fin lorsque des vices (lJasti'is) multiples corrompirent Ie genre humain, 
causant l'ouverture du cycle de Noe, Ie premier a avoir etabli une Loi et a avoir 
ctesigne un Fondement l4

• En d'autres tennes, la Loi est un chiltiment impose par 
Dieu aux hommes par Ie biais des a~biib al-sal·iiT. Son apparition sous Noe, sans 
doute en rapport avec Ie deluge, mit un tenne au paradis terrestre. 

La question est reprise dans Ie Kitiib al-Sagara, attribue a Abu Tammam, un 
diSciple d'al-NasafiI5. Abu Tammam s'y rallie a l'opinion emise par « Ie sage» 
(al-(1akfm) dans son Kitab al-Rii(w, ouvrage inconnu par ailleurs: Adam n'a pas 
revele de sarf'a, ce qui n'empeche que son cycle fut marque par I'action ('amal) 16. 

13. On trouvera un inventaire des sources contenant des fragments du Kitiib al-Ma(z$iil dans 
mOll article « Les bibliotheques .ismaeliennes et la question du neoplatonisme ismaelien », dans 
C. D'Ancona (ed.), The Libraries of the Neoplatonists. Proceedings of the Meeting of the European 
Science Foundation Network" Late Allliqllity alld Arabic Thought. Patterns ill the Constitl/tion of 
European Culture" held ill Strasbollrg, March 12-14, 2004 ("Philosophia Antiqua" 107), Leiden 
2007, p. 484-485. 

14. Abu l;Iatim al-RlizI, Kitiib al-!$lii(l, ed. 1;1. Mi'niichihr et M. Muhaqqiq, intr. ang!. S. Nomoto 
("Wisdom of Persia" 42), Teheran 1377 S(1998, p. 64-67, 79, 84; cf. W. Madelung, « Das {mamat in 
derfrUhen ismailitischen Lehre », Del' Islam 37 (1961), p. 102-103. 

15. Ce livre a connu un destin singulier. II fut d'abord edite par 'Arif Tamir sous Ie nom d'un dii', 
syrien du XVI' siecle, Abu FirasSihab aI-DIn al-Maynaqi, SOilS Ie titre Kitiib al-Icfti(1 (Beyrouth 1965). 
Plus tard, Tamir a republie un texte quasiment identiqlle, mais sous Ie titre de Kitiib Sagarat al-yaqfn, 
attribue cette fois a 'Abdan, un chef carmathe du IX' siecle! (Beyrouth 1982). En outre, ces deux 
editions mediocres ne contiennent qu'une partie de I'ouvrage. Une version integrale est conservee 
dans un manuscrit de la collection Hamdani; cf. P. Walker, «AbU Tammam and his Kitiib al-SI/ajara: 
a New Ismaili Treatise from Tenth-century Khurasan », Journal of the Americall Oriental Society 114 
(1994), p. 343-352. 

16. Abu Tammam, Kitiib al-Sagara, Ms. Hamdani, fo!. 197a, cite d'apres P. Walker, « Abu 
Tammam », p. 347. Le passage qui se refere au Kitiib al-Rii(w manque dans les deux versions pllbliees 
par Tamir. P. Walker (ibid.) emet I'hypotMse que I'auteur du Kitiib al-Rii[/a ne sera it autre qu'al
NasafI. Toutefois, comme P. Walker Ie remarque lui-meme, selon Ie temoignage d'Abfi I;Hitim, al
NasafI aurait soutenu que Ie cycle d'Adam eta it depourvu d'action. 
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AbU Tammam ajoute l'explication suivante: « Quant Ii Adam, il n'avait pas de 
sarf'a, puisqu'il commandait des actions (a'mal) tout en tolerant qu'on les neglige. 
La definition de l'action est ce qui peut etre neglige, tandis que la definition de la 
sarf'a est ce qui ne peut etre neglige» 17. Cela signifie sans doute qu'li l'epoque 
d'Adam, il n'y avait pas de contrainte juridique de nature religieuse, mais une sorte 
de « loi naturelle » sans laquelle la vie en societe serait impossible. Nous verrons 
qu'AbU Ya'qUb al-SigistanI adoptera en eifet une position qui va dans ce sens. 

AbU Hatim al-RazI, qui dirigeait la da'wa ismaelienne de Rayy, a severement 
critique les theses soutenues par ses com~gues du Khorassan et de Transoxiane, en 
premier lieu al-NasafiI8. Pour AbU I:Iatim, il est hors de question qu'Adam fasse 
partie des lila aZ-'azm. Cela est non seulement contraire au Coran (il cite Ii cet effet 
S. 20:115), mais contredit la notion meme de la 'azfma qui implique l'abrogation 
(nash) d'une Loi et son remplacement (tabdll) par une nouvelle. Or, Adam n'a 
abroge aucune Loi, puisqu'i] n'y avait pas de sarf'a avant lui 19. Des lors, les a:jbCib 
al-'aza'im sont au nombre de cinq: Noe, Abraham, MOIse, Jesus et Mulfammad. 
Apres lui, il n'y aura plus d'Enonciatevur, plus d'auteur d'une ~ouvelle Lopo. Abu 
Hatim cite Ii cet eifet une tradition de Ga'far al-Sadiq: « Les seIgneurs des enfants 
cl'Adam' sont cinq. Ils forment Ie pilier autour 'duquel tourne Ie moulin. Ce sont 
ceux qui sont doues d'une ferme resolution parmi les envoyes, a savoir Noe, 
Abraham, Mo'jse, Jesus et Mul;tammad »21. Apparemment, Abn I:Iatim se rallie 11 
une these proche de celIe defendue par les Duodecimains: ni Adam, ni Ie Qa'im 
ne font partie des uia al-'azm; ce dernier n'abrogera pas la Loi de Mulfammad et 
il n'en instaurera pas de nouvelle. 

Contre al-Nasafi, AbU I:Iatim soutient qu'Adam est Ie premier des a:j(lCib 
al-sarc7'i'. II est Ie premier Ii avoir promulgue les prescriptions religieuses, tant en 
leur sens apparent qu'en leur sens cache. II a etabli une sarf'a et a designe Seth 
comme son Fondement, Ie depositaire du ba!in de sa Loi. Pretendre, comme Ie 
fait al-Nasafi, qu'au cours du cycle d'Adam la science du Tawbfd etait directement 
accessible, sans la necessite de recourir Ii l'action, est absurde. Car il n'y a pas 
de science (,ibn) sans action ('al1lal), pas d'exegese esoterique (ta'wfl) sans reve
lation d 'une Loi exoterique (tallzfl), pas de sens cache (bafin) sans sens apparent 
(?,iihir)22.' Au contraire, « la connaissance va de pair avec l'action »: ceci est'le 
fondement de la sagesse ((likma) selon l'opinion des sages. Ceux-ci disent en effet: 
« la sagesse est l'action associee Ii la connaissance »23. 

17. Je traduis d'apres la citation arabe donnee par P. Walker, « Abu Tammam », p. 347, n. 31, a base 
du Ms. Hamdani. Le passage tel qu'il figure dans les deux editions de Tamir (JcjaiI, p. 7; Sagara, p. 11) 
est corrompu. 

18. Sur Abu I:Hitim al-Razl, voir man article « Die isma'ilitischen Denker des 10. und frUhen 11. 
Jhs. ». 

19. Abu J:latim al-Razl, I~la(l, p. 59-61, 65-66, 71, 75; cf. J:lamld aI-Din al-Kirmanl, Kitab al-Riyacj, 
ed. 'ArifTamir, Beyrouth 1960, p. 176. 

20. Abu J:latim al-Razl, I#a(z, p. 60-61, 71. 
21. ibid, p. 61. 
22. ibid, p. 60-62, 67, 70, 79. 
23. ibid, p. 67; cf. Kirmanl, Riyacj, p. 177. Cette phrase exprime une these centrale de l'ismaelisme 

« modere », celie de la complementarite entre« Ie culte par l'action » et « Ie culte par la connaissance» 
(voir mon article « Au-dela de l'apparent: les notions de ~ahir et ba{ill dans l'esoterisme musulman », 

Orielltalia Lovalliensia Periodica 25 (1994), p. 202-206). En meme temps, elle rappelle Ie principe 
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Toutefois, AbU I:Iatim laisse subsister une certaine ambiguIte au sujet du sep
tieme et dernier cycle, inaugure par Ie Qa'im. II met en parallele, d'une part, la 
distinction entre les six jours de la creation, qui correspondent aux six jours de 
la semaine pendant lesquels il est necessaire de travailler, et Ie septieme jour, qui 
est ferie et au on ne travaille pas, et d'autre part, Ia distinction entre les six cycles 
(d'Adam Ii Mul,lammad) marques par l'equilibre entre science et action, et Ie sep
tieme cycle, depourvu d'action 24. Faut-il en conclure que Ie Qa'im, qui n'apportera 
pas de nouvelle Loi, abrogera Ie ?,iihir de Ia Loi de Mul,lammad et n'en maintiendra 
que Ie batin? AbU I:Iatim ne s'exprime pas clairement Ii ce sujet25. 

AbU Ya'qiib al-SigistanI, Ie successeur d'Abn I:Iatim al-RazI a la tete de la da'wa 
ismaelienne de Rayy, a vivement critique les attaques de ce dernier contre les posi
tions d'al-NasafI. 11 y a cons acre son Kitab al-Nu:jra, qui semble perdu mais dont 
des extra its ont ete conserves dans Ie Kitab al-Rivad de HaniId aI-DIn al-KirmanI 
(m. apres 1021)26. ., . 

SeIon al-SigistanI, il est hoI'S de dOtHe que l'epoque d'Adam etait depourvue de 
sarf'a. Les arguments invoques par Abn I;Iatim afin de prouver qu'Adam faisait 
partie des a~bab al-sara'i' - comme Ie verset cOl'anique « Raconte en toute verite 
l'histoire des deux fils d'Adam: ils offrirent chacun un sacrifice» (S. 5:27) - n'ont 
aucune valeur. AbU I:Iatim avait en effet soutenu que ce sacrifice n'aurait ete pos
sible sans les prescriptions de Ia sarf'a 27• Or, repond aI-SigistanI, Ie sacrifice dont 
il est question ici n'est pas celui des moutons et des chameaux impose par la Loi 
religieuse, mais il s'agit au contraire d'un sacrifice symbolique. En outre, la suite 
du texte cOl'anique contredit les affirmations d'AbU I:Iatim : « Dieu envoya un cor
beau qui se mit a gratter la terre pour lui montrer comment cacheI' Ie cadavre de 
son frere » (S. 5:31). Puisque les regles de I'enterrement relevent de Ia SalTa, il est 
manifeste qu'Adam n'avait pas etabli de Loi religieuse 28 • 

AI-SigistanI soutient contre AbU I:Iatim qu'il est tout Ii fait possible d'acquerir 
la science du Taw(ffd et de rendre un culte a Dieu sans passer par une Loi exte
rieure. En temoignent les anges qui, a l'epoque d'Adam, glorifiaient leur Seigneur 

aristotelicien de la complementarite entre la philosophie pratique et la philosophie theon~tique, tel 
qu'il fut formule par al-Kindl et ses disciples, auxquels les auteurs ismaeliens du x' siecle, dont Abu 
i:latim, ont emprunte une large part de leurs notions philosophiques. Voir ii ce sujet man article « Une 
classification ismaelienne des sciences. L'apport d'Abfi Ya'qfib al-Sijistilnl a la tradition d'al-Kindl », 

dans A. Akasoy, W. Raven (ed.), Islamic Thought ill the Middle-Ages. Studies ill Text, Transmission ~ 
and translaiOll, ill hOllour of HailS Daiber ("Islamic Philosophy, Theology and Science. Texts and 
Studies" 75), Leiden, Boston 2008, p. 77-90. 

24. Abu I;liitim al-Razl, J#ab, p. 78-79. 
25. Cette question etait des plus delicates, vu qu'il l'epoque d'Abu J:latim, Ie Qa'im Mul)ammad 

b. Isma'H etait deja appal'll; cf. W. Madelung, « Das Imamat », p. 104. 
26. Sur Abu Ya'qub al-Sigistanl, voir mon article « Die isma'ilitischen Denker des 10. und frUhen 11. 

Jhs.!>, ainsi que P. E. Walker, Early Philosophical Shiism. The Ismaili Neoplatonisl1l of Aba Ya'q17b al
Sijistall'i, Cambridge 1993; Id., Abu Ya'qub al-Sijistani. Intellectual Missionary, Londres, New York 
1996. 

27. AbU I;latim al-Razl, I#a(z, p. 68; cf. H. Halm, Kosl1lologie lind Heilslehre derfriihell Isma'fl'iya. 
Eine Studie zur islamischell Gnosis ("Abhandlungen fUr die Kunde des Morgenlandes" 44/1), 
Wiesbaden 1978, p. 101-102. 

28. Kirmiinl, Riyiicj, p. 178-179, 181. 
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et executaient ses ordres sans etre soumis a la contrainte (taklif) d'une sarf'a 29• 

Celle-ci ne fit son apparition qu'li une epoque posterieure, suite Ii la rebellion et Ii 
l'insubordination des hommes qui ont neglige de reconnaltre 1'autorite des digni
taires religieux ((wdad) et ont prefere suivre l'adversaire (al-(lidd)30. Noe fut ainsi 
oblige a soumettre l'humanite a la contrainte d'une Loi: il fut Ie premier des a~(1ab 
a l-.sara'i' 31. 

Pour al-SigistanI, la sarf'a n'est autre qu'une punition qui a fait plus de mal 
que de bien. L'imposition d'actions et de prescriptions a eloigne un grand nombre 
d'hommes de la connaissance du TaW(1fd et les a conduits vers l'anthropomor
phisme (tasbfh). En outre, elle n'est d'aucune uti lite pour acquerir la science. Dans 
l'organisation (tarkfb) et l'ordre (na:pn) de I'univers, par c~ntre, il y a d'innombra
bles signes (isarat) qui se referent au Taw(1fd. La structure du monde sensible, la 
composition des corps, Ie melange des elements constituent autant d'indices de la 
sagesse divine, qui ne sont point lies a l'imposition d'actions et de contraintes 32 • 

Des lors, quand Ie Qa'im abrogera les Lois, les hommes ne retourneront pas a 
un etat d'ignorance. II ne fera que restaurer la situation initiale, celle du cycle 
adamique, durant lequel la science du Tawbfd etait directement accessible, sans 
Loi exterieure, sans actions et sans contraintes 33• Le nombre des ashab al-sarCi'i' 
est ainsi limite a cinq: ni Adam, ni Ie Qa'im-n'en font partie34 • CO;1trairement a 
al-Nasafi, al-SigistanI identifie les llUi al-'azm avec les a~(1ab al-sara'i' et se ral
lie ainsi a l'opinion commune, celle d'Abii J:latim et des Duodecimains, qui sera 
reprise par al-KirmanI: il y a cinq uta al-'azm, Ii savoir Noe, Abraham, MOIse, 
Jesus et Muhammad35 • 

L'histoin~ de l'humanite, telle qu:elle fut con9ue par al-SigistanI, se deroule 
donc selon un schema cyclique36• A 1'origine, les hommes - tout comme les 
anges - adoraient Dieu sans avoir recours a une Loi exterieure, sans etre soumis 
a la contrainte (taklif) de prescriptions imposees. Suite ii leur insubordination et 
a leur orgueil, aveugles par Ie demon qui les incitait a se rebeller c~ntre Dieu, ils 
furent punis non seulement par Ie deluge, mais aussi par Ie joug de la satta que 
Noe leur imposait. La science fut voilee sous l'exteriorite de la Loi, ce qui marque 
l'ouverture d'un « cycle d'occultation » (dawr al-satr). Celui-ci prendra fin avec 
l'achevel)1ent du cycle de Muq.ammad, Ie dernier des a~?1iib al-sarii'i', lorsque Ie 
Qa'im retablira la situation initiale en ouvrant un « cycle de manifestation» (dawr 
al-kasj)'par l'abrogation de la Loi exterieure. Alors, la science du TaW(1fd sera a 
nouveau directement accessible. Comme Ie remarque avec raison Heinz Halm, 

29. Ibid, p. 187-188. 
30. Ibid, p. 190. A cette page, it faut sllpprimer, a la ligne 5,fa-llaqiil, formule qui introduit a chaque 

fois la refutation d'al-KirmiinT: Ie passage qui y fait suite est manifestement une citation du Kitab 
ai-Nt/Fa. 

31. Ibid, p. 193. 
32. Ibid, p. 194; cf. W. Madelung,« Das Imamat », p. 106-107. 
33. KirmanT, Riyacj, p. 198, 206. 
34. Ibid, p. 204. 
35. Abfl Ya'qflb al-SigistanT, Kitab al-Jftibal; ed. I. K. Poonawala, Beyrouth 2000, p. 141-142; cf. 

P. E. Walker, Early Philosophical Shiis11l, p. 28, 166 n. 12, 183 n. 11. Meme enumeration chez les 
Iuwan al-~afa', Rasa'i!, t. III, Beyrouth 1957, p. 207. . 

36. P. E. Walker, « Eternal Cosmos and the Womb of History: Time in Early Ismaili Thought », 
IJMES 9 (1978), p. 355-366. 
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peu de textes ismaeliens reffetent d'une maniere aussi explicite l'antinomisme 
du mouvement « carmathe », auquel al-Nasafi, Abu Tammam et al-SigistanI 
adheraient37• 

En son Kitiib al-Riyarj, J:lamld aI-Din al-KirmanI - que 1'on peut considerer 
com~e l~ rep.resentant par e.xcellence de 1'« orthodoxie » fatimide 38 - s'insurge 
avec mdIgnatlOn contre 1'attltude antinomiste adoptee par al-SigistanI. « Je ne 
comprends pas comment il a pu soutenir pareille chose! », s'ecrie-t-il face a l'affir
mation du Kitiib al-Nuifra que les ames ant nullement besoin des actions prescrites 
par les L?is. exterieures mais que ces dernieres exercent au contra ire un effet per
vers, en elOlgnant les hommes du Taw/:lfd et en les poussant vel'S 1'anthropomor
phisme. AI-Kirm.anI essaie neanmoins de disculper son celebre predecesseur, dont 
les ouvr~~~s avale~t ete adop~es par la da'wa fat~mide: « Peut-etre cette parole 
~-t-elle ete mtrodUlte dans Ie lIvre par des adversaJres, afin qU'elle soit attribuee it 
I auteur du livre. Alliihu a'lamu »39. 

La reponse d'al-KirmanI, loin de nier que l'organisation du monde contient 
d'innombrables signes se rei'erant it la sagesse divine et ii la science du Tawhfd, 
insiste sur I'incapacite de l'intellect humain a decrypter ces signes et it acqu€rir 
cette. science_ par ~oi-m~me. II lui faut un guide, qui 1'eclaire et lui apporte 1'ins
tructIon (ta'lzm) necessalre. Or, Ie contenu de cette instruction forme une unite qui 
s~ppose l,a r~vela~ion exterieure (tanzfl) et l'exegese esoterique (ta'wfl), la science 
( 11m) et 1 action ( amal), Ie sens apparent (?,iihir) et Ie sens cache (hatin). Des lors, 
Ie salut de 1'ame humaine reside dans la pratique simultanee du « culte par l'ac
tio~ » (?~-'ihada a[-'amalfya, qui se rapporte au ?,iihir et suppose Ie tanzll d'une 
LOl exteneure) et du« culte par la connaissance» (al-'ibada al-'ilmfya, lie au biitin 
et au ta'wfl de la sarf'a). Les deux cultes sont indissociables: iln'y a pas de scie~ce 
sans pratique, et vice-versa 40. 

En outre, au lieu de representer une nuisance pour 1'ame ou pour la societe 
commeTaffirmait al-Sigist1i.nI, la Loi exterieure est selon al-KirmanI necessair~ 
afin de garantir la survie (baqa') de l'espece humaine. En effet, la sarf'a prescrit 
un ensemble d'actions qui doivent premunir I'humanite contre 1'aneantissement 
comme les regles qui interdisent Ii verser Ie sang ou qui garantissent la propriete d~ 
chacun. Sans ces regles, les hommes se detruiraient mutuellement; les plus forts 

37. H. Hahn, Kosmologie, p. 102. A en croiJ-e la tradition ismaelienne posterieure, aI-SigistiinT aura it 
ete.gagne ~ Ia ca~.se fatimide it une epoque non determinee de sa carriere; voir P. E. Walker, Early
Phl~Osophlcal Shusm, p. 20-21; Id., Aba Ya'ql7b al-Sijistanf, p. 20. En revanche, l'appartenance d'Abu 
i:latIm al-RazT Ii la mouvance carmathe pose probleme; voir S. Nomoto, introduction anglaise dans 
RazT, I~lii!l, p. 8-9. Bien qu'il ne semble pas avoir reconnu la legitimite de l'imamat des Fatimides il 
represente une forme d'ismaelisme modere proche de l'orthodoxie fatimide, telIe qu'elIe fut etabiie 
par Ie Qii~T al-Nu'man et par al-KirmanT. 

38. Sur al-KirmiinT, voir mon livre La Quititude de l'Intellect. Ntioplatol1isme el gnose ismaelienne 
d~n~ I'lEllVre de lfa11lfd ad-Dfn al-Kirmanf ("Orientalia Lovaniensia Analecta" 67), Louvain 1995, 
amSl que P. E. Walker, lfalllfd al-Dfn al-Kirmanf. IS11laili Thought in the Age oj a/-Hakim ("Ismaili 
Heritage Series" 3), Londres, New York 1999. _ . 

39. KirmanT, Riyiicj, p. 195. 
40. Ibid, p. 183, 194-195; rd., Kitab al-Ma~c7b'!ljf Iibal al-Imama, ed. Mu~\afii Giilib, Beyrouth 

1969, p. 68-69. Sur la compJementarite entre les deux cuItcs et l'equilibre entre Ziihiret balin doctrine 
fondamentale de l'ismaelisme fatimide « modere ", voir P. E. Walker, lfa11l-,d aI-DIn 'al~Kirmalll, 
p.62-79. 
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subjugueraient les plus faibles, s'empareraient de leurs biens et Ie monde sombl:e
rait dans Ie chaos. Aussi, les Lois et Ie « culte par l'action » qui s'y r.apl?ort~, ont-l~s 
ete etablis pour former les ames 11 une conduite morale et pour les mClte:- ~ acque
rir des habitudes nobles. Des lors, la Loi a ete instauree par la sagesse dIVme 41

• 

La presence d'une Loi etant i,nheren~e 11 t~ute ,so~iete humaine, la, sarf'a 
a ete etablie parmi les hommes ~es Ie d.e~:>Ut, ~ es~a-~I~e des Ie cycle d ~da~n: 
Al-Kinnani souscrit entierement a la posItIon d Abu I:Iatlm: en tant que plel~Iel 
des Enonciateurs (NUlaqa'), Adam a instaure une sarra. Comme chaque prophete, 
il a appele les hommes au T.aw(ifd, mais il n',aurait Pl~ Ie !aire san~ s~;f'a et sans 
prescriptions legales42 . Au lIeu de prouver qu Adam n avalt pas de Sc;,' I a, Ie verset 
coranique S. 5:31 imp~ique Ie cont.raire: Ie ta.'wp ?~ verset, ~econ~alt d~ns le cor
beau Ie was!, Ie deposltalre du batzn de la LOI revelee par 1 Enonclateu~, en ce cas 
Adam43. Dieu envoya Adam comme premier Na~iq avec une sarf'a et 11 en con~a 
Ie batin 11 son was! Seth. Leur mission consistait 11 enseigner aux hommes ceo qu'IIs 
ne pouvaient apprendre par eux-memes et Ii les aider 11 acq~erir la perfectIOn de 
leur ame par la pratique des deux cultes: l'action et la co.n~alssance44: 

Si au cours de tous les cycles les hommes sont soumis a la contramte ?e pres
criptions legales, il en va de meme pour les anges. Al-Kin~an.I con teste vIVeI?~n~ 
la these defendue par al-SigistanI, selonlaquelle les anges n etalent pas mukallifun. 
Dieu leur imposa au contraire la contrainte de se prosterner devan~ Ad~m. Or, 
la prosternation fait partie des prescriptions liees au culte par l'actIOn, mcluses 
dans la sarf'a. Tout comme les hommes, les anges - du moins les anges dans Ie 
« monde de la nature» (,alam al-tabl'a) -n'atteignent la ?erI?anence et la perf~c
tion de leur essence qu'en pratiquant les deux cultes par 1 actIOn et par la co~nals
sance. C'est l'unique voie qui leur permet d'acce~er 11 leu~ seconde perfectl?n et 
a devenir pareils aux anges dans Ie « monde .de 1 mst~uratlOn ~t de J emanatIOn» 
('alam al-ibda' wa l-inbi'iil) : il s'agit des drx: Intell~gen~es separees, les seules. 
creatures qui ne sont soumises a aucune contramte pUlSqu elles possedent des leUl 
origine la seconde perfection45. _ , . 

Tout comme Abu I:Iatim, al-Kirmanilimite Ie nombre des ulu al-'azm a cl.nq, 
en exoluant Adam et Ie Qa'im46. Ce dernier n'instaurera pas de nouvelle LOI. et 
il n'abrogera pas immediatement la Loi existante, a savoir celle de MuJ:tammad. 
Aussi longtemps que perdure Ie monde de la nature, il faut u,ne L,oi qui regIe la 
pratique des deux cultes, indispensables aux ames afin d'~cceder a leur seco~de 
perfection. Ce n'est qu'a la fin des temps, lorsqu<:, Ie derI1le~' cycle sera b,ou,cl~ et 
qu'aura lieu la « nouvelle creation» (al-lJalq al-gadfd),. qUlmarque la re~en~ra
tion de tous les etres ayant accede a Ia seconde perfectIOn, que les prescnptIOns 

41. KirmiinT, Riyti<;l, p. 190-192, 195. 
42. Ibid, p. 177-179, 18I. 
43. Ibid, p. 184-185. 
44. Ibid, p. 192, 197-201. . . . 
45. Ibid, p. 187-189, 202-203. Sur la distinction entre la premiere et ~a se<;~nde perfe.ct.lOn, q~l Joue 

un role central dans la noetique et I'eschatologie d'al-KirmiinT et de I'lsmaehsme \aYYlblte, vOIr mon 
article « Peljectio prima - peljectio secullda, ou les vicissitudes d'une notion, de S. Thomas aux 
Ismaeliens tayyibites du Yemen », Recherches de Th€ologie et de Philosophie medievales 66 (1999), 
p.254-288. . 

46. KirmiinT, Riyti<;l, p. 189, 208: Noe fut Ie premier des a~/.ltib al-'azti'im, en ce sens qu'il fut Ie 
premier iI abroger une loi anterie\lre (celie d'Adam) et it en instaurer une nouvelle. 
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- du moins celles liees au culte47 - seront devenues superftues. Le « Maitre de la 
Grande Resurrection » (~ii(lib al-qiyiima al-kubrii) suspendra alors la da'wa et Ie 
ta'lfm et abolira toutes les Lois exterieures 48 • 

On voit qu'al-Kirmanl aborde la delicate question de l'abrogation de Ia sarf'a 
par Ie Qa'im avec beaucoup de prudence et surtout qu'illa situe dans un avenir tres 
lointain, en refusant Ie messianisme immediat du courant carmathe49. 11 se rallie 
ainsi a la doctrine officielle des Fatimides, telle qU'elle fut formulee des Ie regne 
d'al-Mu'izz (953-975), notamment par Ie Q1i<;lI al-Nu'm1in (m. 974)50. 

Toutefois, meme parmi les auteurs de tendance fatimide, un courant antino
miste subsiste. Ainsi, Ga'far b. Man~ur aI-Yam an (m. vers 957), un contemporain 
du QadI aI-Nu'man, actif comme ce dernier dans la da'wa fatimide du Maghreb, 
considhe que Ie ?,lihir n'est qu'un moyen pour acceder au ba!in et ne peut par 
consequent exister sans lui. Le barin, en revanche, a une existence propre: c'est 
l'essence reelle ({wqfqa) des choses. Au cours des cycles d'occultation qui s'eten
dent de Noe a Mul).ammad, ?,ahir et barin sont indissolublement lies, puisque la let
tre de Ia Loi et les prescriptions legales cachent Ie blirin et en interdisent un acces 
direct. Lors de la reouverture du cycle de manifestation par Ie Qa'im et Ie retour 
a la situation initiale qui regnait Ii l'epoque d'Adam, Ie Qa'im abrogera toutes les 
Lois, inaugurant une ere de connaissance sans actes cultuels51 • 

Ce courant antinomiste, qui selon Ie temoignage des Mresiographes imamites 
al-Nawbabtl et al-Qummi represente la position initiale de l'ismaelisme et qui tout 
au long du XC siecle fut au centre des de bats entre les principaux dU'lit du Khorassan 
et de Transoxiane, connut uneremarquable resurgence au Caire sous Ie regne du 
calife fatimide aI-Hakim (996-1021), au moment meme ou al-Kirmani formula ia 
doctrine officielle dU regime fatimide. Deux dU'lit ismaeliens dissidents, ~Iamza 
b. 'All et Isma'll al-TamImI, diffuserent dans la capitale egyptienne un nombre 
d'ecrits qui proclament Ia divinite de l'Imam fatimide al-I:Iakim et seront a Ia base 
de Ia religion druze. 

I:Iamza, dans I'epltre intitulee al-Sfra al-mustaqfma (<< La Voie droite ») et 
al-TamIml dans Taqsfm al-' ulam (<< La division des sciences »), decrivent l'histoire 
du monde comme une succession d'innombrables cycles au cours desquels la divi
nite (appelee Mawliinli, « Notre Seigneur ») s'est manifestee sous des apparences 
multiples, tout comme Ies differentes hypostases (fmdad) qui forment Ie monde 
intelligible 52 • 

47. En revanche, les lois « necessaires » ou « rationnelles », comme I'interdiction de tuer et de 
voler, resteront en vigueur aussi long temps qu'il y aura une societe humaine; voir mon article 
« Loi rationnelle et loi imposee. Les deux aspects de la sharf'a dans Ie chiisme ismaelien des x' et 
XI' siec1es », 11 paraitre dans les Melanges de l'Universite Sailll-Joseph. 

48. KirrnanT, Riyti<;l, p. 197,201-202. 
49. W. Madelung, «Das Imamat », p. 125; W. Ivanow, Studies in Early Persian Ismailisl1l ("The 

Ismaili Society Series" A/3), Leiden 1948, p. 147. 
50. W. Madelung,« Das Imamat », p. 89, 93-94; Y. Marquet, « La pensee philosophique et religieuse 

du Qa~T al-Nu'rnan a travers la Ristila Mughiba », Bulletin d'Etudes Orientales 39-40 (19!l7-1988), 
p. 158, 164. 

51. Ga'far b. Man~iir al-Yarnan, Ta'wfl al-zaktit, ms. Leiden 248, cite d'apres W. Madelung, « Das 
Imamat », p. 97. 

52. Voir rnon livre Les Ep/lres sacrees des Druzes. Rasti'if al-Ijikma, vol. 1 et 2, Introduction, 
edition critique et traduction annotee des Imites attribues a I;Jamza b. 'AI;: et a Ismti';:1 at-Tam/mf 
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Au debut de notre present cycle, celui des « hommes » (ins), Notre Seigneur 
apparut sous l'apparence d'al-Bar. J;?U ¥a'a, l'Intellect, s'incorpora dan§ Ie premier 
Adam: «)'Adam pur et universel » (Adam al-~afa' al-kullf), appele Satni153. J;?u 
lv!a~~a, l'Ame, prit l'apparence du deuxieme Adam: « l'Adam rebelle et pa~tiel » 
(Adam al-'a~f al-guz'f), l'Adam de Ia Bible et du Coran, connu sous Ie nom d'Enoch 
(AhnUh).La Parole se manifesta dans Ie troisieme Adam: « l'Adam oublieux et 
mat6ri~1 » (Adam al-nasf al-girmanf) - qui n'est autre que « Eve » - nomme 
Sarb. ou Seth (Sn)54. Enfin, l'AdveJsaire prit l'apparence d'Iblls, appele alors I:Iarit 
b. Tarmaf,t. Originaire de l'Inde, SatnIl emigra au Yemen, ou il organisa sa qa'wa 
en faveur du Taw(lfd d'al-Bar. Il fut assiste par douze Arguments (dont Enoch 
et Seth), ainsi que par des Propagandistes qui, suite it un curieux anachronisme 
hautement significatif, portent les noms des chefs carmathes, dont AbU Tahir et 
Abu Sa'Id 55. Mais l'Adversaire IblIs-J:larit sabot a son action: par l'intermedia~re du 
demon Hubal, il incita Ie deuxieme et Ie troisieme Adam it se rebeller contre SatnIl 
- c'est l'histoire d'Adam et Eve et du fruit defendu - et it detourner les homInes 
vers l'associationnisme56. 

Courrouce par l'insubordination et les mefaits des hommes, Notre Seigneur 
s'est soustrait it leur regard et leur a envoye Noe avec une nouvelle Loi, d'une 
tout autre nature que celIe prechee par SatnIl. En effet, si la Loi d'Adam etait une 
« loi spirituelle» (salTa ra(lan~va) depourvue de toute contrainte legale (taklm, 
celIe de Noe se presente comme une « loi religieuse positive» (sarf'a namilsfya), 
imposant aux hommes des regles et des interdits dont la seule fonction consiste 
it servir de chiitiment. Cette loi ne contient par ailleurs aucune sagesse, mais elIe 
appelle uniquement it adorer Ie neant (al-'adam). Se succedent alors une serie de 
six Enonciateurs, accouples it leurs Depositaires ou Fo~dements respectifs : Noe/ 
Sem; Abraham/Ismael; MOlse/Aron, puis Josue; Jesus/Sam'un; Muf,tammadfAli:; 
enfin MU~1ammad b. Isma'Il. Notre Seigneur et les l:111dad superieurs restaient voi
les it ces Enonciateurs et it leurs Fondements, indignes qu'ils etaient de recevoir la 
Sagesse. Neanmoins, l'Intellect et l'Ame etaient continuellement presents parmi 
eux, mais sans qu'ils fussent en mesure de les reconnaltre57. 

Malgre sa coloration specifiquement druze, cette vision de la « hierohistoire» 
se rattache etroitement it la tradition « carmathe », telle qu'elle transparalt dans 
les ouvrages d'al-NasafI, Abu Tammam et al-SigistanI. Pour les auteurs druzes, 
Adam n'a jamais etabli de Loi exterieure, marquee par la contrainte legale (taklm. 

("Orientalia, Lovaniensia Analecta" 168), Louvain 2007. Ces deux ecrits occupent respectivement la 
douzieme ei la trente-sixieme place dans Ie recueil des Rasii'il al-ljikma, Ie soi-disant Canon druze. 
Sur ce dernier, voir mon article « Le Canon druze et ses arcanes », dans D. De Smet, G. de Callatay 
et J. M. F. Van Reeth (ed.), al-Kitiib. La saeralite dl/ texte dalls Ie moude de I'lslam ("Acta Orientalia 
Belgica. Subsidia" 3), Bruxelles, Louvain-La-Neuve, Leuven 2004, p, 403-424. 

53. En gnose islamique, iidam al-Safii' est I'Anthropos celeste, I'archetype celeste de l'homme. En 
l'identifiant 11 !'Intellect, I;Iamza se rapproche d'al-KirmanT; voir I;IamTd al-DTn al-KirmfinT, Kittib 
Rii/lOt al-'Aql, ed. Mu~taffi Galib, Beyrouth 1983, p. 264-265. 

54. La distinction entre trois Adams differents est un theme recurrent dans la tradition des gulat. 
L'Umlll al-Kiliib, par exemple, mentionne la triade Adam-i Kiifar/, iidam-i 'ii.~letiidam-i Magmiim; 
cf. D. Bryer, « The Origins of the Druze Religion », Der Islam 53 (1976), p. 9. 

55. Voir mon livre Les Epftres saerees des Drllzes, p. 61, 74. 
56. Ibid, p. 60-61. 
57. Ibi(i, p. 61-62. 
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AI-TamlmI dit explicitement qu'Ad 1 . . 
lila al-'~zl1l, dont Ie nombre se limi~;nit ~~I1~~8~as partIe des a.y!lab al-sara'i', ni des 

Les Enonciateurs (sont) : Noe, Abraham MoYse ' 
figure pas parmi eux, puisque la resolu;ion 'a' Jes.us e~ MUJ.!ammad. Adam ne 
alarm), de trancher (qat') et de decider (V j59 z';). \mpl~que I~ faculte de juger 
qu'il Be se trouve en lui aucune resoliit' g~;l1dl . I, e LIvre dIt au sujet d'Adam 

, I .. ,1011 , e sorte que eeux do 'd' fi reso ution (ula al-'azm) sont cinq. Ch d '. ues une erme 
exoterique, qu'il etablit pour ses disci al~~net ~ ces E~onc~a~~urs a .apporte une Loi 
sence, il y avait un Fondement et u b' . ~ux qUI en etment dlgnes; en sa pre
apres son deces A' . N ' n eposltlllre, qui devenait son vicaire (halifa) 

apres. Har~n, Je;us ~~~'uno~ ~~~la~~:~:~~1~~~~:~:;~~ t~~~~ Yusa' b. ;I-Nun 
La SItuatIOn paradisiaque dans la II I . " 

spirituelle» qui leur garantissait un aqu~ e
d

. ~s h~mmes VIva lent SOUS une « loi 
l~rsqu'al-Bar, courrouce par la condu~~e~ lItct a la sag~sse ~u Taw(Ild, prit fin 
d entre eux, decida de se soustraire it Ie e p u~ en plus ehontee de bon nombre 
velIe, celIe de la Loi positive im osee u~~. ~~ga!ds. C?mmen9a alors une ere nou
mier. La Sagesse resta voilee sou~ I' ,~.., ~ Enon:Ia~~urs, ?ont Noe fut Ie pre
que de chiltier les rebelles ui se son~~t~l1C:lIte ~e~ la ~al'l a"qUI n'~ ~'autre fonction 
par I 'Adversaire IblIs : q Ulsse entr amel vers I assocIatIOnnisme (sirk) 

AI-Bar ne cessa de se montrer clement envei's les d ' . 
moment au ils changerent leurs intentions t' .gens e cette epoque, Jusqu'au 
associateurs. Alors ai-Bar se '"'a'cha en emOJgnant de la sympathie pour les 

, ' 1, contre eux et leul' ret' ."' apparmtre Noe fil d L . Ira sa laveur. II leur fit 
, s e amech, avec une LOI toute a t II ,. 

eue auparavant. Noe Ies con via il ad . I' , u re que ce e qu I1s avaient 
("b OJ er e neant et a professer I' ", d I" 

I adat al-'adam Wa tawf:zfd al-sallam)62 UllIclte e ldole 
Les gens de ce siecle s'etant d;nc deto~rne . . . 
nelles, advint I'histoire d'Abel et d C.. spaur smvre leurs oplIllOns person-
dinaires que I'on raconte d'eux L'A~' aJ~, tI:t .tous les fa~ts singuliers et extraor
partisans sur la montagne de Sarand~~31~lefleur :t p~rtlel s'etait etabli avec ses 
tandis qu'IblIs et ses troupes rem lissa~en~ Ie ~ Y prechalent .I'U~~c~te d~ Seigneur, 
dans leur religion a leurs inclinat . no~de d~ leur lmplete et s adoTlnaient 
fils de Lamak, comme Enonciate~~~~ ~~~ ~ers~s, J~s~u ~u ~oment au apparut Noe, 

. e pI emler a etabhr une Loi 64. 

Selon la doctrine druze l'appariti d N. . 
et celIe de l'Intellect sou; l'a on de otJe SeIgneur sous les traits d'al-Hakim 

1 pparence e Hamza Ie Maitre d 1 R' . 
marque a fermeture du « cycle d'occultat" I ' , ,e a esurrection, 

IOn »- e regne des Enonciateurs dont Ie 

58. ~n identifiant les lila al-'azm aux ashiib al-' ._", _ _ '. 
rallIe a la position d'al-SigistanT. .. ' sam I '. al-Tamlml se dlstmgue d'al,-NasafT, mais se 

~~. !~t, :#ii/1, p. 59, donne exactement la meme definition de 'azm 
. ~~on au verset cOl'anique S. 20:115. . 

61. Isma II al-TamTmT Tt - I' 1- . 
422,424. ' aqsll1l a - II um, trad. D. De Smet, Les Epflres saenIes des Druzes, p. 421-

62 Hamza b ''AI- Al S-
• . , . . I, - Ira al-mustaqfma, trad. D. De S ' , . , 

63. II s agJt de la fameuse montagne d'Ad '1"1 met, Les Eplli es sacrees des Druzes, p. 254. 
64 I -'-I' - _ am SUI I e de Ceylan. 

425.' sma I al-Tamlml, Taqslm al-'uh7m, trad. D. De Smet, Les Epftres saerees des Druzes, p. 424-
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dernier fut Mulfammad - et l'ouverture d'un nouveau « cycle de manifestation », 
Comme It l'epoque d'Adam, la:divinite et !'Imam sont It nouveau visibles sur terre, 
permettant aux hommes un acces immediat It la Sagesse, sans l'intermediaire 
d'une L9i ou d'un texte revele, Desormais, to utes les Lois religieuses instaurees 
par les Enonciateurs sont devenues obsoletes, Aussi, Notre Seigneur a ordonne a 
I:Iamza d'extirper les religions et les Lois anterieures, pour autant qu'elles appar
tiennent a des cycles maintenant revolus 65, L'abrogation de la sarf'a, theme que 
I:Iamza aborde des sa premiere epitre datee (Al-Naq(l al-lJajf, ecrite en ~afar 408/ 
juillet 1017), est annoncee par Ie comportement « extravagant » d'al-I:Iakim; son 
execution concrete incombera au Maitre de la Resurrection, c'est-a-dire a Hamza 
lui-meme, « l'Adam de notre epoque »66: « c'est lui qui reniera leurs reiigions 
anterieures, pro clam era qu'il s'agit de Lois associationnistes et infideles, et s'ele
vera contre eux par l'epee et la puissance de Notre Seigneur »67, «Je suis celui qui 
abroge les Lois [,' ,] ; je suis celui qui detruit les deux qiblas, qui aneantit les deux 
Lois [Ie r,ahir et Ie btirin], qui abolit les ,deux professions de foi », proclame-t-il 
dans la predication apocalyptique de 1'« Epitre de l'avertissement »68, 

Nous retrouvons ici Ie theme, recurrent dans l'ismaelisme, de l'abrogation de la 
SalTa par Ie Qa'im et de la restauration de l'ere paradisiaque, adamique, caracte
risee par l'absence de toute contrainte Iegale69, Toutefois, la doctrine prechee par 
I:Iamza et al-TamlmI se distingue des mouvements antinomistes ismaeliens non 
seulement par sa radicalite, mais avant tout par son rejet simultane du ?,ahir et du 
batill, En plusieurs de ses epitres, I:Iamza soutient qu'al-!:Iakim, par ses actions 
apparemment insolites, a abroge la sarf'a en ses deux aspects - ?,ahir et ba{in, 
Ainsi, il ecrit explicitement: « dans Ie present traite, je vais vous expliquer com
ment la Loi a ete detruite pilier par pilier, It la fois en son sens apparent et en son 
sens cache, et je vous demontrerai gue Ie salut ne reside en aucun de ces deux 
sens »70, Le r,ahir etant associe aux Enonciateurs et Ie ba{in aux Fondements, qui 
ne sont que des incorporations de ?1Udlld blamables, les deux aspects de la sarta 
(les « deux Lois» dans Ie langage de I:Iamza) reverent une nature « diabolique »71, 
Ils ont ete imposes aux hommes comme un chatiment, pour s'etre detournes du 
Taw?ffd de Notre Seigneur en faveur du sirk professe par Satan, Des lors, la Loi 
represente I'Enfer dont on ne peut se liberer qu'en acceptant Ie Taw~fd: la doctrine. 

65. J:larnza b. 'All, Badw al-taw!lfd /i-da'wat al-!lQqq, dans D, De Srnet, Les Epftres sacrees des 
Druzes, p, 181. 

66, J:larnza b, 'AlI, Al-Sfra al-/Illlstaqfma, dans D, De Smet, Les Epftres sacrees des Druzes, p, 251. 
67. Ibid., p. 256. 
68. Harnza b, 'All, Risl'ilat al-tahdfr wa i-tanbfh, dans D, De Srnet, Les Epftres sacl'lies des Druzes, 

p,398: .-

69, IJ resurgira au XII" siecle dans I'ismaelisme nizarite; voir C, Jambet, La grande resurrectioll 
d'Alal7!ltt, Les/ormes de ia liberte dans Ie shf';sllle ismaelien, Lagrasse 1990, p, 95-135. 

70, J:lamza b, 'All, Al-Naqrj al-IJafi, dans D. De Srnet, Les Epftres sa crees des Druzes, p. 159. 
71. Sur la nature dualiste de la doctrine druze, qui distingue une hierarchie de (utdiid « lou abies » 

face a laquelle se dresse une lignee de (wdad « bliimables », voir mon article « L'Intellect et son 
Adversaire, La structure dualiste de la cosmologie druze », dans L'Orienl des Dieux 4 (2004), p, 19-
34, 
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u~i~aire libere l'homme de l'emprise de la sarf'e, L .' . :, 
barl1l, du tanzfl et du ta'wfl est la co d't' ' I, ~ le]et slmultane du ?,tihiret du 

Selon !:Iamza, al-Haki~ a ;bro ne \IOn necessa~r~ pour acceder au sa1ut72 , 

PaJ: ~u~ammad: la p~ofession de f;i S~~7:ept « pl1.~~rs » de_ la sm'~'a imposee 
Ie ]eune (-!awm), Ie pelerina e (ha v v ( da): la ~Ilere S!alat), la dIme (zaktit), 
Imams (wala)'a). A leur placge 1'1' 'tggb)I"tla guene sal11te (gzhtid) et la fidelite aux 

l' " , e a I pour ses disc' 1 . . 
et re Ig~euses » (lJi-!al tawhfdfya dfnfva) a ' ., lIP. es, s,ept.« vertus UllItaJres 
protectIOn (bif.z) des frere's l'abando'n (; .. ~)~OII' a vel aCHe (~zdq) du 1angage, la 
sociation (bar'a) des force~ du mal et({/' e tou~ 1es cultes anterieurs, la dis
(~awbfd) de Notre-Seigneur, la satisfactf~l \~fcf:)essIOn, la prof~ssion de l'unicite 
SIOn (taslfm) It ses commandement C . a enye~s ses actIOns et la soumis
rituelle » (sarf'a n7hanf)la) de'p ~' eds sept presCnptlOl1S forment une « loi spi-

. , . , ou! vue e toute contr . t I' I ( 
111 sens apparent, ni sens cache3 Ell' ~m e ega e taklff) et qui n'a 
« loi spirituelle» qui regissait Ie l'nonedP~els,:nte les memes caracteristiques que la 
'. e a epoque d'Adam. 

SI ce.s doctnnes rappellent de pres l'antinomisl 74, 
guent neanmoins par leur radicalite et . I ~e carmathe ,elles s en distin
la dualite entre zahir et btitin qUI'd ,PaJI"elsoucl ~e sortir du moule forme par 

d · . ., oml11e IS am chute E ffi H ' sa octnne comme la « troisieme voie I' .' . n e et, . amza presente 
al-ma?wgga al-wustti) la« vOI'e d. 't »,« .za ':,ole du mIlIeu» (al-tarfqa al-wusta 

. . , 101 e » (a -Slra al III t - ) . , 
nalssance » (al-nusa' al-talit) qui d . , - us .aqlma ou la « troisieme 
salut de l'ame. « Les deux voi~s ecr~r:~e aife~ a~ T~n\l!lfd et conduit tout droit au 
a l'errance, tandis que la voie m6dia 1 -I ,ce e e ,ro.lte. et celle de gauche, menent 
est 1a voie mediane qui vous II;be're dl e edst Ie cheml11 Ideal (manhag) ; Ie but ultime 

es eux autres »75 
Des diSCiples d 'Abu I-Hattab - ce . 1- , .' 

al-~a(Uq - aux propagandIste's druzess y,l: at n,o~Olres ISSUS de l'entourage de Ga'far 
envers les textes reveIes et la sVa .-< ' !smade~lsme a entretenu un rapport ambigu 
I' Ilaqll1en ecouleB' I lens de tendance carmathe (Nasafi Abu T _ ',}en_ q~le es auteurs ismae-
TamlmI) partagent un ensemble de ~once tal~mam, SigistallI! et druze (!:Iamza et 
leurs contemporains imamites ils s d'l s Ielevant du «c1~lIsme originel » avec 
tend It priviIegier Ie batin au detr' e I: ~ngU!~n~ par Une attItude antinomiste qui 
ouverte env~rs les religions etablie~~en u ?,ahlr, men ant parfois It une hostilite 

, Cette attItude particuliere tres diiferente de 11 ' 
illIte, apparalt notamment da~s l'inter "t t' ,ce ~ ~doptee par la tradition ima-
d~s ula al-'azm: Ii ma connaissance c~:t _a !O~ Is~aeh~nr:~ de la notion cOl'anique 
illIte Ii un rejet quelconque du ztihir ~u del cl2 ~st i~n:als lIee dans Ie chiisme ima·
peut etre faite au sujet du role attribue e Q_~I r~gleu:,e, Dne meme observation 
I'abrogation de la sarf'a _ et en particul ~u d a{m- ,ahdI: alors que la question de 
un theme recurrent dans la litterature iSI~~ 'I ~ a LOll m1usulm,ane - par Ie Qa'im est 

e lenne, es mamltes VOlent en lui avant 

72. Voir mon livre Les Epflres sacrees des Dru es ,. _ 
son aspect ?iilzil; constitue l'enfer pOllr les hZ, p. 67-70. L Idee que la sarf'a, du moins en 
al:Y~lIiibf', ~. 131-134, ed. et trad, H. Cor~i~m~~.' se.le~lOuv~ .chez A,~[j. Y~'q[jb al-Sigistanl, Kitiib 
Teheran-Pans 1961, p. 67-69 (t t . b ,I ziogIe 1SI1laeilenne ( BlblIotheque Iranienne" 9) 
C b' . . ex e ara e), 88-89 (trad) La t d' - -. ' 
or III, Tn/ogle ismaelienlle ("Islam spirituel") L . .' '199 ra UctJOn a ete repnse dans Henry 
;~. ~oir mon li~re Les El!ftres sacrees des DI'l;ze:g~~~~-71 4,_p. 113-115. 

'. _a~s, mon lIvre Les Epftres sacl'I,es des Druze~ _ ._ ., . _ 
Consldere a bIen des egards comme une re' ., p. 73 7), J al montre que Ie druzisme peut etre 

75, J:lamza b, 'All. Ai-N(lqd ai-haf,- d' ~I~nce du mouv;ment carmathe, 
• v I, ans , e Smet, Les Epftres sacrees des Druzes, p, 171. 
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.' dO' 't'76 '. ..' I I et inaugurera une ere de JustIce et eqm e . 
tout un'J~St1:ler, q~1 v:~~::~i~s~~'un chiisme plus «modere » dont se rapproche 
r.~r~~~~~~~ If~~:~~;e~ telle ~u'elle fut elaboree par KirmanI et preparee par Abii 

I:Iatim al-RazI. 

76. M. A. Amir-Mm:zzi, Le guide divin, p. 305. 
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BID'A OR SIRR AL-IMAN ? 

Modern Shi'i controversies 
over the third shahiida in the adhiin 

WernerENDE 

Albert-Ludwigs-Universitlit, Freiburg im Breisgau 

On 4th November 1949 Caban 1328sh) Shaykh MuJ:!ammad (ibn MuJ:!ammad 
MahdI) al-Khiili~I, a Shi'i cleric (b. probably 1890), returned to his homeland Iraq 
after almost 28 years of exile in Iran 1. As soon as he had crossed the border, 
Khali~I-Zadah - as he was also called - went to his birthplace, the Shi'i holy city 
of Ka~imlya near Baghdad, with the intention of settling there. His return was 
probably facilitated by Dr. MuJ:!ammad Fa~1il Jaman, who was twice Iraqi Prime 
Minister (1953-54) and also held other important government posts2. 

It should be mentioned here that the Khali~I family is of Arab origin. Its nisba 
is derived from the name of a qarja' in the province of Diyala north of Baghdad. 
Only a few weeks after his arrival in Ka~imIya, the Shaykh began to engage in 
religious and literary activities, much as he had been doing in Iran since the early 
1920s. A survey of his various activities in the country of his exile (including 
political contacts, actions or declarations) would fall outside the scope of the pre
sent article. Suffice it to say here that many of Khali~I's opinions concerning the 
need for religious reform, as expressed in Iraq from 1949 onwards, had gradually 
crystallized during his many years in Iran. Valuable, though scattered information 
about this can be gathered from a number of publications dealing with the life and 
work of Khali~I-Zadah himself as well as that of his father, Shaykh MuJ:!ammad 
MaMl al-Khali~I (b. 1861), also known as "al-Khali~I al-kabIr". The latter had 
lef~ (or rather was forced to leave) Iraq in 1923 as a result of his repeated protests 
against British occupation policy in his homeland. He died in Mashhad in 19253• 

I. In a number of publications there is uncertainty even about the year of Khali~I's return to Iraq. The 
date given above is based on statements by the Shaykh himself in some of his works (such as Risiilat 
jiimi'at madlllat aPi/m i/ii al-'iilam, Baghdad 1954, p. 13), and is corroborated by I. Dabbagh, Aftiib-i 
pallhiin, in Kayhiin-i/arhangf(Tehran), X/5 (serial no 100), July 1993, p. 116-121, in particular p. 119. 
I would like to thank Dr. Khosrow Behrouz for drawing my attention to Dabbiigh's article. 

2. E. Kedourie, "The Iraqi Shi'is and their fate", in M. Kramer (ed.), Shi'ism, Resistallce and 
Revolutioll, Boulder/Col. and London 1987, p. 151, referring to S. G. Haim, "Shi'ite clerics and 
politics: some recent tendencies", in J. L. Kraemer and 1. Alon (eds.), Religion and Govemmelll ill 
the World of Islam, Tel Aviv 1983, p. 165-172 (concerning Khiili~I see p. 168). It should be noted that 
Iaman himself was of Shi'i origin and a native of Ka~imlya. According to al-WardT (see below n. 3), 
Lama!liit, vol. 6, p. 267, it was "Iraqi politics" which made it possible for K.hali~i to return. 

3. For the role of both men see e.g. P. -1. Luizard,"Shaykh Mui).ammad al-Khali~I (1890-1963) and 
his political role in Iraq and Iran in the 19lO/20s", in R. Brunner and W. Ende (eds.), The TwelverSlzia 
in Modem Times, Leiden etc. 2001, p. 223-235; id. (trans!.): La vie de l'ayatollah MahdJ a/-Khfili:jl par 
SOl/fils, Paris 2005; 'AlI aI-Ward!, Lama(liil ijtimii'fya mill tiirfkh al-'Iriiq al-(wdfth, vol. 6, Baghdad 
1976,passim, in particular p. 201-53 and 264-67; 1. Dabbiigh, A/tab and Tariq al-Shaykh Murta<:ia al
Khali~I, Ma'fiidir al-diriisa 'an !layiil al-imiim al-Khiili'fl al-kablr. Baghdad 1969 (this last mentioned 
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After l~is return to Ka~imiya in 1949, Khali~i-Zadah relaunched a madrasa 
there which had been founded by his father. He succeeded in turning it into an 
institute of some repute called Jlimi'at madfllat ai-'ilm4• By the 1950s Khali~i had 
become a prominent figure in Iraq. His lectures and sermons - all aiming at a kind 
of conservative reformism - attracted large crowds 5, and his publications were 
read and discussed by many (mainly Shi'i) readers in Iraq and elsewhere. However, 
a journal called Majallat jlimi'at madfllat ai-'ilm. which appeared in 1954, was 
forced to cease 'publication after the sixth issue, probably for political reasons. 

Over the years Khali~i launched a number of press campaigns against "foreign" 
ideologies. such as Communism and secular Arab nationalism, and also against 
what he considered dangerous trends or schools of thought within Islam. In parti
cular his repeated polemics against the ShaykhIya6 reveal a high degree of hatred 
and intransigence 7. 

As was only to be expected, his words and deeds soon elicited sharp reactions 
from a number of quite different circles and individual authors, including some 
ShaykhIs, but also Sunni Salafis and others. A detailed account of these reactions 
would go well beyond the scope of this articleS. Rather, the following pages will 
focus on one particular aspect of Khali~I's attempt at religious reform. This was 
his appeal to both Shi'is and Sunnis to enter into a peaceful dialogue, to eliminate 
what he considered prejudices and misunderstandings and finally to reach if not 
unity at least a kind of rapprochement (taqrfb). In order to achieve this goal, he 
stressed that both sides must radically revise some of their established (but, in his 
opinion, unlawful) practices. 

publication is not available to me). A rather hagiographic description of Khali~I-Z1idah's activities in 
Iran is 'All Akbar A'lam, Ma?har-i diyanat wa azadf, Tehran 1944. 

4. The name is related to the prophetical tradition: alla madfllat al-'i/m IVa-'A/f babllha. For more 
details about this tradition see n. 5 of my "Success and failure" mentioned in n. 8 below. 

5. This was noted even by European visitors to Iraq at the time, such as M. Reisch, 1m Alita lIacl! 
Koweit, Vienna 1953, p. 213-226, who also provides two pictures of Khali~T in Ka~imlya: one showing 
him standing on a minbar while preaching, and the other walking in the midst of his followers ((owe 
this reference to Prof. Georg Krotkoff). For a number of similar pictures see e.g. the last pages of AI- . 
!Jaqq yadmagh al-ba{i! (below n. 56). 

6. For the Shaykhiyya in general, see D. MacEoin, "ShaykhIya", EI', vol. 9, p. 403-405, and for its 
presence in Iraq see e.g. M. Litvak, Shi'i Sho/ars 0fNilleteellth-celllury Iraq, Cambridge 1989, index 
p, 254. For Basra in particular, to which a considerable number of Shaykhls had migrated from the 
19th century onwards, see R. Visser, Basra, the Failed Gulf State, Munster/Westphalia 2005, index 
p.237. 

7. One of many examples is his pamphlet AI-shihab al-thiiqibff rajl1l a/-11lala/:lida wa-l-shaykl!fya 
wa+nawa~ib, Baghdad 1955. In another he directly attacked the ShaykhI community of Basra (Al
Ba~ra tasta'~il sha'fat al-shaykhiyya, Baghdad 1951). A leading Shaykhl author of the time, Abii 
al-Qasim b. Zayn al-'Abidln (d. 1969), has described the results, in Iraq, of Khali~I's pogrom·like 
agitation. His booklet is called RiMat Baghdad wa-shakwa al-malhii/. It was published in Kerman 
(1371q/1951-19522). 

8. Additional information on the controversies caused by Khali~I can be found in two earlier articles 
of mine, viz. "Erfolg und Scheitern eines schiitischen Modernisten: Mul;ammad ibn MuJ:!ammad 
MahdI al-IJlili~I (1890-1963)", in M. KlOckler and U. Tworuschka (eds,), Gottes ist del' Orient, Gottes 
ist del' Okzidellt: Festschriftfiir Abdoldjavad Falaturi Zllm 65. Gebllrtstag, Cologne and Vienna 1991, 
p. 120-130, and the revised and slightly enlarged English version of it (transl. P. Cam iller), "Success 
and failure of a Shi'ite modernist ( ... )", in A. Monsutti, S. Naef and F. Sabahi (eds.), Tlie Otlier 
Sili'ites. From the Mediterranean to CelltralAsia, Bern 2007, p, 2~1-244. 
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Unlike many other spokesmen 'of Islami . _ . _ . : 
himself with general statements in favour of ~s~~~%eg~~~~e ~hal~~1 dId ~10t content 
recommended practical measures 9 As f. h' I 00 ~tc., ut strongly 
Shi'is, was concerned, he demanded that t~~ as IS ow~ commumty, .the Twelver 

(gationda~ prayer. (~a~lit aZ-jum'a); rather he ~~eo~~~gi~l ~~11gl~~~~lyle ~sn?taYh cdonbgre
accor mg to hIm) m early I I S d ' ,I a een 

shahlida" in the dl - ' d' s ~m.. ~con Iy, he Gondemned the so-called "third 
tion (bid'a), a tan an lIlt le lqama (see n. 34 below) as an unlawful innova-

In both cases, he claimed this revisi (. l' . . 
within Imami Shi'ism would ~ave tl ont; 01 c eansmg) of rehgl?us practice 
Sunnis and Shi'is enabling th t le way or a mutual understandl11g between 
the future- achie~e more or 1~~1~ 0 pray toget~er and -at an unspecified time in 
de~lared, it was necessary for the ~~~r::I:es~~~~tr ~s ~ general pri.neiple, Khali~I 
which, over many centuries had'infected tl' ~.J~ttlson the vestiges of ghult7w, 

The most important of KhalisI's man le~r r~ ~glOus. thought an~ pract.ice 10. 

mist positions is a book called Ihya' 1- J ~.?,Ikfis 111 whIch he ex~lal11ed 11Is ref or
three volumes appeared in Baglidad ~~~ f~~i I a I madl1l1ab aZ-~hl ~. The first of its 
volume 1 attracted considerable cr·t'· f the seco.nd an~ third m 1957. Already 
'Abd al-Rasill aI-KhatIb an assista~:c~~m ~o~n_,van~us. SIdes. According to one 

~~~fl~~~~~1~:;~i~;~l~~!~~~~~~bI1~;1::k~~:!r~~li:l~'fi;;:~~~u~:~f~~:7(z.~~~~a~~ 
. IThe ?ispute escalated further When a nu~ber of Grand Mu't I'd . I 
m ran I11tervened This was . 1 J a 11 s 111 raq and 
the I!lyli' had been' translated ~~~~r~:I~~;d~no~l~7ti~a~t thatbt.l.~ fidrst vO!lIIne of 
publIshed both in Arabic and Persian 14 Kl '-1' - d h ~ , an a II ge versIOn was 
to reach a much wider public in Ir'a ~nd ~a I~I an IS follO\~er~ were thus able 
growing number of Shi'is there and f ~ b ran, and exert theIr I11fluence over a 
Kha.li~I's ambitious activities in gen::al e:~%~'i;~r man~ o~ t~~ ?r~nd MlIjtahi~s, 
partIcular were unacceptable. The were force eman s. 01 Ie IglOus reform 1I1 

Own prestige was under threat. Tt!e crisis heat~;O take actl?n w~en ~hey felt their 
of Khali~I's a~herents dared to criticize certain ~~j~~~~%~ ~n t~~1~ n~~stes, some 
SUpport, or theIr outright rejection of, the reforms he had pro~~se~~\.~·~l~~t~~:li~~ 

9. For a general survey of attempts in modern time ' 
and at the same time for a sober analysis of the bl s to. reaclh some kmd of rapprochement (Iaqrfb), 
. , 20 pro ems mvo ved see R B' , I ' IIllae tlz Celllllry, Leiden and Boston 2004 C ' _ . _ " J nnner, 's anllc ECllmel1ism 

10, Strong criticism of wha he . . oncernmg Khah~l, see mdex, p. 429f. 
below). Obviously he consid:red ~~~~~~r~1 §lzll{It7W is a leitmotif of his '!lya' al-sharf'a (see n. 12-14 
see e.g. Al-shiilab al-tilaqib, p. 11-17, Y lIya Ie most dangerous form of giluliiw in modern times; 

11. Lists of his publications (in Arabic and Per' 'j . . 
other) are to be found in Kiirkls 'Aw -d " SIan, mc ,Udl.l1g translatIons from one language to the 
vol. 3, p. 235-239; also Dabbagh Aft-;a ~ ~;~~I1~~/-/~I~ aflifill ~.l-'!raqfyrl1 (3 vols., Baghdad 1969), 
vol. 4, Beirut 1983, p. 258-61 (based o~ oAwwfict . usu _ s ~d _Daghll~ Ma~lidir al-dirasa al-adabfya, 
(Tehran 1964), cols. 449-453; Ihsan Yarshatir (e~ )K~:;I .~aba ~~sh~r, A1:~'aJJitrll-i klllub ( ... ), vol. 5 
1973, index p. 71 and also Khal'isI lilya' vo'l I 19'6'5,' 1I1~t-1 klla~ha-YI capf-yifarsf, vol. 3, lehran 

12 'A -d .', , " J, p, ayn -sad 
. _ wwa ,MuJal1l, p. 235. A second editi fKh-1' -, .' 

13, A'fll-i javfdall, Qom 1952. on 0 a I~I s three volumes appeared ill 1965 (ibid.). 

14. An abridged version of vol 1 was bl' 'h d . 
(Baghdad 1953); a Persilln tran'slatio~ P:ntit~e~ A~~~~rdt~e tl~le Al-!sla:". Sc:.bf1 al-sa'ada wa-l-salal1l 
1956. ., III/In ya a(1kal1l-/ Islam, appeared in QOIll in 
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himself for some time refused to be drawn into the polemics against his J(Iya', a 
number of his assistants - most probably with his encouragement - launched a 
series of counter-attacks. 

One book appears to be particularly important in this respect: AI-i'ti:fam bi-(wbl 
allah,jf sfrat ai-imam 'A If b. Abf raUb, which openly criticized the attitude taken 
by Ayatollah Sayyid Mul)sin al-J:Iaklm (d. 1970) with regard to Khali~l's demands 
for reform. Like many other polemical writings of the time - both in favour of and 
against Khali~I - this (anonymous) booklet, which was printed in Baghdad in 1955, 
is not available to me. Fortunately, its content, as well as that of other relevant 
munaqashtit and rudiid can be gauged, to some extent, from quotations which are 
to be found in a number of contemporary or later publications 15. 

The authorship of Al-i' ti:fam is uncertain. 'Awwad lists it among Khali~I's wri
tings, but some of the Shaykh's own publications (as well as those written by his 
acolytes) attribute this tract to an unnamed student of the Jami'at madfnat al-'ilm, 
or to ~eyeral members of this institution collectively 16. At all events it is safe to 
assume that Khali~I endorsed its contents in one way or another. 

':The booklet was intended to reiterate Khali~I's proposed reform, in particular 
with regard to Friday prayers and the adhan, for the broad public. He soon, howe
ver, became mired in controversy. After many years of exile, Khali~I was conside
red a newcomer to the Shi'i milieu in Iraq, and not yet recognized as an Ayatollah. 
This had not prevented him from criticizing personally, or through the mouth
piece of his followers (allegedly including an ordinary student), a Grand Mujtahid 
such as Sayyid Mul).sin al-J:Iaklm, and, indirectly, several other leading Shi'i scho
lars 17. This was clearly considered beyond the pale by many believers in Iraq and 
elsewhere. Even the memory of his father as a staunch defender of the Shi'a and 
of Iraqi independence, which was still very much alive in Iraq and Iran, could 
not shield him from severe criticism. The Iranian author Muhammad SharIf RazI, 
for instance, in his Ganfinah-yi danishmandan calls him the' "unworthy" son of a 
great father. He duly praises Shaykh Mul).ammad, i.e. al-Khali~I al-kabIr, for all his 
virtues and achievements, but then strongly censures his son Khali~I-Zadah: 

He had a son who was the diametrical opposite of his venerable father: Shaykh 
Mul:tammad Khali~I-Zadah showed scant respect towards his late father and also 
towards the infallible Imams. He neither believed in tawassulat l8 nor in any spi
ritual matters or miracles. He reviled many of the greatfuqahti' and martiji', and 
anyone else who disagreed with his opinions and fundamental beliefs. He conside
red Friday prayers un individual duty (wtijib 'aYllf) and declared those who opposed 
him in this view to be unbelievers 19. Once I had a debate witl1 him in Kushan. I 

15. For generous help in my attempts to acquire this rare material I would like to thank Sayyid 
MlII~ammad MahdI, a son of Shaykh al-Khiili~I, and also Prof. Georg Krotkoff of Johns Hopkins 
University, Baltimore. Many thanks are due also to a number of other colleagues, and in particular to 
Dr. Rainer Brunner (Paris). 

16. 'Awwud, MlI'jam, vol. 3, p. 235, n. 8. AI-!lGqq yadmagh al-biili! (below, n. 56) hints that an 
anonymous student of KhaIi~I's is the author (p. 22, 27, 37), while in AI-shilzab al-tlulqib, p. 23, the 
editor speaks of a Illlkhbat aSiilidhat jiimi'at madfllat al-'ilm who had produced this work. 

17. See e.g. the criticism of al-1:Iaklm'sfatiiwii concerning congregational Friday prayers inAI-!wqq 
yadmagh ai-biili!, p. 40ff. 

18. Any form of striving for God's favour by seeking the intervention of saints. 
19. For this controversial issue see below n. 23. 
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told him. frankly that he was essentially a WahhabI. He said: "I accept shafti'a20, 
but,co~s:~er all these tawassu~tit to be shirk", My answer was: "You are a Wahhabl 
Mu tazlh. In short, you are neither a real Shi'i nor a real Sunni"21. 

The above pa~sage gives a measure of the severe criticism which Khalisf 
e~countered first.1ll Iran and then in Iraq. First among the reasons for that were 
hIS eff?rts to_,revlve the congregational Friday prayer. This aroused the wrath of 
many £llama and lay persons alike 22 , 

AdI?itt,edly Khali~~ was not the first Shi'i leader to actively pursue the revival 
~f the jll.m a congregatIOn~1 p:ayer, and in so doing to criticize the many authori
tIes ~f hI~ n~adhhab who, III VIew of the continuous absence of the Mahdi, did not 
consIder It Illcumbent upon the community of believers. In fact there has been a 
verY.long debate in I~amJ Shi'i Islam over this issue, not only in Iraq and Iran, but 
also 1ll Northern IndIa and elsewhere23. 

~n 1~41, ~ne ofKhali~i's contemporaries, the distinguished scholar Muhammad 
~aqI Musawl K~lwansarI (d, 1952), took the initiative of leading Friday congrega
tIOnal praye.rs hlmself24. ,In a nun:ber of pUblications which appeared in Iraq from 
1~49 onwar ds, an? p~rtlcularly 111 two devoted exclusively to the topic, KhalisJ 
tn~d to expou~d hIS VIews concerning the obligatory nature of the congregation';l 
Fnday prayer

2
,. As mentioned above, this proposed reform, coupled with KhalisI',s 

appeal to dr?p ,the so-called third shahiida from the adhan, met with resista~ce 
fr~m .the maJonty of both the mujt.ahidan and the muqallichin in Iraq and beyond. 
:WlthIll.a few yea~s, the contro~ersles over the two issues had become increasingly 
111tertwIlled, PaSSIOns became mflamed, as even the titles of many of the pamphlets 
and .counte.r-pa~phlets show 26

• A few examples will suffice here to illustrate the 
tensIO~ wluch, It should be noted, was further exacerbated by Sunni Salafi attacks 

20. I~tercession, in particular by the Prophet MuJ:!ammad on the Day ofJudgement· see A Schimm I 
"Shafa'a", EP, vol. 9, p. 177-179. ' . e, 

" 21. Ganjfllah, ~?l. 1: Tehran 1973, p. 230. For the religious context of Razi's remarks see M. Gliinz 
Das ~ussergewoh~hche als Bestandteil der Biographie C ... )", in Proceedings of the First Europeat; 

COI!felenCe of Iralllall StudIes, part. II, Rome 1990, p. 389-401. 
22. For a few more details see e.g. S. A. Aljomand, "Ideological Revolution in Shi'ism" in id Ced 

Authortly and Political Culture ill Shi'ism, Albany, N.Y. 1988, in particular p. 187-189.' . .), 
23. For a useful survey see art. "Emiim-e jam'a" in Encyclopaedia irallica ed E Yarshater vol 8 

Co~~a .M~sa (~~l.), 1998, p. 386-391 (H. Algar); further: A. A. Sachedina, T!le Ju~t Ruler (ai-slIl;iil; 
al-adll) Ill. Sh~ lie Islam, New York and Oxford 1988,p. 177-204 and A. J. Newman, "Fayd al-Kash~ni 
and th~ rejectIon of the clergy/slate alliance: Friday prayer as politics in the Safavid period", in L. S. 
Wa!bl~dg~, (ed.), The M?st Leal'll~d of the Shi'a (. .. ), Oxford 2001, p. 34-52. The extent of internal 
Ima~1 Sill a c~n~oversles ove~ th~s _Issue is evident from the long list of relevant titles (no 430-533) 
mentIOned III Aq~ Bu.z~rg al-Tlhram, AI-dharf'a ilii taeiillifal-shf'a, vol. IS, Beirut 1983', p. 62-88 

24. Abdul-Hadl Ham, "KhwansarI", EI', vol. 4, p. 1028. . 
25. The first, AI-ju.I1I'a: kitiib fiqhfistidlii/ffiwuj:{~ ~~Iiit al-jum'a ( ... ), appeared in Baghdad already 

by ~~e ~nd of 1949, I.e. o~ly a few weeks after Khah~1 s return to Iraq; jn the second entitled AI-juni'a 
ai-janll a, Baghdad 1951. ' the author.pointed out the importance of a revived Shi'i Friday prayer for a 
f~ture r~pprochement With the Sunms. For an earlier statement of his opinion see his Kashf al-as/iit' 
(m PerSian), Tehran l323sh/1944, p. 41-50. . 
. 26. See my aforem.ention;d articles "E!f~lg und Scheitern", p. l30, or "Success and failure", p. 243, 
m both cases n. 41, also Abd al-Jabbar Abd al-Ra~man, Fihrist al-matbI/'iit al-'iriiq/va vol 1 
Baghdad 1978, p. 177-180. '.' " 
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against the Shi'a in general and against Khali~I in particulm·27
• The bulk of t1Ie 

polemics against Khali~I, however, originated from Shi'i circles - both ShaykhI 
and "orthodox". 

In one pamphlet Khali~I was compared to Musaylima, the rival of MuJ:!ammad, 
while in another one he was called a "madman" (majlUln). Even the people of 
Ka~imlya, it was claimed by one author, had distanced themselves from Khali~I. 
One· of his enemies, most probably mindful of the repercussions of the interna
tional cold war on the Iraqi political scene of the 1950s, found it appropriate to 
expose Khali~I's contacts with Soviet diplomats in Tehran in 1923 28 • It is natural 
then that, after his return to Iraq in 1949, Khali~I tried to emphasize his fundamen
tal hostility to Marxism - for instance in a booklet written in Persian in which he 
attacked the Iranian Communist Party, and in particular one of its openly atheistic 
pamphlets, and also in a number of chapters in some of his other publications 29• 

In this connection it should be mentioned that iIi the 1940s and 1950s Marxism 
proved attractive to many Shi'is in Iraq, in Iran and elsewhere, and won a number 
of followers even among the scions of prominent Shi'a '!llama' families 30. This 
appeal of Marxism was seen as a serious threat to their own position by many Shi'i 
clergymen and notables alike. So, in spite of all the criticism which KhaIi~I had 
caused as a result of his reformist positions, at least his anti-communist agitation 
met with the approval of these circles. 

Nevertheless, KhaIi~I was subjected to continuous attacks from various 
(mainly Shi'i) factions and individuals. Some of them shamelessly slandered him, 
claiming for instance that he cherished ambitions to be considered the long-awai
ted Mahdpl. 

Even more dangerous for his status as a leading Shi'i scholar was the accusa
tion that he was a WahhabL This reproach had been levelled against him by a num
ber of his co-religionists (such as Sharif RazI) even before his return to Iraq (see 
above). While it is quite probable that Khali~I had been influenced by Sunni SalafI 
writings at a relatively early stage, to call him a WahhabI - in the strict sense of 
the term - is, of course, absurd. While it is true that in some of his writings in the 
1950s he expressed a measure of admiration for King 'Abd al-'Azlz, known as "Ibn 
Sa'ud'J (d. 1953), his intention was merely to praise the Saudi ruler and a few of his ,. 

27. For the polemics of Ma!).miid ai-MalHi!)., a Sunni Salafi from Mosul, see "Success and failure", 
in particular p. 235-237, and the literature mentioned there. 

28. Mul,ammad 'AlI aI-Najjar al-Kii~imI, AI-Khiili~f, Mllsaylimat al-qal'll al-' ishrfll, Najaf 1955; 
'Abd al-MahdI al-Fa'iq, Al-Khiili~f al-majmlllfi !wm'at al-akiidhfb wa-I-bllhtan, Baghdad 1955; 'Abd 
al-l;Iusayn 'Abd 'All, AI-ka?imfyl1n barf't7nmin al-K/za/i~f, Baghdad 1955; id., Hadha illlwa al-Khali~T 
kama wa~afa/llt a/-ka?imfyl1n ii-fakhamat al-Jama/f, Baghdad 1955 (concerning JamalI, see above 
n. 2); Mu~ammad l;Iusayn aI-BaghdadI (perhaps a pseudonym), Mllwafaqat al-Kh{7li~f ma'a saftr 
Rl1sfya al-balshafiya, Baghdad n.d. For Khiili~l's contacts with Soviet diplomats see e.g. Luizard, 
La vie de l'a),alOlIah lvlahdl a/-Kh{ili~l par sanji/s, p. 30lf. and 312 ff. and the additional literature 
mentioned in n. 41 of my "Success and failure". 

29. Rahzal1an-; !wqq wa !wqfqat ( ... ), Baghdad 1951, a refutation of Nigahbanal1-; si!:zr wa afslill (a 
publication of the Tudeh Party). Another example of Khiili~I's anti-communist attitude is to be found 
in his booklet AI-taw!:zfd wa-I-wa!lda, Baghdad 1954, p. 12-25. 

30. S. Naef, "Shf'f-s/lllyl1'for: how to become a communist in a holy city" in Brunner and Ende, The 
TwelveI' Shia, p. 255-267. 

31. I. al-Haidari, 2ur Soziologie des schiitischell Chiliasmlls, Freiburg im Breisgau 1975, p. 149f. 
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aides for their pragmatism and fl 'bT ( . 
to the fanaticism and backwardn::: ~/~he eve[,!l~ religi~us matters) as opposed 
Nevertheless, the label- which in a SI .,. m.ajOllty of hiS WahhabI followers 32• 

was used against KhalisI ad' 111 environment can prove fatal - stuck. It 
~fter his death. A number o~m~:'~ ~~~~~'~nt~ no~ onlYbdl~lring .his lif~time, 'but also 
111 point 33• po en11CS pu Ished 111 Pakistan are a case 

The above instances are intended to 'Il h . 
in Iraq - in which the debate tri ered b I us!r~t_~ t e atmosphe.re .- particularly 
shahada from the Twelver Shi'i ~~! _'. y Kha~~1 s attempt to elIm1l1ate the third 
of the fervent disputes sparked b/f~1 wa~ con .ucted. For a bettel: understanding 
necessary briefly to review the histo 1~S ~xdlOrtatIOn to abandon tIllS practice it is 
gin and significance of the formul nca ~ve!opment of the Shi'i adhall (the ori
of the Shi'~, will not be discussed ~!;~r)'a ala khayr al-'amal, another shibboleth 

. There IS a number of studies, includin so . W . 
IlIng the topic of the Shi'i adhan. It will g mme ~n. estel n l~nguages, concer-
by Joseph Eliash, 1. K. A. Howard and Li

sU 
k ce ele t? ~~entIOI~ three articles 

Howard, Takim devotes a cha e' ". ya at A. TakIm .' UnlIke Eliash and 
176), but he fails to mention eith~r\~%aN~;~I~odern and JIloder[,! periods" (p. 174-
of the third shahada. Takim draws the t~ulk tl~~ ~e~ate abou.t hiS proposed reform 
period from a pUblication written by t ~ ~.~12fon~at:on about the modern 
to identify. The text in uestiOl ( .' . a eer am I. a Usta?l, whom he is unable 
al-a'liim (wwlajawaz al~shaha~a ~L7~~)~;~} a ¥lOdest tJ:~atlse) is entitled Kalimat 
the contemporary Shi'i literature of Ira )~. ts authOl IS n~t ~llOlIy unknown in 
country. UstadY (b. 1937 in Teh' ). n, 0: 111 the r~cent relIgIOUS politics of that 
Friday prayer leaders of Qom a~~natS at plesent (w1l1ter 2007) one of the official 
He is refe~red to as "Ayatollah:' in th!ol~c~}el~b~.r o~Iran:s .Assembly of Expe~'ts. 
by Fars News Agency since 1971 he h . e lao cCOld1l1g to a report carned 
revised and edited 33 ~eIigious texts w~~ttPubbhshedh 47 books a,nd 150 articles, and 

It . d . dl 11 en y ot er authors 3> 
IS a mltte y not easy to locat tl K l' -, . 

republished it in a collection of te; o}eh . a/ma~ al-a lam. Fortunately, UstadI has 
edition of this book was probably printedl~ ~~~~s~hcalled Dah risalah: The first 
1380sh/2001, with the Kalimat as Chapte

I
r
n

l0 . e ~econd appeared 111 QOJll in 
, , occuPY1l1g p. 384-417. 

~2. See e.g. Ris~lat jiimi'at mad/nat al-'ilm i/o. a/-'alam, p 15 . 
. 3. Seyed Hussa1l1 Arif Naqvi. "The controver b .. 0 _ 

III Pakistan", in R. Brunner and WEd T/ ;'Y ~ out t~e ShaIkhIya tendency among Shi'a 'II/ama' 

148. Concerning the Khiili~fyat-Ndm; :;nti~ne~~I:e~~~ ~~,a; p. ~1~5h1~t in p~rticular p. 144, 146 and 
thank Dr. Andreas Rieck who, in a private letter . . d ~s pu .IS e 19~6, 111 Urdu), I would like to 

34. Eliash, "On the genesis and develo ' PIOVI e me wuh a detaIled survey of its content. 
47 (1971), p. 265-272' Howard "The d pm lent of the 1Welver-Shn three-tenet shahadah" Del' Is/am 
1 ., eve opment of adhiin ad' - f I _.' 
Journal of Semitic Studies 26 (1981) 219-228 n lqm!la 0 t le ealat III early Islam", 
wi/aya of 'AlI in the ShIT adhan" J ,p. , esp. p. 227f.; Taklm, "From bid'a to Sill/na' the 
The articles "Adhan" in EP d D,_,·~lIrnal af,l!l~ Am~ricall Oriental Sacieiy 120 (2000) p. 166~177 

an a lIatal-maarrfal-lslam-' (0 P' . ' . 
useful, but not really informative wI·th. 'd' .I)a m ersmn, ed. BUJnurdl) are generally 
. - I egm to our subject matt . I h' 
Iqama, the second call to the ritual prayer se T W J b ,,_ er, I.e. t le t Ird s/whada. For the 

35 '" k' "F ' e . . uyn 011 Iqama" EP I 3 10 . la 1m, rom bid'a to SUlllla" p 168 15' F .' " vO. , p. 57. 
A considerable number of Ustadfs' P~blic~;ion~ a~A, PersIan, n~. 850.1180202 of 18/01/1385sh/2(]06. 
\VwlV.catalpg.princ!:ton.edu. e to be found III Pnnceton University Library, see 

"JoC) 



Werner Ende 

. As a copy of the Dah risalah reached me only recently, a mere few remarks 
(supplementary to Takim's article) must suffice here. There is a short paragraph 
in the preface to the second edition in which the author explains the aim of his 
Kalimat. According to him, there is serious disagreement among believers about 
the third shahada. An extreme position amounts to the notion that any Shi'i who 
omits it in the adhan or in the iqama thereby becomes a Sunni. On the other hand, 
he says, there is the ~rroneous idea that the third shahada is a hid'a. 

In order to emphasize the importance of his refutation of these two extreme 
positions, Ustadr claims that the shaMd Murtac;la Mu~ahharr (d. May 1979) had 
once endorsed his treatise and encouraged him to make it widely known36 • 

In fact Ustadr begins his collection of relevant statements with Ibn Babiiyah's 
famous denunciation of the third shahada as a bid'a (see below). The majority of 
the authors he quotes, however, corroborate the opinion that the third shahada is 
recommended (musta?1abb) - but in the qualified sense that it must not be consi
dered an integral part of the adhan (in the subtitle of the Kalimat, as reprinted in 
Dah risalah, p. 383: ma'a 'adam qa:jd al-jllz'~va). He concludes his enumeration 
of authorities who have spoken out in favour of this position with statements by 
Ayatollahs of the 19th and 20th centuries such as MIrza I:Iasan aI-ShIrazI (d. 1895), 
al-Khii'I (d. 1992), KhumaynI (d. 1989) and others. It is obvious that UstadI him- . 
self espouses the compromise reached by the majority of Shi'i scholars in modern 
times (see below). It is therefore hardly surprising that he does not even mention 
Khali~I and his position. 

BefOl:e returning to the latter's attempt at suppressing the third shahada in the 
adhtin and in the iqama, a short description of the previous stages of the debate 
surrounding this controversial issue is appropriate. 

While Muslim and Western authors may disagree about some details of the 
development of the Shi'i adhan, there appears to be a virtual consensus about the 
following positions: early ImamI literature does not show conclusively how and 
when the practice of a three-tenet shahada in the adhan originated. It was not 
generally known in the early centuries of Islam. There is only one reference to it in 
the four canonical works ofImamljiqh37 - Ibn Babiiyah (or Babawayhi) al-QummI, 
also known as al-~adiiq (d. 991), strongly condemns the third shahada as a here- . 
tical innovation (bid'a). In his Man lti ya?ujuruhu al-jaqfh, after mentioning the 
different elements of the adhan, he insists on the authenticity of the traditional 
two-tenet, shahada38 • He then continnes: 

This is the correct adhall. Nothing should be added to, or omitted from it. The 
Inllfawwifla 39 , may God curse them, have fabricated reports (akhbiil') and have 
added to the call to prayer (the words) M!I~amlllad and the family of M!I~ammad 
are the best of(God's) creation (kllayr a/-bar/yay, (reciting it) twice. In some oftheir 
traditions, after uttering "I bear witness that MUQammad is the Prophet of Allah", 

36. Dah risalah, p. 6. 
37. The three authors of the four works are KulaynI (d. 940),AI-ki!{f; Ibn BabUyah, Man la yaMurullll 

al-faqih and TusI (d. 1067 or 1068), Tahdhfb and Al-istib~ar. 
38. For more Shi'i literature on the adhan see H. Modarressi (Taba\aba'I), Introduction to Shf'f Law, 

London 1984, p. 142f. 
39. For the term tafwfcJ and the extremists called mufalVwicJl1n see H. Modarressi, Crisis and 

Consolidation in the Formative Period ofShi'ite Islam, Princeton 1993 p. 21-29 and 38-49. 
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(they add) "I bear witness that 'A1I.is t~e friend of Allah", (reciting it)· twice. Among 
them there are others who declaIm mstead: "I bear witness that 'AlI is the true 
Commander of the Faithful", twice. There is no doubt that 'AlI is (indeed) the friend 
of God and that he is the true Commander of the Faithful and that Muhammad and 
his family, peace be upon them, are the best of mankind. However, that is not (part) 
of the ongmal adhlill. I have mentioned this so that those who stand accused of 
fabricating (the doctrine of) tafw[r;! and have insinuated themselves into our ranks 
will become known'G• 

.' It s~o~ld be ~ot~d. here that the Shi'i belief in the pre-eminent spiritual autho
llty of All b. Abl Tallb - as a result of his being the waif of Allah - dates back to 
early !sl~m. ~t is deeply r~oted in ImamI Shi'i thought and has never been contes
ted wI.thl? thIS school. .Thls hol~s ~rue also for those who, in the past as well as in 
mode~n.t~IT?es, have ~tnve.n to ehmmate the. third shahtida from the adhtill. Shaykh 
a~-Khah~~ IS a case m ~omt. Nev~rtheless m their polemics against him, some of 
hl~ _enemIes accused him of dehberately undermining the basic belief in 'AIl'S 
}~llaya. To som~ extent he an_d ~is f~llowe:s were able to refute this calumny (quo
tmg first and fOlemost Ibn Babuyah s p~rtl11ent statement just mentioned), but they 
were clearl~ not completely successfulm deflecting public wrath from KhalisI. 

. GeneratIO~s of lead!~g_ImamI Shi'i scholars espoused the same position co~cer
I1l~g t~e adhan .as.. Khah~1. Among th~m we find al-MuI:taqqiq al-I:IillI (d. 1277), 
al-Allama al-I:Illh (d. 1325), al-Shahld al-Awwal (d. 1384), al-ShahTd al-ThanI 
(d. 1558) and many others". 

Despite all th~se aut~10ritative statements, the third tenet of the adhtill seems 
to have ?ecome mcreasmgly popular among the masses of TwelveI' Shi'i belie
vers. ~hl~ pr?cess may h~ve been buttr~ssed, inter alia, by various legends that 
Imam ~h ellJoyed pre-emlllent favour With Allah from time immemorial. One of 
these w~despread traditions, .round i~ a ba~ic work, viz. KulaynI's Kiifi, and later 
~u~ted _m man~ ~orks of SIll I devotIOnal lIterature, is the notion that the formula 
II.lI al111r a.l~mu l111nfn ~~s e~graved on the upper part of God's throne42. 

In.a?dItIOn, ~he polItlca.lmte:ests of some Shi'i dynasties seem to have played 
a decls~ve role m the prolIferatIOn, in ImamI Shi'i lands, of the third shahada. 
Accordlllg to some modern authors, the religious propaganda of the Safawids was 

40. M~" la yaMll~'ll~1ll al-jaqfh, ed. S.ayyid !:fasan al-MusawI al-Kharsan, vol. 1, Najaf 1957', 
p. 188f., see tlanscnptlOn and translatIOn of thIS passaae in Eliash "Genesis and developme t" 
p. 267; also Takim, "From bid'a to sllllna", p. 166f. 0, n , 

41. See Takim, "From bid'a to slIlllla", p. 168f., also Modarressi, Crisis, p. 43. 
f2, See E. Kohlberg, "Some ShI'I views of the antediluvian world" Studia Islamica 52 (1980) p 41-

66, esp. p. 44. This tradition and other similar ones are adduced also'in works of the 20th centu~y: s 
e.g. the pr:,~a:e by ~u~ammad IbrahIm al-Muwa~~id to Muqarram, SilT al-fmall (n. 49 below), p: 1~~ 
15, an~ !:fa lfl, ~bk~m (n. 48 below), p. 201. For more information on 'AlI's mallaqib, miracles etc. see 
~~e al tIde on hIm III Encyclopaedia lrallica, ed: Yars~later, vol. 1, London 1985, in particular p. 843-
_ 4 a~d 846f. (E. Kohlb~rg), and also .R. Gramlich, D,e Wunderder Freunde GOlles, Wiesbaden 1987 
(- FIe.l~u:ger Islamstudlen, vol. 11), Illdex, p. 475. It should be noted here that Muhammad Baqir 
~1-~aJltSI.devoted ~everal v~l~mes (~.e. juz' 35-40) of his monumental work (n. 44 b~low) to Imam 
1\.II_and Ius pre~emment posItIOn. WItll regard to th~ semantic complexity in Shi'i Islam of the term 

dlV/lay~.<or wal~):a) see .M. A.All1ir-Moezzi, La religion discrete.' croyances et pr~tiql;es spiritllels 
ans I Islam SIIl'lIe, Pans 2006, p. 177-207. 
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particularly important in this respect. In contrast to that, Nadir Shah's attempt - at 
a later period - to ban the third shahada was not successful43 • 

It comes as no surprise, then, that two of the most influential ImamI scholars 
of the Safawid period, MuJ:!ammad TaqI MajlisI (d. 1659) and his son MuJ:!ammad 
Baqir (d. 1699 or 1700) tried to justify the popular practice of reciting the third 
shahada in the adhan. They did so by casting doubt on Ibn BabUyah's use of the 
term l1utja,vwi(ia, by impugning his claim that the reports concerning the adhtin 
which the 17111fawwiga had adduced were all fabricated, and by citing earlier 
(although rare) reports to the effect that reciting the wiltiya of ~1I in the adhan is 
considered to be a recommended act (musta(wbb). While conceding that it was no 
integral part of the adhtin, MuJ:!ammad Baqir MajlisI sanctions its recitation in the 
call to prayer as follows: whoever utters the wilaya solely in order to attain baraka 
(i.e. without the intention of making it an integral part of the adhan) is certainly 
not a sinner. As a result of the argumentations he' put forward, what was long 
considered a bid'a slowly became a SU/UW44. 

A number of Shi'i scholars of the 17th century and later, being mindful of the 
opinion of earlier authorities such as Ibn Babuyah, refrained from unconditionally 
endorsing the third shahada as being musta(wbb45 • Popular practice, however, 
took a different tack: the uneducated masses of believers considered their saltit . 
invalid without the third shah ada, and thus felt it to be an integral part of the'Shi'i 
call to prayer. 

This was the situation in the middle ofthe 20th century, when Shaykh al-Khali~I 
launched his campaign. The dilemma facing those Shi'i 'ulama' who continued to 
harbour reservations about the third shahada but did not dare to openly criti
cize the way it was practised has been aptly described by Abdoldjavad Falaturi 
(d. 1996). For one reason or another, though, Falaturi makes no mention of Shaykh 
al-KhalisI and his role in the modern debate about the third shahada46 • 

A cOI~1prehensive study of this debate - in particular in Iraq - would be a wor
thwhile project. It might shed light on many aspects of Shi'i religious and political 
life in that country - not only in the 1950s. With regard to the content of the debate, 
however, it'is unlikely that the theological and sharf'a-related arguments contain 
many "new" points. Even the fragmentary material at my disposal clearly shows 
that the basic terms of the dispute stem directly from the positions described above 
of Ibn BabGyah on the one hand and of the two Majlisls on the other. 

43. For the Safawids see Takim, "From bid'a to slllllla", p. 169 ff.; for Nadir's attempt see E. S. 
Tucker, Nadir Shah's Quest/or Legitimacy ill Post-Sa/avid 1rall, Gainesville (etc.) 2006, in particular 
p.38-42. 

44. Takim, esp. p. 171f. Both Ibn Babuyah's statement (as quoted above) together with Mul:lUmmad 
Baqir Majlisl's critical commentary on it are to be found e.g. in the latter's Bil.ziir al-anwiir, vol. 29/84, 
Tehran 1390q/1970 (Al-Maktaba al-IslamIya), p. lllf. 

45. Takim, p. 174f. 
46. "Die Zwiilfer-Schia aus del' Sicht eines Schiiten. Probleme ihrer Untersuchung", in Festschrift 

Wemer Caskel, ed. E. Grlif, Leiden 1968, p. 77f. As an example of the ensuing ambivalence, Falaturi 
expressly quotes Ayatollah Burujirdl (d. 1961), with a passage from his TalVt}.f!l al-masii'if - the 
criticism of a (Sunni) mufti of Herat who asks the Shi'i scholars of Mashhad about the obvious 
discrepancy between the position of some of their early authorities such as Ibn Babuyah on the one 
hand and what he considers the devious practice of present-day muezzins on the other is mentioned 
in UstUdl, Kalimiit ; see Dah risiilah, p. 408. 
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Perhaps the most important of the few" d " 
debate is Shaykh al-KhalisI's notion th t ~1O I e.rn arguments adduced in this 
and Twelver Shi'is is possible unless tl a ?~tl ea ~ approche.ment between Sunnis 
adhall. More or less all ofhl's SI .,. .:e a er dlOp the thIrd shahada from the 

I 111 cntlcs retorted that tl tl' d . on y a recommended act but also tl Ie l1r shahada was not 
" . h h . ' 1e cornerstone (ruA)' . (. l~lt ,t e perfectIOn (kamal) of reI" h . C/l OJ secl et sm~ of the true 
tll1guishing mark (shi'al~ which Ig~on, t be symbol (ramz) of Shi'ism and its dis
are to be found in the writin s o~~~nno~ e abandoned. Statements to this effect 
Aya~ol~ah Sayyid Mu~sin al-Aaklm Ta6a~en~:::ned scholars. ~hese include Grand 
of Il1S time, Who has already been ment' . a~a I ~d. 1~70), the highest Shi'i authority 
versial issue of Friday prayers 47 As "a . IOn

K
e 1 ~l.o,!e 111 connection with the contro-

tl . " I as la lSI'S Sh kl - " 1ey usually follow one of their Ie d' 19 h . ay 11 cntJcs are concerned 
Khan al-KirmanI (d. 1870)48. a 111g t century scholars, Mul)ammad KarIn-: 

A Shi'i notable from Najafb the ' _ 
~am (d. 1971 or 1972) tried to p;'ove i~~~: O~.~bd _al-~azzaq al-MiisawI al-Muqar-
111 fact "the secret of the faith"49 TI S111 al-l/nan that the third shahada was 
'. . 1e name of Shaykh al KI -1' _. 

mentIOned m this tract, but in view of the d . . -. 1a I~IIS apparently not 
safely assume that it was intended as a~~ o~ ItS ong1l1al publication we may 
the time. Perhaps the most useful fi t contn utlOn to the debate taking place at 
work, which was added by one Sha e~1 ure of the_ sl!pplement to the reprint of this 
!atawa by Shi'i 'ulama' (from the t~ \~u.T~~a, IS a table of 100 statements and 
Islamic RepUblic of Iran SaYYl'd ~1_oKh~J ISIS _ o~n to the present rahbar of the 
. f' '. ' I amana'l) 111 fa fl' I.e. 0 ItS .bemg.a recommended act50• The list . . Vour 0 t 1e tlll~d shahiida, 
~s a start111g pomt for any further stud P.lOvld~d by Qumay~a may serve 
tunes) among Twelver Shi'I's about thO Y of thee diSCUSSIOns (espeCially in modern 
U -d-' IS Issue ertainl't ld sta _I ~ aforementioned treatise as well'/ Y.I wou :omplement Ri<;la 
one !asull Mu~ammad al-GulgawI in 19;; ~ leBcol~ectlOn o~fatawa published by 
repnnted in Kerbela51. 111 ag dad, which was subsequently 

. In addition to the printed works enum d . . '. 
honed above and in others (such as al B _e;a~ ~n the thlee publIcatIOns men
unknown number of polemics mainly- a~:~ts °do : see below, n. 63), there is an 

, WI I en unng the heyday of the deb t a e, 

47. Concerning the third shahiida as the s mboI of ',' 
, verdict in his Muslamsak al-'unva al-lVltthqX I 5 NS~llsm, see his commentary on Ibn Babuyah's 

lI>a-/'GI~lz itii al-tashaYYIl'). The pUblication ~~~l;e 'fi . aJaf 1~693, p. 5~5 (ma'dad min slza'ii'ir al-Tmiin 
began III I368h/194S-9 in Najaf. I st edItIOn of thIS monumental work (14 vols.) 

48. Majlllii'at al-rasii'il n 51' I. -,. 
Sha kl- _,,' o. . a-lQsa Ii al-/lqhfya, Kerman 1351 h/19 

y II author, see I;IaJJ Mirza Hasan al-H-" - AI k _ _, s 72, p. 257. For a more recent 
no 275. '. am, .1 am ai-sill a, vol. 2, n. p., [KuwaitI 1972' 200 

. 49. First published in Najaf in 1374 /1954-1 ..' . ' p. , 
~1'Muwa\ll~id (dated 1985) and with a;uPPle:e~~,:e~lmt~~, ;It~ a preface by MuI,Iammad Ibrahim 
Leba~o~) 1996'. About Muqarram see 'Awwiid J ,.13Y ] azIl] al-Qumayl,la. Beirut and Mreijeh 

al-Amml, MU'jam rijiil al-fik/' lVa-l-adab fi 'I Iv. ur.rJam: ~ol. 2, p. 265-267 and Muhammad Hadl 
ACCording to AminI, Muqarram _ who was ~ a.- ~Ja. klllial air 'iim, Najaf 1992, voi. 3, p. 1231f. 
forthe.ahl al-bayr. SaYYld hImself - was known for his extraordinary love 

, 50. ~1I~'al-TlIliil1, reprint, 1996', p. 171-179. 
, 51. ~qa Buzurg al-Tihra!lI,AI-dharf'a vol 14 25 
lI.wwad, MlI'jam, vol. I, p. 232. GulgaWI'S P~bll:cP't' 7,.no. 2460,. and (with a somewhat differing title) 

- a Ion IS not avaIlable to me. 
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which exist only in maI1Uscript52 . It is difficult to determine whether or not these 
writings have any additional value. 

Further, there is indirect - usually rather vague - evidence, in many cases based 
on oral tradition, in favour of or in opposition to Khali~I's position. An episode 
concerning his own father may serve as an example here: in order to impress his 
adversaries, Shaykh al-Khali~I claimed that his widely revered parent had publicly 
distanced himself from the practice of the third shahtida. According to the son, 
Khali~I "al-kabIr" had done so during World War I when meeting Nul' aI-DIn Bey, 
the commander of the Ottoman 6th Army in Iraq. Answering a question put by the 
Turkish (Sunni) general regarding the issue of the Shi'i adhan, he explained to him 
that the third shahada was merely one of the unlawful innovations introduced by 
the ghu/at, and that the scholars of the ImamI Shi'a were unanimous in rejecting 
its inclusion in the adhan 53

• 

It goes without saying that not only Shi'i divines as well as laymen from Iraq 
and Iran, but also a considerable number of their co-religionists from Lebanon, 
Pakistan and other countries participated in the debate ofthe 1950s. In some cases 
the authors involved were closely linked (by family ties or as former students) 
to the Shi'i centres of learning in Iraq and even to some of the leading 'ulama' 
residing there. Thus, the two Lebanese scholars 'Abd al-I:Iusayn Sharaf ai-Din 
(d. 1957) and MuJ:lammad Ri<;la Shams ai-DIn (d. 1958) had been living in Iraq for 
some time and were well informed about the religious and political situation in 
that country in general and in the Shi'i holy cities in particular 54. 

To the best of my knowledge, Sharaf ai-DIn has written only one short pas
sage on the issue of the third shahtida (without mentioning Shaykh al-KhaIi~I on 
this occasion). As a result, however, of his prominence in Shi'i circles (even well 
beyond Lebanon and Iraq), and also because af the importance of the book in 
which the passage is to be found, it is often quoted even today. In his work AI-naH 
wa-l-ijtihad (first published in Najaf in 1956), the author makes the point that a 
mu'adhdhin may certainly add a few pious words to his call to prayer, provided he 
does not consider them an integral part of the adhtin. The testimony concerning 
'AlI therefore in no way invalidates the adhan. He concludes by saying: "So where 
does (the false judgement) that this is bid'a and /:!aram come from, and what is the 
aim in the present time of sowing discord among Muslims ?"55 

Shams ai-DIn was more outspoken. In a treatise of about 20 pages calledAI-shf'a 
wa-l-Khali~l (published in Najaf in 1955), he vigorously criticized Khali~I's opi-

52, See e.g. Mulfammad J:lasan Kubba aI-BaghdadI and his Risala jr al-adhiin wa-I-iqama wa
Sli!lb/ibiha, as mentioned in AI-dlwrf'a, vol. 11, p. 48, no 294. 

53.' Apparently the episode was mentioned in AI-i'lieam (above n. 16); the relevant passage is quoted 
in a1-Ba~Ir's book (below n. 63), p. 26. For the contacts between the elder Khali~I and the Turkish 
general, see Luizard, La vie, p. 168-180. 

54. On Sharaf aI-Din (incidentally, the uncle of Imam Miisa ~adr of Lebanon), see EP, vol. 9, 
p. 314f. (w. Ende); for Shams ai-Din see MUQammad HadI ai-AmInI, Mll'jam rijal al-fikr, vol. 2, 
1992', p. 757. 

55. Sharaf aI-DIn, ~ll-na~~ wa-f-ijlihiid, Najaf 19643, p. 225 (Beirut 1988\0); see also Takim, "From 
bid'a to SlIllI.za", p. 176, and Mul.Iammad Baqir al-~adr, AI-fatawa al-wacjii;za, vol. I, Beirut 1981'" 
p. 387. For more information about Sharaf aI-DIn, see S. Mervin, Un reformisme chiite, Paris, 
etc. 2000, p. 430 and index p. 509. As far as Sharaf al-DIn's attitude towards Shaykh al-Khfili~I is' 
concerned, it may be of some relevance that he too was born in Ka~imIya. 
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~~~~'~~:I~e t~!r~eshah.tida. This text~ like so many other pamphlets relating to ~hat 
ted") shorrl' aft r~ ddfic~1t ~o obtam. Fortunately it was reproduced (and "refu-

latter is a .d~fen;; ~; k~~i:f~~:~o;~~t~o~~~~ ~~t~~~~dS~~~~;hf~~;{:g:~~l-biiri~. The 
son~e of hI; fOllowJrs,. comments at length on Shams ai-DIn's critical re~~~~~~6tly 
_ notO~;1 a .terwar s, It bec~me clear that Shaykh al-KhalisI had lost the bat;le 

. .y 111 Iraq, but also 111 Iran, Lebanon and elsewhere' W'th' f ' 
the Op1111On that the third shahada was no hid'a at all but' I m a ew yems 
(musta(wbb) and, moreover the symbol of SI .,. . d h a r~commended act 
faith, had prevailed throughout. 11 Ism an t e esotenc mystery of the 

In the second half of the 20th t· . 
Mul)sin ai-HakIm, Husayn BurfiJ'ir~~n ~~~' al gQe~~ratlOn of _~~rI?er students of 
Sharaf ai-Din d h ' . u a - aSIm al-Khu I, Abd al-Husayn 
in all parts af ~~e ~~li~r~~~{~e ~f .do.mI~ate the in~erpretation of ImamI doctrine 
adhan As an ex . liS ~s a so true WIth regard to the details of the 
of the ;'Islamic :~~:~t:~'~;I::~nyol~ ~r~ullda~ll Khuma~~~I (d. 1989), the leader 
nian e d' . n IS law. I J al-masa II he repeated the api
verbat~~r~~~re ~y hIS tea~he:' Burfijirdf with regard to the third shahiida almost 
AlI al-A;akf (d. 1;9~~e)rfn S~~:I~~ slltl~stefimt~nt !.~adAe bYIGrand Ayatollah Mul)ammad 

h " . aawa. not leI' example of a SI .,. d' . 
~da~~~i~~~a~:~~uc~~~;~~~scribes to the s~me opinion is th.e Lebane;~ ISC;l~II~~ 
he concedes that the istihbab ;;~~:~~i~~<;l~al~a~d It .IS true ~hat 111 one of h.isjatGWii 
concludes that merely to' utter it does not ~ w 11~d· a IS hnat a s~lutely .certal!!, but he 

A cu· d I' mva I ate t e adhan and zqiima>s 
nous eve opment IS a recent tende t fi d . d . . 

o~ the majority ~f the 'ul~lIla', that the test~~o;y ~} t~~\I~~~;:~;~~~l~h~~pi~fn 
f:~~~~~~~;~nfl~~~l~~~~~~~~ ~~r~~~o~~~ste~ a~li:. time of the Pr~phet. ThePI~tt~~ 
at such a' . . 111g 0 a 1m, Ayatollah ArakI has hinted 
al-MisrI :~~ei~ tl~. a tract ,by quotmg. a SUI~ni author, one 'Abdallah al-Maraghf 
and Sal~an al-Farls~o~ei~7se~tiW ~ ePI~fde Ifvolving the first mu'adhdhin, Bilal, 
fanciful attempt will b~ received. 0 eal y to lazard a guess as to how this rather 

As far as Iran is concerned 't I Id b 
tions have vigorously upheld th~ ~;~on t~~~Ot~~~ t~;li~'~ as~~~~:;~ ft ~:~~~~~~~!~~a~ 

56. For Shams aI-DIn's treatise see 'Awwad M ,. 
MU'jam al-Illalba'iif al-lZajajryd Na'af 196' u.lam, vol. 3, p. 167, and MuIfammad Hadl ai-Amini 
1\wlViid, MU'ja'lIl, vol. 3 p.236 ;0 21J Sh 6, ti/~6, 110,. 889; for Al-!zaqq yadlllagh al-biifil se~ 

57. Khumaynl, Risal~il- 'i ' _ . _ am!,~ - III S text IS repr~duced on p. 9-39. 
third shahiida is not a pa~t ~~I;t~?la~~;:,a~~ :;~ ~eh!an, ~.d .. (I~1tJsharat-i I~ma'nlyan), p. 148f.: the 
the testimony to Muhammad's prophetllO d . e Iqal1la, ut It .'s good (khub) to pronounce it after 
(h " -' 0 , J.e. as an expresslOn of th w· h t . G ' 
I-qa~d-l qurbat); ArakI: AI-masa'if ai-wad" lIB . e IS 0 gam od s favour 

bi-qa~d ai-qlll'ba). For Buriijirdi's earlier ~:I:~a, ~o'i ' elrut 1994, p. 165, no 912 (fa ba's bi-IziiOo' 
"From bid'a to slllllla", p. 176. ,SImI ar statement see above n. 46. See also Takim, 

58. Af-.t.atawa ai-fiqilfya, Beirut 1995" p. 7lf. 
59. Taklm, "From bid'a to Slllllla" p 176 F I h . -

who is generally known as Abii Bakr b't 0; t Ie a~bor m:ntlOned by Araki, i.e. Maraghl (d. 1414, 
vol. 3, Damascus 1957, p. 60 with n. 1. TheUtit~es(~b~~) f dt

llah
),. see Ka,Qlfii~a'_lv!u'jall/ al-11lu'aflijrll, 

slIfa/a, not A l-safqfa (Oo.). According to Takim it h~ . 0 t Ie ~O!k to wluch ArakI refers should beAf
also bore testimony to the wilaya of 'AlI. ' S been cIUlmed recently that Abu Dharr al-GhifarI 

?1,\ 
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part of the adhc7n. ,In a book intended to foster a rappr?che~~nt betw~en. Sunnis 
and Shi'is, one Sayyid Riqa I:JusaynI-Nasab stresses this Op1I1l0n, and mSlsts that 
the addition of anv sentence to the adhtin is a disapproved act (ghayr musta!1San). 
He mentions that' Shi'is are criticized for that practice, but does not elaborate on 
this point60• 

With a high degree of probability the author can be. identified with ~ per
son bearing the same name, who was head ~f th~ I.slam.lc C?entre (I~lal~lsch~s 
Zentrum) in Hamburg from 1999 to 2003. ThiS relIgious mstItute, which IS bUIlt 
around the so-called Imam 'All Mosque there, was founded in the 1950s by a 
number of Shi'is living in Germany. However, successive heads of the Centre, 
including Mul!ammad BihishtI and Mul!ammad Khatam.I, have alwa~s sough! to 
attract Sunnis to visit the mosque and to pray there. To tl1lS end, the thud shahada 
has usually been omitted from the call to prayer at this mosque (oral information 
first received in 2007, and confirmed in 2008 by a former head of the Centre). 

It is not clear what exactly I:JusaynI-Nasab had in mind when mentioning out
side criticism of the third shahc7da. Perhaps he was referring to a number of rele
vantJattiwti issued in this connection by earlier or contemporary Sun~i a~thoritie.s, 
such as 'Abd al-Hallm Mahmud, the Shaykh al-Azhar from 1973 untIl hiS death 111 

1978. In a Jatwa explicitly dealing with the i{ic7Jtit al-shf'a li-l-adhc7n, in.e1uding 
the third shahc7da, he declared that any addition to the recognized wordmg was 
a mendacious act against God's will, a deviation from the sunna and therefore a 
great sin (kabfra). Its result was unrest and confusion ,:ithin the ~usliI? commu
nity. Although the wording of this Jatwti is not exceSSively polemical, ItS .conten! 
is in line with the critical and sometimes vitriolic statements of Sunm Salafl 
authors concerning the third shahc7da. One of them, the Iraqi Mal:llnud al-Mami~ 
(d. 1969), once asked: What if the Sunnis chose to add the sentence "Abu Bakr is 
the friend of God" to the adhtin ?61 

'Abd al-I:JalIm Malfmud's Jatwti, although issued from a Sunni perspectiye, 
comes close to the position of Shaykh al-Khali~I: both point out that the p~actlce 
of the third shahtida or any other addition to the wording of the adhc7n has m fact 
damaged the unity of the umma. . . 

Certainly Khali~I's position (and Ibn Babuyah's for that matter) did not d:sap" 
pear completely. In recent years, though, it has been espoused almost ex~lusIVely 
by outsiders such as the radical dissident Musa al-MusawI (d. prob.ably m 1998/, 
a grandson of Grand Ayatollah AbU al-I:Jasan al-I~fahanI (d. 1946), m some of hiS 
publications from the late 1980s onwards 62

• 

A somewhat unusual case in this connection is a book written by one 'Ala' 
ai-DIn al-BasIr. It first appeared in a rather unlikely place, the provincial town of 
Kum I:Jamad'a, Egypt, in 2005. Moreover, the publishing house which distribut~d 
it, Maktabat al-ri(lWtin, has become known for a number of extremely polemiC, 

60. Sayyid Ri<;lii ~IusaynI-Nasab, Dar {arfq-i lVa!ldat-i islamf, Qom 1987, p. 18-20, in particular 

~m . 
61. For Mahmud's statement, see FatalVa ai-imam 'Abd al-Ijalfl11 Ma!unild, vol. 1, Cairo 1981, 

p. 426; for M~l1al~ see above n. 27. His hypothetical question concerning Abu Bakr as waif Allah is to . 
be found in his book Al-mlljfz 'ala al-wajfz wa-maba!lith ltkhra, Baghdad 1956, p. 102. 

62. J. Siddons, "Die Korrektur der Irrtilmer", Miisa al-Miisawf's Versltch, die schiitische 
Glallbenslehre ZlI reformieren, Wiirzburg 2005, p. 5lf. 
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an~i~Shi'a publications. AI-Ba~Ir, however, seems to be of Shi'i (perhaps Iraqi) . 
ongm. The range of his reading in Shi'i literature is impressive. He speaks res
pectfu~ly of Shaykh al-Khali~I and a number of other divines and quotes them 
accordmgly63. On the other hand, his work is not free of direct polemics. 

AI-Ba~Ir's book, which came to my attention only recently,· would deserve a 
compre~ensive analysis. This is not possible within the scope of the present article. 
Suffice It to say here that his work, in spite of its sometimes erratic argumentation 
and its flawed presentation of the sources, would appear to be the most impor
tant (and provocative) contribution to the controversial issue of the Shi'i adhtin in 
recent years. 

In his final remarks, the author himself seems convinced that his readers 
having followed his explanations to the end, will ask themselves what the motiv~ 
be~i~d t~e c?nti~uing ~r~ctice_ of the third shahiida might be: sheer ignorance, 
helet.lcal mclInatlOns, 01 a-!ablya and ardent zeal? In any case, al-Ba~Ir conclu
des, It should have become clear to his readers that the Shi'a must repudiate all 
these erroneous ideas about the adhtin, and return to the book of God and the 
sunna of his Prophet64• 

At a ~ime in which the ecumenical tendency within Islam is in deep crisis, it is 
v~r~ unlIkely that al-Ba~Ir's app~al will be heeded except by very small circles of 
diSSidents. Most probably the shibboleth of the third shahtida in the TwelveI' Shi'i 
adhtin is now as popular as ever, or even more so. 

The present situation may be described as follows: on the one hand there is 
a.n i~creasi~g tende~cy among Shi'is to vehemently assert their religi~us iden
tIty l~ publIc - eve~ m an overwhelmingly non-Shi'i environment. As repeatedly 
m~n~IOne? above, .for the majority of TwelveI' Shi'is the third shahc7da is part of 
thiS Identity .. The Idea of taqrfb may still be there, but it seems that for many it 
has receded mto the background. On the other hand, Sunnis all over the world 
(including those in countries where there are no Shi'is) are now, more than ever 
before, aware-of the existence in modern times of the Shi'a, its followers and its 
pr.actices. Obvi?usly this. new awa:eness on the part of Sunnis is intermingled with 
mistrust and mIsconceptIOns. Their unease may be exacerbated by Shi'i-sponsored 
TV chan~~ls (such ~s those located in Lebanon or elsewhere) whose programmes 
sho.w rehglO~s servICes. !Vl0st probably these services include Friday prayers in 
which the thn'd shahtida IS pronounced65. 

C~n a Sunni - unprepared as he or she would normally be - accept such a 
practice as truly lawful? For the time being, the answer must be in the negative. 

63. Al-slzahiida al-thalitlzaf! al-adhiin, !zaqfqa am iftira', Kum I;famada-(province of al-Buhayra, 
Egypt), 20051

• Shaykh Kh1ili~I is mentioned e.g. p. 19,21, 25f. and nfl'. . 
64. Ibid., p. 182. 

65. As mentio~ed in a~ anti-Shi'i article published in Egypt in 2006 and quoted in AI-bayyina 
(http://www.albalnah.net/lndex.aspx?). 
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Etan Kohlberg, in a typically detailed and crafted study of the Shi'i doctrine 
of jihiid, offers an explanation of the changes in Shi'ijihiid theory in the late eigh
teenth and early nineteenth centuries I. The Qajars, unlike the Safavids before 
them, "could not even claim to descend from the Imams" and their rule was, the
refore, "illegitimate and its leaders could not speak with authority on religiou~ 
matters"2. This, in turn, led to the 'ulamii' dominating religious discussions in 
early Qajar Iran, enabling them to develop a theory of jihiid in which the scho
lars played an indispensable role in legitim ising any state military action. This 
was most obviously demonstrated in the fatiiwii solicited by MIrza Buzurg Qa'im 
al-Maqam (d. 1237/1822), in which the war with Russia was sanctioned as a defen
sive jihiid3• Kohlberg ably summarised the Ristila-yi jihiidiyya, the collection in 
which the ideas within the fatiiwii are presented4• The rise of 'ulamii' power in 
early Qajar Iran is, at least partially, explained by such an analysis. However, as 
with almost all historical explanations, there are caveats. The legitimacy of the 
Safavids, most obviously indicated in the life of Mul,lammad Baqir al-Majlisl 
(d. 1110/1699), was not based purely on the supposed descent of the Shahs from 
the Imams. Quite soon after Shah Isma'n's assumption of the throne in 1501, the 
Safavids appear to have realised that their ecstatic brand of personal devotion, 
tinged as it was with Shi'i and Sufi themes, could not form the sole theoretical 
basis for their power. They needed a more stable theoretical basis for their legiti
macy, and the sidelining of the Qizilbash devotees of the ~afawI (arfqa during the 

1. E. Kohlberg, "The development of the ImamI Shl'I doctrine of jihiid", Zeitschrift der Deutsclzell 
Morgellliilldischen Gesellschaft 126 (1976). p. 64-86 (reprt. in idem, Belief alld Law ill Imiim! 
SIzf'islll, Variorum, Aldershot 1991, chap. 15; reproduced in Shi'iSIll, ed. Colin Turner and Paul Luft, 
Routledge 2007). 

2. Kohlberg, "Development", p.81 
3. MIrza Buzurg Mul)ammad 'lsa Qa'im al-Maqam FarahilnI, Jihadiyya, Tehran, n.d. (originally 

published in 1818 in Tabriz). 
4. Kohlberg, "Development", p. 82-86. There were a number ofthesejihadiyya works, some of which 

are listed by A.ghii Buzurg. See Mul)ammad Mu~sin A.ghii Buzurg al-T.ihranI, a/-Dharf'a itii ta~iin!f 
al-shf'a, Beirut 1983-1988, vol. 5, p. 296-298. Nearly all were written in Persian for a more general 
audience and nearly all were linked to the hostilities with Russia during the early Qajar period. The 
A~kiilll al-jihad of Qa'im al-Maqam was also known as the Jihadiyya-yi kubrii (he also compiled a 
Jihadiyya-yi ~lIghrii). His son, Abu al-Qasim Qa'im al-Maqam also composed ajihadiyya. The term 
was used both for individual works on jihiid and also collections offa/wiis and other documents on 
jihad composed by the 'ulamii'. 
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sixteenth and early seventeenth centuries was the most obvious expression of this 
general recognition5

• 
If TwelveI' Shi'ism was to become the state religion (as Shah Isma'll had sup

posedly proclaimed it to be), the Shi'i 'ulamii' (or at least elements among them) 
would have to be integrated into the apparatus of governance. By the end of the 
Safavid period, the charismatic figure of the Shah may have continued to playa 
role in political propaganda on a popular level, but within the organs of the state 
there were other power bases, of which the 'ulama', to the extent they formed a 
single block, were one. As the Safavid governmental structure developed, it relied 
less on the charismatic power of an individual for its legitimacy, and more on the 
incorporation of Shi'i scholars and bureaucrats. Hence the distinction between the 
Safavid and Qajar structures and systems of authority was not, perhaps, as radical 
as one might have thought6• Furthermore the discourse of legitimacy need not also 
be viewed as so distinct. The Safavid Shahs were certainly not the sale source of 
religious power in their time, and hence the power of the' !llama' during the later 
eighteenth and early nineteenth centuries is not explicable solely by the inability 
of the Qajars to present themselves as religious authorities. The 'ulama' emerged 
as political actors who were independent of the state early in the Qajar period, and 
this feature becomes increasingly evident during the nineteenth century. It can 'be 
explained (in large part) by their loss of state patronage during the interregnum 
between the Safavids and the Qajars. During the interregnum years, the 'ulama' 
in Iran and elsewhere were forced to establish a self-subsistent religious system 
independent of the state. Beginning under the later Safavids, but becoming more 
pressing to the Iranian 'ulama"s survival under Nadir Shah and KarIm Khan 
Zand, the independence of the' ulamii' developed in tandem with the reduction in 
the availability of state support. 

This is not to say that Kohlberg was incorrect in identifying a break with clas-
sical ImamI thinking onjihiid found within the Risala-yijihadiyya and other early 
Qajar jihad documents. Neither was he claiming that the theories of jihad laid 
out in the R isala were entirely unprecedented. The novelty of the jatwa of Kashif 
al-Ghi~a' in the jihad against the Russians certainly pre-dated the Risala, and .its 
importance had already been recognised (though not fully explored) by Lambton 7. 

However, even this jatwii does not in my view represent the earliest expression of 
a reformulated jihad doctrine in early modern Shi'i jurisprudence. The standard 
questions of Shi'i jihad theory so well described by Kohlberg (namely, the identity 
of the enemy, the necessity of the Imam's leadership, the legitimacy of defensive 
or aggressive wars)8 were, I have argued, receiving novel solutions well before 

5. The process has been examined by S. A. Arjomand. The Shadow of God and the Hidden Imam: 
Religion, Political Order. and Societal Challge in Shi'ite Irallfrom the Beginllillg to 1890 (Chicago 
J 984). though his analysis could be subject to criticism. See also Kathryn Babayan. Mystics. Monarchs 
alld Messiahs: Cultural Landscapes in early Modern Iran, Cambridge Mass, 2003. 

6. See M. Sefatgol. "From diir al-salrana-yi I~fahiin to diir al-khiliifa-yi Tihriin: continuity and 
change in the Safavid model of state-religious administration during the Qajars (1795-1895/1209-
1313)". in R. Gleave (ed.). Religion alld Society ill Qajar Irall, London 2005, p. 71-83, 

7. Ann K. S. Lambton, "A nineteenth century view ofjihiid", Studia Islamica 32 (1972). p. 181-192. 
See also R. Gleave, "Jihiid and the religious legitimacy of the early Qajar state", in R. Gleave (ed.), 
Religion alld Society in Qajar Iran, p. 41-70. 

8. !<ohlberg, "Development", p. 67-70, 74-78, 79-81 
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the ris~ ?f the Qajars. Yii.suf al-BalfTanI (d. 1186/1772), for example, argued for 
~~e _legItimacy of war agamst those who "rebel against the Imam" in a defensive 
Jlha~. l!e wrote no chapter on jihad because (he claims) the topic was irrelevant 
to hI~ tIme - one suspects h~ m~y have ?,een deliberately avoiding controversy by 
m~k~ng such a statement. HIS v~ev.:s on, Jihad can, however, be found tucked away 
wJth~n .the chapter on. kh~tllIs wltlun Ius famous work of fiqh entitled al-lfadii'iq 
al-na41~-a. Though ~IS vIews appear well t:or~u~ated, his reasons for adopting 
then~ me not so Ob~I~US, and hIS argument IS mduect (perhaps even deliberately 
evaslve)9. AI-Bal)ram w~s, of course, an AkhharI (on which see below) whose 
legal th~O!:y w.as also subjected to detailed examination by Kohlberg, and this ele
~ent wlth.l.n hIS thought may explain his reticence to publicise his quite distinctive 
vIews onJlhiid JO

• 

. Whether al-.Bal:IranI's Akhbarism was responsible for him indirectly advoca
tm~ the novel vIew that non-Imamls constituted legitimate enemies in a jihad even 
dunng the ghayba of the Twelfth Imam is unclear. However, al-BahranI's succes
sor as (self-appointed) leader of the Akhbariyya, MIrza Muhammad al-AkhbarI 
put.!o~ward similar views, in a (marginally) less ambiguous 'manner in his Kitiib 
aI-Jihad. I h~~e _already an,alysed this short work, placing it alongside the differing 
currents of /~had t~leory m early Qajar Iran, and relating them to the question 
of_st~te legitImacy .. My conclusions were that none of the early Qajar jurists, 
MIrza Mul:I~mmad mcluded, advocated an unquestioning devotion to the Qajar 
sta~e: Certal~ly, they supl?ort~d the war with Russia, providing it with religious 
legItimacy eIther by defimng It as ajihiid or using some other locution within the 
contex! ofthe cate~ories offiqh. Their support, however, was always qualified, and 
the. QaJa~ stat~ .(or mde.ed any state other than that of the Imam) always retained a 
~esldual Illeglt!ll!acy (ja~iJ: T!lere was ~n a.cceptance of the necessity of a state, 
for both Akhban and U1jull Junsts, but thIS dId not entail legitimacy (and therefore 
lack of censure when deemed appropriate by the religious authorities). 

MIrza Mu~ammad's treatise on jihad 

There is .n~ore to M!rZ1i ~ul:IaJll1~ad's short Kitab aI-jihad than a commentary: 
on sta~e .legltl1~acy. It IS. a.n mterestmg blend of personal devotional invocations, 
moralIstic adVIce and mIlItary strategy. Two characteristics indicate that it is not 
~ work.for.expert 'ulamii' bu! for a more ge~e:-al audience: first, it was composed 
~~ ~er~Ian and, se~ond, Mirza Mul:Iammad dIVIdes the topic into jihad-i akbar and 
Jlh~d-l.a~gh~:. WIth regard to the first characteristic, the composition of Shi'i legal 
WOl~~ m P~lsla~_wa~,_of course, not unprecedented. The liimi'-i 'abbasf of Shaykh 
~aha al-Dm al-:Aml.I:, known as al-Shaykh aI-Baha'I (d. 1030/1621), is sometimes 
CIted as the first Shl'l work of juri!' in Persian, though this may not be entirely 

9. R: Gleave, "Ji/u7d. khlll~IS a~ld legiti.macy in pre-Qajar Iran" in R. Kashefi (ed.), Proceedings: 
ASSOCiatIOn des chercheurs lralllens, Pans 1998, p. 5-17 

~O. E. Kohlberg, «Aspects of Akhbar! thought in the seventeenth 'and eighteenth centu.-ies", in 
Elg!lIeel~t/z-Celllllry Renewal and Reform ill Islam, ed. N. Levtzion and John O. Voll, Syracuse 
UllIverslty Press, Syracuse 1987, p. 133-160, especially p. 148-151 (reprt. in idem Belief and Law in 
Imiim! Shf'ism, chap. 17) , 

11. ~. Gleave, ''Jihiid and the religious legitimacy", p. 61-65, referred to there as Risiila dar jiiliid, 
followmg one of the cataloguers' descriptions. 
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accurate 12. It was still, however, relatively unusual in MIrza MuJ:tamn?ad's time 
to write such works in Persian and this factor, therefore, indicates a wider target 
audience than a strictly technical work of jiqh. The Jami'-i 'abbasl, for exam~le, 
was written on the orders of Shah 'Abbas specifically to "spr~a~ a~ u~d~rstan~~~~ 
of religious issues and publicise certain religious knowledg;e _ (mtzshal'-z l1l~sa zl-z 
drnl va-ishtihal'-i ma'al'ij-i yaqlnf) 13. Indeed, most o~ Mlr~a MuJ:tammad sown 
woi'ks were written in Arabic and are clearly tec~I11c~1 plece~,_ rath~~' ~lan t~e 
straightforward (perhaps simplistic) mode of expressl~n 111 the Kztab al-Jzhad. WIth 
regard to the second characteristic, viz. the delineatIon of the fa~ous two ~y~e~, 
of jihad, most technical works of jiqh may ma.ke r~fe~'ence to the .Greater Jzhc:d 
(a Hihad al-akbal') in which the. Self fight~ ag~mst Its m.ner ten;ptatlOns and devII~, 
but rarely did they go into detaIl concernmg I~S operat.lOn. Th~s was normally left 
for more pietistic (perhaps Sufi) works. Even m MuJ:tsII~ ~ayc;l s (d. 1090/1697) al
Nukhba, a work which explicitly attempts to create a Shl'l blend of'personallJ?or~1 
advice, mystical and legal speculation, th~re. is no separat~ sectIOn o~ al-Jzhad 
al-akbaI'14. The mixing of these themes wlthm a work whIch mas.quel ades a.s a 
I'isala onjiqh matters represents a contravention of the usual gene.fIc bo~ndanes, 
which in itself indicates an audience outside the normal sc~olastlc ~~ttmg. Also 
noteworthy is MIrza MuJ:tammad's attempt t~ ~n?pl~y c~~slstent ml~!tary /:leta
phors within the Kitab al-jihad - he adopts a diVISion mto battlefields (111a I aka), 
subdivided into "fronts" (~aff), and recommends the development ~fpers~nal ~h~
racteristics as "weapons" (asli(w) with which to fight the Greater Jzhad. SunphstIc 
and forced though such a scheme may appear, it probably represents .an attempt 
to make the piece more readable and engaging than the normal dry discourse of 
a work ofjiqh. 

12. Modarressi categorises the Jami'-i 'abbasf as a collection of /atwas (p .. ?5-96)_ and as ~uch .it 
cannot be considered the first such w_ork as there were ~ nu~ber of other ,~hll.(at\Va. c~llectlOns I?, 
Persian before al-Shaykh al-Bahai. Agha Buzurg considers It a work of pI actiCal JU~ Isprude??e 
(''fiqh-i 'amalf" ; al-Tihrani, al-Dharf'a, vol. 5, p. 62-63). The introducti~n to !he pub~lshed editIon 
of the Jami' indicates that it was composed as a work of jiqh, as Shah Abbas. ~rdel ed al-Sh~ykh 
aI-Baha'i to compose a risala which "included all the necessary elements of ~e~lglOn: su?h as Tltual 
washing (both major and minor), ritual purification with earth, prayer, almsglvmg, pll~Tlmage, war 
(jihad) .. . ". The work is not explicitly organised in a mas'aia-jawab fo!:~a~ and hence It IS not clear 
why Modarressi considers it a collection Of/a/alVa. AI-Shaykh aI-Balla I did not, how.evel, ~ompl:te 
the work, reaching only chapter 5 (on I}ajj). The printed version was c~rnpleted by his pupil NI~?_~ 
b. Husayn al-Sawiji, though Agha Buzurg mentions another completIon ?y al-Shay~h a.l-Baha I S 

nep'hew Zayn al-'AbidTn al-I;IusaynL Confirmation of this ':ill have to ~walt t!le exammatl?n of. the 
other works classified as collections of/a/was by Modarressl (there are SIX Persian works which mlgh~ 
be better categorised under Modarressi's scheme as "comprehensive works of jiqh"; H. Modarressl 
Tabataba'i, All introduction to Shf', Law: a Bibliographical Study, London 1984, p. 95-96). 

13. AI-Shaykh aI-Baha'I, Jami'-i 'abbas!, Tehran, n.d., p.2. ." _ . 
14. Mention of the Greater Jihad is reduced to two lines at the end of the Kltab ~l-Jllza~ m al

Nukhba. See Mul)sin Faye), al-Nukhba, Qum 1417 AH, p. 177. For more detailed an~lysls of thiS work, 
see R. Gleave, "Scriptural Sufism and scriptural anti-Sufism: theology and mystICism among~t the 
ShI'I Akhbariyya", in A. Shihadeh (ed.), Theology alld Sujism, Edinburgh 200?, p. 42-43 and l~em, 
"The qadI and muftI in AkhbiirT ShI'T jurisprudence", in P. Bearman, B. Weiss and W. HemTlchs 
(eds.), The Law Applied: COlltexualisillg the Islamic Shari'a, London 2007, p. 242-249. There ~~y 
be exceptions to this, but the general pattern in /un1' works is to either ignore the Greater Jihad 
completely, or to make only passing reference to it. The topic was explored outside of the.tiqh genre; 
Kohlberg, "Developmel1t", p. 66. 
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The section on the Lesser Jihad is structured around the different types of 
enemy against whom it is obligatory for Muslims to fight. Two main categories 
are described: those opposed to Islam and rebels against the Imam. The former 
comprise Jews, Christians and Zoroastrians on the one hand, and idolaters on the 
other. The difference between them lies in the possibility of the poll-tax (jizya) 
for the former and its impossibility for the latter. Against both of these "enemies 
of Islam", however, only a defensive war is permitted during the ghayba (occul
tation) of the Imam. This is how the war with Russia would be classified (and 
was classified by most other early Qajar jurists), though MIrza MuJ:tammad may 
not have had the Russians in mind when composing his treatise (see below). The 
rebels (bughat/biighiyan) are divided into those with a leader and those without a 
leader '5. The ghayba does not affect the legitimacy of jihad against either of these 
two enemies. The difference between them lies in their. punishment after the war. 
Rebels with a leader face a harsher punishment. Whilst the deserters of the rebels 
with a leader must be pursued and punished, and their injured killed, this is not 
the case for leaderless rebels. The significance of this difference lies in the fact 
that the former represent both an ideological and a physical threat to the Muslims. 
Their leader is, in effect, attempting to displace the current rule with an alternative 
(non-Shi'i) system. Rebels without leaders are mere misguided brigands. Rebels 
with leaders aim to undermine the existing system which, though not the rule of 
the Imam, is nonetheless a defender of the truth. It may have been the case that 
MIrza Mul~ammad viewed the Ottomans as "rebels with a leader", and through 
this treatise was not only legitimisingjihad against internal rebels, but also exter
nal forces. Rebels with a leader "propagate falsehood" (da'tva! bi sa-yi baril), and 
this would probably be MIrza MuJ:tammad's view of Sunnis generally (Ottoman or 
otherwise). The key point here is that unlike the defensive jihad, the jihad against 
rebels does not require the explicit permission (or presence) of the (hidden, sin
less) Imam. Instead the jihiid against rebels is an obligation which can be dischar
ged by a section of the community, acting on behalf of the community as a whole 
(wajib-i kijii'f). Mirza Mul,lammad's use of technical terms is slippery, but it does 
seem that the term Imiim-i 'aeW ("Just Imam") applies to the hidden Imam, whilst 
the term wallis used for the one whose rule has some sort of de facto acceptability 
in the absence of the Imam 16. 

The section on the Greater Jihad (to be waged against the foibles of the Self) is 
less rigidly structured (and hence the need to refer to my sections of the text in the 
following account). Here MIrza Muhammad is more interested in providing gui
dance for the indiVIdual believer. He describes the strategies the believer should 
use in order to wage war against the inner demons. The need for this Greater 

15. In his study of the jiqh rules related to rebels and rebellion, Khaled Abou EI Fadl devotes a few 
scattered pages to the ImamI position (see his Rebellioll and Violence ill islamic Lall', Cambridge and 
New York 2001, p. 228-230 and 295-307). His analysis is, unfortunately, rather superficial. 1\vo of 
his examples of ImamI jurists who outline the rules concerning bughal.Iived 500 years apart and are 
bracketed together as if the tradition was not subject to any meaningful development over this period. 
His analysis is also clearly coloured by his reading of Sunni texts laid out in previous chapters. The 
distinction between rebels with and without a leader (which appears in many ImamI discussions of 
bugizal and jihad) is also not fully explored in the discussion. 

16. A more extensive analysis ofthis section is found in Gleave, "Jihad and the religious legitimacy", 
p.61-65. 
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Jihiid comes from the Self (nafs), which is prone to falling into sin (guniih) and 
vice (radhfla). Sin comes about through a love of the world or an attraction to 
"imaginary and fanciful pleasures" (2.2.1 and 2.2.2). Vice comes about through 
jealousy ((lGsad). Jealousy displays itself through three character traits: ingrati
tude to others, haughtiness and greed (2.3). These three traits give rise to many 
other manifestations which MIrza MuJ:!ammad does not layout here, but has done 
elsewhere 17. Each of these traits can be eliminated through the acquisition of oppo
sing qualities: satisfaction (eliminating envy), awe (of God, eliminating haughti
ness) and contentment (eliminating greed). There is a neatness in the symmetry 
whereby the three corrupting character traits are eliminated through the acquisi
tion of three others (which, it should be mentioned, correspond to familiar stages 
or maqiimtit in the schemes of many Sufi orders). In order to rid oneself of these 
sins and vices, MIrza Mul)ammad advocates what might be described as a path 
of internal self-reflection. One must first learn about the sins one is committing; 
then one must make a personal resolution to eliminate them, and finally one must 
carry out this resolution. MIrza MuJ:!ammad in his treatise gives the reader the 
necessary knowledge (the first part of this process), but the individual (it appears) 
is responsible for the subsequent stages. 

The last of the virtues - inner contentment - is seen by MIrza Mul)ammad' as 
the key to self·reform (2.6). It can be gained through the regulation (ta'dfl) of the 
four faculties of the human being - reason, desire, anger and munificence. Each 
faculty can lead one astray, but at the same time each can be regulated to lead 
one to self-~ontrol. Anger, for example, can lead to imprudence, but it can also be 
regulated t? lead to bravery. In the final section (2.7), MIrza MuJ:!ammad makes 
it clear that this journey, though to an extent driven by inner resolution, cannot 
occur without first submitting to the way of the Imams. They have commanded 
that the individual, in order to overcome the desires of the Self, nurture posi
tive characteristics within. This means one should turn from indulgence towards 
asceticism ("from being replete to fasting and eating little") and keep silent when 
discussion would deliver no benefit. The concluding verse recommends that the 
individual, in this Greater Jihad, equip himself with the "dagger of silence", the 
"sword of hunger" and the "spear of solitude" - ascetic virtues metaphorically 
linked to weapons of war. MIrza MuJ:!ammad's conception of the spiritual path, 
here described as the Greater Jihad, can be distinguished from the conception 
proposed within the 'ii/ail tradition of mystical philosophy. The difference lies in 
that for MIrza MuJ:!ammad, unlike the mystical philosophers, there is no question 
of the end result of the spiritual path being "unity with the divine" or "unity with 
the Imams", however these phrases might be glossed within the 'iljiin tradition. 
For MIrza Mul)ammad, the Self, even after reformation, remains quite distinct 
from the Imams, the Prophet and ultimately God. Looking at the two categories 
of jihad outlined here, it is not obvious how they mesh together since the lesser 
requires community involvement whilst the greater appears to require some sort 
of withdrawal from the community, at least for the period of personal change. 

17. Namely in his Anmr1dhaj al-mllrtiilJfn, which has not yet been found but is mentioned in the list 
of His works in MuJ:!ammad Buqir al-KhwunsurI, Rawt;liit al-janniit if a!lIviil al-'alamii' wa-l-siidiit, 
Beirut 1411, vol. 7, p. 122. 
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The manuscript and its author 

MIrza MuJ:!ammad b. 'Abd al-NabI al-Akhbar! al-NaysabiirI is an unusual 
figure. He was an AkhbarI by juristic persuasion (that is, one who denounces 
ijtihad and refuses to move beyond the akhbar of the Imams in the delineation 
of legal rules) and during his life he attracted much controversy. He is variously 
known as AkbarabadI and NIshapiirI (NaysaburI) IS - the first due to his Indian 
birth (in 1178/1768) 19 and the second due to his descent from a migrant family 
from Iran (he is also occasionally given the name AstarabadIpo. He moved to 
southern Iraq at the age of 20 and studied in the shrine cities. He could not have 
studied with the AkhbarI Yiisuf al-BahranI mentioned above as al-BahranI died 
when MIrza MuJ:!ammad was only Ii, but he certainly continued the teaching 
of Akhbar! fiqh in the shrine cities, assuming the intellectual leadership of the 
few ~k?b_ar!s who remained after the dominance of the U~iilI MuJ:!ammad Baqir 
al-Blhblham (d. 1205/1791). MIrza Mul)ammad clashed bitterly with al-BihbihiinI's 
pupils, in particular Shaykh Kashif al-Ghi\1i' (d. 1228/1813), who wrote a virulent 
attack on him21 . Facc::.d with hostile criticism, MIrza Muhammad moved to Tehran 
during the reign of Agha Mu~ammad Qajar, staying there for forty years. After 
1797 he attempted to ingratiate himself with the newly enthroned Fath 'AlI Shah 
Qiijar. Amongst his attempts at gaining the Shah's favour is the famous' episode of 
the "Inspector's head" in 1806 22. MIrza MuJ:!ammad claimed he would bring the 
head of t~e Ru~sian ~ener~l '!:'sistianov (known as the "Inspector") within forty 
days. Durmg t~l~ penod Mirza MuJ:!ammad attempted to demonstrate his magical 
pr?we~s by re~lflng to ~he Shah 'Abd al-'A?:Im shrine south of the city and pei-for
~mg mcantatlOns agamst the Inspector. The Inspector was killed in battle and 
hiS head brought to Tehran within the forty days23. Whatever the exact mechanics 
of the Inspector's death and the part played by MIrza MuJ:!ammad, it is clear that 
he was supportive of the war effort against Russia, presumably classing it as a 
defensi.ve jihad against Christians, permissible during the occultation of the Imam 
a~co.rdm~ to the

4 
Kitiib al~jihad. Some other miracles are ascribed to him during 

hiS hme m Iran2 . He eventually left Iran under pressure from the Iranian 'ulama' 
and settled in Baghda.d. He was i.l1:rolved in controversy there also as (according to 
H. Algar) he dabbled m local polItiCS and was subjected to a declaration of unbelief 
(takfir) by Sayyid 'All b. Mu~ammad al-Karbalii'I (alive in 1129/1814 ; the sources 
also report a takfir by his son, Mul)ammad b. 'An al-Mujahid (d. 1242/1826). One 

18. Both titles are included in his notice in Mul)ammad MahdI KashIrI al-LakhnawI, Takmilat 
Illljiim al-samii', Qum, n.d., vol. 2, p. 118. . 

19. TunukubunI says he was "from the people of Bal;rayn" (MIrza Muhammad TUllukfibunI Qisas 
al-'lIlamii', Tehran, n.d., p. 177. ., " 

20. Dii'irat-i ma'iiri(-i.tashaYYIl' (Tehran 1988-present, vol. 2, p. 6) mentions he was originally from 
Astarabad, though thiS IS unconfirmed by any other source as far as I am aware. 

21. Entitled Kashif al-ghi!ii' 'an l7la'iiyib aw qabiiyi(l 'aduww al-'ulal7lii'. The conflict between them 
is described briefly in Mul)ummad 'AlI Mudarris, RaY!lanat al-adab, Tehran, n.d., vol. I, p. 85-86. 

22. See the accounts in H. Busse, The Histary of Persia under Qajar Rule, New York and London 
1972, p. 38; TunukiibunI, Qieae al-'ulamii', p. 177-180; H. Algar, Religion and State in Iran. 1785-
19~6~ the Role of ~~le Ulama ill the Qajar Period, Berkeley 1969) p. 64-66 and H. Algar, "A~biirI, 
MIrza Mol)ammad m Encyclopaedia lranica, vol. I, p. 715-716. 

23. See E. G. Browne, A Literary History of Persia, Cambridge 1977 [reprint], vol. 4, p. 374-376 
24. See Busse, The History of Persia under Qajar Rule, p. 39. 
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result of this controversy was that he was attacked by a mob in 1233/1818 in the 
Ka~imayn shrine and was killed. 

As a scholar, his many works testify to his learning in a number of sciences and 
all demonstrate his devotion to Akhbarism, though his life and the reports concer
ning his miracles indicate a popular figure who did not rely simply on learning as 
the source of his authority25. His vituperative attacks on the U~ulI 'ulama' of his 
day' were, no doubt, not simply related to his dislike of their jurisprudence, but 
also linked to his personal aspirations. He appears as a populist scholar, respected 
as a miracle worker, desperate to gain influence with the rich and powerful. It is, 
however, interesting that in his Kitab ai-jihad he argues for a personal reformation 
in order to defeat the enemies of the Self: jealousy and greed. There appears, at 
least from his Kitiib al-jihiid, no supernatural way in which the individual can 
short-cut through the need for self discipline. Instead MIrza Mul~ammad advo
cates personal devotion to the way of the Imams; the reform of the Self will flow 
from this religious dedication. 

The edition below is based on Manuscript #3341, part 8 of the University of 
Tehran Central Library, referred to in the catalogue as both Risiila dar jihiid and 
Kitiib al-jihad26 . The text itself has the title Kitiib al-jihiid. In the edition below, 
manuscript line endings are indicated by an oblique (\) followed in subscript by 
the number of the previous line. Page endings are indicated by a double oblique 
(\\) followed by the final line number and then the number of the following page in 
parentheses, e.g. (158). The manuscript consistently has 23 lines per page and the 
pages are unnumbered - the numbers used here those employed by cataloguists. 
The paragraph markers and numbering are my own and are, to an extent, inter
pretative. The University of Tehran manuscript is, to my knowledge, the only copy 
of the work, and is set within a series of ten short treatises (each called risiila or 
kitab), all by MIrza Mul)ammad. These ten treatises are arranged in the order of 
a work of,Jiqh (beginning with a theological introduction, followed by discourses 
on purity, prayer, zakiit and khums, fasting, (wjj, visitation of shrines,jihad, com
manding good and forbidding evil, and ending with trade and production). They 
are written::in the same hand (the scribe being one Man~ur b. 'Abd Allah) and they 
have been transcribed seriatim, with no page or even line breaks between works, 
thus giving the impression of a continuous work ofjiqh. The Kitab ai-jihad is the 
ninth of t\")ese short treatises and is found between p.l58, line 5 and p.l61, line 23. 
The collection as a whole is dated 14 Sha'ban 1230 (= 22nd July 1815) and was 
owned originally by one 'Abd 'AlI b. Mu4ammad b. 'Abd al-I:Iusayn. This 'Abd 
'AlI b. Mu4ammad was himself a scribe and transcribed the Nuzhat al-nii?,ir fi 
ai-jam' bayn al-ashbah wa-l-na?,ii'ir of Yal)ya b. Sa'Id al-I:IillI (d. 689/1290), which 
is included as the eleventh treatise in the binding and was transcribed seventeen 
years after the rest of the collection27

• The various treatises were composed (as 
opposed to transcribed) at different times, and it is not clear whether they were ever 

25. See, for example, the portrayal of him by Zayn ai-DIn al-Shlrwanl in his Riylir} aI-siyli!w, 
Tehran 1984, p. 412-413. 

26. See Fihrist-i kitlibkhlina-yi markazr-yi dlinishglih-i Tihrlin, Tehran 1960-present, vol. 11, 
p. 2329. It also is listed as Kitlib aI-jihlid by Modarressi, Introduction to SM'r Law, p.168 

27. There is some controversy about YaJ:iya al-l;IillT's authorship of this work, see Agba Buzurg, 
al-Dharr'a, vol. 23, p.165 and 166. 
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collected in one place pr.ior to the transcribing of this collection. This collection 
may ~ave.been the first tIme they ~er~ pr~sented within one binding, mimicking 
a. wOI ~ ~f jiqh. Only two have an mdlcatlOj1 of their composition date: the ope
mng nsala on u~iil-i df~l ~as written on the first day of the year 1221 AH (= 21st 
March 1806) and the Rlsalaft al-khums28 mentions 1211 AH (1786-7) tl . f . t "'9 I as le yem 
o 1 s COmP?Slt1on-. t seems likely then that the Kitab ai-jihad was composed in 
~~ e~rly thIrteenth centurY.AH (~Iate eighteenth-early nineteenth century) when 
, l!Za !"1ul)amn;ad wa~ resId~nt 111 Tehran. This was the period which saw Fath 
'All ~hah consolIdate hIS rule 111 .Iran whilst facing military pressure from both the 
~usslan~ ~nd t~~ Oyo~ans. Wh.I1st there ar~ 11<: explicit references to either enemy 
m.the Kltab al Jihad, It seems lIkely that MIrza Mul~aI11mad had either or both in 
mmd when he composed the work. 

28. Mirza Muhammad Kitlib al-kh 11 D d' MS #3349 . - -7"/ .- 139 I: 22' ..!II S oun 111 , KlIabkhana-yi markazr-yi dlinishglih-i 
,lllan, p. ,me ; p. 142, Ime 9. 

29. MIrza Mul:mmmad, Kitlib aI-khums, p.140, line. 4. 
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Edition of MIrza Mul}ammad al-AkhbarI's Kitiib aI-jihad 

(j..l4I..J:1Si:l1 (j').J:I~1 c,r.lIl ~ ~ ~ jl 
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By Mui).ammad b. 'Abd al-NabI al-NaysabiirI, known as MIrza Mui).ammad 
al-AkhbarI 

[Introduction] 

1. This [book] is in two parts: 
1.1. One concerns the Greater Jihad, which is the jihad with the lustfu I Self in 

order to prevent self-centred desires, the whisperings of Satan and transgression 
of the clear statements of the Momentous Ones (thuqalii')30 from developing. 

LI1. The other is the Lesser Jii1cld, which is the battle with, the repelling of and 
the subjection of the enemies of religion, including unbelievers (ktdfar), hypocrites' 
(munajiqfn), heretics (mubtadi'fn) and the other opponents of the way of the pure 
Imams (upon all of whom may there be the peace of God). [This can be done] by 
hand or by tongue. 

UII. Each of these two types of jihad has many branches, and we will describe 
the most important of these in two [sections called] "battlefields", God willing. 

1. The first "battlefield" is to explain the rulings concerning the Lesser Jihad. 
[The Lesser Jihiid] is of two types: one is the jihad with those who are opposed 

to Islam, composed of the different types of unbelievers; and the other is the jihad 
with rebels against the Imam, who have deserted him (upon whom be peace) . 

1.1 The first "front" concerns the jihad against the unbelievers. 
This is obligatory for every man who is free, adult, of sound body and able. 

[The obligation] depends upon the permission of the sinless Imam, or the permis-

30. ta'addf az /lll~ii~-i thuqalli'. The thl/qalii' ("weighty ones") is most likely a reference to the 
Imams en masse - an allusion to the famous "two weighty objects" (thaqallin). However, there is no 
salutary prayer after their mention. It is possible this is a scribal error for Ill/qalii', i.e. "(transgression 
of the clear statements of the) transmitters". 
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sion of one who has been designated by the Imam. However, in circumstances of 
defence, when an enemy desires [to control] the land of Islam (baYflat-i islam), or 
individual persons, or brother Muslims, or [their] families, then in these circums
tances a general permission is granted to kill, be killed and defend by all means 
necessary. When one is solely defending property, and there is no fear for life, 
there is an indication that it is permitted, but not obligatory in accordance with 
the principal opinion [of the school] (wifaqan lil-mashhar). [This type of jihad] is 
a communal obligation (wajib-i kifa'f) if there is no call to arms (najfr-i 'am111) 31. 

If there is a call to arms, then it becomes an individual [obligation]. It is forbidden 
to flee from this Uihad] - this is one of the great sins (kaba'ir) - except when 
the enemy is twice the size [of your forces], or when one is retreating back to the 
forces of the Muslims who are on a front behind [one], or when it might aid the 
war [by doing so]. When the Proof of the Age or his representative is at the front, 
facing the enemy, then fleeing is totally forbidden'even if a fighter is alone and the 
enemy has countless [men]: 

A head which is not on the road of the beloved 
Is a heavy load to carryon one's shoulders 
The unbelievers with whom one must wage war are [made up of] two groups.: 
1.1.1 One is the group with whom it is obligatory to fight until they become 

Muslims, or are killed, or accept the poll-tax (jizya). They are Jews, who are the 
community of Moses (upon whom be peace); and Christians, who are the commu
nity of Jesus (upon whom be peace) and Zoroastrians (majL7s), who are the com
munity of Zoroaster. Whenever these three groups accept the poll-tax, the Imam 
has the power to choose to accept it from them. Whether to leave them as they 
were, or to decrease or increase the poll-tax is the decision of the Imam, [taken] 
with due regard to [the community's] poverty or wealth, on the basis of a [count 
of] their heads, or on the basis of their land. Whenever it is taken from them on an 
individual basis, then it cannot be taken on the basis of land also (and vice versa). 
It is not taken from their women and children, neither is it taken from their insane. 
Whenever they break the conditions of being a subject people (shara'iH dhimma), 
then their blood can be shed with impunity, their property can be taken and their 
families and children become prisoners and slaves. It is not [, however,] permitted 
to kill [their] women, children and insane. 

1.1.2 For the other groups, it is obligatory to fight [them] until they become 
Muslims, or their men are killed, their property is taken and their children and 
women are enslaved. Whenever the mature are mixed in with the immature, they 
are distinguished on the basis of the growth of their pubic hair. Those whose hair 
has not yet developed become prisoners; those whose hair has developed are killed. 
After this, the booty and property and prisoners which have been counted up are 
liable for the fifth tax (khums). It is divided up in the aforementioned manner. The 
other four parts Fe divided between the Muslim fighters: for the foot soldiers, one 
share; for the cavalrymen, two shares of moveable items of property (qabil-i naql 
wa-ta?]}"fl) and anything else. As for land and gardens, then after the deduction of 
the fifth tax, the four other portions are directed, in the customary manner, to the 
treasury, to be used to benefit the Muslims and strengthen the religion of the two 

31. On this term see below, n. 34. 
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c~mmunities (ummatayn)32. During the holiest months, it is forbidden to wage war 
WIth a group who also respect these [months: (Ulrmat-i anha-ra mal/n7z darand] 
and do not violate [them, or "do not initiate hostilities"]' These are the ~lOnths of 
DhU al-Qa'da, DhU al-I:Jijja, Mu~arram and Rajab. The opinion that the [rulings 
concerning abstaining from war during the] holy months have been abrogated is 
unfounded. 

1.2 The second "front", referring to rebels and innovators. 
These are groups which set out against the Just Imam, disobey his orders, 

and cause corruption in the land by propagating falsehood and the like. It is indi
vidually obligatory to wage a jihad against them when there is a general call to 
arm?, or when the Imam makes a specific call [to wage jihad]. It is collectively 
[oblIgatory] when there is no specific call from the leader (waif) or call to arms. 
This [category] is also divided into two groups: 

. 1.2.1 One group have a leader and a head to whom they refer, and in line 
WIth whose plan they act. It is obligatory to fight them until they repent and turn 
toward~ t~e.truth, or they o?ey, or they are killed. Their deserters must be pursued 
and theu' II1Jured must be kIlled, and whatever their army comprises is war booty. 
As for taking captives and plundering their houses and property, then this is not 
sound (fja(tf(t) before the appearance of the reign of the One who rises up (may 
God hasten his time). 

1.2.2 The other group are those who have no leader and the basis of whose 
actions is merely corruption. They are fought until they repent or are killed. Their 
deserters are not punished and their wounded are not killed. However, whatever 
t~eir army comprises is war booty. What is in their homes, comprising posses
SIOns, women and offspring, is to remain as it was until the time of the appearance 
of the Reign of Truth. 

~. The second "battlefield" concerns the Greater Jihad, namely that of we a
kemng th.e !ustful Self (nafs) and reducing its activity by resisting its essential 
charactenstIcs. 

2.1 A desire for the truth and an aversion to falsehood can never coexist [in 
the Self]. Everything which [the Self] commands can be considered to have a 
great evil hidden within it. Every evil which the Self prohibits can be considered 
to have a great good concealed within it. The means of gaining victory over the 
Self encompasses [t~e !'ollowing: first] by knowing the dangers, that is, despicable 
mOI:als; [next by] ~all1l11g ~~owledge of how [these vices] come about; [then by] 
se~tll1g onese1fuP.Ip oppOSitIOn to them; and [finally in] expending all effort to eli
mmate. them. [ThiS last can be done] through picturing and imagining the dangers 
of pUlllshment resulting from their performance, such as losing [divine] favour, 
becoming deserving of [divine] retribution and losing for one's Self the approval 
of the Lord of all lords: 

The coquetry of the Devil comes from your own self-deception 
Every desire within you is your own devil 
If you fulfil a single one of your own desires completely 
One hundred devils cannot defeat you, and that is all. 

32. A reference to the two communities of early Islam, the Persians and the Arabs. 
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Know that the Self is like an ostrich, 
which can neither carry a burden, nor fly in the air 
If you ask it to fly, it says "I am a .cam~l"" '. " 
And if you ask it to carry somethmg, It says I am a bud. 

2.2 The same can be said of knowing the means of salvatiOl~, which are good 
character traits, [knowing] how they come about, [how one mlght~ aba~don all 
a . osition to them and [how one might] picture t~e go?d results which .will ma~e 
o~~ worthy of [divine] reward and whereby one mIght dIstance oneselfflOm PUl1lS
hment and fear [of punishment], through the grace of God, the Greatest One: 

If you recognise the pleasure in abandoning [earthly] pleasure, 
then you shall no longer recognise the Self'S pleasure as pleasure. 

The source of every sin is [either]: 
2.2.1 the love of the world - that is the love ormortal, material pleasures. These 

are the cause of despair, the veil which covers the eternal, sacred pleasures, and. 
2.2.2 occupying oneself with imaginary and fanciful pleasures which result 111 

one being far from rational pleasures. 
2.3 The root of all vices is jealousy which is: 
2.3.1 [first,] desire which extinguishes gratitude towards anyone else; and 
2.3.2 [second,] haughtiness, through which you think yourself better than your 

believing brother - who is actually your equal; and 
2.3.3 [third,] greed, that is, oppressing another over whom one has power. 
2.4 Each one of these three roots has thre~ branches. The branches are. 

man and details concerning them are recorded 111 the books of m~rals (kutub-t. 
akhl~q). In sum, we have elucidated the path of permitted pleasures 111 Anmadha} 

al-murtacjfn. 
2.5 The root of all virtues IS 
2.5.l [first,] satisfaction - the root whereby envy is eliminated; .., 
2.5.2 [second,] awe [of God, khawfJ - the root whereby haughtiness IS elU1ll-

~~~ . 
2.5.3 [third,] contentment - the root whereby greed IS negated. . 
2.6 The root of inner contentment, by which means one rises to the level of true 

humanity, is the regulation (ta'dfl) of . . . 
2.6.1 [first,] the rational faculty, whereby crime is distinguished from stupIdity 

- this they call wisdom; 
2.6.2 [second,] the faculty of desire which is attracted to that which is between 

greed and oblivion - this they name chastity; . 
2.6.3 [third,] the faculty of anger which will fend off both lffiprudence and 

cowardice - to this they give the name bravery; 
2.6.4 [fourth,] the faculty of munificence [whi~h can distinguish between] pro

fligacy and meanness - and this they call generOSIty. 
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I 
MIrza Mu(wmmad al-Akhblirf's Kitab ai-jihad 

The causes and signs, the branches and results of both the vices and the saving 
virtues are described in the third and fourth volumes of al-Ma(wjja al-baycja' by 
Mawlana Mul,1sin 33 (may God be pleased with him). 

2.7 The support on the journey on the road of truth - which leads to the appro
val of God - is submitting to the Sinless Ones (may God's peace be upon them alI) 
in both the roots and the branches and in carrying out the actions they have made 
obligatory. [First one should] ignore oneself, one's opinions, moods and personal 
desires, and [second one should] set the Self against social intercourse. [These] 
are the two effective supports on the road of truth to solitude and self-deprivation; 
[turning] from being replete to fasting and eating little; from being talkative to 
being silent about that which has no point. The measure of the Self's account is the 
protection of the selves in its care. So: 

2.7.1 Before doing any action, think of its possible results. !fit draws you nearer 
to the Holy One, then do it. This includes both obligatory actions and recommen
ded ones. If it draws you away and diverts you from Him, and from thinking about 
Him, then these are forbidden, discouraged or neutral (and unnecessary) actions 
which one should avoid. Anything which causes the heart to stir, do not do it. 

2.7.2 God's is the achievement of one who says: 
The Self cannot be killed except by three things. 
We tell them to you, and you should remember them, my dear: 
The dagger of silence and the sword of hunger 
and the spear of loneliness and abandoning sleep. 
Whoever does not have these three weapons 
His Self shall never reach goodness. 

Conclusions 

The vague (perhaps evasive) nature of MIrza Mul,1ammad's language in the 
Kitc7b al-jihad makes reaching definitive conclusions concerning his views on 
the military conduct of the Qajar state difficult. Unlike most of his contemporary 
jurists, who had no qualms about making direct reference to the Russian threat (or 
after 1805, t.O the war itself), MIrza Mul,1ammad portrays his rules and regulations 
as timeless. This, including the lack of any argumentation for the rules concerning 
jihad, which are merely stated, not defended, makes the work fit with the tenor 
of fiqh works more generally. This is not to say that the historical circumstances 
in which MIrza Mul,1ammad found himself did not impress themselves upon the 
conclusions he reached within works such as the Kitab at-jihad. To allow them 
a direct reference within the text, however, would probably have seemed a vul
gar transgression of literary cOllvention. This may have been acceptable (indeed 
expected) in afatwii, but was gauche within the higher literary form of.fiqh. 

Having said this, MIrza Mul,1ammad was not entirely restricted by generic 
boundaries. His inclusion of a section on jihad-i a~'ghar is perhaps not entirely 
innovatory, but it does introduce a certain intimacy into his presentation; his 
use of Persian, even in the highly Arabicised style of Persianfun7' works, might 

33. A reference to al-Maljajja al-baytjii' of Mul~sin Fay~ al,KashanT. 
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also be said to make the work more obviously ~opula:, an~ individually direc
ted. Whilst Persianfiqh had not managed to free Itself from Its depend:nce upon 
Arabic technical terminology, MIrza MuJ:!_an:~ad does,~mploy s~m~ tel.ms fou~d 
outside the fiqh tradition (for example, Ilajlr-I amm for call to al ms ,01 a gen~1 ai 
raising of the alarm in response to a threat) 34. How~ve:, ~e_~~so er;tploys t.echlllca. 
terms from within the juristic tradition (such as wajlb-I kifa I), wInch (unlIke othel 
jurists of the time) he sees no need to gloss in this popular work.. . 

The interest in this short risiila is inevitably linked to the possible II1t.erpreta
tion I have presented in this article. If ~rza M~J:!~mmad had any specI~c ene~ 
mies ill. mind when he composed the Kltab ai-jihad, l~e does. not make It cleal 
who they were. A certain amount of interpretive effo~t IS reqUIred. to. dedu~e that 
defensive jihad against Christians (namely, th~ Russians?) IS pel mltte.d, II1deed 
obligatory without the explicit directive of the hidden Imam (because l~e IS abs~nt). 
However, aggressive jihad against those who rebel agaiI~st the Imam ~~ permitted 
even during the Imam's absence. It is even. more ~re~s1l1gly urgent If}he rebels. 
have a leader who is spreading corrupt belIefs. TIns IS a common Shll code fOl 
the Sunnis, who for the less ecumenical Shi'i authors posed. a_ g~eater threat to the 
security of the true Islam than. non~~~slims (even no~-kltabls):. I have alre:d~ 
intimated that this position was ImplIcit 111 the khums ;u.hngs of Y~lsuf al-l?aJ:!nl11:, 
perhaps MIrza MuJ:!ammad was. merely making explIcit tho.~e !hll1g~ which ",::el~ 
implicit in previous Akhbar! junsprudence. In any case, the JIhad ru~lI1gs of MIrZa 
Muhammad AkhbarI demonstrate that Etan. Kohlber~:s. id~n~ifi~atlon ~f the late 
eigtiteenth-early nineteenth century as a penod of Sllllju:.~stlc 1I1~50vat!On exem
plifies the insight of this most perceptive of scholars of Shll Islam . 

34. The term naIrr 'amm is present within the J:lanafi regulations onji~lad as a general caIl to arms; 
Muhammad b. al-J:lasan al-SarakhsI, Shar~l kiliib al-siyar al-kablr, Cairo .1~70, v.?!..I, ? ~OO. ~t. has 
per~olated through into modern Arabic usage. However, I have not found It III Slul JUflsliC wnt~~gs. 
before the modern period (probably under the influence of popular usage) - see, for example, Ja fal 

Murtada al-AmilI, al-Inliear, Beirut 1422, p. 587. . 
35 Thanks are due to Ms. Sepideh Ebrahimzadeh and Dr. Hashem Ahmadzadeh.for then help and 

advice in the preparation of this article. Ms. Susan Asili of the ~anusc~ipt sectIon at the Central 
Library University of Tehran kindly provided copies of the manuscnpt dunng my penod as honOi ary 

feIlow in the Department of History there. 
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Abu Bakr et 'Umar dans les traditions sunnites et shl"ites* 

A vraham HAKIM 

Universite de Tel-Aviv 

Les attitudes shrites a l'egard des Compagnons du Prophete Mul,lammad, spe
cialement a l'egard des deux premiers califes, ont ete examinees minutieusement 
par Etan Kohlberg l . Dans cet article nous nous proposons de decrire et d'analyser 
quelques traditions anciennes exposant des relations ambigues entre Abu Bakr et 
'Umar dans la tradition sunnite et la position shI'ite envers elles. Ces textes ont 
ete tres peu explores dans la recherche moderne 2 et I'on souhaite que cette etude 
offre aux chercheurs une representation differente de l'image de ces deux illustres 
compagnons de MuJ:!ammad. 

Tenant compte des travaux de Goldziher, de Schacht et d'autres chercheurs, 
ces traditions ne sont pas considerees dans cette contribution comme enregistrant 
des evenements historiques mais plutot comme des textes refietant les idees, les 
croyances et les predilections des savants qui les ont produits et diffuses au debut 
de I'islam, approximativement vers la fin du premier et Ie debut du second siecle de 
I'Hegire (Ie VUe/VIII" siecle de notre ere). Ces textes ont ete pourvus de chaines de 
transmetteurs (isnads) pour leur fournir l'autorite finale des fondateurs de l'islam, 
Ie Propbete MulJammad et ses compagnons. 

Nous pouvons classer ces traditions selon trois categories differentes: 
A. Les traditions qui decrivent Abu Bakr et 'Umar comme freres et egaux, 

entretenant une relation harmonieuse. 
B. Les traditions exaltant la superiorite de 'Umar sur son predecesseur et sa 

precellence. 
C. Les traditions glorifiant la superiorite d'Abu Bakr a son successeur. 
Nous nous proposons de presenter ici la these selon laquelle la conviction sun

nite canonique concernant la superiorite d'Abu Bakr a ses successeurs est tardive. 
Nous maintiendrons que les traditions appartenant aux categories A et B enume
rees pIus haut laissent entendre un ancien conflit de precellence (aj4aliyya) entre 
les deux premiers successeurs du Prophete au sein du sunnisme. Autrement, il 
serait difficile d'expliquer la diffusion de traditions de caregorie B, exaltant 'Umar 
en rabaissant son predecesseur apres que la preeminence d'Abu Bakr fut etablie 

* Cet article est une version revisee d'un chapitre de ma these de doctorat presentee en hebreu iI 
I'Universite de Tel-Aviv sous la direction du Professeur Uri Rubin. Les versets coraniques sont cites 
d'apres la traduction fran9aise de M. Hamidullah. -

1. E. Kohlberg, «Some ImamI Sh'i'I Views on the SaMba », Jemsalem Studies ill Arabic alld Is/am 
5 (1984), p. 143-76. . . 

2. Voir P. Crone et M. Hinds, God's Caliph, Cambridge 1990, p. 111-115. Sur la preeminence d'Abii 
Bakr, voir A. Afsaruddin, « The Epistemology of Excellence. Sunni-Shi'i dialectics on legitimate 
leadership », dans G. Kramer and S. Schmidtke (ed.), Speaking for Is/am, Religious Authorities ill 
Muslim Societies, Leiden-Boston 2006. 

')17 



Avraham Hakim 

presque comme un dogme en Islam sunnite. En consequence, nous ne pouvons 
pas accepter l'hypothese esquissee par Crone et Hinds selon laquelle, historique
ment pm'lant, il peut sembler, d'apres certains textes, qu'AbU Bakr n'aurait pas ete 
considere comme calife et successeur de MuI:tammad 3• Notre interpretation de 
ces memes textes, comme nous Ie verrons plus bas, est differente. Nous preferons 
demontrer l'avis selon lequel, vers la seconde moitie du Ie/VIle siecle, un conflit de 
preseance entre les deux premiers califes se declencha au sein du « sunnisme », 
con flit initie par la preference que certains savants avaient pour 'Umar. Celui-ci 
met en reliefla croyance dans certains milieux du debut de l'Islam que bien qu'Abu 
Bakr fut en effet Ie premier calife apres la mort de MuI:tammad, 'Umar aurait ete 
un meilleur candidat. Cette croyance provoqua aussit6t une reaction qui engendra 
la diffusion des traditions glorifiant Abu Bakr aux depens de son successeur et de 
lui seul (categorie C). Bient6t, sera etablie la notion canonique finale selon laquelJe 
Abu Bakr est superieur a tous ses successeurs .. 

Quant aux traditions appartenant a la premiere categorie, elles semblent refle
ter la fin de ce conflit et Ie consensus autour duquelles Sunnites se rassembleront 
plus tard. En outre, il est fort possible que ce consensus ait ete etabli a la suite des 
attaques shl'ites virulentes contre les ~a(lliba en general et contre les deux pre-
miets calites en particuliers, comme E. Kohlberg l'a brillamment expose. . 

A ce point il faut souligner qu'aucune etude concernant ces traditions ne sau
raitetre complete sans prendre en consideration les positions shl'ites envers elles. 
Les opinions des savants shI'ites a ce sujet exposent une ideologie et une philo
sophie politique anciennes, elaborees au meme moment, voire a une epoque plus 
ancienne, ou la communaute non-shI'ite se debattait sur la precellence des deux 
premiers califes 4 • Il est probable que c'est alors, a peine quelques decennies apres 
la mort du Prophete, que Ies ShI'ites entreprirent Ia denonciation des ~abliba, 
qu'ils trouvaient d'ailleurs inaptes a diriger la communaute, et se rassemblerent 
sous l'embleme de Ia precellence de 'All et son droit exclusif a Ia succession imme-
diate au Prophete. . 

Egalite et accord 

Plusieurs traditions representent nos deux hommes comme egaux, et entrete-' 
nant une relation harmonieuse: ils sont deux freres, les assistants du PropMte, et 
1'accord qui regne entre eux est un modele a suivre. 

Dans une tradition frequemment citee on rapporte que lorsque Ie Prophete 
emigra it Medine il ordonna qu'un lien de fraternite fUt etabli entre les emigres 
mecquois, les Mlihajin7n, et les soutiens medinois, les AnsaI'. En outre, il etablit 
qu'un lien similaire existiit entre les Muhajin7n eux-memes. Ainsi, il ordonna Abu 
Bakr et 'Umar de s'unir en tant que frhes s. Une version unique de cette tradition 
relate que Mul~ammad convoqua ses deux compagnons et les informa qu'une reve
lation divine lui avait ordonne de les unir en tant que freres et que cette fraternite 

3. P. Crone et M. Hinds, God's Calip/z, p. 112. 
4. Voir maintenant, M. A. Amir-Moezzi, La religioll discrete. Croyallces et pratiques spirituelles 

dans l'islam s/Zi'ite, Paris 2006; Id.,« Considerations sur I'expression dIll Ilil. Aux origines de la foi 
shi'ite », ZDMG 150-1,2000, surtout p. 39-59. 

5. Mul:lammad b. Sa'd. Kitiib al-'rabaqiit al-Kubrii, vol. 3, Beyrouth 1975, p. 174-175. 
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e,tait val able dans ce n~onde-ci et dans celui de 1'au-dela. Ils devaient saluer l'un 
~ aut~e et s~~rer les mams comme ,Ie font des freres 6• La representation de ce lien 
.~ fr~ter~lIt; comme p.r?venal:t ~ une ordonnance divine reflete clairement une 
leactl?n a d autres tr~dltlOns decnvant une profonde discorde entre nos deux pro
fag~nrstes: Il apparmt qu~ les sa;a~ts anciens avaient projete dans cette version 

M
ellI aversIOn de ce con flit de preseance entre les deux illustres compagnons de 
ul~ammad, com me on Ie verra plus bas. 

o d' D'autres traditions illustrent une relation differente entre les deux personnages 
une .par.t et Ie Prophete ~'autre part: ils sont les assistants de Muhammad e; ses 

conseIllels dans tout ce qllI se rapporte a l'administration de lajeun~ communaute 
musulman.e. Le Prop~ete est s.uppose avoir affirme: « J'ai deux assistants (wazfrall) 
d~ns les creux, Gabnel et Michael, et deux sur terre Abu Bakr et 'Umal' 7. 
bien' C d I'" ' » , ou 

. .« es eux- a ~ont fl10n Gllle et rna vue» 8; ou encore 1'on fait dire a 'AlI _ et 
~~~n entendu ce ChOIX. n est}as anodin - qu'il avait entendu Ie Prophete repeter 
lequem~ent: «!e SUIS. alle av~c ~bu Bakr et 'Umar ... je suis revenu avec Abu 
B,a~r et ~mar » , expnma:lt ar~sr son besoin de leur presence constante a ses 
cotes. I,bn Uma,r ~st suppose ~vOIr ra~porte que Ie Prophete est arrive un jour a la 
mo~quee ,de Medme av~c A~u ~akr a sa droite et 'Umar a sa gauche. II prit leur 

R
I11?m et s ~xclama que c est amSI que tous les trois seront ressuscites au Jour de la 

esurrectlOn 10. 

I ~'objectif de ces traditions paralt double: d'une part I'on souhaite montrer que 
es eux pers~nnages sont egaux aux yeux du Prophete et de la communaute et 

que leurs relatIOns sont harmonieuses' d'autre part leuI- PI'oxI'ml'te' de M I' d . - 1 .' . ., . ' U lamma 
I
von e ell! mtn~~te a~ec lUI: est sans doute Ia reaction de Ia tradition sunni'te contr~ 
es attaques shlrtes a leur egard. 

Dans plusieurs. tradit!ons cette harmonie se revele comme un but ideal ue les 
~u~ulrans d~vrarent sUI,:re apres Ia mort du Prophete. Celui-ci est suppos~ avoir 

It. « , e ne sais pas cOm_ble? de temps me reste-t-il a vivre aupres de vous, suivez 
d?l1c I ex~mple (fa-qtadu) d f.\.bu Bakr et de 'Umar »11. C'est une declaration ex li
~rte cense~ procl~mer la succession des deux compagnons au Prophete, s'adress~nt 
a ceux qllI pouv.ar~nt rel!sel: Ie ~on~raire, les Shl'ites en I'occurrence. Toutefois, il 
se~~I~ que cet ~deal e!art drffi~rle ~ suivre, surtout par les Umayyades. Le calife 
Muawlya b. Abr Sufyan se plargnalt que J:Iablb b. Maslama al-Fihr! (m. 42/663) 
un combattant courageux et devot dont les prieres etaient exaucees (mlljab 

7f~ ~~~~~~ b. 'Amr b. Abr 'A~im, AI-SlIIlIJa, ed. Basim Fay~al al-Jawiibira, vol. 2, Riyadh 1998, p. 785-

7. 'AlI b. al-Ja'd al-Jawharr, Al-Musnad ed 'Abd al-Mahd-I b ,Abd I Q-d' 12K . 
789 (2331) . . _ ' : . a - aIr, vo. , uwalt 1985 

P'
I 

1 B ' Al.lmad b. J:Ianbal, Kaab Far/ii'll al-~a!liiba, ed. Wasiyy Allah b Muhamm'ld b 'Abbas' 
vo. , eyrouth 1983, p. 164 (152). . ' . ,. " 

8. ,Abd al-Bliqr b. Qlini', Mu'jam al-$a!liiba, ed. Siilih b. Salim al-Musratr vol 2 M d' 1997 
p. 100-101. . . . .' ., e Ina , 

9. Ibn AbI 'A~im, Sunna, vol. 2, p. 813-814 (1245) 
10. Ibid., p. 941 (1455). . 

M~I~~Abd ~l'~~db. i"1ulj~mma~ ~. Abr Shayba, Al-Kitiib al-MlI~al1lla.f.fi al-A(liidTlh ilia al-Athar, ed. 
Fai-,r:'m~ _ a - a am Shahin, vol. 4, B~yrout~ 1995, p. 352 (31933) ; A~mad b. J:Ianbal. Kitab 
vol ~ II aI3~1~~ba, vol. !, p. 186-187 (198). VOIr aussl Mul)anunad b. Sa'd, Kitiib a/-Tabaqiit al-Klibra 

vol' 2' RP.. dh' 1
A
9
b
Sd4 Allah b. A~mad b. J:Ianbal, Kitiib al-SlIlllla, ed. Mul)ammad b. Sa'Id al-Qahtanr' 

. , Iya , p. 579 (1366). . . , 
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al-da'yva) 12, Ie pressait constamment pour qu'il suive l'exemple des deux premiers 
califes et qu'il n'osait pas Ie lui refuser 13. Le redoutable gouverneur Umayyade 
d'Irak, al-!:Iajjaj b. Yiisuf al-Thaqafi (m. 95/714), exprimait sa fureur contre les 
conteurs (qU'f'fti'f) qui poussaient les jeunes ignorants Ii vivre suivant l'exemple 
d'Abii Bakr et de 'Umar. Ii percevait qu'en ce faisant les qUHa'f fomentaient en 
fait une revolte ouverte contre Ie calife 'Abd aI-Malik b. Marwan (m. 86/705) qui 
n'avait pas la possibilite de gouverner selon cet exemple l4. 

Du point de vue purement sunnite, l'harmonie entre les deux premiers califes 
telle qu'elle est refletee dans maintes traditions affiche clairement une reaction 
aux attaques shI'ites virulentes contre ces deux Compagnons. Dans ce contexte 
l'on fait dire Ii 'All b. Abi Talib qu'Abii Bakr et 'Umar sont les deux hommes 
les meilleurs apres Ie Prophete l5. Une autre expression lui fait dire aussi qu'il a 
sou vent entenpu MuJ:!ammad affirmer que ces deux grands compagnons seront 
« les chefs des hommes d'age mur du ParadiS» (sayyida kulull ahZ aZ-janna)16. 
II est clair qu'en utilisant 'All comme reference dans de telles traditions on lui 
fait admettre, par ses propres paroles, la precellence de ses deux predecesseurs 
sur lui-meme, contrairement aux point de vue shI'ites. La derniere sentence de 
'An citee plus haut est interessante en ce sens qu'il est clair qu'elle est en rapport 
direct avec la fameuse tradition maintes fois citee tant dans les sources shI'ites 
les plus anciennes 17 que dans les sources sunnites 18 et selon laquelle Ie Prophete 
aura it predit qu'al-!:Iasan et al-!:Iusayn seront « les chefs des jeunes hommes du 
Paradis» (sayyidti shabtib ahZ aZ-janna). Nous ne pretendons pas pouvoir determi
ner laquelle de ces deux formules est la plus ancienne, autrement dit, laquelle des 
deux a ete diffusee comme une reaction Ii l'autre. II semble simplement probable 
que l'une ,soit en effet une reaction Ii 1'autre. Cependant, 1'on pourrait invoquer 
1'argument de M. Cook selon lequelles anciennes traditions sunnites et shI'ites ont 
puise toutes les deux d'un commun heritage, ou d'un reservoir d'idees commun. 
Plus tard, les Sunnites abandonnerent cet heritage commun tandis que les ShI'ites 
lui resterent plus fideles 19. Ii est donc possible que ces deux expressions aient ete 
diffusees separement l'une de l'autre. 

Une autre sentence citee dans Ie but de refuter les arguments shI'ites est attri
buee Ii Masriiq b. al-Ajda' (m. 63/683) de Koufa, Ie disciple du compagnon 'Abd 

12. AI,lmud b. 'All b. J:lajar al-'AsqaIanI, Al-I~aba fi Tamyyfz al-$ailaba, ed. 'All Mu~. al-BIjawI, 
vol. 2, Beyrouth 1992, p. 24-26. 

13. Mul,lammad b. Sa'd, Kitab al-Tabaqat al-Kubra, al-tabaqa al-khiimisa mill al-$ababa, ed. 
Mul)ammad b. ~iimil al-SulamI, vol. 2, Tii'if 1992, p. 191-192 (661). 

14. Mul,lammad b. ~alil,l al-'I~amI al-~an'anI, Masalikal-Ab~arfi Mamalik al-AI1!~ar, ed. Mul:Ulmmad 
b. 'All al-Akwa', Beyrouth 1995, p. 198. Voir aussi Ibn Isma'Il b. KathIr, AI-Bidaya wa al-Nihiiya, ed. 
'AlI Mu'awwa<;l and 'Adil 'abd aI-MajId, vol. 9, Beyrouth 1994, p. 103. 

15. AI,llllad b. 'Amr b. AbI 'A~im, AI-SwlIla, vol. 2, p. 816 (1249). 
16. 'Abd Allah b. Mul,lammad b. AbI Shayba, Al-Kitab al-Mll~allllaf fi al-Abadrth IVa al-Atlzar, 

vol. 4, p. 352 (31932). 
17. Voir pur exemple Sulaym b. Qays al-HWm, Kitab Slliaym, ed. 'Ala' ai-DIn al-MusawI, Beyrouth 

s. d, p. 132. 
18. Voir par exemple Sulaymiin b. A~mad al-TabaranI, AbO al-Qasim, AI-Jam;' al-Aw~a!, ed. 

Mal,lmfId al-Tal)I,lan, vol. 1, Riyadh 1995, p. 118. 
19. M. Cook, « Early Muslim Dietary Law», Jerusalem Studies ill Arabic and Islam 7 ('1986), p. 217-

277. Cf. en part. p. 231. 
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Alla.h b. Mas'iid: « Aimer Abii Bakr et 'Umar et reco~naltre leur superiorite font 
partle de la Sunna »20. Une expression paJ'eille est attribuee aussi Ii 'AmiI' al-Sha'bi 
(m. 103-110(7~~-~29), lui, aussi de Koufa. II semble que ce genre d'expressions 
expose ~1I1~ l.I1Ihatlve menee par certains milieux anti-shI'ites de la Koufa du Ie sie
de ?e I HegI~e, ~onnue pour ses puissants penchants shi'ites, dans Ie but de neu
traliser.la ~alI1e mtens~ portee contre tous les $ababa, les deux premiers califes 
e~_pa~tlcl~her. !--a tradl!lOn la pl~s directe Ii ce,t .egard est attribuee au Prophete 
1111 meme. « Almer Abu Bakr et Umar c'est la tOl (fman) et les haYr c'est l'heresie 
(kuflJ »21. 

La reaction shf'ite 

, A l'0I?pose de cette harmonie affichee dans les traditions sunnites, harmonie 
~ree tardlvement cOI?me nous l'avons mentionne, les Shi'ites chercherent tres tot 
a mettre en valeur l'Imag~ de 'AI! en l'associant Ii une image bien plus superieure 
que celle des ~el\)~ prenuel:s cal~f~~. Une multitude de traditions rapportent que 
~uJ:!ammad IU.I-~eme auralt ChOlSI Ali comme frere lorsqu'il ordonna de 'creer Ie 
he~ de fr~termte en,tre les, Muhajinll1. « Pendant ce rituel de jumelage, accompa
gne certamement d un melange du sang, Mul)ammad choisi comme frere 'Ali » 
:emarque M. A. A~"nir-Moezzj22. ~i~n que ces traditions soient hoI'S de notre sujet: 
~l ~e reste pa.s ~Ol,ns que les tradItIOns reI at ant la mu'akhtit entre Ie Prophete et 
Ali sont p~:.tre mtegrante d~s vertus (ja9-a'iZ) de 'All et sont mentionnees par les 
sources shIItes les pl~s anclennes 23. En plus elles finirent par trouver leur place 
d.an~ les ~ources sUI1llltes 24. Pour les Shi'ites, cette fraternite a infiniment plus de 
slgmficatlOn que celle d'Abii Bakr et de 'Umar. 

Les savants ~~~'ite~ ~vaient pm!aitement connaissance des traditions « sunni
t~s» r;>orta~t SUI I egahte entre Abu.Ba~r ~t 'Um~r et sur l'harmonie pretendue qui 
reg.nalt en~le eux. Ils ont, eux ~USSI, decnt un hen pareil entre les deux premiers 
califes malS ~n ~n don?an~ une Image ~~ga~ive, voire diabolique. Les deux compa
gnons sont aII1Sl appeles dune fa90n densolre « les deux vieillards » (al-shaykhan) 
et ~n grand s~va,nt .shi'ite, al-~haykh al-Mufid em. 413/1023), va jusqu'li affirmer 
qU,aZ-shaYkh.a~l e~alent des mecreants 25. Les ShI'ites maintiennent qu'Abii Bakr 
et Um~r se JOlgmrent dans Ie seul but de gener Ie Prophete dans chacune de ses 
entrepnses~ sa~ota~t en particulier son intention de leguer la succession Ii 'Ali et 
s,~s enfants ,ap~es ~Ul. Abu Bakr et 'Umar ne se sont jamais convertis sincerement Ii 
I Islam et s efforcerent, avec d'autres compagnons, d'assassiner Mul)ammad pour 

20. A~mad b. 'Amr b. AbI 'A~im, AI-SlIIlIla, vol. 2, p. 580 (1369). 
21. A~mad b. I:Ianbal. Kitab Faeja'il al-:jababa, vol. 1, p. 339 (487). 
22. M. A. Amir-Moezzi, « Considerations sur I'expression din 'AIr. Aux origines de la foi shi'ite » 
~~ , 

23. Voir Sulaym b. Qays aJ-HiHilT, Kitab Sulaym, p. 207. 

24 .. AI-Nasa'I (m:, 303/915-916), I'auteur d'un.e ?es six compilation"s des traditions canoniques 
sunnn,es, a cons~c~ e un long chapltre sur les dJiferentes versions de cette tradition. Voir Ahmad 
~: ~~~_%~.al-Nasa'l, Kha~a'i:j AmiI' al-Mu'minln, ed. Mul!ammad Baqir al-Ma~mudI, Beyrouth i983, 

, 25. 'AlT b. Yunu~ a.I-'AmilI al-Nabii!I al-Bayya<;lI, Al-$irar al-Mllslaqlm ila Mustahiqqi al-Taqdfm 
ed. Mu~ammad Baqll' al-BahbudI, vol. 3, Teheran 1384 AH., p. 79. . , 
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l'empecher de leguer la succession it J\IL Quand ils echouerent ils firent de leur 
mieux pour desMriter J\1I apres la mort du Prophete26 • 

Pour les ShI'ites, toute tradition faisant louange de la paire Abu Bakr - 'Umar 
n'est que pure invention de Mu'awiya b. AbI Sufyan. lIs rapportent que quand ce 
dernier acceda au trone, il ordonna aux savants devoues it sa cause de diffuser un 
grand nombre de traditions louant les deux premiers califes dans Ie but de contes
ter la legitimite de la maison de J\1I. Les ShI'ites disent connaitre une compilation 
entiere de telles traditions preparee sur ordre de Mu'awiya. Cette compilation fut 
diffusee d'un bout du monde musulman it l'autre avec l'ordonnance du calife selon 
laquelle on devait la lire du haut de la chaire de chaque mosquee dans chaque 
village et que les instituteurs devaient l'apprendre it leurs jeunes eleves dans les 
ecoles (katatlb, pI. de kuttab) tout comme 1'on enseignait Ie Coran. Mu'awiya aurait 
explicitement declare, toujours suivant les ShI'ites, que Ie but de ce projet etait de 
delegitimer les Ahl al-Bayt, la famille du Prophete27• 

Les ShI'ites trouvaient etrange cette admiration illimitee des Sunnites pour 
Abu Bakr et 'Umar. J\1I se serait meme demande comment etait-il possible d'obeir 
a Abu Bakr et a 'Umar d'une maniere aussi aveugle28• Consequemment, les ShI'ites 
pretendent que l'amour que les Sunnites portent pour les deux premiers succes
seurs du Prophete est semblable a l'adoration que porterent les fils d'Israel pour Ie 
veau d'or au pied du mont Sinai'. Ils decrivent 'Umar comme etant Ie samaritain qui 
moula Ie veau d'or et conduisit Ie peuple ala perdition29 Les ShI'ites evoquent ici 
leur version de la fameuse assemblee du pavilion couvert (saqifa) des Banu Sa'ida. 
C'est la Oil 'Umar contraignit les musulmans a admettre AbU Bakr comme calife 
en lui pretant Ie sennent de fidelite (bay' a), privant ainsi J\1I du privilege de succe
del' Iegitimement au Propi1ete, un privilege qui lui appartenait a lui seul. 

Le terme al-:Umaran: harmonie et discorde 

Dans plusieurs traditions, et meme dans la poesie, AbU Bakr et 'Umar ensem
ble sont parfois appeles al-'Umaran, « les deux 'Umar ». Ce terme est suppose 
exprimer l'harmonie et 1'egalite entre les deux hommes. Or, lorsque Ies savants 
anciens, surtout les philologues, avaient tente de clarifier Ie tenne il devint evident 
que celui-ci revelait plutat une discorde entre les deux personnages et montrait la 
superiorite de 'Umar sur son predecesseur. 

La poesie est une bonne illustration de l'harmonie et l'egalite. Mul~arib 
b. Dithar (m. 116/735), juge de Koufa, etait connu comme murji'ite, profess ant 
cette conviction selon laquelle aucun jugement envers quelqu'un ne saUl'ait etre 
prononce dans cette vie et devrait etre ajourne au jour du jugement dernier et 
rem is aDieu. Consequemment, MuJ:tarib etait convaincu qu'i! fallait remettre Ie 
jugement concernant J\1I a ce jour-lao Les vers qu'i! avah composes resument cette 
conviction: . 

26. E. Kohlberg, « Some ImamI ShIT Views on the ~al:Jiiba », p. 160-167. 
27. Sulaym b. Qays al-HiliilI, Kitab Sulaym, p. 204-205. 
28. Ibid., p. 133-134. 
29. Ibid., p. 92-93. Voir aussi U. Rubin, "Tradition in Transformation: the Ark of the Covenant-and 

the Golden Calf in Biblical and Islamic Historiography", Oriells 36 (2001), p. 208-209; M. Bar-Asher, 
Scriptures alld Exegesis ill Early Imamf Shiism, Leiden 1999, p. 115. 
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Des gens me bliiment, par ignorance, pOur avoir ajourne man jugement concernant 
Abu !:fasan 'Ali. 
Mais mon ajourrnement concernant Abu !:fasan, qu'il soit pieux au damne, estjuste 
compare aux (regnes des) deux 'Vmar. 

Ya'f~l~_',~lay)~a aqwii~llull safiihan bi-all U/jf (au: /i-ilja'f) Abcl Ijasallill 'Aliyyii 
Wa-uJa I Aba !:fasamn ~awabun 'ani-I-'Vmarayni barran aw shaqiyya 
Lo~sque Ie cel.ebre poete shl'ite al-Sayyid al-I:JimyarJ' (m. 173-178/790-795) 

entendlt ces vers II maudit Mul~arib it etre damne en enfer30• Dans ces vers Ie 
poe,te cherc~e ~ indu!r~ que Ie,s con~its sangl.a~ts entre musulmans qui ont marque 
Ie regne de 'AIr sont a 1 oppose des regnes paisibies des deux premiers califes et de 
l'harmonie qui les liait entre eux. 
.. 1. Gold,~~?~,r cite ces deu~.vers dans Muslim Studies, precisement dans Ie cha

pitle sur 11lj~'.Il s.eI?ble qu II a mallu et donc mal compris Ie sens profond du 
texte de. MU~aJ:rb CIt~ se~on a~-Aghanf. En effet, Ie grand savant pensait que c'est 
al-~aYYId al-I:JI~y_an qUI avalt compose ?es vel'S et que c'etait lui qui remettait 
Ie Jugem~nt de AIr au Jour du dermer Tnbunal. En consequence, il a traduit les 
termes pIeu_x (~a:r) et damne (shaqiyy) COl11me etant deux verbes en duel (barra 
w~ shaqayd) des.Ignant Abu Bakr et 'Umar et non comme deux circonstanciels 
d'etat _?? accusa~lf, bal, qualifiant J\1I31

• Rappelons qu'al-Sayyid al-I:IirnyarI etait 
un Shl.It~ con~amcu.de,tendance Kaysanite, reverant les Imams shI'ites et qu'ilne 
se se:~lt JamalS expnme de la sorte en parlant de J\1132• Une lecture attentive de la 
t~taIrte ?u poeme ~~ ~,uJ:tar!b d'apres une autre source33 fournit une comprehen
?l~n ~leIlleure de llija du Juge de Koufa et conduit au sens correct de ces vers 
IdealIsant les deux 'Umar et ajournant Ie jugement concernant J\1I. 

De meme, ~e terme ai-' Umaran comme modele d'harmonie est mentionne dans 
un ~ers du poete al-Farazdaq pour louer Ie calife Umayyade Hisham b. J\bd al
MalIk (m. 125/743) : 

II vint avec la Sunna des deux 'Vmar afin de guerir la maladie implantee dans les 
poitrines (de ses sujets)34. 

(Fa-jii'a bi-sullnati-l-'Umarayni/rhii shifa'anli-l-:fudiiri mina-s-siqiimi) 

« ~a Sunna d~s deux 'Umar » est consideree ici comme un code unique de 
condUIte exemplalre tout comme les deux premiers califes sont consideres comme 
une seule_et meme entite. C'est aussi l'opinion d'al-Tabarl (m. 310/923) concernant 
Ie terme3

,. Un autre ~oete glorifia Ie celebre juge de Medine, Ibn Abl al-Zinad 
(m. 130/748), e~ quahfi~nt sa ~onduite exemplaire ~omme etant it l'exemple de 
celle des de~~ Umar (slrat al- UmaraynJ36. Ce derI1ler tenne se rencontre aussi 
dans la tradItl?l1. 11 est rapporte que Iorsque 'Uthman fut assiege dans sa maison 
durant la bataIIle de yawm al-dar, les rebelles avaient demande au calife qu'il se 

30. Al-I~fal~ani, 'An b. al-l;Iusayn, Abii al-Faraj, Kitab al-Aglulnf, vol. 8, Beyrouth s. d., p. 248. 
31, I. GOI~zlh~r, Muslim Studies, ed. M. S. Stern, vol. 2, Londres 1971, p. 92. 
32. Sur lUI vOIr: W. Kadi, "al-Sayyid all;limyarI", EI2, s.v. . 
33. WakI' Mul:Jammad ~. Khala~ b. I;Iayyan, Akhbiir al-Qu¢al, vol. 3, Beyrouth s. d, p. 29-30. 
34. al-Farazdaq Hamm~n b. Ghaltb, Dfwan, ed. 'All MahdI Zaytiin, vol. 2, Beyrouth 1997, p. 452. 
35. Mul:Jammad b. Jam al-TabarI, Tarlkh al-Umam wa al-Mulak, ed. Muhammad Abii al-Fadl 

Ibrahim, vol. 8, Beyrouth s. d, p. 361. '. 

,36. Yiisufb. 'Abd Allah b. 'Abd al-Barr,Al-Tamhfd limafi al-Muwa!ra' min al-Ma'anfwa al-Asallfd 
ed. Mul,mmmad 'Abd ai-Qadir 'Ata, vol. 7, Beyrouth 1999, p. 203. ' 
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conduise selon Ie code de conduite des deux 'Umar (tasluq sfrat al-'Umarayn) et 
que qans ce cas, ils mettraient fin a leur siege. Pour eux, la conduite ideaJe des 
deux premiers califes constituait une condition sine qua non que 'Uthman n'avait 
pas su suivre37. L'on rapporte aussi que Ie gouverneur d'une province se vanta 
aupres du calife HarlIn aI-Rashid (m. 193/809) de sa bonne conduite et de son 
administration exemplaire, lesquelles avaient fait oublier a ses sujets Ie mode de 
coriduite des deux 'Umar (ansaytuhum slrat al-'Umarayn). Cette reponse irrita Ie 
calife qui lui repondit que ce mode de conduite constituait un ideal impossible a 
realiser38. 

Les textes cites jusque-Ia montrent sans doute que Ie terme aZ-'Umartin com
parte un sens selon lequel AbU Bakr et 'Umar offraient aux Musulmans, tous deux 
ensemble et a part egale, l'image d'un gouvernement ideal. Toutefois d'autres tex
tes, de teneur philologiques surtout mais pas seulement, pourraient demontrer que 
l'usage de ce tenne denote plutot une certaine inegalite entre les deux premiers 
califes. Certains savants etaient d'opinion que Ie simple emploi du nom de 'Umar 
pour designer les deux hommes etait suffisant pour confirmer que Ie second etait 
superieur au premier ou tout au moins plus illustre que lui. 

Ainsi, al-A~ma'i (m. 213/829) explique que lorsqu'on est en presence de deux 
freres ou deux amis et que l'un deux est plus celebre (ashhar) que l'autre, on noi11-
mera les deux d'apres Ie nom de ce dernier39. C'est aussi l'avis d'Ibn aJ-KalbI 
(m. 204/820) qui cite justement al-'Umartin comme exemple 40. Mul:tammad Ibn 
J::Iablb (m. 245/860) fournit encore plus de details; il consacre une epitre entiere 
pour cO'nfirmer cette these et l'intitule: « Au sujet de deux noms, dont l'un des 
nommes est plus celebre que l'autre et que ron nommera alars les deux par Ie nom 
du plus connu (mtijti'ajfhi ismtilli, a?zaduhumti ashharu min -!ti?~ibihi,fa-summi)'a 
bihi) »41. 

Un deb at interessant est suppose avoir ete tenu en presence du calife HarUn 
aI-Rashid entre deux fameux grammairiens - philologues, al-Kisa'I (m. 189/805) 
et al-Mufac;lc;lal al-pabbi (m. 168/785). Tandis qU'al-Kisa'I donnait une le<;on au 
calife et a, ses enfants, al-Mufac;lc;lal fut introduit dans la salle. Ce dernier voulut 
examiner Ie'calife sur quelques sujets avec la volonte d'humilier al-Kisa'I au cas.oi1 
son, eleve echouait. Quand i1lui demanda d'expliquer Ie terme al-'Umaran, Ie calife 
bien eduq~e par son professeur repondit que les Arabes nomment generalement 
deux choses similaires selon Ie nom de la plus celebre des deux (ashhar). Puis iI 
ajouta que Ie terme al-' Umartin etait utilise frequemment parce qu'il etait clair que 
« Ie califat de 'Umar etait plus illustre, lui qui realisa plus de conquetes pour l'is-

r' 

37. Ya'qiib b. IsI)iiq b. al-SikkIt, lelii/:! al-Malltiq, ed. Al)mad Shakir et 'Abd ai-Salam Hariin, vol. 2, 
Le Caire 1956, p. 402. 

38. Mul)ammad b. JarIr ai-Tabar!. Tiirfkh al-Umamwa al-Muliik, vol. 6, p. 535. 
39. al-Qasim b. Salllim Abii 'Ubayd, Kitiib al-Amwiil, ed. Mul)ammad 'Umara, vol. 2, Beyrouth, 

Le Caire 1993, p. 415. 
40, Ibid., p. 416. 
41. Mul!ammad b. I:IabIb, Miijii'ajfhi ismiilli, a!zaduhumii ashharu mill ~ii!libihi, ja-su[1l1niyii bihi, 

ed. Mul!ammad I:IamIdullah. Vol. IV/I, MajaUat al-Majma' al-'flmt al-'Iriiql, Baghdad 1965, p. 37-
38. 
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him e~ regna. plus lo?g~em'p~ que son predecesseur »42. En un mot, :cette explication 
fourmt.la raison qUi sedUlslt de nombreux savants a preterer 'Umar a AbU Bakr. 

Mals d'autres savants n'etaient pas du meme avis, bien au contra ire. Ils s'ef
forcerent de demontrer qu'al-'Umartin ne prouve nullement la preeminence de 
'I!m~: sur.,,\bU Bakr. Abu 'Ubayda Ma'n;l!lr b. al-Muthanna (m. 210/826) raisonnait 
am~l. « SI.I on vous de?1ande (en ce qlll concerne,le terme al-'Umariin) comment 
est-II. pos~lble de consldere~ que 'Umar est superieur a AbU Bakr alars que ce 
dermer regna .avant Ie premIer et fut prefere a lui, la reponse c'est que les Arabes 
commencent Justement, dans ce genre de situation, a nom mer l'inferieur parmi 
Ie,S deux (al-adnG) »43.Cette explication est en fait l'inverse des explications pre
cedentes et confirme ainsi la preeminence d'AbU Bakr sur son successeur. AbU 
'Ubayd al-Qasim b. Sallam (m. 224/839) jugeait lui aussi que l'on ne devrait pas 
compre~dre I~ terme al-'Umartin comme indiquant la superiorite de 'Umar, parce 
qu'en fait Abu Bakr est superieur, mais qu'il est plus facile de dire al-'Umaran 
qu'AbU .Bakran (les de~x AbU Bakr)44. Le fait que de telles explications philologi
ques eXistent semble demontrer qu'en effet Ie terme al-'Umartin reftetait une nette 
preference pour 'Umar. 

Une au~re tenta~i~e du meme genre fut tres tot faite par Ie fameux exegete du 
C~r~n Qatada b. DI'an~a (m. 117/735). Celui-ci etait d'avis qu'aZ-'Umartin concer
nalt Umar b. al-Khagab et son descendant Ie calife pieux 'Umar b. 'Abd al-'Azlz 
(n~. 10117,20)45. Plus tard, Ie celebre AI:nnadlbn J::Ianbal (m. 241/855) opta pour Ie 
meme aVIs46

. Par ce stratageme on evitait de mettre AbU Bakr et 'Umar en conftit 
<?el?endant, la tentative echoua tres vite lorsqu'on arglla que Ie terme al-'Umarc//; 
eta It en usage longtemps avant la naissance de 'Umar b. 'Abd al-'Azlz47. Si on 
acc;p~~ cette a~se~t~on, il devient c1ai.r que Ie, t~rme en question etait d'lIsage deja 
~u I sl~cle de I Heglre et que Ie conftlt de preseance entre les deux premiers cali
fes avalt commence tres tot. Vu l'anciennete dll terme, la these de Crone et Hinds 
selon laquelle AblI Bakr n'allrait pas ete calife devient insoutenable48. 

La reaction shl'ite 

. ~es Sh!'ites connaissaient bien Ie terme al-'Umartin et etaient conscients de 
l'm~ls.tance des Sunnites pour prouver l'harmonie entre Abu Bakr et 'Umar par 
Ie b~al~ de ce tenne, Ils lui .e~, donnerent donc une interpretation negative. Ia'far 
al-!?~dlq (m,. 148/765), Ie SIXleme Imam des Duodecimains, fut questionne en 
~lIb~IC au sUJ~t d'al-'U!n~r~n. II repondit que taus deux etaient « des dirigeants 
eqUitabies et Justes qlll etalent dans Ie vrai, que Dieu leur soit Misericordieux » 

42. 'Abd al-Ral)man b. Isl)aq al-Zajjaji:, Majiilis al-'U/amii', ed. 'Abd ai-Salam Harun, Le Caire 1999, 
p.31. 

43. Ya'qiib b. Isl)aq b. al-SikkH. lelii/:! al-Mallliq, vol. 2, p. 402. 
44. al-Qasim b. Sallam Abii 'Ubayd, Glzarfb al-lJadfllz, ed. Mul). 'Abd al-Mu'ld Khan, vol. 4, 

Hayderabad 1965, p. 321. 
45. Ya'qiib b. IsI~aq b. al-SikkIt. Ie/ii!l ai-Malltiq, p. 402. 
46. Al)mad b. Mul)ammad ai-Kallal, AI-Sulllla, ed. 'Atiyya al-ZahranI Riyadh 1989 p ~13 (390 

391). ., , . J , 

47. Ya'~iib ? I~)aq b. al-Sik~H. ~e/ii!z al-Malltiq, p. 402; 'Abd al-Ral)man b. Abl Bakr al-Suyii!I, 
Al-Muzillrjf Ulum al-Lugha, ed. Jad al-Mawla, al-BIjilwI and Abii al-Fadl IbrahIm, vol. 2, Beyrouth 
s. d., p. 168. . 

48. P. Crone et M. Hinds, God's Caliph, p. 112. 
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(imam an 'adilan qasitan kana 'alii al-(wqq, ja-ra/:limahuma Allah). Cependant, 
lorsque la seance devint limitee aux intimes, on lui demanda d'interpreter son 
propos. II expliqua, entre autres, qu'il fallait comprendre Ie terme imam comme 
dans Ie verset 41 de la sourate 28 (al-Qa~a~) : « Nous Hmes d'eux des dirigeants 
qui appellent les gens au Feu (de l'Enfer) » ; Ie terme qas{ devait etre compris 
comme dans Ie verset 15 de la SOUl'ate 72 (al-Jinn) : « Et quant aux injustes, ils for
meront Ie combustible de rEnfer »49. Ainsi, Ja'far n'avait jamais eu l'intention de 
louer les deux 'Umar; en public il etait contraint d'user de precaution (taqiyya) et 
masquer sa vraie opinion. En utilisant l'interpretation esoterique (biitin), ilrevela 
son mepris a l'egard des deux 'Umar. Cette histoire est sans doute rapportee dans 
les sources shI'ites pour refuter les nombreuses traditions sunnites selon lesquel
les al-~ITdiq affirmait qu'iln'avait que de la devotion profonde pour AbU Bakr et 
'Umar, qu'il esperait que tous les deux intercederont pour lui aupres de Dieu et 
qu'il maudissait tous ceux qui lui attribuaient une opinion contraire50• 

La discorde 

N os sources ont egalement preserve des rapports qui refletent une disco~de 
profonde entre « les deux freres » AbU Bakr et 'Umar et des dialogues charges de 
termes violents echanges entre eux. Une tradition en ce sens est citee en tant que 
« circonstance de la revelation» (sabab, pI. asbab al-nuZiil) des versets 1-3 de la 
sourate 49 (al-ijujurat) : 

1. Les croyants! Ne devancez pas Allah et Son messageI'. Et craignez Allah. Allah 
est Audient et Omniscient. 
2. Les croyants ! N'elevez pas vos voix au-dessus de la voix du Prophete, et ne haus
sez pas Ie ton en lui padant, comme VOliS Ie haussez les uns avec les autres, sinon 
vos ceuvres deviendraient vaines sans que VOliS vous en rendiez compte. 

3. Ceux qui aupres du MessageI' d'Allah baissent leurs voix sont ceux dont Allah a 
eprouve les cceurs pour la piete. Ils auront un pardon et une enorme recompense. 

Ibn AbI Mulayka (m. 117/736) cite un incident que lui transmit son patron 
(mawla) 'Abd AllITh b. al-Zubayr (m. 73/692), Ie petit-fils d'AbU Bakr51 • Lorsque 
la delegation du clan Tamlm arriva a Medine pour preter Ie serment de fideIite 
(bay'a) au Prophete, AbU Bakr suggera de nom mer al-Aqra' b. Ma'bad comme 
chef de la delegation, charge de percevoir l'aumone ($adaqa) aupres des membres 
de son clan. Toutefois, 'Umar recommanda qu'il fallait plutot nom mer al-Aqra' 
b . .!:lITbis. AbU Bakr l'interpella alors avec courroux: « tu ne cherches qu'a me 
contrarier » (ma aradta illa khilajf). 'Umar nia violemment et les deux hommes se 
disputerent ardemment, criant l'un sur l'autre en presence du Prophete. A la suite 

49. 'AlI b. Yiinus al-'AmilI al-NabaF al-Bayya<;ll. Al-$il'it{ al-Mustaqfm ilit Mustaf!iqqf al-Taqdfm, 
vol. 3, p. 73. 

50. Mul)ammad b. AJ:!mad al-Dhahabi, Siyal' A'litm al-Nllbalii', ed. Shu'ayb al-Arna'ii\, vol. 6, 
Beyrouth 1992, p. 258-259. 

51. Ibn al-Zubayr est Ie fils d'Asmli', la fille d'Abii Bakr. Pour les relations entre Ibn aJ-Zubayr et Ibn 
AbI MuJayka, voir AI)mad b. 'AlI b. I;Iajar al-'AsqJanI, Tahdhfb al-Tahdhfb, ed. -,?udqI Jamll aJ-'Aniir, 
13eyrouth 1995, S.v. 'Abd Allah b. 'Ubayd Allah b. AbI Mulayka. 
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les ~ersets mentionnes furent reveles 52• Cette tradition a ete diffusee en plusi~urs 
verSIOns. D~n.s I'un~ d'elles, Ibn AbI Mulayka remarque: « Ces deux excellents 
ho~mes ~allhrent etre damnes en Enfer (kada al-khayyirani all yahlika) parce 
qu lIs av:al.ent hausse leurs voix en presence du Messager de Dieu »53. 

, c:,et episode reflete c~aire~lent la perception, parmi les savants, d'un conftit de 
pre~eance entre ceux qUI devlendront les deux premiers califes. Selon la tradition 
Abu Bakr, qui se considerait comme Ie principal conseiller de Muhammad sus~ 
~~cte c~ez _'Umar la vol?nte .de s~per son autorite. 'Umar, qui se pi'enait co'mme 
legal d.Abu Bakr, croymt qu'Il etaIt tout a fait legitime d'ofti-ir un conseil different 
de celUl.de so~ ~oll~gue. La tradition ne rapporte pas les consequences de la dis
pute mals la revelatIOn des versets coraniques a sa suite a pour but de reprimander 
les deux homme~ et de les n~e~ac~r de damnatio~. L'association initiee par les 
savants entre la dlsp,ute et 1~.re~elatlOn des versets, jointe a la remm'que d'Ibn AbI 
Mulayka en c?n~lu~lOn de I mCldent, sont une preuve claire de I'apprehension des 
musulm.an~ vis-a-vIs de ce conflit de preseance entre AbU Bakr et 'Umar. Le fait 
que ce~ m~l?ent est cit~ pl~lsieurs fois .d.ans Ie $a(f[b d'al-BukhITrI (m. 256/870), la 
pl~s plestIgleuse compilatIOn des tradItIOns canoniques sunnites demontre a quel 
pomt cette angoisse etait intense 54. . ' 

La preeminence de 'Umar sur AbU Bakr 

P~u,si,,:urs episodes dan~ lesquels Abu Bakr et 'Umar sont engages illustrent 
la ~reemmence de ce dermer sur son predecesseur. En plus, l'image du premier 
cahfe dans ces rapports ressort plus que fletrie. 

Le, c~s s~iva~t, rapporte .en_plusieurs versio~s, represente AbU Bakr s'enga
geant a 1 at~r~butlO~ de fiefs (lqta ) ou de faveurs a certaines personnes. Nous nous 
proposo~s ICI de cl,ter en detail chacune des v~rsions que nous avons puisees dans 
nos SOUlces, .afin ~ e~ donner un examen aussl fin que possible. Notre but est d'ex
poser les petlte~ differences entre les versions et les dialogues divergents entre les 
personnag:~ qUl y prennent part. Puis nous discuterons les images des ces person
nages refletees chez les savants transmetteurs de ces versions. II faut remarquer 
~es l:abord ~ue la s~~eriorite personnelle et morale de 'Umar resulte ici de sa reac
tIon a, ce .9u II consld~r~ comme une conduite peu seante de son predecesseuf. 

. 1. ~~Ida al-Sal~a!1l (m: 72-74/6~2-~94) de ~oufa raconte que 'Uyayna b. I:Ii~n 
al-Fazan et a!-~qra ? I;Iabls ~l-Tamlml s'adresserent a Abu Bakr se plaignant que 
Ie ~ol du terntOlr~ ~u leurs tr~bus demeuraient etait aride parce que sature de sel 
(m¢ sab(za). En depIt de cela, lIs demanderent que Ie calife leur octroie cette terre 
en t~nt q~e leur fief propr~. Ils pro,?~rent de ~'efforcer de la labourer et la planter, 
~sp~r.ant lendre \e _sol fertile avec I aide de Dleu. AbU Bakr agrea de bon creur et 
ecnvIt un acte (kuab) confirmant l'attribution du terrain. Toutefois il leur demanda 
de s'adresser a 'Umar, qui n'etait pas present, et de lui demander de co-signer I'acte 

52. AJ:!mad b. 'All b. J:Iajar al-'AsqliinI, Fati! al-Bitrl bi-Shari! $abii! al-BlIkhiirl, Beyrouth 1996. 
V~182 p. 415 (4~~7) /64 (MaghiiZI) : 69, 2; vol. 9, p. 568 (4847) /65 (Tajsfr) : 2, 1 ; Abii Ya'Ia, Ahmad 
b. All a1-Maw~III,Al-MlIsnad, ed. J:Iusayn SalIm Asad, vol. 12, Beyrouth 1986, p. 193-194 (6816). 

53. Al]mad b. J:Ianbal,AI-MlIsnad, vol. 4, repro Beyrouth S. d, p. 6. 
54. AJ:!mad b. 'AlI b. I;Iajar aJ-'AsqliinI, Fatf! al-Bitrl bi-Sharl! SahlI! al-Bukhiirl vol 9 p 565-566 

(4845) /65 (Tajsfr) : 49, 1. . . . . ,. ,. : 
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d'attribution en tant que temoin. Les deux chefs tribaux alIerent a la recherche de 
'Umar et Ie trouverent en train d'enduire l'un de ces chameaux de goudron (pour 
Ie g~lerir de la galle, lit. yahna' al-ibl)55. Les deux comperes commencerent a lire 
l'acte':et aussitot son contenu devenu clair, 'Umar l'arracha de leurs mains, cra
cha dessus et effaga chaque mot de son contenu. Ce comportement mit l~s ~eux 
chefs en colere et ils reprimanderent 'Umar durement. En echange, celUl-ci les 
darill1a et leur dit que bien que Ie Prophete avait l'habitude de leur accorder des 
dons pour les encourager a rester devoues a l'islam (kana yata'alla!akuma), mais 
cela s'etait passe lorsque la nouvelle religion etait encore faible. Maintenant que 
l'Islam est devenu puissant ils devaient trouver leur gagne-pain en s'efforgant au 
travail. Degus, les deux seigneurs retournerent chez Ie calife et l'interpellerent: 
« Par Dieu, nous nous demandons qui est Ie vrai calife? Est-ce que c'est vous ou 
bien est-ce 'Umar » ? Et Abu Bakr de repondre immediatement: « Le calife c'est 
lui, si seulement ill'avait desire (huwa law kana sha'a) ». Aussit6t 'Umar an'iva et 
engage a Ie dialogue suivant avec Ie calife: 

_ 'Dmar: Dis-moi, ce terrain que tu as accorde a ces deux hommes, est-ce qu'il t'ap
partient personnellement au est-il la propriete de taus les musulmans? 
- Abu Bakr: C'est la propriete de taus les musulmans. 
- 'Vmar: Pourquoi donc as-tu privilegie ces deux hommes particulierement? 
_ Abu Bakr: J'ai demande I'avis de mes proches et ils m'ont conseille de Ie faire. 
- 'Dmar: As-tu demande l'avis de tous les Musulmans aussi? 
_ Abu Bakr: Je t'avais bien dit que tu etais beaucoup plus competent que moi pour 
cette affaire (al-al/1/; Ie califat) mais tu m'as force a l'accepter56

• 

2. Une version differente de cet episode est transmise par Nafi' de Medine 
(m. 117/736), l'affranchi d'Ibn 'Umar. II semble qu'Abu Bakr avait attribue un fief 
(qa(i'a) a al-Aqra' b. J:Iabis et a al-Zibriqan b. Badr, deux chefs du clan Tamlm, 
et avait meme signe pour eux I'acte d'attribution. 'Utman b. 'Affan, arguant que 
'Umar allait succeder a Abu Bakr au califat, leur conseilla de s'adresser a lui pour 
qu'il confirme l'acte par sa signature. La demarche que firent les deux Tamlmites 
aupres de 'Umar et la reaction de ce dernier sont similaires aux evenements rap" 
portes dans Ie rapport precedent. Les deux chefs contraries retournerent chez Abu 
Bakr et lui dirent: « Par Dieu, nous ne savons pas si Ie calife c'est vous ou si c'est 
'Umar », et iis raconterent leur mesaventure. Abu Bakr retorqua: « Nous n'approu
vons que ce qu'approuve 'Umar (innii la nl/jlZ illii ma ajiizahu 'Ulnal) »57. 

3. Le Syrien 'Abd aI-Ra!).man b. Yazld b. Jabir (m. 153-156/773-776) raconte 
un episode similaire. Abu Bakr attribua un fief a 'Uyayna b. J:Ii~n al-FazarI, deja 
mentionne, et ecrivit un acte confirmant cela, 'falI:ta b. 'Ubayd AlHih, celebre com
pagnon du Prophete et proche parent du calife, conseilla a 'Uyayna d'obtenir.la 
signature de 'Umar aussi parce qu'il prevoyait que ce dernier succedera au premIer 
calife. Dans cet episode aussi 'Umar se conduisit de la maniere que l'on connalt 
deja et Ie pauvre 'Uyayna vint demander au calife un nouveau document. Mais Ie 

55. Voir A. Kazimirski, Dictiollllaire Arabe Frall,ais, Paris 1860, reimp. Beyrouth s. d, s.v. h II '. 

56. Ya'qub b. Sufyan aI-FasawI, Kittib al-Ma'ri/a wa at-Tarfkh, ed. Akram I;)iya' aI-'VmarI, vol. 3, 
Medine 1410 AH, p. 372-373; Al:Jmad b. 'All, aI-Khatib aI-Baghdadi, At-Jami' li-Akhlaq at-Rawfwa 
Adab al-Samf', ed. MuI~ammad 'Ajjaj aI-Kha\Ib, vol. 2, Beyrouth 1991, p. 305-307. 

57. AbU Ya'Ia, AI~mad b. 'Ali aI-Maw~iII, AI-l\I/lIsllad, vol. 1, p. 292 (383) ; Ya'qub b. Sufyun al
FasawI. Kitab al-Ma'ri/a IVa al-Tarfkil, vol. 3, p. 373. 
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calife refusa en s'exclamant: « Par Dieu ! Nous ne confirmerons jamais ce qui n'est 
pas agreable a 'Umar »58. 

4. 'Abd Allah b. 'Awn (m. 151/769) de Ba~ra rapporte un episode que raconte 
('Umar b. Yal)ya) al-ZurqI59. Cette fois Abu Bakr octroya un fief a son proche 
parent 'falI:ta que nous avons deja mentionne. Le calife avait fait rediger un acte 
d'attribution de terrain que plusieurs Compagnons avaient contresigne. Le seul qui 
refusa categoriquement fut 'Umar qui argua qu'il n'y avait aucune raison de pri
vilegier 'falI:ta sur les atItres musulmans. Ce dernier, exaspere, interpella Ie calife 
lui disant: «Par Dieu! Je ne sais guere qui d'entre vous deux est Ie chef (al-amfl), 
est-ce que c'est vous ou bien c'est 'Umar »? Et Ie calife de repondre: « Lui (allI'ait 
pu l'etI'e), mais il a refuse »60. 

5. Le medinois 'Urwa b. al-Zubayr (m. 91/101) rapporte un episode concernant 
son propre pere, Ie celebre cousin maternel du Prophete et Ie gendre du calife Ab,l! 
Bakr, al-Zubayr b. al-'Awwam. Nous sommes deja pendant Ie califat de Mu'awiy'a 
lors d'une visite qu'entreprend 'Urwa chez Mu'awiya. Ce dernier demanda a son 
invite: « Qu'est-il advenu donc d'al-mastal ("Ie derobe" ou "Ie sou strait") »61. 'Urwa 
repondit qu'ille possedait toujours. Le calife precis a qu'il avait redige al-masUiI de 
sa propre main, II raconta qu'Abu Bakr avait legue un fief a aI-Zubayr et demande 
a Mu'awiya de rediger l'acte. Au moment ou il ecrivait, 'Umar entra dans la salle 
par hasard. Abu Bakr saisit Ie document prestement et Ie dissimula sous Ie coussin 
sur lequel il etait assis. 'Umar demanda s'il etait venu a un mauvais moment et Abu 
Bakr repondit par l'affirmative. C'est seulement quand 'Umar quitta qu'Abu Bakr 
rendit Ie document a Mu'awiya pour qu'il terminat sa redaction 62. 

Quelques versions ne rapportent pas la donation de fiefs mais plut6t l'attribu
tion par Abu Bakr de privileges financiers. Ces versions ne differant presque pas 
de celles mentionnees plus haut sont a dasser dans cette meme categorie. 

6. Sayfb. 'Umar(lle/vme siecle) rapporte queles deux chefs Tamlmites al-Zibriqan 
b, Badr et al-Aqra' b. J:Iabis, tous deux deja rencontres plus haut, s'adresserent a 
Abu Bakr pendant les guerres de la ridda (l'apostasie des tribus du sud apres Ia 
mort de Prophete). Ils lui suggererent de leur accorder les taxes pergues par l'etat 
au Bal)fayn et en retour ils s'engagerent que toute la grande tribu de Tamlm restera 
fidele i't l'islam. Abu Bakr accepta ces termes. Par la mediation de 'falI:ta b. 'Ubayd 
Allah un acte confirm ant l'accord fut redige. Plusieurs Compagnons furent requis 

58. Abu 'Ubayd, al-Qasim b. Sal Him. Kitab al-Amwal, p. 370 (689). 
59. Son nom est mentionne dans les sources qui citent cet episode comme aI-Zurqi ou « un hom me 

du clan Zurayq », Son nom complet est indique par 'Ala' aI-DIn aI-MuttaqI aI-HindI dans KallZ al
'Ummal jf Sunall al-AqlVal wa al-A'miil, ed. Mahdl Bukri J:layyanI et :?afwat aI-Saqqa, vol. 12, 
Beyrouth 1990, p. 546 (35738), au iI est cite en tant que transmetteur de cette tradition. De plus il 
est connu comme un des informants d'Ibn 'Awn. Voir AI~mad h. 'AlI b. J:lajar al-'AsqalanI, Lisiill' al
Mfzan, vol. 4, Beyrouth s. d, p. 338. 

60. Abu 'Ubayd, al-Qiisim b. Sallam. Kitiib a/-Alllwc7l, p. 370 (688) ; 'Abd AlHih b. Mul~ammad 
b. Abi Shayba, AI-Kilab al-Mu~alll1afjf al-Abadftil wa al-A/hm; vol. 4, p. 476 (33021). 

61. II semble que Mu'awiya utilise Ie participe passe du verbe salla (illasliil) qui signifie« lierober », 

« extraire doucement », pour designer Ie document mentionne dans cette tradition, parce qu'i1 a ete 
derobe ou redige en cachette, comme on Ie verra tout de suite. Voir A. Kazimirski, Dictiollllaire 
Arabe Frall,ais, s. l. I. 

62. Ya'qub b. Sufyan al-FasawI, Kitab al-Ma'ri/a wa al-Tarfkil, vol. 3, p. 373; Al:Jmad b. al-J:lusayn 
b. 'AlI al-BayhaqI, Kitab al-Sullall al-Kubra, vol. 6, Beyrouth s. d, p. 145. 

249 



Avraham Hakim 

pour signer comme temoins, y compris 'Umar. Mais quand ce dernier lut Ie docu
ment il refusa de signer et Ie detruisit tout simplement. TallJa apostropha Abu Bakr 
en lui dis ant : « Mais qui donc est Ie chef? Est-ce que c'est vous ou 'Umar? » Le 
calife n!pondit: « 'Umar est Ie chef, cependant je suis celui a qui l'on doit obeis
sance» (ghayra allna at-{ti'a tf). TalJ:!a demeura bouche bee63

• 

7. Le dernier episode de cette categorie concerne une singuliere « demande 
d'augmentation de salaire ». Le medinois Nafi', l'affranchi d'Ibn 'Umar, raconte 
que les trois generaux de l'armee musulmane engagee d_ans les conquetes en Syrie, 
Khalid b. al-WalId, Yazld b. AbI Sufyan et 'Amr b. aFA~, envoyerent une missive 
au calife Abu Bakr. Ils lui demanderent d'augmenter leurs remunerations (zidnii 
fi arztiqinti) et ils Ie menacerent de quitter leurs postes s'il refusait leur demande. 
Abu Bakr discuta l'affaire avec 'Umar et celui-ci resta inflexible: ces generaux ne 
recevraient pas un dirham de plus. Quand Ie calife lui demanda qui les remplacera, 
'Umar repondit qu'il etait prer a se porter volontaire pour remplir leur fonction 
sans aucune remuneration. Alors que 'Umar s'appretait it son voyage pour la Syrie, 
'Uthman aborda AbU Bakr et lui cOilfia que la presence de 'Umar aux cotes du calife 
etait beaucoup plus importante qu'une simple question d'augmentation de salaire. 
Il etait d'avis que Ie calife devait acquiescer it la demande des generaux et puisque 
'Umar aller succeder au calife, il ferait alors ce qu'il voudra. Abu Bakr accepta 
et agit selon Ie conseil de 'Uthman. En effet, plus tard lorsque 'Umar acceda au 
califat il envoya une missive aux trois generaux et les inform a que l'augmentation 
de leur pension etait revoquee et que s'ils desiraient se demettre de leurs fonctions 
ils etaient Iibres de Ie faire. MU'awiya, qui avait succede a son frere defunt, et 'Amr 
accepterent la reduction de leurs pensions tandis que Khalid demissionna 64. 

Comme on peut constater, tous ces episodes sont en fait des differentes ver
sions d'une meme histoire de base dans laquelle 'Umar s'oppose au calife AbU 
Bakr au sujet de certains privileges accordes par ce dernier. Seuls les personnages 
favorises et leurs complaintes changent d'un recit a l'autre. Dans toutes les ver
sions, l'opposition de 'Umar est exprimee sans aucun souci du rang des person
nes. Il s'oppose aux privileges parce qu'ils sont contraires a ses normes morales 
personnelles. 

Quelques-uns de ces favorises sont des personnages douteux aux yeux des 
savants musulmans qui ont diffuse ces versions tandis que d'autres sont consideres 
comme irreprochables. C'est a partir de ce point de vue qu'on analysera ici leurs 
personnalites telles qu'elles apparaissent dans chacun de ces episodes. 

'Uyayna b. I:Ii~n, Ie chef des Fazara, et les deux chefs des Tamlm al-Aqra' 
b. I:Iabis et al-Zibriqan b. Badr avaient demand<'! des privileges au calife. Tous trois 
SO~lt repres~ntes dans les traditions et dans les sources prosopographiques comme 
falsant parue d 'un groupe de personnes que Ie Prophete avait l'habitude d 'encoura
ger a rester fideles it la nouvelle religion en leur prodiguant des cadeaux de differen
tes manieres. lIs sont connus par l'expression al-mu'allafa qulabuhu/11, « ceux dont 
les cceurs etaient gagnes »65. 'Uyayna apparalt dans la tradition comme un bedouin 

63. Mul)ammad b. Jarir al-TabarI, Tiirfkh al-Umam wa al-Mlllak, vol. 3, p. 275. Et voir: « AI-Aqra' 
b. I;Hibis », E12 (Kister). 

64. AI)mad b. f.lanbal. Kitiib Faejii'i/ al-~a(liiba, vol. I, p. 292-293 (384). ' 
65. ~ette expression, mentionnee dans Ie verset 60 de la sou rate 9 (al-Tawba), est interpretee dans ce 

sens et les traditions exegetiques nomment 'Uyayna et al-Aqra' parmi les gens vises par elle. Voir'Abd 
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?ro~sier qui re~onnaissait exp~icitement d'avoir ete un hypocrite (numtifiq), 'c'est
a-dn'e sup~~ficIellem~nt et tactlquement converti a l'islam 66. Le prophete l'appelait 
« Ie sot ~bel ~ar sa tnb:1 » (al-a(lInaq at-mUfti' ff qawmihi)67 et par consequence il 
est mentlOnne dans la !lste des « sots des Arabes »((wmqti al-'Arab)68. Il n'est donc 
pas su~prena~t qu'apres la mort du Prophete il renon9a a l'islam et mena sa tribu a 
soutemr le« !aux. p:o~h~te » TulayJ:la al-AsadT69. Quant a al-Aqra' b. I:Iabis, un des 
ch~fs de TamlI~l, 11 etmtJug~ ((wkam) ?afols la periode preislamique et un intriguant 
q~l tenta d~,nUlre au Prop~ete 70. A.I-Zlbnqan b. Badr, Tamimite lui aussi, est decrit 
dune mamere plus ou m0111S pareille 71. 

Il est pos.sible d'i~naginer les causes de la reaction d'Abu Bakr Iorsque ces trois 
person?es V111rent IUl demander des fiefs (episodes 5.1, 5.2 et 5.3) ou des privileges 
e? esp~ce~ tels les taxes per9ues au BaJ:!l:ayn (episode 5.6). Le calii'e pensa qu'il 
n y .av~lt n~n de nouveau dans leur condUlte puisqu'il savait bien que Muhammad 
aV~.lt I ha?ltu~e de calmer les mU'allafa quUibuhum par des pots-de-vin et songea 
qu II valalt .mleux de conserver cette attitude. Mais 'Umar s'y opposa fortement et 
for9a Ie cahfe d'annuler la decision qu'il avait deja prise. En se soumettant au desir 
de ces personnes douteuses Abu Bakr apparalt comme un chef faible inconscient 
du cha~gen~~nt ,du ~ontexte apI:es la n;or~ de MuJ:lammad, de sa prop~'e puissance 
et?u faIt qu l!.n avalt plus be~om de sedUlre les gens pour qu'ils lui restent fideles. 
~eme lorsqu 11 affirme que c est a lui que I'on doit oMir, la decision finale revient 
a Umar. 

TalJ:!a,b. Ybayd Allah, quant a lui, etait un membre du clan Taym de Quraysh, 
Ie clan d Abu Bakr. II est represente dans un episode (5.4) comme recevant un 
fief :t ~ans deux autres (5.3 et 5.6) comme servant de mediateur entre les deux 
T~mlmltes o~ ent~'e Ie chef des Fazara et Ie calife. Contrairement aux trois chefs 
tnbaux mentlO~nes pl~s haut, Tal?a fl~t converti, de bonne heure a I'Islam par Abu 
B.akr. En outre 11 est I un des dlX a qm Ie Prophete avait prom is Ie Paradis de leur 
vlV~nt (al-'ashara al-mubashshanln hi l-jannaJ12, Cependant certaines sources Ie 
des~gnen\~om.m~ a.voir e~~ l'~n des intrigants l~s plus ruses d~ Quraysh (min duhiit 
Qumysh) . Amsl, Jl ne s etalt pas abstenu de s engager dans des transactions dou
te~~es comme ce~le~ decrites plus haut. II apparalt que I'opposition de 'Umar aux 
d~slrs de lalJ:la eta.1t puremel?t ethique, afin de prevenir l'accusation du calife. 
C est peut-etre aUSSl une allUSIOn tardive de certains savants it la conduite proble-

al-Razza~ b~ Ha~man~ al~~~n'~nl~ Ta/sfr al-QlIr'~I~ ed. Mu~!afli Muslim Mul)ammad, vol. 2, Riyadh 
,1989, p. __ 81 282, Ibn Asaklf, All b. al-J:Iasan, Tankh Madfnat DlI1tashq, ed. 'Urnar b. Gharnma al
Urnrawl, vol. 9, Beyrouth 1995, p. 192. 
66. 'Abd Alliih b. Muslim b. Qutayba, 'Uyl7n al-Akhbiil; vol. 3, Le Caire 1963, p. 73. 
67. Mul:13mmad b. Al)mad al-DhahabI, Siyar A' liim al-Nubalii', vol. 2, p. 167. 
68. Mul)ammad b. f.labIb, Kitiib al-Mu(tabbar, ed. lise Lichtensttidter, Hyderabad 1361/1942. Repr. 

Beyrouth S. d, p. 380. 
69. Mul:mmmad b. Sa'd, Kitiib al-Tabaqiil al-KlIbrii, vol. 2, p, 556-562. Voir aussi M. J. Kister, 

« Some notes on Ridda Verses ». Israel Oriental Studies 5 (1975), p, 120-121. 
70 .. AI)mad b. 'All b. J:Iajar aI-'AsqalanI,AI-I~iiba.fTTamyyfz al-:fa(liiba, vol. 1, p. 101-103 (231). Voir 

aussl « AI-Aqra' b. f.liibis », E12 (Kister). 
71. A~mad b. 'All b. J:Iajar al-'AsqaHinI, AI-Ieiiba.fT Tamyyrz al-:fa(liiba, vol. 2, p. 550 (2784). 
72. IbId., vol. 3, p. 529 (4270). 
73. f.lanbal b. Isl)aq, Kitiib al-Fitan, ed. 'Amir f.lasan ~abrT, Beyrouth 1998, p. 215 (17). 
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matique,du troisieme calife 'Uthman qui est repute d'avoir massivement prodigue 
des privlleges aux membres de sa famille, les Umayyades. 

Quant a l'episode (5.5) qui relate Ie cas du fief qu'Abu Bakr avait secretement 
attribue a al-Zubayr b. al-:A.wwam, presque malhonnetement pourrait-on dire, il 
faut prendre en consideration Ie rang de ce dernier en Islam. C'etait Ie cousin 
du Prophete, Ie fils de sa tante ~afiyya bint :A.bd al-Mugalib. AI-Zubayr etait lui 
aussi un des mubashshantll bi l-janna et fut surnomme « disciple du Messager de 
Dieu » ((1Clwariyy Rasal Allah). Ii est aussi Ie beau-fils du premier calife puisqu'il 
etait Ie mari de sa fiUe Asma', femme reveree en Islam 74 et Ie pere de trois grands 
personnages dans la memoire collective des musulmans: :A.bd Allah, Mu~'ab et 
'Urwa 75. Dans l'episode en question, il est clair que Ie calife est anxieux, ne voulant 
pas que 'Umar soit au courant. 11 prefere derober l'acte de donation avec la conspi
ration de Mu'awiya et c'est seulement quand 'Umar quitte la scene qu'il termine sa 
redaction. Cet episode met en relief la superiorite morale de 'Umar et sa preemi
nence sur Abu Bakr. La participation de Mu'awiya a cette fraude et son admission 
tardive que c'etait lui qui avait redige l'acte derobe (al-masWI), rabaissent encore 
plus son image deja negative. Le fait que cette histoire est rapportee par 'Urwa, Ie 
fils d'al-Zubayr, est une technique de transmetteurs de (wdfth pour la rendre plus 
credible. . 

Le dernier episode (5.7), concernant l'augmentation des pensions demandee 
par les trois generaux de l'armee de Syrie, tend a demontrer lui aussi la superio
rite morale de 'Umar par rapport a son predecesseur Abu Bakr et son successeur 
'Uthman. 'Umar rejeta la demande des generaux et ne prit pas en consideration 
leur menace d'abandonner leurs postes. 11 se porta volontaire de partir lui-meme 
pour la Syrie et commander l'armee sans aucune remuneration. 11 etait d'avis que 
la demande des generaux etait indigne, voire arrogante. Par contre, 'Utman pen
sait qU'accepter la demande etait une concession mineure en comparaison avec 
Ie grand benefice que pouvait tirer la communaute Musulmane de la presence 
de 'Umar aupres du calife puisqu'il etait son conseiller Ie plus proche. Le calife 
accepta en fin de compte Ie conseil de 'Uthman et ceda. Mais 'Umar n'oublia pas 
l'evenement: aussit6t devenu calife, il revoqua la decision de son predecesseur. et 
retablit Ie statu quo ante. Ainsi, Ie recit veut prouver que l'integrite de 'Umar est 
au-dessus de toute autre consideration. 

Dans tous ces episodes la superiorite de 'Umar sur les autres Compagnons, Ie 
calife indus, est totale. 11 refusa les decisions du calife du vivant de ce dernier 
et meme apres sa mort. II etait d'avis que ces decisions attribuaient des privile
ges excessifs a certains personnages aux depens de la communaute Musulmane 
entiere. Quand AbU Bakr etait interroge, et ce bien qu'il fUt calife, il repondait que 
les decisions de 'Umar prevalaient sur les siennes. Ainsi 'Umar se conduisait en 
calife du vivant meme de son predecesseur. La declaration d'AbO Bakr que 'Umar 
aurait pu, voire am'ait du, etre Ie calife et que lui avait accepte l'autorite supreme 

74. Asma' fut surnommee par Ie Prophete Dbat al-ni\iiqayn, « celle (qui aura) deux cejntures (au 
Paradis) ». L'on raconte qu'elle avait coupe sa ceinture en deux pour pouvoir transporter la'nourriture 
et l'eau au Prophete et a son pere pendant qu'ils se preparaient au voyage d'emigration (hijra) de 
La Mecque a Medine. Voir AI~mad b. 'Alib.J:lajar al-'AsqalanT, Al-I~abafiTamyyfz al-$aizaba, vol. 8, 
p.486. 

75, .')ur a]-Zubayr, voir ibid., vol. 2, p. 553-558. 
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malgre sa propre volonte est evidemment la projection des ten dances de certains 
savants des generations ulterieures qui ont con<;:u ces textes et les ont mis en circu
lation. Ces lettres desiraient mettre en reliefl'image d'un chefvertueux a outrance, 
celle de 'Umar, pour qu'elle serve d'ideal aux dirigeants de I'islam de leurs temps. 
C'est pour cette raison que plusieurs episodes cites plus haut ont trouve leur place 
dans les codex juridiques, plus precisement dans les chapitres concernant l'attri
but ion des fiefs 76. 

Et pourtant, cet ideal ne sera evidemment pas atteint. II serait interessant de 
noter I'attitude d'un celebre savant du debut du me/Ixe siecle concernant ce sujet 
parce qu'elle reflete certaines images des deux premiers califes a cette peri ode. 
Abn 'Ubayd al-Qasim b. Sallam (m. 224/839) com mente qu'il ne sait pas sur quels 
fondements juridiques 'Umar se fondait pour justifier son opposition a l'attribution 
de fiefs par son predecesseur. II pense que 'Umar s'opposait a cette action du vivant 
d'AbO Bakr suivant son avis personnel et non pas en se reterant a une loi etablie. Ii 
argue, pour prouver ce qu'il avance, que lorsqu'j] acceda au califat, 'Umar changea 
d'avis et attribua des fiefs, tout comme son predecesseur, a plusieurs personnes. 
Abn 'Ubayd explique qu'un dirigeant peut avoir une opinion pendant un certain 
temps et puis une opinion divergente meilleure pour un autre temps. Et de conclure 
que ce changement d'opinion est COl11l11un a tous les savants, tant dans Ie passe que 
dans Ie present 77• Pour prouver son avis, notre savant donne en exemple plusieurs 
traditions selon lesquelles Ie Prophete ne s'etait pas abstenu a donner un fief a son 
propre cousin al-Zubayr. Comme cela est bien avere, comment 'Umar pouvait legi
timement s'opposer a Abn Bakr puisqu'il s'opposait ainsi au modele prophetique? 
En outre, Abu 'Ubayd relate que Ie Prophete avait octroye un fief a TamIm al-DarI 
et lorsque 'Umar devint calife il confirm a cette attribution a condition que Ie fief 
ne soitjamais vendu. Le traditionniste al-Layth b. Sa'd (m. 175/792) affirme que ce 
fief etait encore la propriete de la famille d'al-DarI en son temps 78. En conclusion, 
on peut penseI' qu 'Abu 'Ubayd ne croyait pas que l'opposition de 'Umar etait fondee 

I sur des considerations ethiques mais seulement sur san avis propre, sinan il aUi'ait 
admis la preeminence de 'Umar sur Abu Bakr. Or, a cette periade, entre Ie ne/Vllle 
et Ie me/Ixe siecle, la superiorite d'Abu Bakr sur taus les autres Campagnons etait 
definitivement cristallisee. 

La tradition shf'ite,' l'affaire de Fadak 

II n'est guere surprenant de canstater que les Shi'ites etaient bien infarmes sur 
cette canduite d'Abu Bakr accardant des privileges, au bien signant des actes de 
danation que 'Umar detruira. Les ShI'ites ont leur propre traditian Oll ce made Ie 
est reproduit d'une maniere taute similaire. La tradition concernant I'affaire de 
Fadak qui mit en canflit Fii~ima, la fille du Praphete, d'une part et Abu Bakr et 
'Umar d'autre part. Fadak etait un village f1arissant situe au nard de Medine et 
habite par des Juifs. Quand MuJ:iammad canquit Khaybar, il eut Fadak cam me 

76. Voir par exemple Abu 'Ubayd, al-Qasim b. Salliim, Kitab al-Amwal, p. 370 (688, 689). 
77. Ibid., p. 375. 
78. Ibid, p. 368-369 (683-685). Sur Ie fief de TamTqI aI-DarT, voir « Tamlm al-DiirT », Elf. 

(m. Lecker). 
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sa part du butin 79. Les nombreuses traditions sur cette affaire sont citees aussi 
bien dans les sources sunnites que shl'ites. La version shI'ite relate, qu'apres la 
mort du Prophete, Fafima revendiqua Fadak, pretend ant que son pere Ie lui avait 
legue en Mritage. Elle interpella Ie successeur de son pere et demanda qu'il lui 
restitue Ie village. Abu Bakr refusa en se fondant sur une sentence qu'il attribuait 
au Prophete: « Nous les prophetes, nous ne laissons pas d'heritage et tout ce qui 
nous appartient nous Ie laissons comme aumone »80. Lorsque Fafima realisa que 
Ie calife n'allait pas lui rendre son heritage, elle l'affronta en pleine mosquee de 
Medine et en presence d'une multitude de Compagnons, engage ant avec lui une 
reelle dispute. Bien qu'elle convoquat plusieurs temoins fiables soutenant sa reven
dication, Abu Bakr ne ceda pas. Pendant tout ce temps, 'Vmar se tenait tout pres du 
calife et I 'iI~citait it refuser toute concession. Plus tard, 'All consei lla it son epouse 
de parler avec Abu Bakr en tete it tete et surtout loin de la presence du 'Vmar. II 
argua qu'autant Ie calife etait doux et clement autant 'Vmar etait intransigeant et 
inflexible. En ecoutant Ie conseil de son mari Fatima reussit it convaincre AbU 
Bakr de lui restituer Ie fief et meme rediger un ~cte 'confirmant l'attribution. Sur Ie 
chemin de retour, elle rencontra 'Vmar. Informe de l'evenement, celui-ci demanda 
de voir l'acte ce qu'elle refusa categoriquement. Illui donna alors un violent coup 
de pied dans Ie ventre et la gifla. Il arracha ensuite l'acte de sa main et Ie mit en 
pieces. A cause des blessures ainsi infligees par 'Vmar, Fatima avorta l'enfant 
qu'elle porfait et mourut quelques mois plus tard 8' • • 

Dans une version detaillee de cette histoire, les Shl'ites rapportent que lorsque 
la sau;agerie de 'Vmar envers la fille du Prophete fut connue, un grand cri fut 
pousse par les Compagnons de Muhammad. Abu Bakr damna 'Vmar furieuse
ment. Ce dernier pretendit qu'il avait agi de la sorte pour consolider l'autorite du 
calife. 11 etait d'opinion que l'attribution de Fadak et la redaction de l'acte pou
vaient etre considerees comme une capitulation de l'autorite califale, et que Ie chef 
de la communaute ne pouvait pas ainsi se permettre de voir son autorite bafouee. 11 
conclut que I'affaire sera vite oubliee. Abu Bakr accepta cette o;:Jinion et remercia 
'Vmar pour sa sagesse, sa tenacite et son talent pour gerer les affaires en temps de 
crise 82 • . 

Comme dans les episodes relates plus haut, la tradition shI'ite met, elle aussi, 
en opposition l'impitoyable 'Vmar avec l'indulgent Abu Bah lei aussi, 'Vmar 
detruit un document donne par Ie calife it la fille du Prophete, abolissant ainsi 
line decision califale. 'Vmar avait ainsi Ie pouvoir d'agir comme bon lui semblait. 
Toutefois, tandis que l'inflexibilite de 'Umar et son intransigeance sont considerees 

79. Stir cette affaire, voir: « Fadak », EI2 (Veccia Vaglieri). 
80. Voir par exemple AI~mad b. l:Ianbal, AI-Musllad, vol. I, p. 4. Cette tradition est citee avec un 

iSIl~d, tres inter:s~ant: ,:u~,rl (m-,125/743)! Malik b. Aws (m. 92/711)! 'Umar! Abu BakI'!le Prophete. 
Vou' Abd al-Baql b. Qam, MIIJam.al-$a(ziiba, vol. 2, p. 62. Selon cette chaine de transmission Ie 
se~o~d calife cite son pn\decesseur qui cite MuJ:!ammad. Tout se passe comme si l'isniid avait ete 
specJalement forge pour soutenir l'opinion du calife dans Ie conflit de Fadak. Les savants sunnites ont 
longueme~t ~i~cute Ie caractere problematique de cet isniid. Voir AJ:!mad b. 'AlI b.l:lajur al-'AsqUinl, 
F.a:(z ai-Ban bl-Sharb $abf(z al-Bllklziirf, vol. 4, p. 328-329, concernant l'interpretation de la tradition 
cltee par al-Bukharl 52 (tart! al-khuIIIs), I, 2. 

8~. _~ul~ammad b. Mul~ammad b. al-Nu'man, AI-Shaykh al-Mund, Al-Ikhtiifiiif, ed. 'AlI Akbar al-
Ghlfan et Mal)mud al-Zarandl, Beyrouth 1993, p. 183-185. ' 

82. Mul~ammad b. Jarlr b. Rustam al-Tabarl, DaUrU al-Imiima, Beyrouth 1988, p. 31-40. 
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d~ns la tradition sunnite comme sa plus grande vertu ayant pour but de consolider 
l'Islam, dans la tradition shI'ite ces memes traits de caractere ne sont que Ie reflet 
de sa cruaute et de son injustice. Quant it Abu Bakr, les Shl'ites sont d'opinion 
qll'il est plus moins malveillant et moins vii que 'Vmm·S3 • II ceda Fadak it Fatima 
c~m.!I:e herit~ge de son pere .alo~·s que 'Vm~r deposseda rune des dames les 'plus 
venerees de I Islam de ce qUI lUI appartenmt de droit, en la frappant violemment 
et en causant sa mort. 

La rehabilitation d'Abii Bakr 

Les traditions citees plus haut pOllvaient etre pen;:ues comme glorifiant 'Vmar 
aux depens de son predecesseur; or pour certains, il fallait soutenir la legitimite 
de la succession du Prophete par AbU Bakr. Consequemment, it une periode appa
remment ulterieure, certains savants entreprirent de diffuser d'autres traditions qui 
rehabilitaient l'image du premier calife au detriment de son successeur. Celles-ci 
rapportent des episodes ou, dans l'affrontement des deux personnages, AbU Bakr 
prouve sa superiorite84 • . 

lei, on peut distinguer dans les sources trois types de traditions: 
A. Les traditions selon lesquelles 'Vmar lui-meme admet la preeminence d'AbU 

Bakr et menace de chMier quiconque oserait penser Ie contraire. 
B. Les traditions relatant Ie commandement du Prophete agonisant de nommer 

I Abu Bakr it la fonction d'imiim'de la priere lequel « est imam par delegation de 
l'imam supreme, successeur de Muhammad »85. ' 

C. Les traditions concernant le'fait qu'AbU Bakr nomma 'Umar comme son 
successeur au califat. 

'Umar admet la precellence d'Ahu Bakr 

'Amir al-Sha'b! de Kufa rapporte une sentence laconique contenue dans une 
missive que 'Vmar aurait envoyee it tous ses gouverneurs: « Infligez la flagella
tion a quiconque me preferera it AbU Bakr, comme cela est la peine legale appli
quee aux calomniateurs ((wdd al-muftarf) », ou bien: « Infligez quarante coups 
de fouet it quiconque me preferera a AbU Bakr, etc. »86 Un autre savant de KUfa, 
'Abd al-Raljman b. Ab! Layla (m. 82/702) rapporte que 'Vmar aurait dit dans un 
sermon: « Dans cette nation (umma) Ie meilleur des hommes apres Ie Prophete est 

83. II est Ii noler que l'attitude des Shl'ites envers Abu Bakr est plutot favorable, au plus precisement 
mains defavorable par rapport a d'autres Compagnons. Les ShI'ites ont conscience du fait que Ie 
sixieme Imam Jafar al-~adiq est Ie descendant d'Abii Bakr: la mere de Ja'far, Umm Farwa, est la fille 
du petit fils d'Abu Bakr, al-Qasim b. Mu\:Iammad b. AbT Bakr. La mere d'Umm Farwa est Asma', fille 
de 'Abd al-RaJ:!man b. Abl Bakr, done elle aussi petite fille du premier calife. Ce qui fait dire i\ Ja'far: 
«Abu Bakr m'a engendre deux fois »(waladanflllar,.atayn). Voir Ni'mat Allah al-Jaza'irl, AI-Allwar 
al-NII'lI1iilliyya, vol. 1, Beyrouth 1984, p. 60. Pour Ie nasab de Ja'far, voir AI~mad b. 'All b. l:Iajar al-
'AsqUinl, Tahdhfb al-Tahdhfb, s.v. Ja'far b. Mul~ammad b. 'All. . 

84. Concernant la pre excellence d'Abu Bakr et la legitimite de son califat, voir A. Afsaruddin, 
« The Epistemology of Excellence. Sunni-Shi'i dialectics on legitimate leadership ». 

85. A. Kazimirski, Dictiollnaire Arabe Fran~ais, s. v. am m. 
86. AJ:!mad b. YaJ:!ya b. Jabir al-BaladhurT, Kiriib llllllaimill Allsiib al-Ashriif, ed. Suhayl Zakkar et 

Riya~ ZirklI, vol. 10, Beyrouth 1996, p. 82. 
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Abu Bakr; quiconque pretendra autre chose apres avoir entendu mes paroles sera 
fiagelle comme calomniateur »87. Le meme Ibn AbI Layla rapporte une contro
verse entre deux hommes concernant Ie confiit de precell~nce; F~ll1, un m~mbre 
du clan 'Utiirid de TamIm, etait d'opinion que 'Umar etaJt supeneur tandls 9ue 

l'autre, un certain al-Jarud, favorisait Abu Bakr. Quan~ '1!mar eu~ ve~t de ce, d~bat 
il convoqua Ie 'U1;aridite et Ie fiagella violen:ment en I~I dls~nt qu Abu ~Bakr eta~t ~e 
meilleur des hommes apres Ie Prophete en aJoutant qu ~I pum~;"l de 1a n:e~:le mamel e 
quiconque pretendrait Ie contraire en tant que calomn~ateur . Un ~rol~leme ~avan~ 
de Kiifa, IbrahIm al-Nakha'I (m. 90/709) rapporte qu un homme mt~Ipella Um~l 
et lui dit qu'i1 n'avait jamais vu un hom~e me~lle~r q~e lui. 'Umar 1u~ dem.anda s II 
avait rencontre Abu Bakr et l'homme repondlt negatIVel:l~nt. Le c~l~fe ~Ul a~r~na 
que s'il avait repondu par l'affirmative il l'aurait flagelle8 

• Le Medmols I!I~ham 
b. 'Urwa (m. 147/765) cite son pere 'Urwa b. a1-~u~ayr co~~ern~nt ~n eplso~e 
similaire. Des hommes interpellerent 'Umar et lUI duent qu lIs n avalent jUmals 
vu un calife meilleur que lui. 'Umar leur repondit: « Comment pouv::.z-vous ~?uS 
exprimer de la sorte quand vous avez connu Abu Bakr: »90 U~e ?ermere tr.adJtIo~ 
similaire, citee en versions diverses, relate que lorsque Umar eta~t en chemm pOUl 
s'acquitter du pe1erinage a La Mecque il entendit un hom me reciter ces vers: 

o Ib;1 al-Khattab nOlls n'avons pas eu un chef comme toi . 
Un homme q~i honore Ie lointain et Ie proche 
Apres Ie Prophete, possesseur du Livre ($ii(lib al-Kitiib) 

En entendant ces vers, 'Umar Ie frappa avec son fouet (ou so~. baton) et ~ui 
demanda: « Mais OU est donc Abu Bakr »? L'homme repondit qu II ne connaJs
sait pas Abu Bakr et cette excuse fut suffisante pour echapper au courroux de 
'UmaJ·9!.. • • 

L'on remarque que to utes ces traditions refl~tent ~a. tentative dans certams 
milieux de marquer leur preference pour Ie premier cahfe. Rappelon~ enc?re un.e 
fois que nous ne considerons pas ces traditions comJ?~ relatant d;.:s. falt~ necessaJ
rement historiques mais plutat comme un refiet des Idees, des. predlle~tlO:ls et ~es 
croyances de savants a une periode ulterieure, probab1ement cmq ou S?X ~ecenmes 
apres la mort de 'Umar. La preponderance des isnad de Kufa pe~t m.dl~uer que 
les savants de cette ville etaient conscients de la faveur dont JOUlssalt Umar ~t 
cherchaient a la refuter en faisant de 'Umar en personne Ie porte-parole de la pre
cellence d'Abu Bakr. 

87. Ahmad b. Hanbai, Ki/(lb Facjii'il al-~a!liiba, vol. 1, p. 182 (189). 
88. Ibid., vol. i, p. 300 (396). 
89. Ibid., vol. 1, p. 144 (122). 
90. Ibid., vol. 1, p. 144 (121). _ 
91. Ibn AbI al-HadId, 'Abd al-RaJ:imlin, Sizar/:l Nahj al-Baliigha, ed. Mlll~ammad Abu al-Fa<;11 

IbrahIm, vol. 12, Beyrouth 1987, p. 41. Voir aussi Mul~ammad b. Jar!r al-TabarI, !tirrk!l ~l-Umam 
wa al-MlIlak, vol. 4, p. 220. Ces deux sources n'identifient pas Ie poete. Dne verslO_n dIfferente .du 
poeme est attribuee 11 Bumayd (BamId?) b. Tli'a al-Sakunl. Voir Mul~ammad b. Bablb, Man I1I1Slba 
ilti 1II1lmihi min al-S/llI'arti', dans Nawtidir al-makh{ll{tit, ed. 'Abd al-SaWm Hlirun, vol. 1, Le CaIre 
s. d, p. 88. Dne autre version est attrib~ee it 'AmI' b. Barliqa. Voir Al:~ubayr b. Bakkli;, Aj-Akhb.~r 
al-MulI'ajfaqiYYGr, ed. SlimI MakkI ai-AnI, Beyrouth 1996, p. 501 (cite par AI~mud b. AlI b. BaJar 
ul-'AsqallinI, AI-I~tibafiTamyyrZ al-$a!ltiba, vol. 4, p. 111). 
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Le meme procede est employe dans la diffusion d'une tradition unique dans' 
son genre: 'Umar decrit en detail deux,vertus attribuees a son predecesseur pour 
« prouver » la superiorite d'Abu Bakr. A ma connaissance, cette tradition est pre
servee uniquement dans la grande compilation de traditions Jami' al-masanid du 
celebre savant du Vllle/XIVe siecle, Ibn KathIr (m. 771/1370). Celui-ci cite la tradi
tion a partir d'une compilation perdue d'Abu Bakr al-Isma'IJI (m. 371/982), en toute 
probabilite son Musnad 'Umar92. Maymun b. Mihran (m. 116/735) d'al-Jazi'ra cite 
Ibn 'Umar qui raconte que Ie gouverneur d'Irak sous Ie califat de 'Umar, Abu Musa 
al-Ash'arI avait line habitude etrange de commencer ses sermons de vendredi. II 
louait Dieu et benissait Ie Prophete puis il passait directement a rendre hom mage 
au calife regnant 'Umar en ignorant totalement Abu Bakr, sans meme mentionner 
son nom. Un certain pabba b. MiJ:i~an interpellait a chaque fois Ie gouverneur Ie 
fustigeant pour cette omission. Lorsque Abu Musil se sentit harasse par pabba, il 
envoya une missive au calife a Medine, se p1aignant de la conduite genante de ce 
moralisateur. 'Umar convoqua pabba a Medine et Ie reprimand a rudement tout 
en l'accusant de vouloir fomenter des disputes au sein de la communaute. pabba 
ne s'excusa pas. Au contra ire, il se plaignit calmement contre Ie gouverneur qui 
omettait de mentionner Abu Bakr dans ses sermons du vendredi. 'Umar, qui ne 
connaissait rien de l'affaire, se mit a p1eurer. II presenta des excuses sinceres a 
pabba et lui demanda son pardon en s'exclamant: « En verite, un jour et une nuit 
d'Abu Bakr valent mieux que to ute la vie de 'Umar et de toute sa famille (la-yawm 
aw layla min Abf Bakr khayr min 'Umar wa at 'Umar mill ladun wulidii). » Le 
calife faisait allusion a deux episodes particuliers de la vie de son predecesseur. 
Quant a ce qui se rapporte a la nuit, cela fait l'objet d'une etude detaillee dans la 
recherche moderne, ce qui nous exempte de Ie faire ici 93 • Disons seulement que 
'Umar faisait allusion aux evenements de la premiere nuit de la hijra lorsque Ie 
Prophete, accompagne d'Abu Bakr, quitta La Mecque pour Medine. 'Umar loua 
Ie grand soutien qu'Abu Bakr apporta a Mul)ammad pendant cette nuit alors que 
les deux fugitifs, poursuivis par leurs ennemis de Quraysh, trouverent refuge dans 
une caverne (aI-ghar). 

L'incident du jour est plus pertinent pour notre sujet. Apres la mort du Prophete, 
lorsque plusieurs tribus Arabes abandonnerent l'islam et Ie calife Abu Bakr decida 
de les combattre pour apostasie. Pour eviter la guerre, ces tribus proposerent une 
solution: ils 'accompliront la priere mais seront exemptes de l'aumane (al-zakat). 
'Umar conseilla alors Ie calife de « seduire les rebelles par des pots-de-vin (pour 
qu'ils retournent au sein l'islam) et de les traiter avec clemence (ta'allaf ai-nas 
wa-Ifaq bihim) comme s'il s'agissait de betes sauvages ». Abu Bakr lui repondit 
par une diatribe furieuse: 

1'avais espere ton soutien mais tu m'offres ton defaitisme. (Tn etais) un tyran pendant 
la Jiihiliyya (et tu es devenu) un lilche en Islam (jabbiirunjfal-Jiihiliyya khawwiiru/1 
jf ai-Islam). Avec quoi pourrais-je esperer les seduire? Avec de la mauvaise poesie 
ou des tours de passe-passe? Jamais ! Le Prophete est mort et la Revelation a cesse. 

92. Sur Abu Bakr al-Isma'I1I et ses reuvres, voir Mul!ammad b. AI.lllmd al-DhahabI, Siyar A'ltim 
al-Nubalti', vol. 16, p. 292-296. 

93. Voir U. Rubin, « The Life of Mul~ammad and the Qur'iin: the case of Mul~mmad's ltijra », 
Jerusalem Studies ill Arabic alld Islam 28 (2003), p. 46-49. 
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Pm; Dieu! S'ils refusent de me payer un seul 'iqal 94 je menerai contre eux la guerre 
sainte (ia-lljahidallllahllm) tant que rna main pourra porter une epee. 
'Umar accepta l'idee que la politique adoptee par AbU Bakr etait une bonne 

legon pour tous les musulmans et qu'elle rendra son propre regne plus aise lorsqu'il 
lui succedera 95. 

Nous sommes en presence ici de l'image d'un AbU Bakr inflexible, telle
ment differente de celIe presentee jusqu'ici. Le Prophete est desormais mort et 
la Revelation du Coran a cesse, affirmait-il; en consequence il etait de son devoir 
de diriger et maltriser la communaute. Ce dirigeant n'a pas a tenir compte des 
recommandations de son plus proche conseiller qui lui souffle a l'oreille de seduire 
les insurges et de les traiter avec clemence et bienveillance. Quand il demande a 
'Umar: « Avec quoi pourrais-je les seduire? Avec de la mauvaise poesie et des 
tours de passe-passe? » II fait aux coutumes preislamiques de resoudre les conflits 
en ayant recours a la poesie conciliatrice et aux tours de magie des devins (kahin, 
pI. kuhhan). De plus, il refuse la coutume de ta'lfj al-qulab, etablie par Mu1).ammad 
pour seduire les renegats afin de les faire revenir au sein de I'islam. AbU Bakr juge, 
d'apres ce recit, que toutes ces coutumes etaient caduques et qU'elles ne devraient 
plus etre appliquees pendant son regne. Les musulmans ont l'obligation de s'ac
quitter de tous les commandements religieux : omettre un seul egalait ales omettre 
tous, semblait-il dire. En consequence, il eta it son devoir de subjuguer les rebelles 
par force pour qu'ils respectent comme il se doit la nouvelle religion. 

Quant a 'Umar, l'episode de la I'idda tend a mettre en relief sa faiblesse, son 
desarroi ·et son manque d'autorite en temps de crise. Ses con seils n'apportent 
aucune assistance a son chef et menacent d'exhiber l'Islam comme une religion 
dirigee par un calife mediocre et non resolu. AbU Bakr n'hesite pas it Ie tancer en 
Ie decrivant comme « tyran pendant la Jahiliyya et Hiche en Islam ». II lui rappelle 
ainsi qu'avant sa conversion, il avait coutume de maltraiter Ie Prophete et les pre
miers musulmans tandis qu'aujourd'hui il recule face aux rebelles. L'expression de 
'Umar a la fin de son recit nous laisse entendre que la fermete d'AbU Bakr lui servit 
de modele quand il devint lui-meme calife. 

Quel ablme entre les images des deux premiers califes dans ce recit et celles 
decrites dans les recits examines plus haut ! II est a noter que ce texte est compara
ble a ceux utilises par Crone et Hinds pour etablir leur hypothese potentieUe selon 
laquelle AbU Bakr n'aurait peut-etre jamais ete calife. Nous disons « hypothese 
potentielle » car les auteurs de God's Caliph avouent eux-memes « qu'il n'y a 
aucune evidence pour soutenir cette hypothese» ni dans Ia litterature historiogra
phique et prosopographique ni dans la poesie. Cependant, ils citent des textes et 
des vel'S Oll Ie nom du premier calife est omis et ils concluent que ce dernier, s'il 

94. Ce terme a plusieurs explications: une corde avec laqueUe on attache Ie pied du chameau au Ie 
tribut annuel en chameaux au en moutons. Voir A. Kazimirski, Dictiollllaire Arabe Frallrais, S.V. 'q/. 

95. Pour les differentes versions de cette affaire, voir al-BayhaqI, Dalii'il al-NubulVlVa, ed. 'A. M. 
Qal'ajI, Beyrouth 1988, vol. 2, p. 476-477 ; 'Abd al-Ral)miin b. AbI Bakr al-Suyu!I, AI-DulT al
Malll/lllrf/ a/-Tqfsfr bi-/-Ma'r/1l7r, vol. 3, Beyrouth S. d, p. 241; 'Alii' ai-DIn ai-MuttaqI ai-HindI, KallZ 
al-'UI1ll1liilf/ SlInan a/-AqlVii/lI'a a/-A'miil, vol. 12, p. 494 (35615). Pour une version« censuree» dans 
laquelle Abu Bah n'accuse pas 'Vmar, voir AI)mad b. Marwan al-DInawarI al-MalikI, A,l-Mujiilasa 
\Va Jawiiizit al-'Jlm, ed. Mashhur b. I:Iasan, vol. 5, Beyrouth 1998, p. 380-383 (2238) ; Ibn 'Asakir, 'AlI 
b. al-I:Iasan, Tiirfkiz Madfllat Dimasizq, vol. 30, p. 79-81. 
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a ete vraiment calife, son cas devait etre different de ses successeurs. De plus ils 
envisagent que Ie titre de khalfjat rasal Allah qu'AbU Bakr pOl'tait pourrait indi
quer qu'i! eta it en fait Ie depute du Proph~te a Medine 96 • Nous avons deja indique 
ailleurs qu'AbU Bakr porta it egalement Ie titre de khalfjat Allah comme d'autres 
califes apres lui et qu'i! n'etait en rien, a cet egard, different de ses successeurs97• 

Nous pensons que dans Ie texte que nous venons de citeI', les deux protagonistes 
it savoir AbU MUsa al-Ash'arI, i1egligeant de mentionner AbU Bakr, et puis pabba 
b. Mihsan, qui Ie harcele pour qu'il Ie fasse, representent en fait deux factions 
oppos~es engagees dans un conflit de precellence entre les deux premiers cali
fes declenche ulterieurement. La preuve en serait que d'autres versions de cette 
meme tradition ne mentionnent pas Ie conflit entre les deux protagonistes 98 ou 
bien pretendent que c'est pabba lui-meme qui aurait prefere 'Umar a Abu BakI·99, 

probablement dans Ie but d'exonerer un Compagnon aussi important qu'Abn MUsa 
de cette grave omission. En opposant les deux hommes d'une telle maniere, la 
tradition musulmane retablie I'image d'AbU Bakr en juxtaposition avec celle de 
son successeur. 

I:humilite de 'Umar face a Aba Bakr. 

. Une autre methode utilisee dans Ie meme but est de presenter 'Umar s'humi
liant en se comparant avec AbU Bakr. Ainsi, il est suppose avoir dit: « Si seule- ' 
ment je pouvais etre un poil de la poitrine d'Abn Bakr » (lay tan! ou wadidtu anll! 
sha'rajf sadr AM Bakl) 100. . 

Dans 'une tradition unique, 'Umar aurait dit: « Quand Ie Prophete conversait 
avec AbU Bakr j'etais entre eux comme un negre qui ne comprend rien » (kulltu 
ka l-zanjf baynahuma alladhf la yafhamu). Cette tradition est consideree par les 
savants comme une forgerie grossiere, probablement parce que d'une part elle 
humilie 'Umar et d'autre part l'islam n'est pas suppose discriminer les croyants 
selon la couleur de leur peau 101. Quoi qu'il en soit, !'intention des savants qui l'ont 
diffuse est bien claire: mettre en reliefla precellence d'AbU Bakr. 

Les tentatives de 'Umar de de passer Aba Bakr 

Plusieurs traditions decrivent 'Umar comme s'engageant obstinement a depas
ser AbU Bakr dans differentes circonstances. Dans tous les cas AbU Bakr en sort 
victorieux. 'Umar fini par admettre a chaque fois sa defaite et la superiorite de son 
predecesseur et promet de ne plus de chercher a Ie devancer. 

96. P. Crone, M. Hinds, God's Caliph, p. 111-113. 
97. Voir A. Hakim, « 'Vrriar b. al-Khattab and the title Kizalfjat Alliih: a textual analysis », Jerusalem 

Studies ill Arabic alld Islam 30 (2005), 'p. 218-221. 
98. 'Alii' ai-DIn ai-MuttaqI ai-HindI, KallZ al-'Ummiilf/ Sll1lall al-Aqwiilwa a/-A'mii/, t. 6, p. 527 

(16838) (cite une tradition du meme al-Isma'm). 
99. Ibid., t. 12, p. 494 (35615) 
100. Yusuf b. 'Abd Allah b. 'Abd ai-Barr, A/-Istf'iib f/ Ma'ri/at al-As!liib, ed. Mu~ammad 'AlI 

Mu~ammad al-BTjawI, vol. 3, Beyrouth 1992, p. 1150; Ibn 'Asakir, 'AlI b. al-I:Iasan, Tiirfkfl Madfllat 
Dimashq, t. 30, p. 343; Ibrahim b. Mu~ammad al-BayhaqI, Al-Ma!liisill wa al-Masiiwf, t. I, Beyrouth 
s. d, p. 32. 

lO1. Mu~ammad Tahir b. ai-HindI al-FatanI, Tadhkirat a/-Mawcjt1'iit, Hyderabad 1955. Repr. 
I1eyrouth S. d, p. 93. 
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II semble que l'episode que l'on va citer fut diffu~e dans.Ie but de mettre un 
terme au conflit de precellence entre les deux premIers calIfes et de con firmer 
une 1'o1s pour to utes la superiorite du premier sur Ie s~con~. 'U~ar raco~te que 
Ie Prophete avait ordonne les musulmans d; payer I a~mone. Uma~ VI~ d.ans 
cette' opportunite une bonne occasion pour depasse~ A?u Bakr. II rer;llt amSI ~~ 
Pro hete la moitie de sa fortune. A Mul)ammad qu~ lUI. d~manda qu est-ceo qu I 
avah garde pour sa fa mille il repondit qu'illeur avalt I~Isse u~e son;me paIeI~le. 
C d tAbu Bakr remit au Prophete sa fortune entiere et ala meme quest!on 
d:~~~h~~1;11ad ilI~epondit qu'il avait contle sa famiIl~ aDieu et a Son. P;·op~et~. 
En entendant cette reponse, 'Umar s'exclama: « Par .DIeu ! J~ ne te?teral pus e e 
devancer dans aucune autre circonstance » (Iilll~il~l~uqa lla sha.~ abad~~. C~ltJ; 
tradition est lar ement diffusee soit sous l'autonte d Aslam Ie cl.lent de mal.,' 

. II d
g 

fils de 'Ulnar 'Abd Allah 103 sans doute pour 1m donner une cle-SOlt sous ce e u , , , . '11 t. t 
dibilite plus grande. Par ailleurs, ce don d'Abii Bakr est decnt comme I us Ian 
une vertu inegaleelO4

• ,. • 

Une version differente de ce rapport soulig~e,. non s~~le~ent ~ I1npOl tance 
du don, mais encore Ie caractere cache de cel~I-Cl. .Le celeble asce~e ~!-I:Iasan 
al-BasrI (m. 110/729) rapporte qu'Abii B~kr ~V~It remls son, o~rande dlscl.etement 
akhjahil) en considerant qu'il contractaIt amsl une ~ette ~ 1 egard ~e DlelJ. dat:s 

f'au-dela (/i-Llilhi 'indfma'ild) 105. Par contre 'Umar avaH paye son,aumone en f,Ubhc 
en considerant qu'il rendait ainsi Dieu redevable a son propre eg~rd. dans autre 
vie (If 'inda Allilh ma'ild). Le Prophete reprimand a 'Umar en 1m dlsaI:t: ;~?~n 
intention en payant ton aumo~e est,mau~ai~e et n'ega~e pas .ta bo~ne ac~~?n . a 
difference entre vos dons est egale a la difference entJe vos mtentlons» . 

, H d' d S bl I al BadrI al-Samarra'I 102 'Abd b Humayd AI-MwlIakhab mill MlIsllad Abd b . . IIl1lay ,e .. U 1 - 1 H 1 
et M;hmlid M~hamm~d KhalIl al-$a'IdI, Beyrouth 1998, p. 33 (14) ; MuJ:!ammud Sh:n;s a - . a~q a

2
-

, zIm:AbiidI 'A;vll al-Ma'bad SharI} SlIllall Aba DiilViid, t. 5, Beyrout~ 1979, p: 9~,-9)/3. ~Z~ka~,. ' 
4
A

O·· M 1 'lnlm' ad 'Abd ai-Rahman al-MubarakfiirI, TII(lfat al-Al}lVadhf b,-S/lQrl} Janu ai-Til m~d/ll, ~dl' 
, u 1< • 614 M - 'b) 2 60' 'Abd Allah b Abd d'Aba I-Wahhab 'Abd al-LaFf, t. 10, Be~ro~th S. d, p. _1 1 2 ( allai~9i '420/3 (Z kiit) 26" Ahmad 

Ral)man aIA-Db~~A~mI, SIlAIlIa/Sl' ed. Mtu~2tafpa D83
1b
2 ~IA-Bb~g~~::y' ; ~~~::hiinI, 'lhmad b. ':bd Allall, jlilyat ' 

b 'Amr b I slm - lmlla . ,. , .. . , 
ai-Aw/iYii', \Va Tabaqa{ al-A~fiyd', t. 1, repro Beyrouth S. d, p. 32 (I'isniid dans cette source devrall etre 

. '. Zayd b Aslam et non pas Zayd b. Arkam). _ • d 
co;~~g~hmad b'. 'Amr al-'AtakI al-Bazziir, AI-Bal}r al-Zakhkhiir al-Ma',.,7f bi-~IlSIl~d al-Bazza/;_e _. 
Mahfuz ~I-Rahman Zayn Allah, t. 1, Beyrouth, Medine 1988, p. 263 (159) ; Abu Nu aym al-I~fahalll, 
Ah~lllci b. 'Abd Allah, J:Iilyat al-Awliyii' wa Tabaqii[ al-Ae.{zyii·, t. 1, p. 32; . _." _,_ 

i04. 'Umar b. AI)mad b. ShahIn, Shar(, Madhiihib Ahl al-SlfIl1la wa Ma rifat Sham I al-DlIl II a at 
Tamassllk bi al-SlIllall, ed. 'A~il ?: Mul)ammad, Je,ddl,ah,1~95: ~., 1~7-~5~ ;!~p)~ » dans l'eschatologie 

105. Pour le terme lIla'iid slgmfiant « Ie retour a ongme a aIle . . .. 
musul;llane, voir M. A. Amir-Moezzi, La religioll discrete. Croyances et prallqlles splllfllelies dalls 

['islam shi'ite, p. 297-315. , . . 'd at' » (wa/arla 
106. Litteralement Ie Prophete lui avalt dlt: « tu as attache une fausse COl e on alc 

qawsaka bi-ghayri lI'atarin). , _, , _ I A:fi -, t I 
107. Abu Nu'aym al-I~fahanI, AJ:!mad b. 'Abd Allah, J:Iilyat al-A1VIlY~, \Va 7_~baqa! a = ~ /a, ._, 
. 32' Ahmad b, Muhammad b. Khallikan, Wafayiit al-Ayiill wa ~Ilba Abila .al-Zaman: ed. Il)san 

~bba~, .. 3, Beyrouth 1994, p. 69. II est a noter qu'Ibn 'Asakir cite une. ~ersl?n dans .Iaqu~lle les 
remar u\s attribuees aux deux califes sont inversees, ce qui rend la tradltI?n mcomprehen~lble. ~I 
sembl~ que les copistes de I'ceuvre d'Ibn 'Asakir n'av~ient pas compns Ie vral sens de ces, ::~::~~~~ 
Voir Ibn 'Asakir, 'AlI b. al-I;!asan, Tiirfkh Madfnat DlIllashq, t. 30, p. 66. II faut avouel q 
phrases ne sont pas faciles 11 saisir. 
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II est tout naturel que cette derniere version soit citee en tant que « circonstance 
de la revelation» (asbilb al-nuzal) du verset 271 de la sOUl'ate 2 (al-Baqara) selon 
lequel: « Si vous donnez ouvertement vos aumones, c'est bien; c'est mieux encore, 
pour vous, si vous etes discrets avec elles et vous les donniez aux indigents. Allah 
effacera une p~rtie de vos mefaits. Allah est parfaitement Connaisseur de ce que 
vous faites ». 'Amir al-Sha'bI (m. 103-110/722-729) de Kiifa relate que ce verset fut 
en effet revele en relation avec Abu Bakr et 'Umar. Ce dernier aurait offert la moitie 
de sa fortune (version: en public, 'alil ru'L7s ai-nils) pour l'aumone et laissa l'autre 
moitie a sa famille. Abu Bakr offrit sa fortune entiere, tellement discretement 
comme s'il ne s'en rendait meme pas compte (vake7elu an yakhfiyahu min nafsihi). 
II affirma a Mul)ammad qui lui demandait combien avait-illaisse pour sa famille 
qu'il les avait contle aDieu et a Son Prophete. Alors 'Umar s'ecria; « Chaque fois 
que l'on tente de te devancer pour faire Ie bien, tu nous depasses tous »IOS. 

Une autre tradition relate une competition differente, initiee, elle aussi, par 
'Umar. II est vrai que l'objectif de cette tradition semble avant tout de fournir 
une legitimite a la lecture coranique controversee (qiril'a) attribuee a 'Abd Allah 
b. Mas'ud 109. Incidemment, Ie recit met en relief, lui aussi; la superiorite d'Abu 
Bakr sur son successeur. Qays b. Marwan al-Iu'fl, reconnu comme Ie transmetteur 
unique de cette tradition 110, raconte qu'i! s'adressa au calife 'Umar et lui rapporta 
qu'il y avait un homme a Kufa qui dictait Ie Coran par creur (vumlf al-ma,filbtfa 'an 
?,ahri qalbin). 'Umar fut olltrage et voulut connaltre l'identite de l'homme. Quand 
on lui dit qu'il s'agissait de 'Abd Allah b. Mas'ud il se calma et dit que ce dernier 
etait Ie seul Compagnon vivant competent pour agir de la sorte. 'Umar se rappel a 
alors que Ie Prophete avait I'habitude de passer avec Abu Bakr des nuits entieres 
a discuter les problemes de la communaute. 'Umar etait souvent present. Une nuit, 
taus les trois allerent a la mosquee ou ils trouverent Ibn Mas'iid en train de prier. 
Une fois la priere terminee, Ie Prophete remarqua que la lecture d'Ibn Mas'ud 
etait :onforme au Coran tel qu'il etait revele. Puis Ce dernier commenga a implo
rer Dleu, et Mul)ammad declara que to utes les prieres de son Compagnon seront 
exaucees. '"(Jmar s'empressa d'aller chercher Ibn Mas'ud pour lui apporter la bonne 
nouvelle, mais aussitOt arrive il trouva qu'Abu Bakr l'avait devance. Et 'Umar de 
commenter qu'a chaque fois qu'il tentait de preceder Abu Bakr pour faire Ie bien 
il trouvait qu'ill'avait deja devanceill. 

Le Prophete dit lui-meme que 'Umar lui avait avoue cela 112. 

Toutes ces traditions semblent avoir ete diffusees dans Ie but de retablir la 
precellence d'Abu Bakr sur 'Umar, dans Ie Con flit sur la afda/iyya entre les deux 
premiers successeurs de Mul).ammad. 

108. 'Abd b. MuJ:!ammad b. Idrfs, Ibn Abf I;!1itim, Talsfr al-QlIr'iill al-'A?fm, ed. As'ad Muhammad I 

al-Tayyib, t. 2, La Mecque, Medine 1997, p. 536 (2848). Pour une version un peu differente, 'voir Ibn 
'Asakir, 'An b. al-I;!asan, Tiirfkh Madfnal Dimashq, t. 30, p. 64-65 (cite de I'exegese du Coran perdue 
d'Abii Bakr Al)mad b. Musa b. Mardawayhi [d. 41O/1020j), . 

109. Voir 'Abd b. Mul.Jammad b. Idrfs, Ibn Abf I;!atim, Kitiib al-Ma~iibif, ed. Arthue Jeffrey, Leiden 
1937, repro Le Caire S. d, p. 20-24. 

110. Voir Al.unad b. 'All b. I;!ajar al-'Asqaliini, Al-I~iibafi Tamyyfz al-$a/liiba, t. 5, p. 537. 
Ill. AJ:!mad b. I;!anbal. AI-MlIsllad, t. 1, p. 26. Pour d'autres versions, voir aussi id, t. 1, p. 38,445-446,454. 

112. AI.lma" b. 'All, al-Kha!fb al-Baghdadf, Tiirfkh Baghdiid, t. 5, Beyrouth S. d, p. 76-77. 
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AbU Bakr imilm de la priere, , 
1,,' d selon lequelle Prophete, sur son 

Plusieurs traditions rapportent eplso e connu " - de la pI'iere Parmi 
'Ab - B k Ie remplace en tant qu !lnam ' 

lit de mort, ordonne qu u a r I' ou Abn Bakr et 'Umar jouent un 
ces traditions, nos sources rapportent P uSle~rs. ,,' , 
role central. Nous les classerons eln deux I cpategpohre~eteS dSI:~I;Cqt~~' ce dernier en est 

'U . t I 'si pour remp acer e ro , b-
ccins:e~lce~S m~i~o~ussitot informe, celui-ci proteste vivement et ordonne qu A u 

Bakr Ie remplace. 'd 'Umar a cette fonction; toutefois 
On propose au Prophete e nommer _ 

Muhammad refuse categoriquement et nomme Abu Bakr. " ' ' 
'u· b d Allah b 'Abd Allah b, 'Utba (m, 99/718) transI?et 1 epIso~e slllva~t 

ay _ '" d P h't M hammad etalt sur son lIt de mOlt 
rapporte p~r ~isha, 1 epouse

M 
u r~Ja ~tei'l or~onna a son chambellan 'Abd Allah 

dans la marson de sa em me aym t 'I priere car il n'etait plus capable de 
b. Z~m'a 11~ d~ convoquer l~s ~royan s aa,Jmar et'lui demanda d'officier comme 
Ie farre IUl-meme. Ibn Zam a lencontrl 't el et comme 1'1 avait une voix haute 

I " 'U a' commem;a e n u . . 
imam de a pnere. mid l' d't 11 demanda si c'etait bien 'Umar qui officI art 
(jahfr al-~a"vO Mul)amma el~teffin I. t' '1 s'e'crl'a' « Dieu Tout Puissant et les , l' 'ondit par a rma lye I, . 
et lorsqu on Ul rep I 0 d Abn Bakr de diriger la priere des gens ». 
croyants ne veule~t pas cela . r on~~z,. 1 mme tro sensible (raqfq) qui 
'A'isha protest a pretend ant que son pel~ e~lt ~~ ~lus tard ~lle dira qu'elle avait 
pleurera lorsqu'il recitera les ver~e~: u o:elui-ci remplace Ie Prophete de son 
decrit son pere de la sorte pour eVI.er que cas Muhammad n'accepta pas son 
vivantyarce ~~l~ cela pordte m

E
a
l
ll
l
lelll. E~ ~o~~ fois'de pius et Ie Prophete insista de 

objectIOn et reltera son or reo e essay 

nouveau 114. • • 1 p. h' t declare que ce sont Dieu et les croyants 
D'apre~ cette t:adltlOn, e lOp e:r comme son propre rempla~ant. C'est la 

qui souhaltent Abu ~akr, et non l!m,r' d'e t que 'Umar aurait ete un meilleur 
reponse des savants ,a ~ous ceux qlll p:e en al n 
candidat que son predecesseur au cal~fat. I Qasim b Muhammad b. Abi Bakr 

Une version difthente est transmls~~~: -Celui-ci ~ vecu dans la maison de 
'lui la rapporte de sa tante pate~nel~ h . db Abi Bakr l15 et il est considere . 
~isha apres Ie meurtre de.son ~er~ . ~. a~~~fo~s de sa tante l16. Cette derniere 
comme un transmett~ur ~I~ne e 01 r~~/~~r~ et on lui demand a sa permission 
racor:te que l~, Prophete etalt sur ,son meAl me s'il ne pouvait pas la diriger lui-l1!.eme. 
d fau'e la pnere dans sa mosquee "f( h 

~~~rJ,!~~~t:~cse~~a pe~r~~~;~:r'!~~~l~:a~~:~~::!e i~}~~l ~~~ !~~:~~~~~~~ 
n'entendrarent,ipas. Elle plOpOS~ que". 'tAt. Vous etes toutes comme les 
pere. Informe de ceIa, Ie Prophete s ecna aUSSl 0 , « 

3 S I
· . Allmad b 'AlI b HaJ'ar al-'Asqaliinl, AI-Isabafi Tamyyfz ai-iia!Jaba, t. 5, p. 95-96 

11 . ur Ul, VOlr. . . . . 

(4687). V . . 'Abd al Razzag b Hammam al-San'ani, 
114. AI)mad b. l:Ianbal. AI-MlIs/~ad, t. ?, p._34·

5 
~r ausst~ 1983 ~ 432' Muhammad b. Sa'd, Kiliib 

AI-Mll~al1lzaJ, ed.l:lablb al-Ral)man al-f\~aml, t. ,eyrou ,.,. 

al-Tabaqat ai-KlIbra, t. 2, p. 217. E t par les Umayyades voir Ahmad b. 'All 
115. Sur Mu!)ammad b. Abl Bakr et son meurtre en gyp e _. ' , 

b. Hajar al-'AsqHinl, Tahdhfb ai-Tahd/lfb, S.V. Mu!)amm~~ b. Abl Bakl. d 
li6. Sur al-Qasim b. Mu!)ammad, voir Ibid., S.V. al-Qaslm b. Mu!)amma . 
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compagnes de Joseph. Ordonnez a Abu Bakr de diriger la priere! Certains d'entre 
vous cherchent Ii en calomnier d'autres peut-etre et certains cherchent it realiser 
leurs desirs. Mais Dieu et les croyants refusent tout cela » (fa-rubba qa'ilin wa 
mutamannin wa ya'ba Llahu wa-l-mu'minl7na) 117, 

Contrairement it la version precedente, ici 'Umar ne dirige pas la priere; 
'A'isha et d'autres epouses anonymes du Prophete leproposent it cette fonction. Le 
Prophete les appelle alors « compagnes de Joseph ». Selon Ie recit, Mul)aml11ad 
savait tres bien que certains calomniaient Abn Bah tandis que d'autres desiraient 
discretement qu'il soit remplace par quelque autre COl11pagnon, 'Ul11ar en l'occur
renee. Mais, Dieu et les croyants preferaient Abu Bakr. 

D'autres versions encore ajoutent une autre epouse de Mul)al11mad, I:Iaf~a la 
fille de 'Umar, Ii la conspiration de 'A'isha, afin que Ie Prophete designe 'Umar 
Ii officier en tant ~l'imam et non Abn Bakr comme il avait ordonne. L'on rap
porte que lorsque 'A'isha echoua dans sa tentative, elle suggera a I:Iaf~a d'essayer 
Ii son tour mais elle echoua, elle aussi. Le Prophete accusa ses deux epouses de 
se conduire comme « les compagnes de Joseph» et exigea qu'Abn Bah dirige la 
priere. A'isha, bafouee, fustigea I:Iaf~a en lui disant: « Je ne pourrai jamais obtenir 
de toi quelque chose d'utile » (ma kulltu li-u~lba minki khayran) 118. 

Dans ces versions, Mul)ammad accuse ses epouses de se conduire coml11e « les 
compagnes de Joseph» ($awahib Yiisuf). II s'agit d'une allusion Ii l'histoire de 
Joseph fils de Jacob, et de la femme de Putiphar, Zuleika et ses compagnes. Cette 
histoire est citee aussi bien dans les sources juives 1!9 que dans les ouvrages islami
ques 120. Zuleika, accusee par ses compagnes d'etre amoureuse de Joseph, con<;:oit 
un plan. Elle les invite Ii un banquet somptueux et leur offre des fruits avec des 
couteaux aiguises pour les peler. Puis elle y emmene Joseph, pare de ses plus 
beaux habits. Les femmes sont tellement eblouies par la beaute de Joseph qu'elles 
se couperent les mains sans s'en rendre compte. Apres cet incident elles com
ploterent contre Joseph, l'accusant de mauvaise conduite envers l'epouse de son 
bienfaiteur. En consequence, Joseph fut emprisonne. En attribuant Ii ses epouses 
cette meme conduite!.le Prophete insinuait que chacune d'elles avait des arriere
pensees malsaines: ~isha ne voulait pas que les musulmans associent une mau
vaise augure Ii Abu Bakr. I:Iaf~a, quant Ii elle, desirait pour son pere encore plus 
de reputation et d'honneur. Mais Mul)ammad, connaissant leurs intentions, insista 

117. Mu!)ammad b. Sa'd, Kitab ai-Tabaqal ai-Kubra, t. 2, p. 219; Sulaymiin b. A!)mad al-Tabaranl, 
Abu al-Qasim, Ai-Jami' ai-Awea!, t. 7, p. 176 (6325). 

118. Malik b. Anas, Al-MllWa[!a', ed. Mu!)ammad Fu'ad 'Abd al-BagI, t. 1, Le Caire S. d, p. 170-171 
83/9 (qi~ar al--ralat) : 24:3 ; A!)mad b. I:fanbal, Kilab Fatja'il al--ra(zaba, t. 1, p. 118 (88) ; AI.1mad 
b, 'AlI b. l:I~ar al-'AsqlunI, Fal(l aI-Barf bi-Shar(z iia(zf(1 al-Buklzarf, t. 2, p. 388 (679)/10 (adlzall) : 
46:2; Mu!)ammad 'Abd al-Ral.lman al-Mubiirakflirl, Iilbiat al-A(HVadhf bi-Shar(l Jami' al-Tirmidlzf, 
1.10, p.156 (3754)/42 (manaqib) : 58. Voir aussi AI-Rab!, b.l:labIb, Ai-Jami' al-$a(zf!J, ed. Mul)ammad 
Idris et 'Ashur b. Yusuf, Beyrouth, Damas, 'Uman 1995, p. 92 (211). 

119. Voir L. Ginzburg, The Legends oj/he Jews, t. 2, Philadelphia 1968, p. 51-52 
120. Le Coran cite cette histoire dans Jes versets 31 et suivants de la sourate 12 (Yusuf). Pour son 

interpretation, voir par ex. AI-'Ayyashl, Mu!)ammad b. Mas'ud b. 'Ayyash aJ-SamargandI, Tajsfi; ed. 
Hashim al-RasiilI aJ-MatmllatI, t. 2, Beyrouth 1991, p. 174; AI-Qumml, 'All b. Ibriihlm, Tafs/r, t. I, 
Beyrouth 1991, p. 342; Mu!)ammad b. Jarlr al-TabarI, Jami' ai-Bayan 'an Ta'IVTI Ay al-Qur'an, ed. 
MaJ)mud Mu!)ammad Shiikir et AJ.lmad Mu!)ammad Shiikir, t. 16, Le Caire S. d, p. 68-79; Mul)ammad 
b. 'Abd Allah al-Kisa'i, Qi-ra-r ai-Allbiya', ed. Isaac Eisenberg, Leiden 1922, p. 164-165. 
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pour qu'Abu Bakr Ie remplace. Dans une ver~io~ il ~st meme s.up?ose avoir, dit~ 
« II n'est pas convenable pour ma communaute d aVOlr un autre l.m~m tant qu ~?U 
Bakr est aupres d'eux » (ta yanbaghf li=ummatr an ya'UI!lInahum lmamun ~'a-f~hlm 
Aba BakrinJ 121, ou bien: « Quand Abu Bakr est parmI vous, personne d autre ne 
doit officier comme imam» 122. 

Cette preference du Prophete pour AbU Bakr, et lui seul, a ete ~n argum.e?t 
exploite par les savants plus tard pour legitimer l'accession de ce dermer au c.a!lfat 
apres la mort de Mul:tammad. Les sources rapport.en~ de nombreuses tr~dltlOnS 
selon lesquelles cette succession fut contestee par dlffe.rents groupes au sem de la 
COmmlll1aute 123• lei encore 'Umar joue un role de premIer ordre. 

Ibn Mas'ud relate qu'apres la mort du Prophete les Muhiijirun ~t ~es An~~~' 
s'assemblerent dans la saqifa du clan Sa'id,a pour elire u~ successeur, ~pIs?de d,eJa 
mentionne plus haut. Les An~ar demanderent expressement la n~mmatlOn d ~n 
des leurs qui alternera avec un membre ~es ~uhajirun da~s l'exerclce du P?UVOH. 
'Umar prit la parole et demanda aux An~ar s l1s se rappelalent ql~e ~e Prophete:,sur 
son lit de mort, avait nomme Abu Bakr a Ie remplacer comme Imam de la p~lere. 
Quand 1es An~ar repondirent par l'affirmative 'Um~r s'empressa de les b!al11~r 
pour avoir oser preferer quelqu'un d'autre a une fo~c~lOn que Mul~an;ma,~ 1m aVal! 
reservee. Les An~ar n'ayant plus d'arguments preterent serment d obelssance a 
Abu Bakl· 124• 

Si cette version tente de regler la controverse sur la succession d'Abu Bakr avec 
les AnsaI' d'autres versions furent diffusees pour calmer une divergence beaucoup 
plus i~~~rtante avec les Shl'ites, S~I~ le.n;e~e s~jet. Dan~ ces v~rsions, ~'es.t.~!l,qLl~ 
devient Ie proclamateur de la legltlmlte d Abu Bakl:. L une ~ elle~ faIt dne a AI: 
qu'Abu Bakr avait quatre vertus, suffisantes pour faH'e de IUlle dl~ne s~cce,ss~Ul 
du Prophete: i! accompagn~ c::lui-ci dans la ca;'.er?e .(lors de la H~ra), 11 pl:e~ed~ 
~n: a Medine, il se convertlt a !'Islam alors qu II etalt adulte tandls que 1m, All, 
s'etait converti lorsqu'i! etait encore jeune, enfin il remplac;:a Mu~aml11ad com me 
imam 125. Une autre version lui fait dire encore: « Quand Ie Prophete mou~ut nous 
avons examine Ie probleme de la succession. Nous nous S0l11l11es rappele q~~ Ie 
Prophete avait nomme Abu Bakr pour Ie remplacer comme imam de la pnere. 

121. Abii Ya'Ia, Ahmad b. 'AlI al-Maw~ilI, AI-lvIusllad, t. 8, p. 228 (4798) ; ShIrawahl b. Shahradar 
al DaylamI, AI-Fird~ws bi-lvIa'tlulr al-Khi!iib, ed. AI-Sa'Id b. Basyiini Zaghliil, t. 3, Beyrouth 1986, 
p. 459 (5419). , _ _,_ _ . 

122. 'Abd al-RaJ:!man b. Abi Bakr al-Suyli!I, Asbiib Wun7d al-l;ladfth, ed. Yal~ya Isma II, Man~U1a 
1988, p. 295 (232). . 

123. Voir w. Madelung, The Sl/ccession to lvIu~lQmmad. A Stl/dy of the Early Caliphate, Cambndge 
1997; p. 28-56. , _ 

124. Muhammad b. Sa'd, Kitiib al-Tabaqiit al-Kllbrii, t. 2, p. 224 et t.~, p. 178-179; Abd Allah 
b. Muhaml~ad b. AbI Shayba, Al-Kitiib al-IvIl/~alllzaffi al-AJ.ziidfth wa al-Athar, t. 7, p. 432 (37033); 
Ahmad b. Hanbal, AI-lvIllsllad, t. I, p. 21, 396 et 405. 

i25. Muh'ammad b. 'AlI al-'Ushari, Fat;lii'il Abf Bakr al-Siddfq, ed. 'Amr b. 'abd al-Mun'im, Tan\a 
1993, p. 24 (5). Voir aussi un episode similaire: AJ:!mad b. J::IanbaI, Kitiib Fat;lii'i/ al-~abiiba~ t~ I, 
p. lill-132 (101); 'Amr b. BaJ:!r al-Jiil~i~, Kitiib al-'Uthmiilliyya, ed. 'Abd ai-Salam Mul~ammad Harun, 
Beyrouth 1991, p. 235; Mul~ammad b. 'AlI aI-'UsharI, Fat;lii'i/ Abf Bakr al-Siddfq, p. 41 (20). 
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N.?~IS acceptii~e~ donc pour diriger notre vie dans ce monde celui que Ie Proph~te 
deslgna pour dmger notre foi »126 • 

. Enfin ~e Prophete est celui qui confirme la legitimite d'AbU Bakr contre ceux 
qUI croyalent que 'Umar aurait ete un meilIeur candid at: On lui fait en effet dire 
~ propos de ses deux preI;niers successeurs: « Abu Bakr sera [calife] avant lui 
[Umar] et moun'a avant lUI (yah7nu qablahu wa yanu7tu qablahu) »127. 

La reaction shf'ite 

La reaction _shI'ite a ce rapport fut aussi violente que previsible. Selon les 
ShI'ites c'etait 'A'isha elle-meme qui depeche son pere a officier comme imam et 
non Ie Prophete 9ui s'et~it dej~ evanoui lorsque la priere fut annoncee. Quand 
Mul:tammad repnt conSCIence II accusa sa femme de se conduire comme « les 
compagnes de Joseph» signifiant qu'elle fomentait par la des plans secrets. Le 
Prophete voulait designer ~1I a la fonction d'imam, mais son epouse cherchait 
~utre_chose. De plus, les Shl'ites declarent que, meme si Ie Prophete avait ordonne 
a Abu Bakr de Ie remplacer pour la direction de la priere cela ne signifiait nulle
ment qu'i! considerait ce dernier comme son successeurl28. 

.Dans une autre, vel~sion shI'ite, il e~t d~t que tandis que 'A'isha insistait pour 
p~lsua~~r Ie Pr,?phete. a .n,ommer son pere a s place, I:Iaf~a s'efforc;:ait de son cote 
d a~quenr Ie meme pnvllege pour son propre pere. Toutes deux, de la sorte cher
chalent a ecarter ~1I de cette fonction. C'est pour cette raison que Muham~ad les 
appela« compagnes de Joseph »129. . 

Les ShI'i~es n'ont .aucun, doute que cet~e tradition, telle qu'elle est rapportee 
dans les sO~lces sunIlltes, n est pas authentIque (makdhz7b) 130. I1s en diffusent leur 
propre v~rslon. Le quatrieme Imam, ~1I b. al-I:Iusayn Zayn al-'Abidln, relate que 
!e ~rop?:ete m?urant ordo~n~ a ~I! b. Ab! '[alib d'officier comme imam a sa place. 
Ah obelt, malS en chem111 II crall1t que Mul~ammad meure en son absence. II 
dem~nde ~ Abu Bakr d'officier et retourne s'installer au chevet du Prophete. Ce 
de!l11er lUI ~emande ce qu'il fait la et ~n Ie lui raconte, Courrouce, Muhammad 
eXIge de ~b ~t d'al-Fa<;ll b. aI-~bbas de l'aider a se lever et Ie conduire a'la mos
qu~,~. A~ss!t6t a:r~ve, il c?ngedie Abu Bakr et dirige la priere Iui-meme 131, Les 
ShIItes 111ferent ICI que pUlsque Ie Prophete eongedia Abu Bakr de l'office d'imam, 

1~6. M~~a~~ad b. Sa'd: Kitiib al-Tabaqiit al-Kubrii, t. 3, p. 183; AI.lmad b. Yal.lya b. Jabir al
Baladhun, Kllab Jlllllal 111m Allsiib al-Ashriif, t. 10, p. 66. Par ailleurs, une sentence similaire est 
attribuee au K~a~ijite Abii J::Iamz~ d.ans un sermon qu'i\ deIivra durant Ie pelerinage a La Mecque 
en 130/748. VOIr Amr b. Ba\:lr al-hJ:!I~, Al-Bayiill >va al-Tabyyfll, ed. 'Abd aI-Salam Harlin, Beyrouth 
1900, t. 3, p. 122; P. Crone et~. Hmds, God's Caliph, p. 129. 

127. AJ:!mad b. 'Amr b. AbI 'A~im, AI-Sullna, t. 2, p. 785-786 (1199). 

, I~8. ~I-~a<;ll b .. S_hadhan aI-AzdI al-NaysabUri, Abii MuI.Jammad, AI-Jt;lii~I, Beyrouth 1982, p. 183; 
Ah ~. ~sa al-Irblh, Kash al-Ghlllnma fi lvIa'rifat al-A'illll11a, Beyrouth s. d, t. I, p. 295. Pour plus 
d~ d~t~ls concernant cette controverse, voir ai-SharIf aI-Murta<;la, al-Fu~t7l al-mukhtiira, ed. N. 
Ja fanyan, BeYl'Outh 1993, p. 124-128. 

129. MuJ:!ammad Baqir aI-MajlisI, Bibiir al-Anwiir al-Jiimi'a /i-Dural' Akhbiir al-A'imma al-Atluli' 
Beyrouth 1983, t. 22, p. 467. . , 

130. 'AlI b. Yiinus al-'AmilI al-Naba!I al-Bayya<;lI, AI-$irii{ al-lvIustaqfm ilii lvIustahiqqf al-Taqdfm, 
t.l, p.193. . 

131. Mu~ammad b. JarIr b. Rustam al-TabarI, Dalii'il al-Imiima, p. 124; 'AlI b. Yiinus al-'Amill al
Nabiili al-Bayya<;li, Al-$irii! al-lvIllstaqflll itii Mustabiqqi al-Taqdfm, t. 3, p. 133-134. 
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la base de sa legitimite, selon les Sunnites, a succeder au Prophete dispara!t pure
ment et ~implement132. 

La succession de 'Umar au califat 

La superiorite d'Abu Bakr sur 'Umar est exprimee dans les sources precise
ment par Ie fait que dans la memoire collective des musulmans c'est lui qui nomme 
'Umar a sa propre succession. Cette nomination avait besoin d'etre legitimee car 
elle n'etait pas d'usage. 

Pour. etablir cette legitimite les savants ont recours avant tout a l'ange de la 
revelation Gabriel. ~mmar b. Yasir, un fidele partisan de ~n, est suppose avoir 
transmis une tradition du Prophete sur ce sujet. Mulfammad lui aurait raconte que 
lorsque Gabriel se revela a lui, illui demanda d'enumerer les vertus de 'Umar tel
les qu 'elles etaient inscrites dans les cieux. Gabriel repondit qu'elles etaient telle
ment nombreuses qu'illui faIIait les annees de vie de Noe pour les enumerer. Puis 
Gabriel ajouta: « Cependant 'Umar n'est qu'une parmi les bonnes actions d'Abu 
Bakr » (wa inn a 'Umara ?wsanatun min basanati Abr Bak!'in) 133. 

Apparemment, la tradition est supposee louer les nombreuses vertus de 'Umar. 
Mais la glose de Gabriel lui procure son vrai sens: toutes les vertus de 'Umar 
sont egales a une seule belle ceuvre d'Abu Bakr. Ainsi, Ie fait qu'AbU Bakr avait 
choisi 'Umar a lui succeder etait une de ses belles ceuvres, parmi une multitude 
d'autres. Cette tradition aurait vise deux publics differents: d'une part e1le repon
dait a ceux qui pretendaient que 'Umar aurait ete un meilleur candidat qu'Abu 
Bakr a la succession du Prophete ; d'autre part e1le fournissait un argument decisif 
contre certains Sunnites, les ShI'ites ainsi que tous ceux qui pouvaient se deman
der comment Abu Bakr avait pu introduire en Islam une innovation blamable. 
Bien que cette tradition ait ete consideree com me falsifiee 134, il est clair qu'elle fut 
diffusee pour affirmer, entre autres, la precellence d'Abu Bakr sur 'Umar. Et quel 
est Ie rOle attribue ici au celebre ~mmar b. Yasir? Pourquoi c'est precisement ce 
partisan acharne de ~1I qui rapporte cette tradition? II est bien possible que ce 
soit une tactique de la tradition sunnite dans sa controverse contre les Alides pour 
legitimer Ie passage du califat a 'Umar et non pas a ~1I. 

D'autres traditions fondent la decision d'Abu Bakr concernant sa propre suc- . 
cession sur ses capacites surnatureIIes. Ce dernier pouvait deviner les qualites de 
'Umar grace a une clairvoyance innee, une sorte de vision interieure. II s'agit de 
la physiognomonie (firasa), consideree dans la tradition musulmane comme « une 
perception intuitive guidee par une illumination divine qui fait penetrer Ie vrai 
croyant dans la conscience de l'autre »135. 

Une tradition connue rapporte que trois personnes dans l'histoire etaient les 
plus douees dans ce domaine (afrasu al-llasi thaltithun), Ie troisieme ayant ete 

132. Mul,ammad b. Mul:mmmad b. al-Nu'man, AI-Shaykh al-Mufid, Al-Jf~ii!lfi al-Imiima, Beyrouth 
1993, p. 204. 

133. AJ:!mad b. l:Ianbal, Kitab Far/ii'il al-~al;!iiba, t. 1, p. 429 (678) ; Abu Ya'Ui, AJ:!mad b. 'AlI al
Maw~iIT, Al-Musllad, t. 3, p. 179 (1603). 

134. 'Abd AlHih b. 'AdI, Al-Kiimilfi pu'a/ii' al-Rijal, Beyrouth 1985, t. 7, p. 2541; 'Abd al-RaJ:!miin 
b. al-JawzI, Kitiib al-Mawr/ll'atfi al-A!liidfth aI-MalIa 'at, ed. Nur aI-Din BuyajIHir, Riyadh 1997, t. 2, 
p. 66 (596). 

135. T. Fahd, La Divination Arabe, Paris 1966, p. 379. 
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Abu Bakr lorsqu'il nomma 'Umar alui succeder 136. Et puisque les deux autres sont 
des personnages coraniques (la femme madyanite du verset 26 de la sourate 28 et 
Putiphar, nomme al-'Azlz dans Ie Coran, du verset 21 de la sourate 12), la tradition 
trouva naturellement sa place dans l'exegese sunnite du Coran 137. En liant Abu 
Bakr a ces deux personnages, la tradition met tOllS les trois au meme niveau. La 
firasa d'Abu Bakr et son choix trouvent une legitimite coranique. Par ce modus 
operandi la tradition sunnite rehabilite Abu Bakr et confirme sa preceIIence sur 
son successeur. 

136. MuJ:!ammad b. Sa'd, Kitiib al-Tabaqiit al-KlIbrii, t. 3, p. 273; 'AlI b. aJ-Ja'd al-JawharI, Al
Musllad, t. 2, p. 9~1-922 (2649) ; 'Abd Allah b. MuJ,ammad b. AbI Shayba, Al-Kitiib al-MlI~annaffi 
al-A!liidfth IVa al-Athal; t. 7, p. 435 (37047). 

137. MuJ:!ammad b. JarIr al-TabarI, Jiimi' al-Bayiin 'an Ta'wfl fly al-QlIr'iin, t. 16, p. 19 (18951) ; 
'Abd al-RaJ:!man b. AbI Bakr al-Suyu\I, Al-Duri' al-Mallthl7rfi al-Ta/sfr bi-I-Ma'thl7r, t. 4, p. 11-12, 
concernant I'interpretation du verset 21 de la SOUl'ate 12. 
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« L'ESSENCE DE DIEU EST TOUTE CHOSE » 

Identite et difference seion ~adr aI-DIn ShIrazI (Mulla I?adra) 

Christian JAMBET 

Paris 

La question la plus redout able qui se soit posee aux theologiens de l'islam est 
ceIle du taw(fid. EIle engage celui qui s'y affronte dans des labyrinthes aux detours 
les mieux faits pour l'egarer. 11 n'est pas surprenant que ~adr ai-DIn Mu~ammad 
ShIrazI, familierement nomme Mulla ~adri'i (m. 1050/1640), ait employe It la resou
dre divers modes de connaissance philosophique, demonstratifs ou procedant au 
« devoilement spirituel ». II soutenait, en effet, que les theologiens (mutakallinu7n) 
etaient incapables d'eviter antinomies et apories. En revapche, toute sa philoso
phie conduirait a la juste perception de l'unite divine, parce qu'eIle culmine en 
l'intuition de l'unite de l'acte pur d'existerl. Sa foi shI'ite, qu'il ne distingue jamais 
de la juste conception de l'unite divine, l'invite a integrer a ses raisons une exegese 
des mts des Imams et une henneneutique spirituelle des donnees de la Revelation 
coranique. 

Mulla ~adra eut l'ambition de parachever Ie geste Ie plus authentique de la phi
losophie et de mettre Ie point final a la question de l'etre, dont l'origine se trouve 
chez les Grecs, et que les « Modernes », lesfalasifa de l'islam, les Ishraq~van, et 
les :;afiyya ont posee et reformulee, non sans confusion ni erreurs selon lui. II fut 
sensible encore It une exigence d'un autre ordre: interpreter de fac;:on satisfaisante 
Ie legs de la Revelation, et mettre en harmonie les enseignements du Prophete et 
ceux des Imams avec les lec;:ons les plus profondes de la (likma, de la philosophie. 
Pour lui, les verites de sa philosophie, comme celles que ses predecesseurs avaient 
atteintes, ont pour origine ce qu'il nomme « la niche de la walaya2 », c'est-a-dire la 
science devolue par Dieu, de to ute etemite, aux prophetes, aux Imams et aux vrais 
savants (urafa) qui sont les vrais fideles. 

II offre ainsi au shI'isme imamite une rationalite organique qui s'accomplit par 
les voies de la sagesse philosophique et non par celles d'une tMologie privee des 
enseignements de la sagesse, exerc;:ant son auto rite au profit des sciences juridi
ques. QueUe que soit la sincerite de I 'attachement que ~adra porte aux commande
ments de la Loi, notre philosophe ne les confond jamais avec l'exercice necessaire, 
mais inferieur, de la juridiction publique. II leur accorde une valeur morale inte
rieure qui l'emporte sur leur pouvoir coercitif. Cette quete intransigeante d'une 

1. Nous nous permettons de renvoyer it notre ouvrage, L'Acte d'etre. La philosophie de fa revelation 
chez Mul/a Sadra, Paris 2002. Traduction anglaise: The Act of Being, New York 2006. 

2. II use de cette expression, conjointe 11 celle de « mine de Ia (likma », pour saluer Ia veracite de 
ce qu'enonce Abu Na~r al-Farab!. 11 propos du taw(lfd. C'est dire qu'il reconnait en ce philosophe un 
authentique shl'ite imamite, ce qui devrait ilter tout doute il ce sujet, cela au sens ou il entend lui
meme la verite du shl'isme. indissociable de Ia bikma. Voir Shar(l Ueiil al-Kiifi, Kitiib al-Tawbld, ed. 
M. Khiijavi, Qom. 1366 h. s., p. 51. [Nous citons desormais: Shar(l, suivi de la page]. 
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religion interieure en fait Ie representant maje~r d'une ce!tai?e classe de sava~ts, 
qui voulurent placer Ie 'ilfall au sommet des SCIences enselgnees dans la formatlOn 
des religieux shI'ites. . . _,... 

II reste qu'entre les theses les plus tradlhonnelles ~u Slll.lsme lmamlt~, tell~s 
qu'elles se trouvent dans les Dits des Imams, et les speculatlOns de !"lulla ~adr~, 
il y a bien des disparites. Des disparites de style, tout d'abord, pmsque I e~sel
gnement des Imams, lors meme qu'il est c~nceptuel, ~'em~runte pas son leXique 
a celui de la philosophie. Quand cet enselgnement s expnme en des. ~aJ aboles 
inspirees, qua~1d il pratique l'henneneutique mystique o~ exerce l'~utonte .dogma: 
tique, il est une scie~ce etran~ere It la :ati~nalite t~e?lO~lque o,u,Phllosophlque q~l 
Ie transformei'a et vlendra s'lmposer a lUl, dans 1 hlstOlre ultelleure de la pensee 
shI'ite3

• .,' , ' 
II est des differences plus profondes, que trahlt Ie style nouveau donne a 1 exe-

gese par la sagesse philosophique ((1ikma). Ainsi, po~r ne prendre qu'~n exem
pIe, - mais c'est un e~empl~ majeur - i! n:est pas enselgne~ent pl~s obvle.et plus 
constant du shI'isme lmamlte que celUl-cl; L essence ~e Dleu est lIlcom~alssa~le. 
Dieu ne se donne a connaitre que par Ses noms et attnbuts, dont la mamfestatlOn 
integrale est I'Homme de Dieu. . . , . . 

Le present travail, que nous avons l'honneur et Ie. plalSlr d.e. dedler au pro
fesseur Etan Kohlberg, a sa source en l'etonnement qm n~us S~ISlt, lorsque no~s 
lisons, sous la plume de Mulla ~adra, une affirmatio~ ,aussl rad!cale que cell:-cl; 
l'essence de Dieu est toute chose. Comment ne pas s etonner dune telle affinna
tion? N'est-elle pas incompatible avec la theologie nega~ive du ,shI'isme? . 

Ainsi Sadra ecrit-il dans les Quatre Voyages; « Celm dont I essence est slm~le 
est Ie tout 'des existants »4. II ecrit, plus clairement encore, dans son Commentmre 
du recueil de traditions des Imams rassemblees par KulaynI; « Son essence est Ie 
tout des choses »5. Que I'on comprenne que l'essence divi~e rassemble l~ t?ut des 
choses, des existants, ou qu'elle soil toute chose, cela ~e fait pas grande d~ffere~ce, 
s'il faut entendre par la que l'essence divine, tout en etant lIbre de ce qm pro cede 
d'elle, l'enveloppe sur Ie mode Ie plus eminent et,. plus radica!ement, qu'eIle est 
identique It ce tout qui procede d'eIle. Cette assertlOn ~'epose, a son to~r, su.r ~ne 
conviction theologique; les attributs de Dieu qui expnment la perfectlOn d1Vln~, 
expriment Ie Reel divin en son essen~e et ne se separent en au~une fac;on d~ Lm. 
C'est pourquoi comprendre que « Dle~ est toute chos~ » reVlent a

A 

complendre 
I'unite fonciere de l'essence et des attnbuts de perfectlOn; « De meme que Son 
etre est la realite de l'etre et qu'II est tout l'etre, et que Son tout est l'etre, de meme 
l'ensemble de Ses attributs de perfection releve de Son essence »6. 

Comment en convenir si la foi shI'ite veut que l'essence divine, en sa dimension 
cachee, soit insondable, i'nconnaissable, et qu'eIle transcende toute chose creee? 

3. Voir sur ee point Mohammad Ali Amir-Moezzi, Le Guide divin dans, I~ ~hf'ism~ origillel. ~ux 
sOIll:ces de l'esoterisme en Islam, Paris, Lagrasse 1992, passim (nouvelle edltJon Pans 2007, meme 
pagination). _ _ 

4. Al- hikma al-muta'iiliya fi I-as/iir al-'aqUyya al-arba'a, Qom s. d., t. 6, p. 122. « AI-basI\ al-dhat 
huwa kt;ll al-mawjUdat ». [Nous citerons desormais eet ouvrage: AS/iii; suivi de la tomaison et de la 
page.] 

5. Sharh, p. 210. « Dhatu-hu ta'ala kull al-ashiya' ». ' 

6. AI-Ma?iihir al-ilalliyyafi asraral-'IIh1m al-kamiiliyya, ed. Seyyed M. Khamene'l, Teheran, 1378, 
p.33. 

270 

··;1·'· 

.' 

} 

« L' essence de Dieu est toute chose» 

Si eUe se revele, c'est par sa face apparente, qui est la nature divine et humaine des 
Quatorze Immacules, de I'Homme de Dieu 7• II ne semble pas qu'il y ait place, en 
un tel ensemble dogmatique pour une affirmation semblable It celle de ~adra. Or, 
cette affirmation s'accompagne, chez notre philosophe, des plus fideles temoigna
ges de respect envers les Dits des Imams concernant la transcendance de l'essence 
divine. Comment fauHll'entendre? 

Dieu est toute chose, toute chose n'est pas Dieu. 

II serait vain de chercher dans l'~uvre de Mulla ~adra la moindre trace de pan
theisme, si par pantheisme nous entendions que Dieu se cOllfond avec la totalite 
des choses, parce qu'll n'existe qu'en toute chose. ~adra soutient la these exacte
ment symetrique a celle du pantheisme. II ne dit pas que Dieu n'existe qu'en l'etre 
fini des choses finies, mais que to utes ces choses existent de fac;on inexprimable 
en Dieu et par Dieu. « Dieu est l'acte d'exister des monades d'existence 8 » et les 
existants n'ont d'effectivite reeIle que par Lui. Dieu est cause efficiente et finale 
des choses, ce qui entraine qu'il en soit aussi la cause immanente; eUes « n'ont de 
realite singuliere que par Sa realite singuliere »9. 

L'identite de Dieu et des choses est celIe de son etre et de leur etre singulier et 
effectif, parce que cet etre singulier est, a sa racine, l'etre divin lui-meme. L'unicite 
et la singularite de l'essence divine sont cette meme unicite et cette meme singula
rite de l'acte d'exister que i'on trouve dans les choses, par quoi les multiplicites des 
existants viennent a l'etre. En vertu d'un principe d'individuation que verifie cha
que existence, tout exist ant est unique, ce qui entraine que les quiddites, les genres 
et les concepts n'aient de valeur que pour l'intelligence abstraite. Dans l'ordre du 
concret, c'est l'unicite reelle de la chose, celle de son acte d'exister, qui temoigne 
de celIe de Dieu et qui l'exprime. En vertu de cette expression de la singularite 
divine en chaque singularite, il est rationnel de dire que la chose n'est-ce qu'elle 
est qu'en Dieu, et il est equivalent de dire que l'unite divine est seule reelle ou 
que la multiplicite des existants exprime l'unite divine de fac;on hierarchisee. En 
effet, cette hierarchie des Intelligences, des ames, des esprits, des corps exprime 
l'expansion de l'etre divin et n'a de realite qu'en l'unite du Reel divin; « L'existant, 
au sens vrai du terme, c'est Ie Reel et rien d'autre »10. 

7. Henry Corbin, Face de Dieu, Face de l'homme. Hel'l1uineutique et soufisme, Paris 1983, p. 239; 
Mohammad Ali Amir-Moezzi, Le Guide divin dans Ie shf'isme originel. Aux sources de l'esoterisme 
ell islam, p. 114 sqq.; id., « Seul J'homme de Dieu est humain. Theologie et anthropologie mystique 
ii travers I'exegese imamite ancienne », dans La religion discrete. Croyallces et pratiques spirituelies 
dans l'islam shf'ite, Paris 2006, p. 223 sqq. 

8. Tajs!r al-Qur'iill ai-karIm, ed. M. Khajavl, Qom, 1366 h. s.t. 4, p.·357 [Commentaire dl' « verset 
de la lumiere » (24:35) sur « Dieu est la lumiere des cieux et de la terre »]. 

9. As/ar, t. 6, p. 110. 

10. Ibidem. Voir Ta/sfral-Qur'iill, loc. cit.: « L'existantreel, c'est Ie Reel etriend'autre. L'existentialite 
de ee qui est autre que Lui est fonetion du fait d'etre prise avec Lui, Ii la fa90n des ombres et des 
silhouettes que l'on voit dans les miroirs polis lorsque se reflete J'individu coneret. » 
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Procession, conversion, immanence. 

Par tons de cette these: Dieu est la perfection des choses et Ie tout des existants. 
C'est vers Lui que toutes les realites font retour ll

. 

Le retour (ma'ad) de toute chose en Dieu se produit lors du « rassemblement » 
(hashr) de l'ensemble de la creation. Ce rassemblement a lieu au terme des ev~ne
ments de la Resurrection majeure. ~adra interprete cette propMtie eschatologl~ue 
dans un scheme neoplatonicien, celui de la conversion repondant a la processlOn. 
Selon lui, les ames vegetales, animales, I<;s esprits regents des corps terrestres et 
celestes, mais aussi les mineraux et les Elements, toute chose « se rassemble » 
dans Ie degre immediatement superieur, de sorte qu'a terme, to,ut. se. rassemble 
en l'Intelligence. Comme Ie dit ~adra, ram ass ant une longue medltatlOn en une 
formule: « L'intelligence en acte est tous les existants »12. II est donc patent que 
l'interpretation neoplatonicienne de la conversion. de l'Intelligence en Di~u ,decide 
du sens a accorder au retour de toute chose en Dleu. Comme la fin ne dlffere pas 
de l'origine, puisque Dieu est cause finale et cause originelle de toute chose, ainsi 
que nous comprenons Ie retour de l'Intelligence en Dieu, ainsi nous comprenons 
la presence de toute chose en Dieu.. . , , . . ,. , 

Selon un scheme emprunte expl!cltement a la Theologle dlte d Anstote, c est-
a-dire au Plotin arabe, Ie « retour », Ie « rassemblement » est pense comme une 
« conversion» ou « remontee » (su'ad), qui repond a une « procession» ini
tiale l'arc de la « descente » (nuzal). La procession, suivie de la conversion, decrit 
un c~rcle qui est celui de la « permanence» ou immanence (baqa') en Dieu. La 
predilection sadrienne envers la version arabe des E!lIufades n:~st ~~s un a~pect 
contingent de cette philosophie. ~adra doit au Plotm arabe lmtUltlOn majeure 
de sa metaphysique, l'idee du mouvement essentiel ou substantiel (al-(wraka .al
jawhariyya), qui est cette « motion liberatrice » que Jean Trouillard nous appnt 11 
reconnaitre chez Plot in 13 . 

La pleine comprehension de la these selon laquelle « l'essence divine est toute 
chose» suppose connue la dialectique de l'Un pur, telle qu'elle s'enonce au debut 
du chapitre dix de la Theologie: 

L'Un pui' [absoluJ est la cause de toutes les choses, rna is il n'est sernblable a aucu~e' 
des chases, .mais il est principe de la chose sans etre lui-rneme les choses. Mals 
toutes les choses sont en Lui, et II n'est pas, Lui, en aucune des chases. Cela parce 
que toutes les chases procedent de Lui, que leur stabilite et leur permanence dans 
l'etre sont par Lui, et que leur retour se fait vers Lui 14. 

Dans sa troisieme demonstration du retour de l'Intelligence en Dieu, ~adra ana
lyse Ie concept fondamental qui determine l'essence de l'Intelligence: al-tajallf, 
la revelation, I'acte de se montrer en pleine lumiere. L'Intelligence est la forme 
de cette revelation de soi que Ie Reel divin fait emaner en Soi. ~adra insiste sur 
un aspect important de cette revelation de Soi: ce qui est manifeste, c'est-a-dire 

11. As/til', t. 6, p. 110. 
12. Majtitrb al-ghayb, ed. M. KhajavI, Teheran 1984, p. 580. C'estce qU'enonce presque litte~alement 

la Theologie dite d'Aristote. Cf. Theologie, ed. A. BadawI, Piotillus apud Arabes, Le Cane 1955, 
p.139. -

13. Jean TrauiIlard, La purificatioll piotillielllle, Paris 1955, p. 110 sqq. 
14. Theoiogie, ed. BadawI, p. 134. Le texte arabe correspond ii Plotin, Elllleades, V/2/1. 
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Ie Reel divin, ne differe pas, en rea lite, de la forme de sa manifestation dans 
!'Intelligence: 

L'essence de Dieu se rnontre par soi en pleine lurniere en l'Intelligence, et I'essence 
de la premiere Intelligence est la forme de cette revelation, puisqu'il n'est pas pour 
Dieu d'autre receptacle a la revelation que Sa propre essence. Ce par quoi se fait la 
revelation, ce qui se revele, ce en quai il se revele sont, eux tous, une realite unique. 
II n'y a pas deux realites, l'essence de !'Intelligence et la revelation du Reel en eIle 
[ ... J La forme de I'essence du Reel n'est pas chose etrangere ii Son essence. 15 

Le modele speculaire nous permet de nous representer cette revelation qui ne 
sort pas de Celui qU'elle revele, cette production ou procession qui ne fait pas 
quitter I'essence par l'essence, et ainsi, a terme, l'inclusion de toute chose dans 
l'essence. II permet aussi de penser la difference entre I'essence et sa reftexion 
dans Ie tout: Difference et identite ne sont que les deux faces d'une seule realite. 
Dans Ie reftet de l'Intelligence, sur Ie miroir divin, il n'y a que la forme de I'es
sence divine. 

L'InteIligence est image (mathal) et l'essence est ce dont elle est l'image. La 
forme de la reftexion ne fait qu'un avec Ie Reel qui se reftechit en elle. Ce modele 
speculaire permet de concilier I'abscondite de l'essence et sa pleine revelation. 

Dans son commentaire du « verset de la lumiere » (Coran 24:35), ~adra cite, 
entre autres traditions, cette phrase de l'Imam 'AlI ibn Abi Talib: « Je ne servi
rais pas un seigneur que je ne verrais pas» 16. Que Dieu dise de lui-meme qu'I1 
est lumiere signifie que « l'etre de toute chose, c'est son apparition »17. Or, cet 
apparaftre est I'essence divirie elle-meme, car, ecrit $adra, « c'est par Son essence 
qu'a lieu I'eclaircie qui illumine I'obscurite nocturne des quiddites tenebreuses, 
des essences, c'est par elle que se prop age la lumiere dans les corps des realites 
singulieres. Le soleil de Sa grandeur s'eleve aux horizons des realites des possi
bles et dissipe Ie neant et les tenebres du Ciimat des significations et des objets 
d'intellection »18. 

L'Intelligence universelle et Ie nom Alliih. 

L'Intelligence universelle est Ie miroir de cette ec1aircie de l'etre. Les carac
teristiques du « monde de !'Intelligence» sont celles que I'on peut trouver dans 
la Theologie dite d'Aristote. Parmi ces proprietes de I'Intelligence il y a singulie
rement celle-ci, que releve ~adra, lorsqu'il cite un long passage de la Theologie 
dans la Risalat al-~ashr aussi bien que dans Ie chapitre correspond ant des Quatre 
Voyages: L'Intelligence est la totalite des archetypes des choses inferieures. Elle 
est !'Image de Dieu tout en etant Ie modele, 1 'archetype de to utes les realites effec
tives l9• Ces enseignements tires de la Theologie s'harmonisent avec ceux de la 

15. As/til; t. 9, p. 246. 
16. Cf. Kulaynl, U~iil ai-Kti/f [Kittib ai-taw!lrd, bab jawtimi' ai-taw!lfd] t. 1, Teheran 1380/1382 h, 

p. 159. Cite par ~adra, Ta/srr ai-Qur'till, t. 4, p. 358, 
17. Ta/srr al-Qur'till, t. 4, p. 353. On peut entendre: l'apparition de cet acte d'etre precis, ou 

i'apparition de la lumiere divine. C'est tout comme. 
18. Ta/sfr ai-Qur'till, t. 4, p. 360. 
19. Christian Jambet, Se rendre illll1lorte/, suivi du 7l'aire de ia Resurrectioll de Mullu Sadra, 

Montpellier 2000, p. 128 sqq. Cf. As/til', t. 9, p. 245-247. 
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tradition des « Pahlawfs », des Anciens Perses, et Sadra mentionne Ie theme sohra
vardien de Bahman-Lumiere. IIs s'harmonisent aussi avec la tradition islamique, 
qui fait de l'homme l'image de Dieu, en soutenant que l'Intelligence est Ie calife 
de Dieu et son image 20. 

L'unite divine ne s'enonce qu'a se nier et a distillguer l'essence de sa mani
festation. Cette distinction est une simple difference de perspective, Ie tribut de 
la fitiblesse de notre perception 21, et deja de la faiblesse de perception de la pre
miere Intelligence, incapable d'embrasser et de dominer ce dont eIle est I'image, 
l'essence divine. Ene ne ruine pas l'unite entre I'essence et I'ensemble des choses 
rassemblees en l'Intelligence. L'unite fonciere de l'essence et du tout rassemble 
en l'Intelligence se traduit par Ie fait qu'au « rassemblement » l'Intelligence s'im
merge en I'essence divine et ne subsiste plus qu'en elle, et cette immersion temoi
gne d'une unite paradoxale, qu'exprime Ie statut du nom divin Allah. 

II est remarquable, en elfet, que $adra integre au scheme re<;;u du Plotin arabe 
un autre scheme, re<;;u celui-Ia du systeme d'Ibn 'ArabIzz. Nous savons que la mani
festation en pleine lumiere du Reel (tajallf), la revelation de l'Un absolu ou essence 
absolument une est un processus d'apparition (?uhilr) qui se produit au sein du 
Reel et non hors de Lui. Elle consiste pour l'Un absolu a se rendre manifeste en 
l'Un total, a passer de l'abscondite de l'unite indicible a la revelation de l'unite 
totale. Cette manifestation correspond a la revelation de l'Un en !'Intelligence 
qui en procede, a ceci pres que l'Etre absolu, ou « essence absolument une » se 
substitue a l'Un « au-dela de l'essence ». Par l'effet de la rencontre avec Ibn 'ArabI, 
Nous voici conduits chez Porphyre plutat que chez Plotin. Tel est l'effet de l'omni
presence du vocabulaire de l'etre. 

Dans la langue empruntee au lexique d'Ibn 'ArabI, il s'agit de la manifesta
tion de l'essence absolument une (al-dhat al-a(utdiyya) dans l'essence une (al-'ayn 
al-wti(zida). $adi"ii fait correspondre a cette derniere la Realite muhammadienne 
(al-(utqfqa al-mu(utmmadiyya), Ie Nom supreme, !'Intelligence universelle et Ie 
monde des Intelligences 23

• La suite de ce processus de manifestation correspond 
au schen~e de la procession de L'Ame universelle et de la Nature. L'Ame univer
selle le~oit la lumiere de l'Intelligence universelle. Aux rangs inferieurs du mon,de 
de l'Ame, nous trouvons l'ame imaginative, puis l'ame imprimee dans Ie corps, 

20. Majiitf!! al-glzayb, p. 450 sqq. Le theme de la creation Ii l'image de Dieu se deploie encore au 
sujet de I'ame humaine, « que Dieu crea a son image» (Commentaire de la sourate Yiisfn, 36:82-
83), Tajsfr al-Qllr'iin, t. 5, p. 384. On sait que la source est un !zadfth prophetique rapporte par Abu 
l;Iurayra. 

21. L'occultation (glzayba) de l'essence divine (Lui, hlllVa) n'est pas Ie fait de Oieu, mais de notre 
deficience. Lorsque i'Intelligence s'eveil\e, dit !?adra, el\e sait que la potentia lite et la privation d'etre 
provoquent, en raison du degre relatif d'eloignement, cette obscurite de la perception de Dieu en 
chaque degre des existants crees ou instaures. Voir Ta/sfr al-Qur'iin, t. 1, p. 45. 

22. La meditation sadrienne sur Ie nomAl/iih se deploie, en relation expresse aux textes d'Ibn 'ArabI, 
dans son commentaire des Oits des Imams, Shari!. Kitiib ai-talV!Jfd, chap. XV, « De l'eduction des 
noms divins », p. 245-250, p. 252 sqq. Lorsqu'il homologueAlliih aux noms« al-a'ia al-'azim », !?adrii 
dit que « 'AlI» est Ie nom de l'Homme parfait et qu'il n'y a aucune difference entre lui et l'ami de 
Oieu, Mulfammad, dans I'esoterique de la prophetie et de la lVaiiiya. L'Homme parfait est cree selon 
la forme du nom AlIiih. Cette attestation claire de la foi shI'ite recapitule I'ensemble des theses sur les 
noms divins et fait du porteur du nom « 'AlI» Ie symbole de I'unite de toute chose en Dieu.· Cf. ibid., 
p. 253. Surla figure de 'AlI chez !?adra, voir M. A. Amir-Moezzi, La religion discrete, p. 231-251. 

23. Ta/sfr al-Qur'iin, t. 3, p. 66 [sur Caran 2:341. 
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puis les ~a~ult~~ psychiqu~s ~t l'ame vegetative. pe la, nous passons au monde des 
corps pnves dame, les nuneraux, et enfin aux Elements et a la matiere premiere. 
La conversion generale repondant a cette procession integre tous les existants a la 
premiere manifestation du Reel divin, qui est I'Intelligence universeIIe. C'est eIIe 
que designe Ie nom Allah. 

II convient. i~i de souligner deja l'importance de la correspondance etablie 
entre Ie non~ dIVll1 Allah et I'Homme parfait, lui-meme correspondant a la Realite 
m~h~~madlen?e. Nous la ret.rouverons au ter~~ de notre parcours. C'est par la 
medIatIOn de I Homme parfaIt que Ie Nom dIVll1 totalise en lui toutes les cho
ses. ~n effet, l'Homme parfait est Ie lieu de manifestation du nom Allah, il est 
Ie mlcrocos~e cor~e~po~ldant .au macrocosme. Dans cette symboli~le mystique, 
dont Ie reials en mIlIeu Imamlte se trouve etre l'reuvre de J:Iaydar AmolI (ne en 
7~O/1320), la correspondance entre Ie Livre coranique, Ie Livre de l'univers et Ie 
LI~re de I'~?mme ~ente de re?~re accessible a l'intelligence mystique la manifes
t~tlon preml~r~ de I e~sence dIVll1e, que condense Ie nom Allah. Sans cette symbo
bque, II serart ImpossIble de saisir la coherence integra Ie d'une philosophie shI'ite 
qui ~ntend. sauver l'un~te de I'essence divine tout en integrant I'ensemble de ses 
mamfestatlons en celUl qui pennet la mediation entre Dieu et les mondes, entre 
le~ m~ndes e,ux-~le;~es, et entr~ l'Imperat!f et la Creation: I'Homme parfait, Ie 
PlOphe~~ ~t I I~am- . La synt~es~ symbo!Jque d.e Sayyed J:Iaydar permettra aux 
(zukama Imamltes de conceVOIr I Homme parfaIt sous les traits traditionnels de 
l'Imam, tels que les revelent les traditions les plus anciennes du shI'isme. L'reuvre 
de -5adra offre ainsi a la thematique du shI'isme un double filtre celui du Plotin 

. arabe et celui?e la ~ecture d'Ibn 'ArabI par J:Iaydar AmolI. II n'es~ pas certain que 
leur~ per~pectIVes alent un seul et meme foyer. C'est ce qui explique les evidentes 
tenSIOns a l'reuvre chez Sadra. 

, Nul doute qu~ Mulla' $a?ra ne .s'i~spire de l'reuvre d'Ibn 'ArabI lorsqu'il inter
prete le.n?~ I}lla~1. II en retlent pnncIpalement ceci: Ie nom Allah designe Ie rang 
de la ?lV1l11te qUI r~sse~ble la t.otalite des modes d'etre, des perspectives, des 
c~r~cteres et des perfectIOns de Dleu. II enveloppe l'ensemble des noms et attributs 
dlVll1S. Le nom Allah falt donc ecran (barzakh) entre I'essence absolument une et 
les lieux de manifestation qui se trouvent dans Ie monde de la Creation comme 
dans Ie monde de l'Imperatif. C'est dire qu'Allah est mediation universelle mani
f:st,ation integ~a}e, ~a.is aussi voile, ecran, derobant I'essence absolument u~e qu'il 
r~v~l~ en totabte. Rec~proqueme.nt.' tout .ce qui existe ~ans « l~ monde de la poten
ttahte» est la forme d un nom dlVl11, qUI est un nom d'Allah z). Les noms que nOllS 

24 .. Nous renvoyons ~ notre article, « Conversion et metamorphose de l'iime en islam shi'ite », 

Call1ers du Groupe d'Etlldes Spirituelles Comparees 12 (2008), p. 119-138. Le commentaire des 
FU:jii:j ai-!likall! d'Ibn 'ArabI par Sayyed l;Iaydar AmolI, tout comme la somme des doctrines du 
shI'isme speculatif, r.~digee sous Ie titre Jiimi' ai-asriir 11Ia manba' ai-anwiir [La Somme des mysteres 
et ~a source des lumleres] offrent une synthese de la pensee d'Ibn 'ArabI et de la pen see shI'ite. Elle 
prepare la synthese sadrienne. Sur Ie taw!lfd selon l;Iaydar AmolI, voir Henry Corbin, Le paradoxe dll 
l11onoti!eisme, Paris 1981, p. 33 sqq. . 

25. !a/sfr ai-Qllr'iin, t. 1, p. 34. lei encore, il est certain que !?adra reprend it son compte une synthese 
doct~'male dont l'une des versions les plus solides se trouve chez l;Iaydar Amon. Le vocabulaire 
sadnen, la conceptIon sadrienne des univers, la synthese entre un scheme neoplatonicien, Ie scheme 
d'Ibn. 'ArabI_ et l'ex~gese imamite, tout cela se trouve deja fixe par l;Iaydar AmolI. L'originalite de 
Mulla !?adra conslste dans I'organisation de ce systeme hermeneutique en une metaphysique 
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pronongons, dans l'invocation et la louange, sont des noms de noms, et ces noms 
divins ainsi nommes sont a leur tour des derives du nom Allah. C'est selon cette 
premiere manifestation, concentree en Allah, qu'il faut entendre que « l'essence de 
Dieu est toute chose ». L'essence se manifeste en soi, en elle-meme se produit la 
premiere manifestation, et c'est en ce processus interne que reside Ie fondement de 
la totalite des existants, c'est-a-dire de la totalite des « jaillissements de lumiere » 
(lama'at) ou l'essence s'exprime. 

L'unite du tout trouve en Allah, image de I'essence divine. C'est en ce nom 
supreme que l'unite totalisatrice peut s'exprimer, en vertu d'une identite que rien 
ne brise. Un (wdfth precise: 

Celui qui s'imagine connaitre Allah par un voile, par une forme ou par une image 
est un associateur (mushrik), car son voile, sa forme et son image sont atltres que 
lui. Lui il est seulement un, et il fait etre un (muwahhid). Comment attesterait-il 
son unite, celui qui s'imagine Ie connaitre par l'autre q~e lui? Ne connait Allah que 
celui qui Ie connait par Allah, et celui qui ne Ie connait pas lui-meme ne Ie conna!t 
pas, mais seulement connait l'autre que lui. II n'y a rien entre Ie Createur et Ie cree. 
Allah est Ie createur des chases, il ne provient d'aucune chose, et Allah est nomme 
par ses noms, et il est autre que ses noms et ses noms sont aut res que lui. 26 

Telle est l'eminente dignite du nom Allah: il nom me Ie silence de l'essence, ou 
plutat l'exces de sa manifestation, qui interdit de la connaitre par autre. chose que 
Soi, qui interdit a tout autre qu'elle de connaitre I'essence divine. Mais cette soli
tude de I'essence se renverse. Certes, elle ne se montre qu'au prix d'une negation 
premiere: l'essence est dite d'abord, paradoxalement, non existante. Nous retrou
vons ici l'inspiration radicale du Plotin arabe. Mais cette premiere negation est 
niee, et I'essence est /lon non existante, elle est non une et non /lon une27• C'est au 
moment second de cette double negation que l'occultation de l'essence se renverse 
en une manifestation totale de soi en Allah, qui englobe toutes ses emanations 
dans Ie cree. C'est pOUl'quoi I'on ne peut connaltre Ie tout que par Ie tout, Allah 
par Allah. 

En vertu de cette expression, toute chose regoit son existence d'un attribut 
divino Elle .est pour lui manifestation exterieure, tandis qu'i! est son esoteriqtie. 
Le rapport entre les choses qui peuplent les mondes et les attributs divins est Ie 
rapport du signe au signifie. ~adrii resume sa pensee, fortement infiuencee par Ibn 
'ArabI, dans ce passage des Quao"e Voyages: 

Chacun des attributs supremes de Dieu, chacun de ses noms supremes implique 
l'existentiation (fjad) d'un des crees. Ce cree pointe vers ce nom 2S, comme les 
formes d'apparition (ashba(l) pointent vers les esprits et comme les ombres poin
tent vel'S les individus, comme les choses apparentes vel'S les chases cachees et les 
miroil's vers les realites veritables. Le monde seigneurial est done un monde au 
plus l~aut point eminent, selon la perspective des multiples significations des noms 

coherente, grace Ii la doctrine de l'etre qui lui est propre. Sur ce dont il s'agit ici, voir entre autres 
textes de SaYYt:d J:Iaydar Amon, son exposition de la « theophanie essentielle » dans Ta/slr al-mlt(!f! 
al-a'?Xl/11 ... , t. 1, s. 1. 1373 h. s./1414 h. 1., p. 392 sqq. 

26. KulaynI, u~al al-Ka/f, t. 1, p. 135. II s'agit du quatrieme (wduh du quinzieme chapitre du Kittib 
al-taw(lfd. Cite et com mente par ~adrli, Shariz, p. 254. 

27. Shar(l, p. 257. 
28. Yadllllu dhiilika I-makhlaqll 'alii dhalika I-ism. 
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et des attl'ibuts. Avec cela, en lui tout existe d'un acte d'exister unique, simple en 
tout point de vue. 29 

La simpIicite divine 

Btant cause finale, perfection et point ultime du retour de toute chose dont II 
est l'origine, Dieu ne peut qu'etre Ie tout de ces existants qu'il a fait etre et dont il 
est I'etre. ~adrii demontre cette these en partant de la notion de simplicite. L'unite 
divine est celie de I'acte pur d'exister. Cette unite est identique ala simplicite. Or, ; 
« tout ce qui est simple en sa realite essentielle est Ie tout des rea lites d'existence, a 
l'exc1usion de tout ce qui se rattache aux imperfections et aux neants »30. Dieu n'est 
pas Ie tout des quiddites ou de ce qui n'est qu'une ombl'e degradee de l'etre, car les 
quiddites n'enoncent que la limitation et done l'imperfection de ce dont elles sont 
les quiddites. Dieu n'est pas Ie tout des imperfections, mais bien Ie tout des actes 
d'exister: «II est Ie tout de l'etre, de meme que Ie tout de Lui est l'acte d'etre »31. 

En Dieu, unite, simplicite, perfection, existence et totalite ne font qu'un. 
La these pantheiste soutiendrait que Dieu est la somme de toutes les quiddi

tes, et Dieu sera it alors une multiplicite d'especes. La these sadrienne veut, au 
contraire, que les quiddites ne soient que les ombres des actes d'exister et rien 
n'interdit d'affirmer: Dieu est to utes les choses, car it n 'est pas le tout de; chases 
dans leurs limites, mais il enveloppe l'ensemble de l'etre, il est Ie maximum de 
I'e~istence, d'ou derivent, selon leur degre d'intensite et de perfection, to utes les 
eXIstences. 

~adrii demontre que la notion meme de simplicite est inherente a celie 
d'unite et qu'elle implique que Dieu, Ie Reel absolument simple, soit tout. S'il etait 
A sans etre B, si quelque existence lui etait donc exterieure, il s'ensuivrait une 
inevitable limitation de son essence. Que celle-ci s'adjoigne B et cela entrainera la 
composition de son essence. Or, toute composition implique Ia mUltiplicite, ce que 
Ie taw(lfd refuse. A cela, objecte-t-on que definir une essence, c'est nier qu'elle soit 
une autre essence, et ~adrii repond que cette negation sera toujours celIe d'un cer
tain mode d'etre, par exemple celui de la chevalinite pour l'homme, mais que, ipso 
facto, on supposera la composition d'une forme et d'un substrat materiel. C'est Ie 
cas des substances composees. Mais il ne peut en etre ainsi de l'acte pur d'exister 
qui est l'essence divine. ' 

Ainsi ~adrii rejette-t-il l'existence lhlle d'attributs de negation en Dieu. 
Certes, Dieu n'est pas imparfait, et il faut nier de Lui tout neant et toute imper
fection, mais, dit ~adrii, cette negation d'une negation n'est autre que la positivite 
initiale de l'acte d'exister absolu: celle-ci ne resulte pas du processus dialectique 
9ue sera la negation de la negation, et « nous entendons par l'absolu ce pour quoi 
11 n'est aucun enchalnement avec Ie neant »32. L'etre absolu se distingue de I'etre 
determine, enchaine, en ce qu'il « est toutes les choses, sur un mode plus simple, 
et cela parce qu'il est l'agent de tout acte d'exister enchalne et sa perfection [ ... ] 

29. AS/iir, t. 6, p. 146 sqq. 
30. As/ar, t. 6, p. liD. 
31. Ibid. 
32. Ibid., p. 114. 
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Par consequent, Ie principe et la source de I'effusion. de ~outes le~ c\:oses d~it etre 
necessairement toutes les choses, sur un mode plus e1eve et ~Ius em111ent » " . 

Sadra invoque l'autorite d'un verset coranique,« que les CI~UX. e~ la ter.re etat~nt 
un chaos que Nous avons separe » (21:30) pour en proposer I exe?ese sUlvante: ~e 
chaos designe l'unite de la realite de l'etre un et si~pl~. L'eau reelle est Ia n;~se
ricorde divine, et Ie flux de Ia grace divine symbohse, a son tour, Ie .flux de I ~tre 
s'ecoulant en la totalite des exist~nt~. Ce flux ~'~st aut~'e que cel~l. des e~ples
sions des attributs divins de perfectIOn.' ;:aracte~'lsant I ~ssen~e dlv~n~,. SCIence, 
puissance, volonte et vie: « Donc la totabte d~s eXlst~nts, J,usq~ aux m111~1 a~x eux
memes, sont vivants, savants et pm'lants, glonfiant Dleu, temOlgnan! d~ I ex;~tence 
de leur Seigneur, ayant connaissance de leur Createur et de leur Pnnclpe» . 

Voie negative et voie affirmative 

Les attributs de negation expriment, .en re~lite, la ne?ation ,d~ tout attri!Jl:t 35
• 

Precisons: la negation de tout attribut qUI sera It un supplement a I essence dr'::lI1e. 
Nous verrons plus loin comment ~adra interprete en ce sens les propos ?es.lmaI?s, 
Re1evons, pour Ie moment, ce qu'il dit, dans Maftitr(~ al-ghayb, de la sIgmficatJon 
des attributs de negation 36

• , . , • 

Ces attributs nient l'assimilation de Dieu aux ,categones e~ a~x, predl,cats de 
l'existant cree: II n'est pas substance, puisqu'l1 n a pas de ql11ddlte, 11 n est pas 
accident, puisque I'accident a besoin d'un substrat, II n'est, pas un .corps~ II nest 
pas une forme, 11 n'est pas m~tiere pr~mi~re, etc. ~es. ~ttnbuts qu~. expnment la 
negation des proprietes des creatures slgmfient la lIbel,te a?solue, ~ ll1?ependance 
de Dieu a l'egard de ce qui est autre que Lui. Cette. negatlO~ ne s~gm~e ~a~, ~ue 
l'ensemb1e des attributs divins forme un concept un~que, 9U lIs sOlent !ndlffelen
cies, se resument en un seul, la transcendance, ce qUI aurmt pour consequence de 
professer une forme de ta'tll. , . 

Au contraire dit Sadra, il faut comprendre, par une sorte d ~nalogle, ~ue la 
voie negative co~siste a souligner en Dieu I'uni.te .d~ Facte d'exIst.er, tandis .que 
la voie affirmative, qui soutient en Dieu la multlpbclte de Ses a.ttnbuts con~lste, 
en quelque sorte, a enoncer, de divers points de vue, ce qu'est ~heu. Les a!!nbut~ 
positifs sont donc aDieu comme la quiddi!e est ,a l'acte. d'e~Ist~:; .. Mulla ~adra 
ecrit, au sujet de la relation entre Ie nom Allah et I expr~ssIOn ~Ul . «, Sache,9~e 
la relation du nom "Lui" et du nom Allah est semblable a la ~elatlOn de I acte? e~I~ 
et de Ia quiddite dans Ie possible, si ce n'est que Ie Necessaue n'a pas de qUlddlte 
autre que l'existence »37. 

33. Ibid., p. 116. 

34. Ib'id. , ,.,' I . , 
35. Sadra cite Sohravardl, qui soutient que les altnbuts de negatiOn n expnrnent p~s p USleUlS 

negati~ns, rnais une negation unique dont les autres negations sont la conseq~ence: la negatiO? d~ la 
potentialite. Illoue cette these, « qui alteint au sommet de I:exc~llence ». II UJoute LJ.ue cette ~e~~tl~n 
unique;est negation de fa negation, puisqu'elle nie une negatiOn fondame~~a~e, la potent~a!lte, ce 
qui entnll';1e la negation de la substantialite, de l'accidentalit~, de.la cOr~?relte, de la quaht~, ~e la 
quantite, etc. L'etre necessaire ne tombe sous aucune des categones de 1 etant, et non plus sous les 
altribu;s du corps. Voir Asfar, t. 6, p. 121. 

36. Mafa/f!! al-ghayb, p. 254-256. 
37. Talsfr al-QlIr'all, t. I, p. 42. 
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Cette analogie n'est rien d'autre qu'une image. Elle a cet avantage de nous 
montrer ce qu'est toute image, car elle en devoile Ie sens dans la premiere image 
qui se configure sous Ie nom Allah. L'image de l'essence divine en Allah est a 
I'essence comme la quiddite est it l'acte d'etre, elle est la metaphore de l'essence 
divine, et elle en est l'ombre. Ainsi, toutes les images sont les manifestations et 
les ombres d'une realite indicible. EIles montrent ce qui ne saurait se dire. 11 faut 
d'ailleurs distinguer rigoureusement en Dieu l'acte instaurateur, qui transcende 
toute categorie, de l'acte generateur, qui suppose chez les existants crees la tem
poralite. L'acte instaurateur offre I'existence, dans l'eternite, it des expressions de 
I'image de Dieu, aux expressions des noms divins contenus dans Ie nom Allah. 
L'acte generateur institue dans Ie temps les divers existants qui sont les lieux de 
manifestation, les images, de l'image archetype eterneIle. 

L'acte divin est lumiere pure. Nous comprendrons que cette lumiere ne se petit 
concevoir sans la negation de toute multiplicite, etant pure simplicite. Mais elle 
I}e se separe pas de sa reflexion dans la multiplicite de ses propres rayonnements. 
Eviter Ie ta'!rl, la depossession de Dieu, c'est eviter Ie tashbrh, en comprenant exac
tement ce que Ie Prophete a voulu dire, quand il affirma: <~ J'ai vu mon Seigneur 

t sous la plus belle des formes ». 
, ~adra nous dit que cette forme est la « forme intelligible de lumiere, exempte 

des dimensions spatiales et des localisations ». C'est « la forme de l'etre, mieux 
dit, la forme du tout, mieux dit, Ie tout de hi forme ». La manifestation de Diell, 
par quoi l'essence se donne a voir, est forme de l'etre. Btant forme de I'etre, elle est 
forme dll tout, puisque la totalite de I'etant existe par I'acte d'exister divino Btant 
'forme du tout, elle est Ie tout de la forme, elle est la forme en sa verite universeIle, 
en sa realite epiphanique absolue. « On applique donc aDieu l'expression de la 
forme, parce qu'iJ possede la realite de la forme de I'etre, la forme de la divi
nite et la forme de !'Intelligence ». Dieu, ecrit-il, est « pure theophanie »38 car: 
« QU'est-ce que la lumiere, sinon purement la forme, apparente par soi a I'autre 
que soi?» 

Identite a soi, Dieu est identique it sa manifestation premiere, « sous la plus 
belle des formes », II est sa propre revelation, sa theophanie, sans distinction d'es
sence entre Celui qui se revele et la forme ou II se revele. Le modele theophanique 
pennet ainsi de donner un sens a l'affirmation: Dieu est to ute chose. 

L'interpretation de la transcendance divine 

En sa radicalite, cette these provo que une objection: Que devient la transcen
dance divine, si I'essence de Dieu est « toute chose» ? Si toute chose a pour etre 
line effusion de l'etre divin, si eIle exprime cette essence sous un certain mode, 
ne faut-il pas que les noms et attributs divins, dont les choses sont les « lieux de 

. manifestation », s'absorbent dans I'essellce divine? Comment concilier les conse
quences ultimes d'un taw?~fd qui professe l'unite integra Ie de l'etre et les traditions' 

38. « Wa li-Iliihu maM al-t!\iallI », Mafatfb al-gilayb, p. 256. Voici l'interpretation sad rienne de Ia 
corporeite divine: Ie corps divin est Ie corps intelligible (al~iism af-'aqlf) correspondant iI l'homme 
intelligible « dont Platon et ses shl'ites [sic] ont etabli I'existence ». eet hom me intelligible est I'image 
du createur (mitMl /i-I biir!), qui se revele, Ii son tour, en l'ensemble des creatures. Kulaynl, t. I, 
p. 125, Sharb, p. 193 sqq. 
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explicites des ;Imams, qui fondent les prises de position imamites en matiere de 
theologie des noms et attributs divins? 

Pour aller .au cceur de la comprehension sadrienne de l'enseignement des 
Imams, revenons au vaste commentaire des U~ai ai-Kajf de KulaynI, plus preci
sement au livre du tmvhfd. 

Le chapitre deux de ce livre comprend sept traditions, que Mulla ~adra COiTI
mente. Ces badfths sont regroupes en fonction d'une question: En quel sens faut-il 
dire que Dieu est « quelque chose» ? II est evident que Dieu doit d'abord etre 
« quelque chose» s'il doit etre « toute chose ». Mais, si no us disons qu'il est" quel
que chose », cette assertion ne porte-t-elle pas atteinte a sa pure transcendance? 

La reponse, allusive, est fournie dans Ie dernier hadfth de la serie: « On inter
rogea Abu Ja'far [Mul~ammad al-BaqirJ : est-il permis de dire que Dieu est "quel
que chose?" II repondit: "Oui, en Le sort ant de deux limites, la limite du ta'tll 
et la limite du tashbfh" »39. Relevons ici un exemple de ce que nous constatons 
plus generalement: Ie lexique de l'Imam n'est pas philosophique, Ie mot « chose» 
(shay') ne designe ni l'essence, ni l'existence, ni la substance ni l'accident, aucun 
des concepts de la philosophie. Sa crudite, sa rudesse si I'on ose dire, defie I'enten
dement. Le travail de ~adra consiste a acclimater ce lexique a sa pro pre philoso
phie, qu'i! juge congruente a I'intention de l'Imam. 

La voie droite evite Ie double piege du ta'[tl et du tashbfh. Pour la suivre, ~adra 
doit d'abord expliquer un autre (wdfth du cinquieme Imam. 

A la question posee, « Imagines-tu l'existence de quelque chose? » !'Imam 
repond: 
Oui, ni intelligee, ni definie, de sorte que ce que ton imagination lui impose de 
« quelque chose » differe au plus haut point de ce qu'I! est. Aucune chose ne Lui 
ressemble et les imaginations ne Le pen;:oivent pas. Comment les imaginations Le 
percevraient-elles, alors qu'I! est, au plus haut point, different de ce qu'on intel
Jige et de ce qu'on se represente dans les imaginations? On s'imaginera seulement 
« quelque chose » non intelligee et non definie40

• 

~adra soutient que Ie (a'[fl, cette operation qui depossede l'essence divine de 
toute propriete, repose sur une confusion logique et une erreur metaphysique, En 
fidelite au dire de l'Imam, il soutient que Dieu est « quelque chose », ce qui veut. 
dire qu'II est un reel, sans que cela ,entralne qu'I1 possede une « choseite » com
mune aux exist ants possibles et a l'Etre necessaire par soi. II analyse Ie raisonne
ment des tMologiens (mutakallinu7n), qui professent Ie pur ta'rn et s'interdisent 
de subsumer Dieu sous « la chose », " l'existant » et autres concepts semblables. 
Selon eux, si Dieu etait « quelque chose », un « exist ant », une « realite essen
tielle », il s'associerait aux choses dans Ie concept de la choseite, aux existants 
dans Ie concept de I'etantite, aux realites essentielles dans Ie concept de realite 
essentielle. Par consequent, la transcendance divine impose qu'on n'applique pas 
a Dieu de tels concepts. Selon ~adra, l'erreur des mutakallimt7n, erreur logique 
et metaphysique, consiste en ce qu'ils confondent deux jugements bien distincts: 

39. Mul,ammad Ya'qUb al-Kulaynl, U~t11 ai-K[zjf, Kil[zb al-Iawbrd, p. 106 sqq. La meme these est 
presente dans Ie deuxieme izadnh, p. 104. Sur ces badfl/zs, voir M. A. Amir-Moezzi, Le guide divill, 

p.114. 
40. Kulaynl, U~at al-Kiljf, p. 104. 
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Accorder aDieu d'6tre « quelque chose» - ce qui est juste - et affirmer que l'es
sel~ce divine s'identifie a la signification universelle du concept de « chose» - ce 
qUI est faux. 

Pour d~ss~per cette confusion, ~adra dispose d'un argument precis: II pro
pose de dlstmguer Ie concept possedant une comprehension universelle tels 
«Ja chose» ou « l'exis~ant », et l'~xist~l~t concret effectif, un homme, une s~here 
celeste, un arbre, une pIerre. Jamms, dlt-Il, un concept universel n'existera dans Ie 
concret exterieur, pas plus la choseite de la chose qu'aucun autre car s'il en allait 
autre~~nt, i! ! aur~it une infinite de choses, infinite perpetuellel11e~t ouverte, la 
c~o~eIt~ possed~nt a son tour .une ~hoseite, et ainsi de suite a l'infini, ce qui mul
tIp~leralt les eXIstal!ts en un lllfin~ en act~, ce .qui .est impossible. Les concepts 
umversels so.nt ~e sI~ples, abstractIOns de 1 espnt. Dire de Dieu qu'II est" quelque 
cho~e ». ne sIgmfi~ ne~ d autre que ceci: II est reel dans l'ordre du concret. Cela 
?e sIgmfie pas ~u 11 SOlt subsume sous Ie concept de chose, et qu'en son essence 
11 to~be" avec ~ autres choses, sous un concept universel abstrait, qui appartient 
au::, I~p;es~ntatIons les plus banales de l'esprit. Dieu est reel, mais il n'a pas une 
qUIddite. C est pOurqUOl, selon ~adra, l'Imam veut dire: . 

~ie? q~e I'essence divine ne soit point intelligee, ni definie par queIque definition 
limItatIVe" pou;.tant ~lle reI eve de ce a quai s'appIique Ie concept de chose, mais 
t?ut ce qu ~n.s Imagme au se configure des chases singulieres differe de ce qll'est 
~ esse.nce dIVIl1e, aUCllne chose ne lui est essentielle que I'on pnisse percevoir au 
Imagmer. En effet, tout ce qui reside dans Ies imaginations et Ies intellects eh bien 
ses formes de perception sont des qualifications psychiques et des acciden;s sllbsis~ 
tant da.n~ la ~ensee, se~ ~i~nifica~ions. sont des quiddites universelles qui acclleillent 
Ia partIcIpatIOn et la dIVISIOn. Dleu dlffere donc des chases et it differe de ce qll'on 
se configure dans les imaginations et les pensees 41 • 

. Le t.a'rl~ consi,ste a mal interpreter la transcendance divine, par une voie nega
tive q~ll faIt de ~ essenc~ divin,e u?e." ~on ch~s~ », un pur neant, tandis que Ie 
tashblh est la VOI~ erronee de I assI~IlatIOn, qUI tue du fait que Dieu soit quelque 
chose cet.te .consequence fausse: Dleu est !tne chose, singularisee et definie par 
q~elque lImIte, comme ~n c~rps, une substance, une qualite, une quantite. Dieu est 
bIen que/que chose; m~ls,~lUl n~ tombe sous aucune des categories de l'etant et qui 
ne pe,ut se cOnCeV?lr m ~ lmaglller sous une forme quelconque 42

• 

_C e~t pOurquOl ~adr~ com~ente de la fayon suivante Ie (zadfth du cinquieme 
Imam enongant 9ue « Dleu est llldependant de Sa creation et Sa creation est inde
pend~~te, d~ LUI. ~t t~utes les fois qu'on Lui ~onne Ie nom de "chose" il s'agit 
du Clee, etl?ngel a ?leu ».43.: aucune chose creee ne participe a l'essence divine 
non'plu~ gu aux attnbuts dlVlI1S, qui nejont qu'un avec i'essence. La participation 
(ai-IShtll:ak la-flu) .ne .conc~rne que c~ qui est etranger a l'essence, les negations, 
les ~elatIOns, le~ sIgmficatIOns abstrmtes. Aussi est-il etranger a l'essence et aux 
attnbuts .essentIeis que l'on en dise la transcendance ou la singularite (negation) 
Ie pouvOlr d'etre origine des etres crees, la priorite, la bienfaisance (relation) et le~ 

41. Sharb, p. 43. 
42. Shar!l. p. 45. 
43. KulaynI. U~I1I ai-Kill/:' !wdrth 219,3' !wdrth de la serie, p. 104. 
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caracteres abstraits de l'existant, choseite, etantite, ipseite, essentialite (significa
tions abstraites)44. 

Sadra se propose l'objection que nous brfilons de lui faire: si les choses creees 
sont des existants, et si l'acte d'exister, constitutif de l'essence divine, est ce qui 
offre a tout existant une effectivite en la realite concrete, comment soutenir qu'il 
n'y a aucUIle participation de la chose creee aDieu? Comment sauver la liberte 
divine tout en affirmant, avec la realite de Dieu, qu'll est l'acte d'exister de tous les 
existants? II semble que nous ayons a choisir entre une participation des exist ants 
a l'acte d'etre divin, qui condamne au tashbfh et une transcendance absolue de 
l'essence divine, qui la condamne a se situer au-dela de l'etre de l'etant, au-dela de 
l'etre et donc, selon $adra, au fa'tfl. 

La reponse ne nous surprend pas 45. Elle montre l'importance que prend, en 
matiere de theologie, la these fondamentaIe de l'ontologie sadrienne : l'acte d'exis
ter n'est pas I'etre abstrait, I'etre universel, mais la realite effective. Dans Ie regis
tre de l'abstraction, les universaux sont participes par les individus en vertu de I'un 
de leurs predicats, tandis que les individus subsumes sous Ie concept universel se 
differencient par d'autres predicats. II n'en va nullement ainsi de I'acte d'etre. Les 
existences concretes des choses creees sont des « monades d'existence », si nous 
pouvons nous permettre d'interpreter ainsi l'expression sadrienne abad aZ-wujfid. 
Ces monades se differencient selon Ie degre d'intensite ou de faiblesse, par des 
accidents extrinseques ou des concomitants materiels, non par des differences 
specifiques. ElJes pro cedent de l'essence divine comme font « des sudations qui 
sortent de l'ocean de Son acte d'exister et des rayonnements qui s'ensuivent du 
soleil de Sa realite »46. L'unite des choses creees et de l'essence divine est celle 
de la racine et de ses derivees, sur Ie modele de l'emanation, de l'effusion, de la 
procession. 

Ce modele, loin de ruiner les dires des Imams, les confirme, en evitant Ie faux 
probleme qui nalt du couple de concepts, la transcendance et l'immanence. Dieu 
est « l'acte pur d'exister, tel qu'il n'en soit pas de plus parfait », il n'est donc affecte 
d'aucune communaute ('umiim), d'aucune signification etrangere a la pure et sim
ple rea lite effective «wqfqa). II est independant, libre, vide des choses creees, II est 
« au-dela de I'infini par l'infini ». II n'y a rien en Lui que Ie reel qui « transcende » 
tous les actes d'exister qui derivent de Lui, mais au sens d'une transcendance qui 
soit comme l'asymptote d'une courbe, la racine d'une fonction, la raison ultime 
d 'une serie. La « modulation» de l'etre divin permet de reconcilier equivocite et 
univocite de l'etre, mais aussi de renoncer a la transcendance ou a l'immanence 
d'un « etant » supreme, d'un genre supreme ou d'une que1conque abstraction. 

II reste une difficulte. Une tradition rapporte que Ie premier Imam aurait declare: 
«Le commencement de la religion est Sa connaissance,la perfection de Sa connais
sance est la foi en Lui, et la perfection de la foi en Lui, c'est professer Son unicite. 

44. Sharil, p. 45. 
45. Ailleurs, Sadra repond it cette objection en usant du concept du tashkfk. ou « modulation dans 

l'etre » comme 'traduit Cecile Bonmariage. L'acte d'etre est unique, il y a univocite du reel, de l'etre, 
mais selon une gradation infinie de degres, qui vont de la pure potentialite it I'actualite absolue, de la 
faiblesse'it I'intensite surinfinie de Dieu. Voir L'Acte d'€tre, p. 164 sqq. Cecile Bonmariage, Le Reel et 
les l"I!alites. lvllllla fJadra ShiraZI et la stl'llcllIre de la rea lite, Vrin, Paris 2008, p. 66-74. 

46. Shar/l, p. 46. 
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La perfection du tal1'(lfd, c'est la sincere devotion envers Lui, et la perfection de 
cette devotion, c'est Ie fait de nier de Lui taus les attributs »47. 

. ?n son sens litteral, cet enseignement proc1ame la transcendance de l'essence 
dIvI.ne, que seule la n,egation de tOllte caracterisation de Dieu par un quelconque 
attr~but pe~met de preserver. $adra commente cette tradition dans les Asfar, et iI 
la CIte plusleurs fOIs dans d'autres ouvrages 48 • II I'interprete ainsi: ce que refuse 
I'Ima~, ce n'est pas l'existence d'attributs divins, mais que l'existence de ces attri
buts. dIff?re de l'existe~lc~ ;:on~ti~u~ive de.l'~ssence divine. Les attributs de per
fe~tlOn n ont p.as une reaIrte qlll s ajoutermt a celle de I'essence divine, mais « Sa 
s,cle.nce, Sa plllssance, Sa volonte, Sa vie, Son oUIe, Sa vue existent, eux tous, par 
I eXIstence de Son essence absolument une (bi-wujiidi dhati-hi aZ-ahadivva) })49. 

Les ~onte~u~ concept~els respect~fs des attributs different entre eux: leu'rs signi
ficatI~ns .dIffe;ent, maIS la perfectIOn de l'acte d'exister divin rassemble les multi
ples slgI1I~catlO~S d~ per~ection avec. I'unite ?e I'etre (wa[ldat al-wuj17d). 
, Le ~exlque d Ibn ArabI et la doctnne sadnenne de I'etre permettent d'offrir une 

re~olutlOn ~Iegante a Ia co~tra?iction ~ntre l'unite divine et la multiplicite que fait 
nalt;e t~ut Ju~ement d.'att~·IbutlOn, maIS cela vient en guise d'exegese d'un propos 
d~ lI?1am qlll ~emb~mt dIre tout autre chose! Au lieu que Ie taw(lfd so it une voie 
negatIve condlllsant a une essence indicible, dans Ie rejet de toute attribution il est 
devenu la comprehension des attributs de perfection dans I'essence diVine.' Non 
cert.es, de la comprehension de leurs concepts, mais de celie de leur etre. Si le~ 
attnbuts de p~rfection so~t identiques a l'essence, c'est que I'essence seule existe, 
et que ses attnbuts sont bien des attributs, sans autre existence que {'existence par 
excellence. 

L'Imam precise sa pensee, qui rejette toute affirmation d'un attribut hoI'S de 
1'~ssence divine, en dis ant que toute attribution entralne la distinction entre I'at
tnbut. et Ie sujet qui reyoit l'attribut, distinction fatale a l'unite. $adra comprend 
fort bIen: 

~'~n: ~n tant ~u'un, serait multiple, et pire, I'unite serait, en tant que telle, mul
tIphcIte, ce qUI est impossible. Ainsi, faudrait-il que chacun des deux [I'attribut 
et Ie sujet~ fUt compose d'une partie par laquelle se fit la participation, et d'une 
autre partIe par laquelle elit lieu la distinction, ce qui entralnerait la composition 
dans I'ess.ence du Necessaire, dont iI est pourtant demontre qu'll est simple en sa 
realite. 50 

§adra comp~end fort. bien ce que dit l'Imam, mais il veut qu'il s'agisse, non des 
attnbuts essentJels de DIeu, des attributs de perfection, mais de ses attributs acci
dent~ls, qu'on les conyoive eternels (com me font les Ash'arites) ou temporels. 

Sl nous admettons que tous les attributs sont de teis attributs accidentels no us 
se~o~s co~traints a des jugements synthetiques, llnissant Ie sujet divin a divers 
predIcats etrangers a son essence, puisqu'ils seront accidentels a celle-ci. Ces 
Jugen?ents sy~thetiques introduiront la multiplicite et la composition en Dieu. 
TandIS que, SI nous concevons bien les attributs qui expriment la realite de l'es-

47. Khulba de \'Imam 'AlI rapportee dans Nail} al-Baliigha. Voir aussi Sharil, p. 209. 
48. Par exemple dans Ma"iihir al-iliihiyya, p. 34. 
49. A~fiir, t. 6, p. 140. 
50. A~fiir, t. 6, p. 141. 
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sence divine, et si nous savons qu'ils sont reels par la realite de l'essence, nous ne 
fonl1ulerons que des jugements analytiques, ou Ie pn~dicat sera contenu dans Ie 
sujet divin: telle est la logique qu'adopte, selon nous, ~adra, pour qui Ie jugement 
predicatif syntMtique ne convient en rien a !'intuition de l'identite de l'etre, qui est 
I'identite de Dieu. 

L'analyse subtile de « l'etre avec» (ma'iyya) nous confirme la vanite de tout 
jugement copulatif, qui instituerait une liaison entre I'essence divine et les noms 
ou attributs divins de perfection: la liaison dont il s'agit n'a rien a voir avec Ie lien 
copulatif qui unit la substance et ses accidents. 

Le Reel divin n'est pas une quiddite, tombant sous la categorie de la substance, 
il est acte pur d'exister. L'existence, dit ~adra, ne se definit pas, ne se demontre 
pas,'elle se montre a la lumiere de I'evidence. Cette lumiere est la preuve residant 
en toute chose et c'est Ie temoin residant en tout oei]51. C'est pourquoi chaque 
evidence porte en elle une connaissance de Dieu qui est, aussi bien, l'impossibilite 
de Ie connaitre entierement. Cette connaissance saisit en chaque chose la lumiere 
de l'etre divin, mais s'avere incapable de la saisir de fa,<on comprehensive. « II 
est l'objet du temoignage en chaque temoignage, et il n'y a pas de temoignage. II 
est contemple par chaque reil, et il n'y a pas de contemplation de Lui 52. » Cette 
connaissance tot ale et incomplete est Ie sens cache du verset: « Quel que soit Ie 
cote vers Ie que I vous vous tournez, la face de Dieu est El » (2:115). 

Selon un tel mode de connaissance, et tout en affirmant l'immanence des attri
buts de perfection en Dieu, ~adra soutient l'absolue transcendance de I'essence 
divine: 

Le discours de !'Imam, puisqu'il est la source des sciences du devoilement et Ie 
fondement des lumieres de la gnose, stipule Ia plus extreme transcendance (ghayat 
al-tanZfh) de Dieu a l'egard de toute contamination par la potentialite et par la com
position. II resuite de cet exercice de theologie negative (tallzfh) et de postulation 
de la transcendance divine (taqdfs) que « nul existant, en verite, sinon Lui» (Ia 
malVjad hi I-(Jaqfqati siwa-hu).53 

II faut donc penser ensemble ces deux etats de fait en apparence 
contradictoires: 

- premierement, tous les possibles sont des rayons, des refiets de la lumiere 
divine, et « L'indication de !'Imam conduit a ce que Ie comble de l'attestation 
de I'unicite divine entraine necessairement que I'Un effectivement reel (al-wa(lid 
a/-(wqfqf) soit la totalite des choses. Il est Ie tout en son unite »54. Cette unite n'est 
pas l'unite numerique, mais I'unite reelle, et il faut distinguer soigneusement ces 
deux types d'unite : I'unite numerique, Ie nombre un, qui est limite, et I'unite reelle 
qui est Ie foyer generateur d'une infinite de rayonnements. 

- deuxiemement, I'essence divine ne peut etre caracterisee par aucun attri
but de perfection s'ajoutant a elle. Faute de concevoir I'unite de I'essence divine 
autrement que selon Ie nombre, on multipliera synthetiquement les attributs, ou 
au contraire, pour etre fidele au dire de l'!mam, on les niera en bloc. Or, cette lec-

51. Tajsfr al-Qur'iill, t. 1, p. 36. 
52. Tajsfr al-Qllr'iill, t. 1, p. 64. 
53. A~fiil; t. 6, p. 141. 
54. Ibid. 
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ture faussement litterale de !'Imam, Sadra la juge inacceptable. Le sens, selon lui, 
n'est pas que les attributs ne sont pas reels dans Ie reel divino Car cela entrainerait 
immanquablement Ie ta't;:l, l'agnosticisme. 

Mais Ie sens est plutot celui-ci: Ses attributs existent tous par un seul acte d'exister, 
qui est I 'acte d'exister de I 'essence, de meme que les proprietes essentielles de notre 
quiddite existent par un seul acte d'exister singulier. A ceci pres que Ie Necessaire 
n'a pas de quiddite, puisqu'll n'a pas de dimension de potentialite. Le monde sei
gneurial est done absolument transcendant ('a?-fmjiddall) et il est Ie tout en unite 
(al-kull ft wa/:tda) 55. 

~adra a conscience qu'il est difficile d'entendre comme ille desire Ie propos 
de l'Imam 'All. II se propose la difficulte que voici, a titre d'objection, dans son 
exegese du premier ~ad;:th recense au chapitre douze du Kimb al-taw(1Td: «Quelle 
est alors la signification du propos du Prince des croyants, "Ia perfection du taw(fid 
consiste a nier de Lui tous les attributs" ? » II repond qu'il s'agit de nier que les 
attributs soient des attributs accidentels, dont I'existence s 'ajouterait a celle de l'es-
sence divine. \ 

Le propos de l'Imam detruit toute assimilation de Dieu a ses creatures, assi
milation qui nous fait croire que les attributs divins s'ajoutent a l'essence de Dieu 
a la fa,<on dont les attributs de I'ame humaine, qui different de l'essence cette 
ame, s'ajoutent a eIle com me aut ant de qualifications extrinseques. La science, la 
puissance ne sont pas d'abord exterieures a l'essence de Dieu, tandis qU'elles sont 
d'abord etrangeres a nos ames. La puissance, en nous, est une qualification psychi
que, ce qu'elle n'est pas en Dieu. En nous, la potentialite, la privation d'etre rela-

, tive font que les attributs de perfection ne cOIncident pas exactement avec I'acte 
d'exister essentiel. En Dieu, en revanche, « Son essence est existence, science, 
puissance, vie, volonte, oUle et vue, eIle est une, et II est aussi bien existant, savant, 
puissant, vivant, voulant, oyant et voyant »56. Nier les attributs et les rejeter hors 
de l'essence, c'est affirmer l'existence et l'activite de I'essence seule. C'est, ipso 
jacto, reintegrer les attributs dans I'essence, au titre desonnais de ce qu'ils sont, 
diverses perspectives prises sur un foyer unique d'activites productrices, dont les 
operations divines exprimeront la realite, et duquelles effets crees, l'ensemble des 
choses, ne se distingueront pas, puisque l'effet est toujours contenu dans sa cause. 
Eviter Ie tashbfh permet d'eviter Ie ta't;:!. 

L'unite de l'essence divine et de ses attributs 

$adra distingue deux grandes categories d'attributs divins: Ies attributs qui 
expriment la necessite divine (fjabiyya) et son affirmation dans l'etre (thubiitiyya), 
et les attributs de negation qui affirment la transcendance de Dieu (taqdfsiyya). 
Nous avons vu plus haut ce qu'il en etait de ces derniers. Quant aux attributs d'affir
mation, ils se sllbdivisent en attributs qui expriment la realite de Diell ((wqfqiyya) 
et en attributs qui expriment les relations que Dieu entretient avec sa creation 
(i{iajiyya)57. Dans son explication d'un autre (wdfth, ~adra resume sa doctrine des 

55. Asjiir, t. 6, p. 142 sqq. Meme these dans Mafiitfh al-glJayb, p. 325. 
56. Shar!l, p. 209. 
57. A~fiir, I. 6, p. 118-119. 

285 



Christian Jambet 

attributs divins: les attributs de pure negation, comme la transcendance absolue 
(al-qudclasiyya), ou la singularite (al-fardiyya) s'ajoutent it l'essence divine, mais 
n'impliquent aucune passivite et aucune multiplication de ladite essence. Ils n'ex
priment, nous l'avons vu, que la negation d'une negation. Les attributs de rela
tion, en totalite, reviennent it exprimer Ie pouvoir de Dieu, pouvoir de donner 
l'existel1ce, pouvoir de soutenir dans I'etre et de pourvoir a la donation de l'etre 
(al-qay)'t1miyya). Ils s'ajoutent it l'essence divine, mais ne l'augmentent d'aucune 
propriete exterieure, etrangere a elle58 • Quant aux attributs qui expriment la realite 
de l'essence, ils ne s'ajoutent pas a I'essence. 

A la question de savoir comment les attributs de realite sont multiples tout en 
etant: unifies en l'essence divine, la reponse est la suivante: la difference entre eux 
est une difference de concept, tandis que leur unite et leur identite avec I'essence 
est une unite d'etre et une identite d'etre: 

Meme si I'Etre necessaire est caracterise par la science, la puissance, la volonte, 
etc., l'acte d'exister de ces attributs en Lui n'est que l'acte d'exister de Son essence 
par soi. Par consequent, meme si leurs significations conceptuelles (majhiinult) sont 
autres les unes des autres, i1s existent d'un acte d'etre unique en son ReeJ59. 

Ne pas tenir pour contradictoires la diversite selon Ie concept et l'unite dans Ie 
Reel est ch'ose capitale afin d'eviter d'etre entralne a l'agnosticisme. Si les attributs 
avaient la meme signification, si la science, la puissance, la volonte, la vie etaient 
synonymes, il n'y aurait aucun profit it attribuer aDieu aucun de ces attributs, 
ce qui entralnerait la negation integra Ie de toute attribution, qui est precisement 
Ie fa'tTI. Certes, dans l'ordre de l'etre (ni'{,tim al-wujad), aucun attribut n'est dis
tinct d'un autre, mais dans l'ordre du concept, ils sont tous differents les uns des 
autres 60. 

Contre les Corporeistes (al-mujassima)61 et les Assimilateurs (al-mushabbiha)62, 
.';)adra soutient que les attributs ne sont pas de nature corporelle. Contre les 
Ash'arites, .il soutient que les attributs ne sont pas des concomitants de l'essence63, 

contre les Karrtimiyya 64 qu'ils ne sont pas separes de l'essence. L'unite fonciere de 
l'essence et des attributs est la these centrale de .';)adra. Elle n'est soutenable qu'a 
la condition de distinguer l'ordre de l'etre et celui du concept, car si l'on affirme la 
priorite du concept, si 1'on soutient avec SohravardI que 1'existence est une simple. 
perspective prise sur la realite essentielle, laquelle sera it la quiddite, il s'ensuivra 
que l'etre sera une abstraction (i'tibtir) et que les attributs auront pour realite leur 
contenu conceptuel. Or, comment les contenus conceptuels multiples s'uniraient
ils effectivement en I'unite d'un concept unique? Nous avons vu que cela conduit 
inevitablement et paradoxalement au ta'trl, qui est Ie danger Ie plus grand65 • 

58. Shari!, p. 208. 
59. Asfar, t. 6, p. 120. 
60. ibid., p. 145. 
61. Voir ShahrastiinI, Livre des religions et des seCles, t. I, trad. Daniel Gimaret et Guy Monnot. 

Louvain 1986, p. 120. 
62. Voir ShahrastanI, p. 341. 
63. Interpretation de la doctrine d'al-Ash'arl. Comparer it Daniel Gimaret, La doctrine d'al-Ash'arf, 

Paris 1990, p. 239 sqq. 
64. Voir ShahrastanI, p. 347. 
65. Asfar, t. 6, p. 125. 
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La demonstration dialectique de l'identite des attributs de perfection divins et 
de I'essence divine se fait en trois temps: 

Faisons l'hypothese que ces attributs s'ajoutent a l'acte d'etre de yessence. 
L'essence serait alors, en elle-meme, privee des significations de ces attnbuts. Elle 
ne serait, par exemple, ni connaissante ni puissa.nte. Or, ceci contredit la p~rfec
tion de l'essence, qui est Ie principe de tous les bIens et de toutes les perfectIons. 

Toujours selon cette hypothese, l'effusion (f~yar;ltil~) de~ attributs hoI's ?e l'es
sence I'emanation de toute realite effusant de DIeu, eXIgerait pour se prodUIre une 
dime~sion nouvelle en Dieu, plus noble que celie par laquelle II est necessair~. 
II faudrait done que l'essence, pour rendre necessaire la science, effusant de LUI, 
fUt soudain plus noble qu'elle n'etait. Ce qui est aussi absurd~ que la precedente 
consequence. . . 

Enfin, il faut que ce qui rend parfait soit plus eminent que ce qlll r~<;Olt per
fection. Le Donateur, Ie Principe d'effusion (al-mL(ff(l) estdonc plus emme~lt que 
ce qui re<;oit Ie don et re<;oit de lui cette effusion. II faut donc. que la perfect1~n de 
Dieu ne doive rien qu'a Sa seule realite transcendante, car s't! y faut des attnbuts 
qui s'attachent a Lui, Ie cause sera plus eminent que sa cause, ce qui est absurde. 

Ainsi faut-il que chacun des actes d'exister et chacune des perfections de l'acte 
d'exister, des perfections de l'existant en tant que tel finissent par aboutir it ce qui 
est acte d'etre subsistant par soi-meme, science subsistant par soi, puissance subsis
tant par soi, volonte subsistant par soi, vie subsistant par soi66

• 

Nous comprenons mieux que la transcendance de l'essence entralne l'imma
nence des attributs en elle et, par voie de consequence, l'immanence du tout en 
l'essence. Pour Sadra, Ie logion de l'Imam qu'il a cite,lequel affirme la negation de 
tout attribut, doh s'interpreter selon Ie modele de I'unification des attributs dans 
I'etre divin, cela dans I'ordre de l'etre . 

L'aneantissement dans l'essence 

Il reste que cette solution elegante au probleme d~ l'unite de I'un et du multi
ple, de l'essence et des attributs a un cout tMorique evident. Le pri~ a payer, c'est 
d'admettre que les attributs s'aneantissent dans l'essence . .';)adra Ie dlt, en une page 
tres import~nte, sobrement intitulee « Autre remarque » : 

Toute perfection s'attache aux choses par la mediation de l'acte d'exister. C'est pour
quoi « eIle appartient, par soi, au Principe originaire de !'etre, et eIle appartient a ce 
qui est autre que Lui 11 cause de Lui »67. II s'ensuit logiquement que ce Principe de 
l'etre, Dieu, est, par soi, Ie Vivant, Ie Provident, Ie Savant, Ie Puissant, Ie Voulant. 

Quel est donc Ie sens vrai de la proposition « Ses. attributs so~~t ide?tiques a 
Son essence» ? Il ne faut pas comprendre que ces attnbuts tels qu lis efJusent sur 
les choses sont identiques a 1'essence divine. Autrement dit, nous ne parlons pas 
ici des attributs tels qu'ils sont participes par ce qui par~icipe it leur ~e~-fection. 
II s'agit ici de l'unite des attributs en Dieu, dans la pure Immanence dlvme. Une 
autre erreur, que nous avons deja rencontree, est celie qui consiste a concevoir Ie 

66. Ibid., p. 135. Les trois demonstrations se trouvent p. 133-136. 
67. Asfa,; t. 6, p. 144. 
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lien entre les attributs et l'essence comme Ie lien que la copule instaure entre un 
sujet et un predicat etranger au sujet, dans un jugement syntMtique. Il ne peut en 
etre ainsi, car on ne saurait concevoir un lien copulatif entre un sujet, ici l'essence 
divine, foncierement inconnaissable de tout autre que soi, et des attributs qui sont, 
eux, determines et connus. 

Si l'ordre de l'etre n'est pas l'ordre du concept, il faut soutenir que « cet acte 
d'etre, en tant qu'acte d'etre aneantit les determinations (al-ta'aYYlmat) et les 
concepts (al-maflull1Zat) en totalite ». En « Lui », dit $adri'i « il n'y a plus ni sujet 
d'attribution ni attribut, ni nom ni nom me, ni quiddite ni concept, mais l'essence et 
elle seule »68. Que ces determinations, les attributs de perfection, soient multiples, 
cela renvoie a une division interne, qui fait evidemment difficuIte: la distinction 
de l'etant et de l'etre. Le plan de I'etre (martabat al-wujad) est celui de l'essence, 
celui de l'etant (martabat al-mawjt7d) est Ie plan des attributs. Dans l'etre, il n'y 
a que l'essence absolument une (al-dhtit al-a?1adiyya), en laquelle s'aneantissent 
toutes les alterites, tout comme en l'unite de notre intelligence concrete s'anean
tis sent les aIterites abstraites, telle celIe du genre et de la difference. Mais au plan 
de I'etant, ces abstractions retrouvent leur droit, Ie sujet se distingue des attributs, 
et Ie mUltiple de l'un. 

Soyons plus exact. Au plan de l'essence absolument une, l'etant divin ne se dis
tingue en rien de l'acte pur d'exister, du plan de l'etre. C'est au plan des attributs, 
selon leurs perspectives multiples, que l'etant se distingue de l'etre, comme Ie nom 
du nomme. Il reste qu'une distinction s'est operee, qu'il faut a tout prix redimer, 
effacer, entre Ie plan OU l'essence aneantit Ie tout de ses attributs, et Ie plan OU elle 
les actualise en leur multiplicite, Ie plan des noms et des attributs divins. Car il 
convient que la logique divine soit une logique de l'essence et de l'etre et non pas 
une logique du concept. 

Pour eviter toute interpretation abstraite des deux plans, il convient de conver
tir la logique de l'etre en uneconnaissance d'un autre genre, qui est la « voie des 
veridiques ». Mulla $adra distingue cinq voies d'acces a la connaissance de l'es
sence absolument une de Dieu: la voie des veridiques (al-$iddfqfn) qui temoignent 
de Lui par Lui, selon Ie verset; « Dieu temoigne qu'i! n'y a pas de divinite sinon 
Lui» (3:18), la voie demonstrative rationnelle (istidlal), la voie qui part de l'acte 
d'etre de l'iime, la voie qui part du corps, la voie qui part des etats du corps et des 
mouvements celestes (c'est la voie d'Abraham). La voie des veridiques est, de toute 
evidence, la meilleure. Elle est empruntee par notre connaissance presentielle 
(,ibn buq.iirl) et non par la connaissance intellective demonstrative. 

Comment l'essence divine fait-elle acte de presence? Par sa luminosite infinie. 
Elle n'est pas, en sa presence ineffable, ce qui est Ie plus obscur, Ie plus cacM, 
mais ce qui est Ie plus apparent, Ie plus clair, Ie plus lumincux. Le symbole qui 
convient Ie mieux a cette presence divine n'est pas la tenebre, mais la lumiere, et 
$adra retient ici la lec;:on de la sagesse illuminative de SohravardI, en renversant 
la perspective commune, en soutenant que Dieu ne nous est pas cache parce qu'I! 
serait en retrait de toute apparition, mais parce que son essence est apparaltre pur, 
apparition sans melange. C'est l'exces de cet apparaltre qui nous aveugle, comme 
l'exces de la puissance de la lumiere solaire aveugle les chauves-souris 69• 

68. Ibid., p. 145. 
69. Majarf(l al-ghayb, p. 239 sqq. 
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Le temoignage de la presence illuminative s'enonce en cette simple assertion: 
«II n'y a dans l'etre que l'Un, Ie Reel» (laysajf I WUjlld iUa l-Wa?lid al-?wqq). La 
shahada (<< iln'y a de divinite sinon Dieu ») se decline ainsi selon cinq degres de 
veracite, et $adra en appelle a l'autorite de Abu I:Iamid al-GhazaIFo: la shahada du 
commun affirme la divinite en expulsant d'elle tout ce qui n'est pas elle' la shahada 
de l'elite des savants affirme l'ipseite (huwiyya) qui est l'acte d'etre divin, en niant 
que l'acte d'etre soit autre que Lui: Non Lui si ce n'est Lui (la huwa ilia huwa), la 
shahada du commun des amis de Dieu (awlfya') est contemplation testimoniale 
(mushtihada) accompagnee de la negation de ce qu'elle soit autre que Dieu: Non 
Toi si ce n'est Toi (lti anta illti anta), la quatrieme shahtida, celle de l'elite des 
awliyti' et de certains prophetes soutient une contemplation unificatrice: Non Moi 
si ce n'est Moi (la anti illti anti) que traduit la parole de I:Iallaj « Je suis Celui que 
j'aime et Celui que j'aime est moi 71 », la cinquieme, la plus paJ·faite, est condensee 
dans Ie verset: « Toute chose va perissant hormis Sa Face» (Coran 28:88). Elle est· 
reservee au meilleur des Prophetes (Mul}ammad) et au « Seigneur des aw/iyti' et 
des purs », entendons 'All ibn AbI Talib 72. 

L'aneantissement des attributs et de l'etant tout entier dans Ie plan de l'essence 
absolument une correspond donc bien au plus haut degre du temoignage. 

Pour en approfondir Ie sens, nous devons revenir au statut des noms divins 
et a leur rapport avec les attributs divins. Selon Sadra, les noms divins sont des 
tMophanies, des manifestations de Dieu, qui.expriment l'essence et les operations 
divines: 

Les noms sont, par exemple, Ie Vivant, Ie Savant, Ie Puissant, Ie Voulant, I 'Oyant, Ie 
Voyant, et les attributs sont, par exemple, la vie, la science, la puissance, la volante, 
J'oule et la vue. Mais, selon les deux points de vue, ils sont identiques a I'essence 
absolument une, puisqu'elJe est realite effective d'existence. 73 

Les contenus conceptuels multiples des noms divins derivent des attributs de 
l'ipseite divine. La distinction entre nom et attribut ne vaut que selon la repre
sentation qu'en propose I'intellect. Au total, dit Sadra, l'essence absolument une 
(al-dhtit al-a?wdiyya) se nom me d'un de ses noms, en vertu d'une revelation de soi 
(tajallf) qui est singuliere, et elle se determine en l'un de ses attributs. Mais cette 
double manifestation n'en forme en verite qu'une seule, ou Ie nom est identique it 
l'essence nommee74• 

II est evident que la these grammatic ale, qui soutient l'identite de ce qui est 
nO?Ime et du nom, est decisive. Mulla ~adra s'emp]oie a la demontrer avec soin, 
et II convoque a son secours Fakhr ai-DIn al-RazI: « L'expression du nom est Ie 

I 

70. AI-GhazillI, Mishkiit al-allwiil; chap. 1. Voir Le tabemacle des IUl1Iieres, trad. Roger Deladriere, 
Paris 1981, p. 54. 

71. Al-J:lalJaj, « Diwan », dans Louis Massignon, Le Diwan d'al-Halliij, Paris, JOllmal Asialique, 
1931, p. 93, Stephane Ruspoli, Ie Message de Halla} !'expatrie, Paris 2005, p. 129. 

72. Majiir!/:! al-ghayb, p. 243-245. 
73. Shar(l, p. 236. 
74. Majiitf(, al-ghayb, p. 327. Voir KulaynI, U~at al-Kiifi, Kitab al-taw(,fd, p. 124: selon un izadfth 

de I'Imiim al-Ri<;lii, Dieu « s'est donne a Lui-meme des noms pour l'autre que Lui, afin que celui-ci Ie 
nomme grace a eux, car s'il ne nommait pas Dieu par son nom, il ne Ie connaHrait pas ». Nomination 
et creation COIncident. Sharil, p. 251. 

289 



Christian lambet 

nom me meme »75. En que! sens ces noms s'absorbent-ils, s'evanouissent-ils dans 
l'essence dont ils sont l'expression? Ils Ie font parce qu'ils n'ont pas d'etre par 
eux-memes. ~adra l'explique en rappe!ant que les contenus conceptuels, les signi
fications, sont autres que l'existence effective. 

En effet, e1les sont des realites intelligees, que I'on intellige i! la suite de l'acte 
. d'exister. EI1es ne sont pas concretement existantes. Elles n'entrent pas dans l'acte 
d'etre. EI1es ne sont pas instaurees, e1les ne sont pas causees, e1les ne sont pas 
objet de science par essence, el1es ne viennent pas d'abord, elles ne viennent pas 
apres, et l'existence ne leur est pas un attribut. Elles ne sont pas reelles, e1les n 'ant 
pas une realite abstraite, comme Ie disent les obscurant ins (al-,.tilimz7n). Non! Au 
contraire! Comme Ie soutiennent les vrais savants (al-'tirifilll), el1es sont neant 
concret vna'dama al-'ayn) et e1les sont connues quant au statut et it l'effet, comme 
les ombres et les semblances76

• 

Les rayons et les ombres 

Comment ne pas sombreI' en une forme subtile de ta'rrl, qui frapperait l'en
semble des revelations divines, des differences entre les noms et attributs, et la 
substance meme des choses qui les reflechissent au miroir de leurs existences mul
tiples? Si les mondes ne sont que des ombres qui refletent des ombres, comment 
sauver l'emanation du multiple, apres avoir sauve l'unite de toutes les choses en 
Dieu? 

Le commentaire du « verset de la lumiere » (24:35) est, sans doute, Ie texte 
Ie plus profond de Mulla ~adra, celui dans lequel il s'engage de la fa90n la plus 
incisive. Si nous l'y suivons, nous avons quelque chance de repondre a notre 
question. 

Nous y voyons ~adra restituer aux ombres que sont les noms divins leur por
tee theophanique. Elle consiste en ceci que ces noms « enveloppent la totalite 
des significations logiques ou reelles et la totalite des realites substantielles ou 
accidentelles »77.1es substances sont les lieux de manifestation de la substantialite 
divine, entendons de celie qui s'exprime au niveau des noms divins. Les accidents 
sont, de meme, des lieux de manifestation de l'accidentalite des attributs qui s'en
suivent de l'essence divine. Ne nous cachons pas la difficulte d'une telle analyse78. 
Voici que l'essence absolument une, qui n'est ni substance ni accident, se mani
feste dans Ie nom Allah, et que les noms mUltiples de Dieu, condenses dans Ie nom 
Allah, se diversifient selon leurs significations, de sorte que celles-ci expriment, 
au plan de l'essence tot ale et une, manifestee en Allah, les principes des categories 
d'Aristote! 

Les noms sont principes d'une multiplicite categoriale: 
Par consequent, tout ce qui est dans l'acte d'etre est un indice et un signe de ce 
qui est dans Ie Mystere divino « Le Provident » correspond it la substance. « Le 
Transcendant » correspond aux especes separees de Lui, « Ie Donateur de forme » 

75. Ma/iitf/J al-g/layb, p. 328. 
76. Ibid., p. 328 sqq. 
77. Ta/sfr al-Qur'ii1!, t. 4, p. 393. 
78. Cf. infra, note 35. 
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correspond aux formes substantieIles, « Ie Premier et Ie Dernier » correspondent it 
la categorie du « quand », « Celui qui eleve ou abaisse » correspond 11 la categorie 
du « ou », « l'Anterieur et Ie Posterieur » correspond it la categorie du lieu, « Ce1ui 
qui compte » correspond 11 la quantite discrete, « Ie Superieur, Ie Sureminent, Ie 
Simple » correspond it la quantite continue, « l'Oyant Ie Voyant » correspond 11 la 
qualite psychique, « l'Eleve, Ie plus Eleve » correspond it la relation, « Ie Souverain 
Ie Roi » correspond it la possession, « I'Instaurateur » correspond it I'action, et 
« Celui qui accepte Ie repentir » correspond a la passion 79. 

II est possible, en ce moment de notre pm'cours, de faire la remarque suivante. 
Certes, l'impeccable travail philosophique qui permet a Mulla ~adra de demontrer 
la priorite absolue de l'acte d'exister sur la quiddite a rendu possible un taw(iid 
coherent et convainquant. Mais nous voyons bien pourquoi cette doctrine offre Ie 
flanc a la critique de ses adversaires, par exemple a celie des tenants de la realite 
des quiddites, fideles en cela a l'orientation d'un MIl' Damad: a vouloir aneantir 
l'etre en soi de la quiddite, a en faire une ombre de l'acte d'exister, n'a-t-on pas 
Ie plus grand mal a deduire et a fonder la multiplicite reelle des existants, leurs 
differences specifiques et generiques, non moins que leurs identites personnelles? 
Avec cela, I'univocite de I'etre, que professe, de quelque maniere, ~adra, n'est
elIe pas un attentat a la transcendance divine, quai qu'en dise notre auteur? II est 
significatif que Qa9I Sa'Id QummI, pour ne citer que lui, ait voulu se deprendre 
avec vigueur de Mulla ~adra sur ces deux points majeurs: la transcendance de 
Dieu, situe, selon lui, au-dela de tout Ie regime de I'etre de I'etant, et la rea lite des 
quiddites. 

En retablissant une participation des categories de l'etant a la theophanie des 
noms divins, ~adra concede une rea lite, ffit-elle simplement virtuelle, a l'ordre 
des quiddites. Comme il Ie dit parfois avec Ibn 'ArabI, elies sont nOll instaunies 
et Han non ;Ilstaurees. ~adra doit soutenir sa vision intuitive, qui fait cOIncider les 
opposes, evanouissement de toute detennination dans l'essence et permanence, 
immanence reelle de tout l'existant dans cette meme essence,fana' et baqa'. Non. 
seulement les categories, mais toutes les quiddites qui sont en el1es determinees 
sont ainsi retablies dans la realite effective. Non qu'elles existent par e11es-memes, 
mais par la production des noms divins : e11es sont des emanations et des ombres, 
qui participent a l'etre unique divino La quiddite existe par son acte d'exister, n'a 
cesse de repeter ~adra, ce qui s'entend: dans l'existant concret, il n'y a de reel que 
son acte d'exister, mais cet acte d'exister ne se distingue pas concretement de la 
quiddite de cet existant, qui, sans cela, serait une pure et simple abstraction. Dans 
la perspective de !'Intelligence universelle, du nom divin Allah et de ce qui lui 
correspond, l'ombre se convertit immediatement en etre effectif, et I'etre effectif 
se convertit immediatement en une ombre de Dieu. Dans Ie concret, il n'y a que 
Dieu. 

L'identite divine est seule reelle, et les differences des existants emanes sont 
des ombres. Mais il faut aussit6t soutenir que ces ombres sont des existants effec
tifs et singuliers, et la difference entre eux existe bien. L'essence divine unique 
se convertit dans la mediation de sa premiere revelation, en elle-meme, en une 
multiplicite unifiee de singularites. Celles-ci se convettissent en Dieu, com me 

79. Ta/sfr al-Qur'iill, t. 4, p. 395. 
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les ombres en l'individu dont elles sont I'ombre portee. Les categories restent ce 
qu'elles sont, des ombres, tout comme Ie sont les noms divins. En revanche, les 
expressions de la science divine, de la puissance divine, de la volonte divine, de la 
vie divine, qui sont les monades d'existence, se hierarchisent dans l'ordre de l'etre, 
et c'est elles que les quiddites representent a notre intellect. L'Intelligence divine 
est miroir de l'unite insondable de l'essence divine, et nos intelligences sont les 
mifoirs de l'unite ineffable de chaque existant, miroir lui-meme de I'unite ineffable 
de Dieu. Dans ces miroirs, les quiddiles font ombres aux monades dont elles disent 
la definition abstraite. Quant aux monades, elles sont aussi des ombres, puisqu'el
les n'ont de puissance d'etre qu'en leur principe. Elles ont une singularite effective, 
mais celle-ci est inseparable de 1'6vanouissement qui les absorbe en Dieu, comme 
de la permanence qui les fait exister par Dieu. 

L'Homme parfait en qui Dieu est toute chose 

L'unite de ces deux perspectives suppose la connaissance la plus haute, I"ilfiin, 
et elle se revele dans la figure paradoxale entre toutes, celie qui condense tous les 
mysteres de la revelation de I'essence divine: I'Homme parfait. 

Cet « homme universel » est « acte d'exister subsist ant par soi-meme », libre du 
temps et du lieu, il transcende toute incarnation et tout signe sensible, il est une des 
lumieres divines 80. II est Ie Calame premier, il est la Tablette de Dieu, il rassemble 
la totalite du macrocosme, du Jardin et du Feu, il recapitule en lui tous les symbo
les de l'eschatologie coranique. II dispose des deux califats, mineur et majeur: 

L'homme parfait est un livre qui rassemble les livres mentionnes, car il est I'ecriture 
du macrocosrne, et parce que son esprit et son intelligence sont un livre intelligible 
(kitab 'aqlfJ parce que son cceur, qui est son arne pensante, est Ie livre de la Tablette 
preservee, parce que son arne anirnale - je veux dire la faculte de I'irnagination -
est Ie livre de I'etablissernent et de I'etfacement. C'est ce qu'indique Ie prince des 
croyants ['AlI ibn AbI Tlilib] quand il dit: «c'est toi Ie livre clair qui par ses versets 
manifeste Ie secret »81. 

Cet homme universel, la foi shI'ite Ie revere dans la personne divine et humaine 
de I'Imam. Mulla ~adra preserve, par sa conception de !'Imam et du Prophete, 
instruite des paradoxes des soufis, sa doctrine de l'essence divine de renoncer a 
I'ordre de la manifestation effective de Dieu. Certes, to ute chose est vaine, s'ab
sorbant en Dieu, qui est toute chose, mais toute chose ressuscite de son neant, en 
une naissal).ce ultime dont Ie secret est la Personne humaine et divine, Ie miroir 
humain de la forme de Dieu. C'est ainsi que la theologie du shfisme imamite 
re<;;oit chez ~adra une formulation systematique, qui se paracheve en vision mys
tique de I'Homme divino 

80. Ta/s!r al-Qllr'iill, t. 4, p. 402. 
81. A~fiil; t. 6, p. 296 sqq. 
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Anti-Shi'i polemics in modern radical Sunni discourse 1 

Introduction 

MeirLITvAK 

Tel-Aviv University 

A characteristic element of most radical religious movements is a dualistic 
outlook, which divides the world into the forces of light and truth represented by 
the group itself, and the forces of evil, represented by the group's enemies. Often, 
radicals view lapsed or deviating members of their own religion as more dange
rous, at least in the short run, than members of other religions, this being due to 
their supposed deviousness, threatening the community from within and preven
ting it from attaining its spiritual or political goals. These generalizations apply 
to Sunni radicals as well. If the West and the Jews serve as their ultimate exter
nal "other", the Shi'is and Sufis fulfil this role within Islam. Thus Mul:mmmad b. 
'Abd al-Wahhab, founder of the WahhabI sect, described the Shi'is as "the greatest 
harm" (ashaddu al-cjarm] to religion, more so than the Jews and the Christians, 
while modern polemicists denounce them as "enemies of God"2. This approach, 
which already centuries ago produced a voluminous polemical literature between 
the sects ofIslam, has acquired a new momentum in the past three decades3• 

As the major outlines of these polemics have been delineated by Werner Ende 
and Isaac Hasson\ this paper will focus on several themes in radical Sunni pole
mics against Shi'ism which deserve further elaboration. In addition, I will seek to 

I. I wish to thank my colleague Ofra Bengio for her useful comments. Needless to say, all mistakes 
are mine alone. 

2. Mu~ammad b. 'Abd al-Wahhab, Risiila/f al-radd 'alii al-riifuja; see also thefatwii by the Saudi 
shaykh 'Abd al-Ra~man al-Barrak that the Shi'i "threat to the Muslims is greater than that of the Jews 
or Christians" (kha{aruhul1l 'alii al-muslim!1! a';ammil! kha{ar al-yahiid lVa-l-na.iirii - http://www. 
alkhayma.com/politics/ albrak19122006.htm; Ma'Wmiit muhimma 'an al-riijitja a'dii' Alliih, p. 11 
- http://www.sahab.net/sahab/showthread.php?s =&threadid=289840; Mukhta.ar ta'rfkh al-riijitja 
sara!iill ai-Wilma - http://www.masr4host.org/-amhzn/vb/showthread.php?t=4496. 

3. The present article relies heavily on internet sources not only because of their abundance compared 
with more conventional media, but also because of the unique characteristics of the promoters of these 
texts. Legal and political restrictions in Arab countries have made the internet an essential medium 
for the dissemination of radical Sunni texts and ideas. The nature of the internet enables radicals to 
overcome their geographical dispersal and thereby create an imagined community of true believers. 
In addition, discussion forums on the relevant issues as well as the reappearance of books and articles 
on numerous websites, combined with occasional data on the number of entries and downloads of 
such publications, may serve as indicators of the dissemination and reception of themes and attitudes 
which are unavailable in the more traditional sources. 

4. W. Ende, "Sunn) polemical writings on the ShT'a and the Iranian revolution", in D. Menashri (ed.), 
The lraniall Revoilltioll alld the Muslim World, Boulder 1990, p. 217-228; I. Hasson, "Les Si'ites vus 
par les neo-wahhabites", Arabica 53 (2006), p. 299-330. 
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identify continuities and developments in anti-Shi'i discourse from earlier times to 
the present, and to discern differences between 'ulama' and lay writers. 

Mainstream Sunni scholars have held ambivalent views regarding the status of 
the Shi'a. Most regard the Shi'is as erring Muslims, who have strayed away from 
the correct path of Islam, but who are still members of the Islamic community 
(u/1u}w) because they accept the Qur'an as the word of God and the prophethood 
of MuJ:!ammad. In his comprehensive polemics against the heterodox Islamic 
groups al-Fa~ljf al-milal wa-l-ahwa' wa-I-niJ:tal, the 11th century jurist Ibn I:Iazm 
reflects this ambiguity, when he makes a clear distinction between the Twelvers 
(Ithna-'ashariyya or Imamiyya), who are still Muslim, and tile extremist ghulat 
sects, which he excludes from the Muslim community5. 

The Ottoman Empire, for instance, persecuted the Shi'i ghulat in Eastern 
Anatolia from fear that they would collaborate with the enemy $afavids, but did 
not persecute the TwelveI' Shi'is, who resided in present-day Iraq. Concurrently, 
the Ottomans refused to grant official recognition to the Shi'i 'ulama' or courts 
and obliged their Shi'i subjects to turn to the governmental Sunni courts. During 
the second half of the 19th century Sunni khatfbs were appointed to the shri
nes of Najaf and Karbala' to signify Ottoman sovereignty and Sunni dominance. 
Both acts, however, indicated that the Ottomans regarded the Shi'a as part of the 
Muslim community, rather than an apostate sect6• 

During the 20th century various Sunni and Shi'i '!llama' took part in ecumeni
cal efforts aiming at achieving reconciliation between the two branches primarily 
because they saw sectarian divisions as weakening the Muslim world vis-ii-vis 
mounting western challenges. Likewise, Shi'i clerics, most notably Mul)ammad 
I:Iusayn Kashif al-Ghi~a', participated in international Islamic congresses. These 
efforts culminated in the declaration by Shaykh al-Azhar, MuJ:!ammad Shaltiit, in 
which he recognized Twelver Shi'ism as the fifth Ja'farI madhhab in Islam 7. 

By contrast, the strong, if not fanatical anti-Shi'i position, which excludes the 
Shi'a from the Islamic community, has been the hallmark of radical Sunnis from 
the time of AJ:!mad b. I:Ianbal up to the present, mainly through the writings of 
the great 14th century I:IanbalI scholar TaqI ai-Din b. Taymiyya (d. 728/1328). The 
radicals almost never call the Shi'a by this name, but use pejoratives, the most _" 
common of which are al-Rafirja or al-Rawafirj, in allusion to the Shi'i rejection 
of the first three Caliphs 8• Other common terms are "the accursed sect" (al-ta'ifa 

5. 1. Friedl~ender, "The heterodoxies of the Shi'ites in the presentations of Ibn I:fazm", JOllmai 
of the Americall Orielltal Society 28 (1907), p. 34, 39-40, 48, 55 and Ma aqwal a'immat al-salaf 
wa-l-khalaffi al-rtifi¢a - http://www.shi3a.8m.com/h_54.htm. On the various ghulat groups see M, 
Moosa, pxtremist Shiites: the Ghulat Sects, Syracuse 1988. 

6. On the legal status of Shi'ism under the Ottomans, see the fatwa of the 16th century Ottoman 
Shaykh aI-Islam Ebussuud Effendi in M. E. Diizdag, :jeyhUlislal1l EbllSSlllld Effendi 
Istanbul 1972, no. 481; M. Litvak, Shi'i Scholars of Nineteenth Centllry Iraq: the 'Ulam{t' of 
and Karbala', Cambridge 1998, p. 117ff. 

7. R. Brunner,Islamic ECllmenisl1l in the 20thCentllry: theAzharandShiismbetween f(a/)/}/'l)clU!mel'II,1 
and Restraint, Leiden 2004; M. Kramer, Islam Assembled: the Advellt of the Muslim Congresses, 
York 1986, p. 91-93, 132-133. 

8. For the evolution of this term, see E. Kohlberg, "The term Rafi~a in early ImamI ShI'I 
Journal of the American Oriental Society 99 (1979), p. 677-679 (reprinted in idem, Belief and Law" 
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al-mal'iina), "the demonic commuriit "( 1 
of the c?mmunity and its sickness" (y _ a _-um1ma al-shaytaniyya) and "the cancer 

In hlsjatawa (rulI'ngs) a d smafan a -umma wa-maraduha) 9 
. n essays whIch t th . . . 
tIO~S, Ibn Taymiyya recognized the ;leed t s.e . e tone for future anti-Shi'i posi-
SI11 a as. unbelievers (kujfal), even thou h 0 ~ustlfy .the reas.ons for branding the 
Allah, hIS book and his messenger H l t ~y clann (yaz umiln) to believe in 
J,ron1fulfilling any part of the sha;'f'a

e Sh~~r:~net? th~ a?y group which refrains 
oug t the QarmatIs and othel' Ba-tl' _ . e oug t, Just as the Muslims 11ad 

u t'l G d" 11! sects m ord t I' . n lOS religion prevailed Th,' . I '. er 0 e Immate sedition (fitna) 
they follow the Qur'an and pr~y fi~~ It~II:e applIes ~o the ~~i'a as well, even though 
and a?staining from wine, because of tl:efr day m addItIon t.o not taking interest 
most Important of these are the d' t . (fundamental faIlures and sins TIle 
(s .) l d- IS ortIOn tahrf+l of th Q ,- . unm !1a uh and the sahaba (co ." '.") e ur an, the rejection of 
the Jews and Christians ~ere better~a~~:fn~?f the PI:ophet) and their claim that 
denounce as kujJar for rejecting the Sh'" 1~ Idul~ MuslIms, the Sunnis, whom they 

Muha db' II CI ee . " 
h .( mma. . 'Abd al-Wahhab followed a si'l '. 
t e Slu a, accusmg them of kujr (dis bel' f) d mI ar path m hIS denunciations of 
~nd pra~tic~s. The major change Whicl~eth;'l~a)~I~~~le~sn: (shirk) in their doctrines 
raw plactIcal conclusions from th "'d 1 .lla IS ll1tlOduced, however was to 

th K b 1-' ell 1 eo ogIcal . . h' ' e ar a a massacre of 1801 i I . I POsItIOn, w Ich culminated in 
In accordance with the W~I ~ ';!IC 1 ca. 3000-5000 Shi'is were killed II 

t~ugh discriminatory policies :;:i~s~~~~d, tl~~ mode~n Sau~~. state imple~lented 
11Ie~; In February 1927 the leading Wahl _~~I,a, bar~~I?g SIu1 religious ceremo
the conversioI~" of all Shi'is living in the ~~nl du1m;;a Issue~ a fall-vCI demanding 
n?tab!es were forced to undergo public act g om to .Islam . Consequently, Shi'i 
zmg fur~her theiI.' status as unbelievers 12. s of converSIOn to Islam, thus emphasi-

OutSIde SaudI Arabia, the SalafI movel . 
response to the western challenge to I 1 1;lent, born m the late 19th century as a 
part ~f its vision to restore Islam to it~ au:. '. adopte.d a strong anti-Shi'i position as 
mfulll1novations (bid'a) 14. Since the sR~~~tm~ punty and cleanse it from all har
as. ~ gol~en age and a Source of ins irations VIewed the early generation of Islam 
CrItIcal, Il1deed downright hostile S~,·' tft ~or modern-day Muslims, the highly 

1 a 1 u e toward the ~a!laba is anathema to 

Imiimf Shf'ism, Variorum Al 
p.386-389. ' dershot 1991, chap. IV); idem, "al-Rafi(ia" or "al-Rawafid" El' ' 

9. http://wwwbura' " ., , \ 01. 8, 
10 A al H' "b _ydahcIty.com/vb/showthread.php?t=32867 

. . - "an ah (ed.), Majllu7' far, - Sf . 
1386/1961-1965, vol. 28. p. 468-501." all a lQykh ai-Isltim A!unad fbn Taymiyya, Riya(i 1381-

11. For the massacre see M Litvak Sf -,-S 
12. G. Steinberg "The Sh';'t . 'h 11 I cholars, p. 120-121. 

R B ' 1I es III t e eastern provi ' f S' . 
R·' r~nner.and W. Ende (eds.), The TwelverShf'a' ::/~ 0 audl Arabia (al-Al,1sii') 1913-1953" in 

IStOJy, Lelden 20[H, p. 249-251. ll! 0 ern Tllnes: Religious Culture and Po{'/ I 
13. For the historical Salafiyya see P SI' . I Ica 

F~r the modern usage see Q. Vic;orowi~z '~;h11 and W. Ende, "Salafiyya", El', vol. 8, p. 900-908 
Middle East Policy 8 (2001), p. 18-38. ' e new global threat: transnational SalafIs and jihad': 

"" 14. MUl,1aml~,Ja? RashId Ri(ia, the leadin ideolo ' ' 
the_ShIalllhisjournalal_Manar, r~m . gue of}.he mod,:rn SalafiYya, wrote extensivel 

al-Ijll~lln al-mallf'a (f radd - IP ptmg the SIll 1 /IlllJta/lld Muhsin al-'Am "1- t .Y 
. ma awraG ahu sahib al-Ma - 'fil . I I 0 respond m 

" " llal I .laqq al-shf'a. Beirut 1985. 
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them. Likewise, the SalafIs regard many Shi'i practices as innovations introduced 
into Islam by Persians. 

However, as Isaac Hasson has noted, the major turning point in radical Sunni 
polemics against the Shi'a took place in response to the 1979 revolution in Iran 
with the emergence of Sunni organizations espousing the radical Islamist ideology 
rooted in the writings of the Egyptian thinker Sayyid Qu\b. Qu\b's followers, who 
had adopted Ibn Taymiyya's writings to justify their opposition to current Arab 
regimes, have also adopted his strong anti-Shi'i stance 15. 

Initially, the revolution appealed to various Sunni movements thanks to its 
claim to establish the first modern state ruled by Islam, its pan-Islamic rhetoric, its 
defiance of the United States and its enmity towards Israel 16. However, this sym
pathy turned into growing disappointment and resentment over the unmistakable 
Shi'i character of the new government and its policies. Particularly problematic 
from the point of view of radical Sunnis were Iran's support for the suppression of 
the 1982 Islamist revolt in Syria, the discrimination against Sunnis inside Iran and 
the continuing war with Iraq. Moreover, SalafI writers were increasingly appre
hensive of what they viewed as the great appeal of the Iranian government and its 
deceptive power over na"ive and uninformed Sunni youth who might be tempted to 
accept Iran's claims to be the "first true Islamic state" and a model of "authentic 
Islam". 

Sa'Id I:Iawwa, a leading Syrian Islamist thinker, confessed that he had entertai
ned high expectations from the Iranian revolution for the sake of Islam in general, 
in the hope that the revolution would free itself from some of its incorrect beliefs, 
particularly when Khomeini described it as an Islamic rather than as a Shi'i revolu
tion. Yet, he was gravely disappointed when he realized that Khomeini stuck to his 
Shi'i doctrines. Hawwa criticized Khomeini's writings as suffused with "anomaly 
and deviations" '(shudlu7dh wa-inbiriljilt), and warned believers away from those 
crooks and deceivers (mukhdi'iill) who describe Khomeinism as the manifestation 
of Islamic vitality and authenticity (a:jilla - a key term in modern Arab and Islamic 
discourse), whereas Khomeinism is actually the graveyard of true Islam. I:Iawwii 
explained his motivation for writing his polemical treatise against Khomeinism 
during the early 1980s, saying that it had been an age of great hopes for the revival 
of Muslim power and glory, the resurgence of Islam and the restoration of Islamic 
unity in a period of great challenges and external danger. Yet, Shi'i practices and 
actions threatened the realization of these hopes 17. Going somewhat further, I1~siin 

15.1. Hasson, "Les Si'ites vus par les neo-wahhabites", p. 299-302. 
16. For an analysis of radical Sunni reactions to the 1979 revolution see E. Sivan, "Sunni radicalism 

in the Middle East and the Iranian revolution", international loumal o.fMiddle East Studies 21 (1989), 
p. 1-30; W. M. Abdelnasser, "Islamic organizations in Egypt and the Iranian revolution of 1979: the 
experience of the first few years", Arab Studies Quarterly 19 (1997), p. 25-39; A. Shusman, "Attitudes 
of the Egyptian press toward the Shi'a against the background of the Iranian revolution", ha-Mizra/l, 
he-!zadash 31 (1986), p. 138-158 [in HebrewJ. See the anti-Shi'i polemicist, A. M. Ghurayb, Wa-jii'a 
dall'r al-majL7s: al-ab'ad ai-siyasiyya wa-l-'aqa'idiyya li-l-thawra al-iraniyya, Cairo 2005, p. 5-6, 
109, who criticizes the Egyptian Muslim Brethren for their initial support of the revolution, and M. 
Mlil Allah, ai-Khu/1/aYllfwa-ta!4fl al-a'imma 'ala ai-allbiya', 25 May 1983 - nttp://shiaa.org/books2/ 
alkomyny%20tftyl.htm. 

17. S. I;Iawwa, "Muqaddima", al-KhumaYllf: silltdl1l7dh /f al-'aqa'id, sillIdl1l7dh /f al-mawaqif
http://w~w.tawhed.ws.Forananalysisofhiswriting.see1.Weismann ... Sa·idI;lawwa - the making 
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IIahI ZahIr, secretary general oftl . . 
the need to combat the "new Shi'i a~e Pal~,lstal1l Jam'iyyat ahl al-badfth, stressed 
lands to spread the Shi'i creed 18. sault (al-ghazw al-shf'f al-jadfd) on Muslim 

The spectre of Shi'i and thereb I. . : 
Ea~t i!1cr~ased with the transfer ~f I a~~~~.l}~gemony over~he ~unni Arab Middle 
maJonty In Iraq folloWing the 2003 Pu . d ~m th~ SU~lll mInority to the Shi'i 
Iran as the regional power in the Gllf lll~e tates InVaSlOn and the rise of Shi'i 
~ucce.sses of the Lebanese HizbUl1a~ aJ~a, ~s well as the military and political 
. unl11S . to t?e Shi'is in Iraq 'seems to tgamst srael. The shift of power from the 
legar? In .vIew of the country's geo_str:~~ei~een .tl!e most traumatic event in this 
!slaml~ hIstory as the seat of the hi .' g PO~ItlOn, rooted in its central role in 
;nt~nnll1g1e i!l Isla~ist rhetoric, the ;~~~:fd~l ~ahpha~e. As pa~t and present often 
(~~~~~~g5u)nllls renllniscent of the fall of the ~~~ge.~n Irl~q mIght have seemed to 
. . The apprehension if not .' aSI ca Iphate under Bliyid rule 
111 the Muslim World to the ri~in outllght fear, of the loss of Sunni dominaf 
be the und I . g power and dynamism of SI .. ,. I I IOn 

er Yll1g theme iumost anti-SI .,. 1 . 111 S am appears to 
Talk of the "Sh ',. 111 po emlcs 

II crescent" ( I-I 'Z-I -,- . 
an~ Syria to Lebanon appeared a n~: ,a, aZ-s/u /) stretch!ng "from Iran throu h Ira 
?1all1stream Arab politiciaus 19 TI .0nlY

l 
an!ong SUUlll radicals, but also ~mo q 

III anti Sh .,. bl' . le I esu t ot these devel ng 
.' - II.pU Ications by radical SUnni '. opments was an Upsurge 

pall tlcularly Important role in this regard ?r~alllzatlOns. The internet played a 
ca s to spread their message and th . I ,sel vmg as the major vehicle of the rad' 
devToted solely to the refutatiou of t~~eS}~;e appeared quite a few internet websit;; 

he anti-Shi'i polemics that have evot a .. 
several categories' ved 111 recent decades may be d' 'd d' . . IVI e lutO 
. a .. Doctr~nal - revolving around ue . . 

h~~~ol r partl~ularly the status of the J~h(:~~I1S ;~fh t s auth~nty in early Islamic 
o .l~. mams 111 Shi'i doctrine; char ~s 0 .' w !C 1 t le SUI1111S cherish, versus that 
belIef 111 the intercession (shajil'a) ;f th f tstortlOn (tabrif) of the Qur'an; the Shi'i 

b. Legal - criticism of SI1I"I' t' e mams, aud the role of the Mahd-I . S . prac Ices as u I fl' , . 
111 un~I ey:s, e.g. taqiyya (dissimulatio) . n a~ u ll1uovations (hid'a, pI. hida') 

.,~. Hlstoncal- alleged Shi'i cons ira ~ OJ mut a \temporary marriage). 
ShlIsm as the manifestation of ancknt ~e~ ~nd hostIle ac~s against true IsJam e 
the Arabs; criticism of the writin s a ~I sI~n pagan belIefs and enmity tow'ar~ 
of the Islamic Republic of Iran. g nd pI actlces of Ayatollah Khomeini, founder 

SUnni Sh'" 
- 11 ecumenism (taqrfb) 

.In ~9dition to their politicization of II' 
to JuStify their animosity toward th ~ a~l, th~, radIcal Sunnis realize the need 
. e mo el11 Shl a at a time When they perceive 

of a radical M I' h' . us Jm t mker in modern Sr'." . 
the ~penmg article of the internet websiie I~ df:1.~ddie Easle~:z Studies 29 (1993), p. 601-623 S I 
Kailll/at ai-mawqi' _ http'//wwwd I e Ieated to the defence of the SUlma" .' 'S ~~ a so 

18 I I Z h- '. -sunna lonet· Ghura b WI . -, agalllst IU'Jsm-
.... air, Bayna ai-shf'a Iva-a 'Ii al ' y, a-Ja a dawr al-ma!J'tis p 5 6 

19 F /, -Slinna Lah . 1985 ' . - . 
COl '. or an a~alysis of the POlitical rise of the Shi" or e - http://www.albrhan.com. 

Ajf~:.;t~;v;~~~~Slal/~;'~~ shape the future, New YO;ks;~O~' ~e~y~~tasI~ The .Shia Revival: how 
p.16-2I. ,p. - ; M. Walker, "The revenge of the'Shia'" T.Z W;e~lt e Shutes rise", Foreign 

, ze I Son Quarterly 30 (2006), 

.""., 
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, . .,. l"ke to be under attack by the West and the 
the Muslim world, SUllins and Shlls a 1 .' ised by proponents of Islamic ecume-
Jews. They had to r~fut~.th~ ~rgumen~~~~hronistic and invalidated by the com
nism, that the Sun~l-Shll dlv~de wfs. ation. In addition, they had to counter 
mon challenges facl11g the entire Is amlc t uch as Khomeini or the Lebanese 
the appeal of S~i'i .Ieaders or. mov~e~~~:~~elves as fighting the war o~ Islan: as 
Hizbullah orgamzatIOn, who pIese~ f h Sh'" as traitors to the IslamiC natIOn. '. " I . tl t 'ue face 0 tel IS . 
a whole by s 10Wl11¥ Ie I. esents Sunni complementary views: 
Consequently, Sunl11 polemiC pr h SI "'s of hypocrisy in raising the 

. .. d ach accuses t e 11 I h d 
a. The more pol1tlcl_ze ~ppro f I founders of the modern Salafiyy~, a 

ecumenical idea. Rashid Ru;la, one ~ t 1\ t when these efforts failed he laid the 
initially been a supporter of ~cumel11s~ot~~es to their leaders. They opposed the 
blame on the Shi'is, and ascnbed base h fi ared for their financial status a?d 
ecumenical c~l1, he c~larged, b~~a~s:b~u?ra;prochement, they continued to dls-
personal prestige. While they ta \he first three caliphs2o. . 
Seminate attacks on the Sunna and. 'ced a sl'ml'lar complaint aCCUSing 

I ther WrIters VOl . SI .,. Some eighty years ater, 0 h t in order to impede antl- 111 
the Shi'is of takinp a~vantag~ of tl~e rappr~~ oe~~en ro aganda among the Sunnis. 
writings yet contl11ul11g to dlSSeml11aste th~ d p~t fhem to sleep" (takhdfr ahl 
Their s;le intention is to "drug the unt~~~e~ to Shi'ism How can anyone speak 
al-sunna wa-tanvfmuhum) and to conver d G d and his messenger ... those 

. .. . : 'tl those "who have betraye 0 ?" G d h s 
of recOnCiliatIOn WI 1 . T h Ie in the past and present. 0 a 
who had allied themselves With d~V~~S I P~~ft is to combat Shi'ism and its messa
ordered the believers to ~ght the 1~'D~f!~se of the Sunna" website 21 • 

ges - such is the conclUSion ?~ the. the Sunnis as the ultimate proof fo~' the 
Several writers stress Shl1 hatJed ~~in that the Shi'is describe the S~n~ls as 

fallacy of rapprochement. They comp d Christians, permitting the kIllmg of 
unbelievers who are worse. than Jews ,an d ai-Rahman al-Wadi'I, for one, speaks 
them and the seizure of their PhroP;~hh~~IS among ordinary Shi'is, rec~ll~~¥ an of the widespread hatred of tel rse enemy than the Wahhabls . He . d I' "we lave no wo . 
Iranian Arab, who sal to 11m Ch . tians the communists, the ZoroastrIans 
forgot, Wadi'Ilame~ted, t~e Jews, the h rI~here 'to God's scripture, whom he calls. and the pagans, while hatl11g those w 0 a 
WahhiibIs22. 

. '. e 1798-1939 Cambridge 1983, p. 230-231; M 20 A 
Hourani Arabic Tizouglzt 111 the Ltbeml A~ 'B I sl'l-t'a wa-ahl al-Sllllna. See also an ", 0 . d' I I Zahlr aylla a - . _ d

RashId Rilla, al-Manar ~1, p. 29 ,cite In ~b' 'I-Kh:ltl7t al-'arf<!a Ii-I-usus allalf qiima 'alayha III 

earlier tract against taqnb by M. D .. al-Kha!1 ,.a ""al~ahdy.net/vb/ showthread.php?t=5052. _ 
al-shf'a al-il1lallliyya al-itlllla',ashanyya -httP.//'~W\ A Husa n, Khiyaniit al-sM'a wa-atharllh~!, 

21 
I I ZahIr Bayna al-shf a wa-ahl a/-Slllllza , I: 32'75' . AYM Ghurayb Wa-ja'a dawr ai-malliS, . . . '. , . - . t vhed.ws/r?l= ,.. , ,_. 

haza'illl ai-Wilma al-tslal1uy~a - ww~. a\ 1- "!;dr al-salfbf Jf al-'iraq wa-alilaruhu ala al-mlllr~qa, 
131-137' A. al-RafT'I, Ab'ad al-taizaluJ am),. T' _ _ I-Wahda bavna al-s!llllla wa-I-shl a _, 

p., h d . A M H al- artusl, a. . - II I Ia 
n.p. 1425, p. 8 - http://:vww.tawe.ws':M·al_·Sha~aianI, Haqfqat al-taqarub bay~zo a I a -Slllll • 

http://altartosLcom/artlcles/Artc1055.html'lb· 'nah net/index.~spx? function= Item&ld=1l241&I~n~,. 
wa-l-shf'a, 18-20 May 2005 - http://www.a al S . Iso M. Mal Allah, Ayaltaqf al-Ilaqr<!al~? J:lnval. 
Kalimat al-mawqi' - http://www.d~sunnah.ne~. :e ~ 1422 which is dedicated in its entIrety to a. 
ma'afiadflat al-shaykh al-duktiir Yu.sllj al-Qa~o(!~lVlh' ?p. me~ical approach toward Shi'ism. , 

. . I I st Qaradawl lor IS ecu 
polemic against the EgyptIan s amI I W-d"- I-Jlhiid al-khllmaYllf jf arej al-(zoramayn, 22. http://www.khayma.com; A. R. a - a II, a . . 
2000, p. 235, . 
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b. Conservative WahhabI 'ulal71ii', on the other hand, focus on legal and doctri
nal disagreements in Opposing reconciliation. For Ilfsan Ilah! Z;ahfr, the Shi'a llas 
no positive essence of its own, but is based entirely on opposition to the Sunna, and 
even Shi'i scholars themselves from MuJ:!ammad al-KulInI, the early compiler of 
Shi'i /:tadfth (d. 328-29/940-41) to Khomeini affirm that the criterion for verifying 
the authenticity of a Shi'i badfth is its discrepancy with the Sunni 23• 

The late Saudi mufti Shaykh f\bd al-f\zIz b. Bazz rejected rapprochement in 
view of the diametrically opposed beliefs of the two sects. The major disagree
ment revolved around the issue of tawhfd, which he described as the basis of the 
Sunni belief system, whereas the Shi'is "worship" the Prophet's family and hold 
their Twelve Imams to be immune from sin (ma'-1illlu7n). The second unbridgeable 
point of contention is Sunni affection (ma(wbba) for the -1a/:taba, while the Shi'is 
insist on cursing (sabb) the first three caliphs and the -1a(laba. "Taqrw between 
the Sunnis and the Rafu;la is impossible", just as a rapprochement between Sunnis 
and Jews, Christians and pagans is inconceivable, he concluded. Moreover, due 
to these deep doctrinal differences, Ibn Bazz rejected the possibility of tactical 
co-operation with the Rflfirja against a reprehensible external enemy such as com
munism 24. In other words, radical Sunnis Concur that only if the Shi'is cease to be 
what they are and accept the SUnni creed, particularly in its Wahhiibf or Salafi 
mode, would reconciliation ,be possible. 

Attitudes towards the ~al}iiba 

A major point of contention between the Sunna and Shi'a, beyond the succes
sion of MUJ:!ammad, is the question whether .authority rests with the Imams, as the 
Shi'is believe, or with the community, represented by the first three caliphs and 
the ~a(laba, according to the Sunni creed. A straight line can be drawn from Ibn 
Taymiyya to present-day radicals Who denounce the Shi'is as kujjar, based on the 
argument that the ~a/:tflba were those who had preserved the Qur'an and (wdfth 
after the Prophet's death, and, therefore, vilification of them would cast serious 
doubt on both sacred sources. While all Sunnis regard this early period as the 
golden age of Islam, the issue has additional importance for Salafis, Whose entire 
ideology rests on the aspiration to restore Islam to the purity that had existed 
during that period. For Sa'fd !:Iawwii, Shi'i attacks on the Prophet's wife 'A'isha 
and the ~a/:tti.ba are in fact implicit criticism of the Prophet himself for failing to 
choose the right wife and associates. Shi'i vilification of the -1a(lflba as apostates 
(murtaddan), One writer explains, is not only a blow to them or to those Who love 
them and regard them as a manifestation of God's command, but is tantamount to 

23. r. r. ?:ahIr, Bayna al-sM'a lVa-ah/ al-sllllila. 

24. http://www.khayma.com/shflR/no%20meeting.htm; http://www.ibnbaz.org.sa/lasU'esault. asp?hlD= 

/394. See also the Jatwii of 'Abd al-Rallman al-Barrak stating that reconciliation with the Shi'a 
means the betrayal of the essence of Sunni belief - http://www.aafaq.org/repOlt/aa/1821.htm and 
rollVa al- 'alliima al-Alball! jf takjrr al-Kllumayn! al~fajir _ http://www.alquma.net/vb/printthread. php?t=21820&page= 1 &pp= 15. 
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the destruction of Islam, w~ich these noble people represented in the most vene

rable and magnificent way2,. 

Distortion of the Qur'an (talJrTj al-Qur'an) " 
. .,' . . 1 ahaba which aroused particular an~eI 

A major ~hll ac~u~atIO~ agal~~~et ~d ~ di'stortion of the Qur'an by eliminatmg 
among Sun11l polemicists, IS th~ d ~x licitly to 'An's succession. Most mo~ern 
those l?a.ssa~es or words that po.mt~ S~'i position regarding tabrif and contmue 
polemicists Ignore the ch.~.nges III ~ to this belief in secret. Sa'Id 1:Iawwa ack
to accuse present-day ~~I Isdof ad~~e~~~~s most notably Nur aI-DIn Taba~'s!, had 
nowledged that a few mo erate , d h'ls anger at Khomeini for faIlmg to 

d 1 1 'ms But he expresse . . . d 
abandone suc 1 c ~1.. . 'it of Shi'i scholars who persisted III tl~IS oc-
denounce as unbeheve~s .the mJo~ '( th charge' of distortion raised agamst the 
trine. Instead: ~homeIllI. state ht a I _e

b 
as well thereby undermining the very 

Jews and ChnstIans, applIed to t e ~a.w a , 

basis of,Islam 26. b d" the Shi'i retreat from the claim of ta/lrif as a 
'Abdallah al-G~uray. Ismlss~~ dissimulation). How can they claim that the 

disingenuous ma11lfestatJon of taql) ya ( h k'f they charge all those 
. f 1 Q .'- is the complete one, e as s, I . 

existing verSIOn 0 t le UI an f b . 'All? Others use the Shi'i claim to 
who had compil~d ~t ,,:ith. heresh ~r etraY~~fh inv~nt false claims on God, while 
demonstrate theIr slml~anty to.t e ~ws ~ Q ,- nd the hadfth27. 
they themselves are gUIlty of dlstortmg t e ur an a . 

[mama .,' ., . f h I -ba in Sunni eyes, is their excessive 
COll?-plementi~g Shll vlhfi~a~o.~ ~l:i~ {~:; beiief in the Imams (walaya) ~~ the 

veneratIOn of t?elr Ima~s an t el~ r A all Sunnis have rejected the 1~/1za 
decisive critenon .for beIllg a true ~. ~m~ l' s e can be drawn from Ibn Taymiyya 
(immunity from SI~) ..?f the Imam~, a ~:~afi~n defining the Shi'i veneration of the 
through the Wahhabls to the mo ern . ) d the visiting of graves (ziyarat 
Imams, particularly .shaja'a (in~ercess~o~he~~ (shirk) entailing the categoriza
al-qubL7r), as expreSSIOns of ou(tnght JJ}) Some write;'s while criticizing grave 
tion of the ~hi'is .as .aposta~es m~rta u~;ied by the disr~spectful conduct of the 
pilgrima.ge m l?nnclple, ale f.urt e~ apPthey eat drink, laugh or sleep. They also 
Shi'i belIevers 1ll the cemethenes

b
, were a substit~te for pilgrimage to Mecca28

• 
note that the cult of graves as ecome 

. . _, _ _ _- l' Ibn 'Abd al-Wahhab, Rislila.fT al-radd 'alli al=r4M~, 
25. Ibn Taymlyya, Majl/lu jal~wa, p. ~~ :l: Sh SllGhlidal Klw11la)'lIf mill a~!!lib rami allah 

p. 8, 10; I:Iawwa, al-Khullla)'lll, fa~1 5, . hd :~~~dd 'alli al-rajida (al-shf'a) fi illihiimihim al
_ http://www.fnoor.com/books.htm, N. aI-Fa '. ._ _ ur'lin al-karrm _ http://www.fnoor.com/ 
~a!lliba ri£jwan allah 'ala)'him w~-a!!1 al-sl:~Il~ bt:at~;~aq_ http://www.sahab.wsf6344fnews/2480. 
books.htm; Abu AI)mad, ~1-Fata1l'a al~l11l1 ~~I::' ;-~llIIbllillit al-silf'i)'ya _ http://www.islamlight.net! 
html; M. al-Musnad, a!-AJwlba al-s~IIlYY~ a a a . _ 
index.php? option=content&task =vlew&ld =3124&Itemld-34. 

26. S. I:Iawwa, AI-Khllma),llr, fa~l2. ._ 114119' A M TartUsT al-Shf'a al-ralVajuj: {{i'ijal 
27. A. M. Ghurayb, Wa-ja'a dawr al-majl/s, p'. - Ib' k'/bo~kI9iindex html' A. R. al-Wadi'I, al-
. 'dd 1423 P 8-11 - http://altartosl.com 00 ., - ,- '. 

sllll'k \Va-/'( a, n.p. ,. 69 171 S Iso Abu Ahmad, aI-FalliWl! ai-nUl a~l!G. 
JIhad al-khll/llaYllffi ar£j al-!wral11a),n, p. 1 - '. ee a.,. d k~llim al-shf'a a!-qadariyya, ed. 

28. Ibn Taymiyya, Millhlij al-sUlllla al-llabaIV1)'ya :' I Ilaq I -b !-R' dd 18-19' M. Miil 
Mul)ammad Rashshad Salim, Cairo 1962, p. 13ft'; Ibn Abd aI-Wah 1a ,a a , p.. , 

3QO 

"More harmful thall the Jews" 

As in other cases, linking the Shi'is with the Jews enhances their WIckedness 
in radical Sunni eyes. Consequently, several writers accuse the Shi'is of borrowing 
the idea of the Twelve Imams from the Jewish scriptures, as when they interpret 

, God's promise to Ismirn to make him into a father of twelve "leaders" as a refe
rence to the Twelve Imams, and when they claim that the Kinana tribe, the ances
tors of Quraysh, are direct descendents of Isma'n29

• 

While attacking Shi'i worship of the Imams, most radical Sunnis are careful 
to exonerate the Imams themselves, particularly 'AlI, from the faults of their fol
lowers. They contend that the Imams knew that their supporters were treacherous 
by nature and had, therefore, criticized them for their conduct or even dismissed 
many of them as fools 30. 

A related issue also repugnant in radical Sunni eyes is the Shi'i belief in the 
ultimate return of the Twelfth Imam as the MahdI who will establish a reign of 
justice on earth. A similar myth regarding the end of days appears in Sunni Islam, 
but in a different form and with different meanings. With the exception of a few 
messianic Sunni movements, the MahdI is less important for mainstream Sunnis 
than for Shi'is 31 • 

For the radicals the Mahdl issue is particularly pertinent for its wider doctri
nal implications concerning the stature of Mu~ammad and the status of Islam in 
general. Although the radicals, similarly to .traditional Shi'ism, see the present 
world as ruled by evil rulers and injustice, they focus their efforts on changing the 
political and religious situation in this world rather than waiting for the end of time 
as the pre-Khomeini Shi'is did. But, here too an evolution can be discerned in their 
writings. The literalist Ibn 'Abd al-Wahhab criticizes the Shi'i idea of the Mahdi 
because it speaks of the physical resurrection of the dead, thereby contradicting 
the Qur'an and (wdfth which deny such resurrection on earth. He also denounced 
the Shi'i claim that the MahdI would hang the first three caliphs on a tree32• 

Other radical Sunni scholars seek to show the logical fallacies of the Shi'i 
concept of the MahdI. 'Abdallah JamIli asserts, as do western scholars, that it evol
ved in order to extricate the Shi'a from an earlier doctrinal scandal (far/f(wt 'aqfda 
sabiqa laha) following the death of the childless Eleventh Imam. Others demons
trate the evolution of the belief in the MahdI as "an invented tradition" and myth 
by pointing out the numerous disagreements within the early Shi'a over practically 
every question related to his identity and return. 'Uthman al-Khamls, for instance, 
criticizes the Shi'j claim that the Twelfth Imam went into occultation out of fear 

Allah, al-Khumaynr wa-Iafljfl al-a'imma 'alli al-allbiyli'; Anonymous, A'il11l11at al-r4fi£ja F al
lawrlih - http://arabic.islamicweb.com/shiafimams-bible.htm;A.M.Tarillsl,al-SM'a al-rawlificj, 
p. 22-33; 'Abdallah b. 'Abd al-'AzIz, Mall qatala al-fIusa)'1l racjiyaAlllih 'al!lll1, p. 68 - http://www. 
fnoor.com/books.htm; idem, al-SM'a wa-l-{wsayniyylit - http:(fwww.fnoor.com/fn0858.htm; Ziyliral 
al-qubl7r wa-l-islinjlid bi-/-maqbLir - http://www.khayma.com/roqia/grave.htm;A.R.al-Wadi·I.al
Ilblid al-kllllmaynf.fT ar£j al-!wramaYIl, p. 152. 

29. Anonymous, A'immal al-riifi£ja. .fT al-tawrlih; Anonymous, Ni!-lillf al-imlima 'illda al-shf'a 
- http://arabic.islamicweb.com/shia/mahdi_jew.htm. 

30. Ibn Saba' al-yaluldf mu'assis .firqal al-rlifi£ja - http://arabic.islamicweb.com/Shi·a/ibn_saba_ : 
founder.htm; Shahlidat al-imlim 'AIr cjidda al-riiMa - http://arabic.islamicweb.com/Shi'a/ali_against. 
hIm; Shahlidal a'il1llllal al-shf'a £jidda a/-sM'a - http://arabic.islamicweb.com/shia/ali_against.htm. 

31. E. Sivan, "Sunni radicalism in the Middle ):last and the Iranian revolution", p. 11. 
32. Ibn 'Abd a/-Wahhab, Rislila.fT al-radd 'alli al-rlifi£ja, p. 20. 
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for his life as contradicting the appropriate con~~ct of th~ Prophet's :amlil.Y• l~e 
wonders why the Mahdi did not appear when Shu dyna.stles ruled, w. en ~ Ild~ 
was no longer in danger. He also asks somewhat sarcastically whethel the. ~~331 
would rea ear as a young man or as a very old one, more than 1000 .1.eal s 0 _ .. 

Takin a ~;ore creative approach, another writer ass~rts that t~le S.ll1 I Mahdl_ l~ 
actufll1y the Jewish anti-Christ (dajjiil) .. As proof he cites a ~adlth fIO.~~ al-Kuli

l
l1l 

describing the future Mahdi as speakmg Hebr~w and rulmg ~:cor :ng to tie 
sharf' a of David, or, in the writer's wor~s, accordl~g to ~ n~w 9.111 an for ged by ~he 
Shi'is or the Talmud. The writer also pomts to vanous slmIlantles between J~W1S~ 
and Shi'i messianic ideas, such as the resurr~ction of the dea.d, the gathenng 0 

all believers to Jerusalem or Medina respectIVely, and the :lauTI tI~at both .would 
kill a third of the world's population. Significantly, the (wdtths ,:ll1ch he c~tes .do 
not suppor;t the author's claims, and he appears to be engaged m some cleatlve 
exegesis of his own34 . .,. . . _ 

As an example of the harmful consequences of ~he .. S~ll bel.lef m the Ma~dl, 
some writers accuse the Shi'a of refusing to take part mJlhad agamst non-M~slims 
before his advent. This point is particularly important for modern Salaf:s ,,:~o 
view Islam as being under attack by the West and wh? .hav~ elev~~ed the. pnnclP. e 
of 'ihiid against the enemies of Islam to a central pOSitIOn m then t~~chl.~¥. As !I1 

otl;er cases, however, these writers ignore the .development of Shu wlltmgs ~~ 
jihad during the 19th century, and particularl7 m the ~or:e recent past when Shll 
writers, especially Khomeini, have endorsed It enthUSIastlcally35. 

Taqiyya 

Few things infuriate radical Sunnis mo:.~ than tI.le principl~ of taqi~'ya (dis
simulation) which for them symbolizes Shu deceptIOn, dupliCIty and ~;e(az~r~ 
AIi'ead Ibl~ Taymiyya described the Shi'is as. "the m.o~t fraudule.nt s;~t . a. w 
aZ-tawXif) from the earliest times due t~ theu. pra~tlSlng ?of taq~y)'a . S111l1l~rly, 
Ibl~ 'Abd al-Wahhab denounces the princIl?le of taqlyya as cove1lng ,~IP the ~l~th, 
abandoning duty and committing the forbIdden, ~~t of fear of pe~ple ,explaI~~~~ 
that lying (kidhb) is more evident among the ShilS than all c:thel sects. A~ I?I , . 
he cites the Shi'i justification of 'Ali's homage (bay'a) to Abu Bakr an~ Fat~m~l~ 
silence over the loss of her inheritance to the use of taqlyya: even t oug

J 
'f 1 

himself had repeatedly opposed that principle. Worse, t~e Slx~h Imam, a ar, 
praised taqivva as the "religion of his forefathers", thereby mc1udmg the Prophet, 
blemishing 'him as if he had hesitated to carry out God's commandment due to 
personal fem· 37. 

33. A. A. aI-Madan!. Badhl al-majhiidfiithbiit lIluslziibalziit al-riifi5la li-l-yahiid.- httP!/w~'::'~i;a~i 
ws/6344/news/2487.html; Uthman al-Kham!s, Mall/ullva al-mahdl al-l1lull!a~QI (mu!1Qcja/a p. 
www.alburhan.com/articles;F.NuT.al-Mahdf al-lIlllll!a~ar - http://www.fnoor.com/fn0997.htm. 

34. Anonymous, Ni~iim al-imiima. .. _ "10 ment 
35.1. A. Husayn, Khiyiilliit al-shl'a. For Shi'i concepts ofjlhad, see E. K~hlberg, The deve p 

of the Ima~l! ShT'T doctrine of jilziid", Zeitschrift del' DeutschelllvIorgelllalld~schell Gesells~za~:i16 
(1976), p. 64-86 (reprinted in idem, Belief alld Law ill Imiimf Shf'ism, Vanorum, Alders ot • 
chap. XV; reproduced in Slzi'islIl, ed. Colin Turr~er and Paul Luft, Routledge 2007).. 

36. Ibn Taymiyya, Millhiij al-sl/ll/la, vol. I, p. ::>9. . 
37. Ibn 'Abd al-Wahhab, Risiilafial-radd 'alii al-riificja, p. 13-15. 
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Taking a more nuanced position, Fay~al Nur conceded. that Sunni scholars 
accepted a limited resort to taqiyya as a regrettable necessity under extreme cir
cumstances, provided the believer does not go as far as apostasy (kufr). The Shi'is, 
on the other hand, have elevated it to the level of a cherished duty and value in 
their daily lives until the Day of Resurrection, the neglect of it being tantamount 
to the failure to pray38. 

The neo-Wahhabi scholar al-Wadi'i combines juridical and political arguments 
in denouncing the Shi'j taqiyya, which he describes as simple hypocrisy. He links 
it to leniency in interpreting the law and the preference for solutions which are 
easy for the believer and fit his desires regardless of their deviation from reli
gion. Yet, the most prominent examples which he mentions are political, such as 
Khomeini's declaration of intent to bring about a reform (i~li'i(l) whereas in fact he 
seeks to spread error (rj.aZi'il)39. 

Other modern Sunni writers add political undertones to their accusations. 
Writing in the early 1980s, Sa'id I:Iawwa takes a seemingly moderate position 
saying that the Shi'is resort to taqiyya "beyond what the sharf'a permits", impli
citly recognizing the legitimacy of a limited use of this practice. However, since 
the 1979 revolution the Shi'is use taqiyya hand in hand with the rifle. Thus, they 
wage sectarian wars everywhere, while concealing their real intentions to take 
over the Muslim world. They do so in order to trap innocent Muslims in their net 
of lies, in the same way as the Jews do. The most damning manifestation of such 
wrongful taqiyya in his view is .the [imaginary] "secret cooperation" between the 
Lebanese Amal and I:Iizbullah movements and Israel40. 

Shi'ism as Persian Zoroastrianism 

Most radical Sunnis associate Shi'i deviations and hatred of the Sunnis to the 
influence and inspiration of two other detested "external" enemies; the Jews and 
the Persians

41
. These anti-Iranian sentiments reflect the deep-seated Salafi asso

ciation of the glory of Islam with its Arab origins and with Arab domination in 
its earliest stage. The SalaDS blamed the non-Arabs, particularly the Turks, who 
had converted en masse to Islam, of introducing all the innovations (bida') that 
caused the subsequent decline of Islam, thereby paving the way for Arab nationa
lism

42
. Paradoxically, while the early SalaDS had raised these arguments mainly 

38. F. Nul', al-Taqiyya al-wajJz al-iikhar- http://www.fnoor.com/fn0928.htm. See also Ijaqlqat al
laqiyya 'illdo al-riijicjo - http://www.d-sunnah.net/forum/showpost.php ?p=21160l &postcount= l. 
As in other cases, both writers cite Khomeini's earlier statements in favour of taqiyya while ignoring 
his condemnation of the practice in his later book Veliiyat-e faqfh. 

39. A. R. aI-Wadi'!, al-!l!ziid al-klzul1laYllfff arc) al-!JaramaYIl, p. 144ff. 

40. S. !:Iawwa, al-Taqiyya wa+bllnduqiyya, in his aforementioned al-KllIIl71aYIlI. See also Khatar 
al-riifi4a 'alii hiidhilzi al-umma, 6 October 20(H - http://islammessage.com/vb/index.php?showtopic 
=2498; A. M. Ghurayb, Wa-jii'a dawr al-majt7s, p. 123. 

41. For an extensive analysis of the supposed Jewish-Shi'i link in SalaH literature, see I. H~sson, 
"Les Si'ites vus par les neo-wahhabites", p. 323-327. 

42. For the link between the Salafiyya and Arab nationalism, see A. Hourani, Arabic Thought ill the 
Liberal Age, p. 242ff; Y. Gershoni, "The Arabization of Islam: the Egyptian Salafiyya and the rise of 
Arabism in pre-revolutionary Egypt", Asian and African Srudies l3 (1979), p. 25-57; D. Commins, 
"Religious reformers and Arabists in Damascus 1885-1914", [ntematiollal Joumal of Middle East 

. Studies 18 (1986), p. 405-425. 
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against the Ottomans, modern-day Islamists, who reject Arab nationalism as a 
secular ideology, are nostalgic about the Ottoman Empire, which they regard as 
the last truly Muslim state, and sharply criticize the Persian Shi'is for fighting it. 
In other words, they turned their resentment of the sinful non-Arabs from Turks 
to Iranians. 

This anti-Persian rhetoric may reflect residues of earlier ethnic antipathies, 
going back as far as the 9th century slw'abiyya controversy, which have been 
boosted by the dire political situation of the Arabs in the modern world and by 
Arab discomfort at the emergence of Iran as a regional power43 • The discrepancy 
between this enhanced sense of Arab ethnic or national identity and the rejection 
of Arab nationalist ideology is solved by adding the anti-Shi'i element, thereby 
providing such views with religious justification and respectability. 

RashId Rid1i, whose SalaH writings served as the link between reformist Islam 
and Arab nationalism by associating true Islam with the Arabs and Arabism, bla
med the Shi'is for the loss of Arab leadership in the Muslim world as a whole. 
They were responsible for the removal of Arab rule from Iran, transferring it to 
the Turks, in addition to passing on to the latter their enmity towards the Arabs. 
Likewise, their supposed collaboration with the enemies of Islam, particularly the 
Tatars, led to the destruction of Arab culture, which had always been the glory of 
the entire Muslim nation 44. 

The association of Shi'ism with Persian ism prompted radical Sunnis to depict 
Shi'ism as crypto-Zoroastriansism and to use the terms Majas (Zoroastrians) and 
Rtifi4a interchangeably. In addition, the combination of concealed Zoroastrianism 
and Shi'i duplicity in using taqiyya drove many of them to identify Shi'ism with the 
heretic Zantidiqa, claiming that major Shi'i personalities in history were actually 
Zantidiqa in disguise45 • 

, The Rtifi(la, according to one writer, are Zoroastrians, and they never have 
been nor ever will be Muslims. Another writer cites the Paris-based Iranian scho
lar Amir-Mbezzi to show that important Zoroastrian traditions were transferred to 
Shi'ism and that Imam I:Iusayn's alleged marriage to Shahrbanu, the daughter of 
the last Sassanid king Yazdigird III, served as the symbolic link between the Shi'a 
and Iran, This Persian connection is the reason, he explains, why the Shi'is vene
rateI:Iusayn and not his elder brother I:Iasan, who had married an Arab woman, 
Hence, the mother of all Imams symbolized the tight link between Shi'ism and 
Zoroastrianism. He concluded by saying that the Zoroastrian Shi'a pose a greater 

43. For u discussion of this issue in the earlier Islamic period see M. A. Amir-Moezzi, "Shahrbanfi, 
dame du pays d'Iran et mere des Imams: entre l'Iran presislamique et Ie shT'isme imamite", Jerusalem 
SllIdies ill Arabic alld Islam 27 (2002), p. 497-549. For a different view, which argues for the modern 
origins of the Arab-Persian antipathy and rejects its older roots, see F, Halliday, "A contemporary 
confrontation: the conflict of Arabs and Persians", in his Natioll alld Religioll ill the Middle East, 
Boulder 2000, p. 109-128. 

44. Ri~a cited in A. JindI, Ta'rfkh al-~aJ:riifa al-isliimiyya, Cairo 1983, vol. 1, p. 141-142. 
45. A. M. TuqiisI, al-Shr'a al-raIViifi4; FatiiIVii Ibll Ibriihrm, 256/13, in Abii AI)mad, al-FatalVli 

ai-lllll'ii~ira F al-riifi<}a ; lvHil Allah, Aya/taqf al-Ilaqf{liill ; A. R. ai-Wadi'!, al-llJ:riid al-khllmaYllf jf 
ar{1 al-!zaramaYIl, p. 124ff; 1. A. l:Iusayn, Khiyiilliit al-shf'a, p. 33, 39; M. A. al-BarrI, "Bawwabal al
ta'rIkh al-islamI Iii 1)U1'J'aSa 'alayha", al-fudlulr al-yalllldiyya /i-I-shf'a - www.albainah.net. 
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~~~?e~ to ISlahn~ than the Jews, because the Jews hate the entire world, whereas the 
liS lOCUS t elr venom solely on the Sunnis46. 
Conseque~tly, the polemicists attribute the support of Persians for the 'Al'd 

ca~se and theIr hatred of 'Umar to their desire to avenge the caliph's ml'll'ta'y .1 
tones over Sas 'd I . d" ,I VIC-

, sa?1 . I an an 111SlSt that the Persians assassinated 'Umar followin 
~f~ ~der~lof theIr kI.ng. ~Ve!l wO~'~e, Persians revere the murderer, Ibn Lu'lu' t~ 
h~IS .ay .. ley_ ca~1 h.lm Bab.a S?uja' ai-DIn ("the Brave of Religion") and tun;ed 
Z s .gr av~ 111 ~ashan l?t.O a pIlgruns' shrine. This veneration is "the proof that this 
oIOast.n~n IS the spmtual father of the Shi'a" and that Zoroastrianism' tl . 

true rehglOn, whereas Shi'ism is merely its offsl;oot47 IS leIr 
Among the Shi'a, Ayatollah Khomeini of Iran . often called "tl d d" 

(ai-han)· . d . I' ' le oome 
. I ,IeceIve specIa polen.Hc attention because of the potential appeal of his 

pers~n ~n~ me.ssage. among ordmary Sunnis. In particular, they are an r at the 
~~~~l~~I~tlO~h~n th~l: eyes, b~tween his ecumenical pretensions and tl! ~istinct 

. 48 SIS 0 IS "Ynt111gs,. whIch they regard as proof of his hypocrisy or sinister 
aIms .. ~11Us.' vanous WrIters complain that despite its ecumenical guise Iran's 
~~~}~~~~on. IS based sol~ly ~n Shi'i principles declaring the Ja'farl school to be 

. . ~tJon. for all legIslatIOn, whIle the Sunnis are relegated to the status of a 
mI~onty J~st lIke the Z~roastrians and Jews. Even worse, Iran's blatant discrimL 
l1at~on aga.m~t the Sunms, who are not even allowed to build amos ue in Tehr 
;:fi~~f~~~~~~:9~S and Jews have their own places of worship, reveals ~s true host~~ 
I In particul~r, radical SUl~ni~ resent Khomeini's implicit belittling (illliG tis) of 

t le Prophet Im;nself. I:Iawwa, for one, maintains that Khomeini 's stateme~t' that 
Mul~ammad faIled to "establish divine justice" (lam yu(wqqiq al-ill~4f al-iltihh, 

46. A. D. ShIrkuh, Jillisiib al-riifitJa !i-I-majL7s al~fllrs: sharii'im Iii tal1/ailf li-l-' . . 
www.d-sunnah.net/forum/showthreadphp?t-28747Hbblmab-http.// 
43; http://www.buraydahcity.com/vb/sho~tllread h \'::0 a -: ref~rs ,to the. study cited in note 
showthread.php?t=1048&page=3&pp=20. .p p. -32867, http'//palestlI1lanforum.net/forum/ 

47. Shaqra, Shahiidar KhumaYl1f. See also M D al-Kl -b "11' - -', 
'arf<}a; /lIIiSiib al-riifitJa li-l-majt7s al~fllrs: bh;'iir' ;'iid/~'!'~'~ a~;;,~a q~t:~tt~mar",.al.-Khll!17! al
com/shm /ShILR_persians.htm; IbrahIm 'Abd al-R h _ _. p.//U1ablc.lslamlcweb. 
- http://www.islamlight.net//downloads/Islamli ht-~4 ma~ al-Tur~l, l;lmb alj/~rs wal-rfimjf LlIbl1iil1 
al-asilwak _ http://www.tawhed.ws/r?i=4085.

g
·
doc

.al-ljm b ai-lllbl1alll),ya wa-i-mashy fawq 

48. Hawwa, "Muqaddima" al-Khllmay -. A M 01 b . 
, "al KI' - ' . Ill, . . lUray, Wa"jii'a dawral-maiils p 138-14?"d ,- IUmaym wa-masadi hu r I t I -" " , . -, I em, 

IVWW khayma co If . If
ru

0878
1
ha - a aqql , al-KhumaYllf bayna al-tararnlf lI'a-I-i'lidiil - http·1I 

. . m noor n . tm; Mftl Allah M , 'f I KI _'. . ·11 
IVWW albainah n tl' d ?f' ' all q( a.- lIIma),m 111111 aM al-sll1ma - http'// 
a'iml1;a' . e III ex.aspx.; unctlOn=Item&id=5665&lang; idem, AI-KhumaYl1f lI'a-Ia df! a'l-

fn084211~~~~:am~~s.s'/~f~,ql t :~-Khllm~Yllf mill al-shf'a wa-l-tashaY)'lI' - http://www.fn;!rcom/ 
_ http./iww~ iSlaqhlO'O l/adba 'd'/umal ~'I1l; ~nollymous, al-Imiim al-KhllmaYl1ffa<}a!w AI/iih si;.,.ahu 

. . .org v oal arc live/ mdex php/t-6205 ht IF' 
vacillation between ecumenism and Shi" t'.·I' . m. or an analYSIS of Khomeini's 

Khuma-:~I's polit!c~,1 theory", ha-Mizra{l ~,:~!:~~::;;,s~~ ~~;8~: ~.a~~~~~n:eH~~~~:' S] hi'i a~pect in 
. Kramel, Khomeml s messengers: the disputed '1 .' f " . . . See also M. 

( d ) R r '. PI gil mage 0 Islam, 111 E. Slvan and M F "od 
e s., e Ig~OI~~ R~d~calism alld Po!itics illihe Middle East, Albany 1990, . 174-197. . 11_ man 
49. l:Iawwa, Inttqas al-sahwa al-Islamiyya" al-KI I -. A R W- p.,- _ 

jf art! al-haramaYIl P 245··M A Azad I p.' 'tma)Ill, '. . al- adll, al-lI!lad al-khl/maynf 
- http://w~w.albain·ah:net/i~de~a~pX?fu·at.- ~/CW a .-Khlll1!aynryya: !laqfqal al-lilalVra al-lriilliyya 
I A _. . . . ne lon- ategorY&ld=28' al-Munazzamu I . 
~;ba::~~j~~'.h~~tqd al-Jiirisl al-dajfn 'alii abllii' Ismii'f/ ~ http://sonna~iah~az. j:~~~~.~~~~ 
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I . t t unt to denial of despite explicit Qur'anic testimony to t Ie contrary, IS an amo 
Islam and its history. r d t 

Others charge Khomeini with "exaggeration" (ghul~nvw), a term app Ie 0 

denote among other things extreme Shi'i sects, in elevatIng the Imams a?ove t~e 
Pro het Muhammad. As proof they cite his sta~ements t~lat "t~e rule of Islamic 
lawR has never been fully accomplished ever SInce the InCeptIO.n ?f I~lan:' that 
none of the prophets, including Mul)ammad, succeeded in e~tab!lsh~ng JustIce .fdn 
earth, and that only the Mahdi wO~lld .res~~r~ ~nd uphold JustIce In. the. wo: . 
Furthermore, they accuse Khomeim of cntlclz~ng Mui).ammad by 1118. assertIOn 
that had the Prophet announced the role of the zlnama, as God had decleed, then 
all the controversies, disputes and battles that later took place in Islam would have 

been averted 50. . .. M hd- th e 
Khomeini's sermon on 28th June 1980, which highlIghted the a 1 as .e on 

who would establish justice on earth, a ~nissio~ w.hich even the P;·ophet did .no~ 
complete in his lifetime, thereby impliCitly belIttlIng the Prophet s accomplIsh 
ment and elevating the MahdI's birthday above that of the ~rophet, aroused a v:a.ve 
of protests among Sunni '/llama' as a serious heresy. To cite ~n~ example, a ~omt 
fatwa issued by leading Moroccan '!llama' denounced Khomel~ll as an unbeheve~ 
·(kajir), charging him wi.th placing t~e5f'1ahdi as an equal (shank) of God and the 
reby violating the prinCiple of taw?ud . .... k 

A favourite assertion, which appears in several verslclHs .. IS th~ CitatIOn, ~~, en 
out of.context, from Khomeini's early work Kas/!f al-asrar, In v:lll~h ~e says. 'j.~ 
do not worship a god who builds an elevated edIfice for WorShiP, ~us~lce and rei I 

. .. f b . Y; -d 'Uthman a Mu'awlya and ot ler gion and then ruInS It lllmsel y puttIng a aZI, a , I "Kl .. 
si;'nilarly arrogant people in positions of command over the pe~p, e. 1?me1l11 
p1lobably intended to refute the contention that the rule of the Shl a s enemies had 
been predetermined by God and to claim that it was rather the outcome o~ huma~ 
moral failure. His detractors, however, ac~used him of "refusal t~ ,,!orsl:lp ~?d 
unless God complies with his wishes, or, In other words, .of deceit In pletT ~g 
to be a Muslim, while in fact he was nothing but an unbe~lever. Co?current y, ~S 
m stical proclivities provide an easy target for s~m~ radical Su~ms t~ prove hiS 
PI~xim'ity to the ghlilat and his violation of the pnnc~ple .of taw~ld, while ~t oth~r 
times he was taunted for his belief in astrology, which IS totally oppose to t e 
idea of tawhfd52

• •• • f 
As in ~ther cases, radical Sunni writers emphaSize ~h~ polItIc.al aspect ~ 

Khomeini's writings. Hawwa for instance, accuses Khome1l11 of wagmg a ?OnCel
ted Shi'i effort to take· over the entire Muslim world, pointing to Ira~'.s vlgor?us 

ropaganda campaigns in Turkey, Lebanon, Syria and Pakistan. Wntmg dUring 
fIle Iran-Iraq war, I;Iawwa expressed his fear that should Iraq be defeated, the 

50 Mal AlHih, a!-KhumaYIlI- www.islahlOO.org/vboard/archive/index.php/t-62.0:.html; Sha.q:~; 
ShaiLiidat Khwnayn! - www.islahlOO.org/vboard/archive/index.php/t-6205.html cltmg Khomem 

Kashf a!-asriir, p. 55. 4036/ /2423 
51. Anonymous, Limiidhii kaffara a!-'lIlamii' a!-Kllllmaynf - www.sahab.ws/news . 

htm!. .. h d h ?t-]55& p=40· Hiidhii 52. Kaliil1l al-Klwmayn[ - http://www.d-sunnah.org/forum/pllntt rea .p p. - P 695 I I. 
imiimllklllH a!-KlllImaynl yii riijit}a - http://www.alsaha.com/sahat/FO!:um2~HTML/ O~2 .. : 1~7a: 
al-'Adii' al-friillf al-fiiris! /i-I-isliim: (Lill'iir hiidi' ma'a a!-shl'a - http://Is]amlCweb.com/alabIC/s , 
http://www.is)ahIOO.org/vboard/archive/index.php/t-6205.htm!. 
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entire Arabian Peninsula might be threatened by Shi'i domination, subsequently 
leading to Shi'i control from Sind in Pakistan to Syria. In addition, Hawwa cas
tigated Khomeini for reinstituting the $afavid practice of sending chiidren at the 
head of the troops, thereby creating a distorted and frightening image of Islam 53• 

Shaqra, for his part, describes Khomeinism as "one of the political Persian
Ba~inI movements disguised in a religious garb in order to achieve its despicable 
goals of dealing a blow to Arabism and destroying Islam". As a proof ofKhomeini's 
hatred of Islam, he emphasized the fact that Khomeini used to give sermons 
on Nowriiz, a Persian holiday that had nothing to do with Islam. Equally bad, 
Khomeini often revealed himself as an Iranian nationalist, as when he boasted that 
there has never been any match for the Iranian nation, 111ajlis and judges under the 
Islamic republic from earliest times to the present, thereby depicting present-day 
Iranians as superior to the community of Medina, which did not always obey the 
Prophet. Another example was his declaration in 1982, during the war with Iraq, 
that the enthusiasm for battle and the spirit of martyrdom in Iran are incomparable 
to anything else in Islamic history, including the time of the Prophet and 'A1I54. 

Others attribute various aspects of Iran's political conduct to its Shi'i nature 
rather then to state interests. Iran's enmity to the United States is an example of 
Shi'i duplicity designed to mislead the ignorant among the Muslims who are truly 
hostile to the United States, while Iran is ~n fact an agent of American designs. 
Furthermore, had Iran truly opposed the United States for being a country of infi
dels, it should have opposed all Western countries, while in fact it is their ally:55• 

Shi'i treachery against Islam 

The worst political offenses of the Shi'a, which most radical Sunni writers 
link with the practice of taqiyya, are their supposed acts of treachery against the 
Musli?! commu~ity throughout history. Such charges, reminiscent of modern-day. 
conspiracy theones, go back at least to Ibn Taymiyya, who pointed to the Shi'is as 
the major reason behind Genghis Khan's invasion of the lands ofIslam, and behind 
Hulagu's descent on Iraq. In addition, he says, they had helped the Crusaders to 
hold on to their territorial gains in the coastal plains of the Levant56 . 

These themes have become more prevalent in modern times when the Muslim 
world has been looking for explanations for the successive defeats suffered at the 
hands of western powers. A typical phenomenon in such times of distress is the 
search for scapegoats and elaboration of conspiracy theories, which simplify a 
~omplex and often perplexing reality by attributing every development to the 
mtentional machination of individuals or groups. They define dangers and intro
duce a welcome rational order into unpleasant and erratic events. They alleviate 
groups or individuals from the pressure of reality, and in the Muslim case largely 

53. I:Iawwa, "RiiI.I al-say!ara 'ala al-'alam aI-islam! wa-mu~awalat tashayyu'ihi", al-Khl/lllal'lI!. 
54. Shaqra, Shahiidat al-khumaYIl[; see also aI-A. R. al-Wiidi'I, al-lI(liid al-kllllmaYIII.ir art} al

(la/"QlI1aYIl, p. 245, who complains that Nowriiz, "the holiday of fire worshippers", is an official 
holiday erUoyed by most Iranians as a long vacation, while the Muslim holiday 'Jd a/~firr lasts for one day only. 

55. A. R. aI-Wadi'!, al-l/&iid al-khuma),llffi ar¢ al-baramaYIl, p. 231-233. 
56. Ibn Taymiyya, Majmii'az a!~fatiiwii, ed. 'Amir al-Jazziir and Anwar al-Bazz, Riyii~ 1997, vol. 28, p,283-289. 
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absolve the Muslims themselves from responsibility for their mist.akes an~ failu
res. The alleged conspirators also have common. attribut~s, espec1all~ tl~eIr u~u
sually strong sense of solidarity, which is often aImed agamst all o~hel glOUpS .. 

'Thus while the Jews play the leading role of e~ternal consp1ra~ors . aga~nst 
I I . d' 'd al Sll1"1'S or the entire Shi'i commumty are the leadmg mternal s am, In 1V1 u . I h . I e-
cui rits, who are often portrayed as equal to If not worse t ~an t e exteI.na .~n 
mi~s Needless to say most of these charges are completely false and ~-histOlIcal, 
whil~ others are high'ly exaggerated. The charge of ~hi'i perfi~~ in I~Istory was ~ 
major weapon against calls for Sunn~-Shi'i ecumen~sm, e~plOltll1g tIe supposer_ 
Shi'i collaboration with foreign enemIes, collaboratIOn whIch ha~ always u.n?e 
mined the Muslim world from within. The charge~ t.hat Ib~ TaymIyya ha~~ a~ed 
were reiterated successively by subsequent polemIcIsts, WIth new ones aero 
accommodate more recent historical developments. . '. 

According to Sunni polemicists, the Shi'is·we.r~ dlre~tly res'ponsIbl~ fOl seve!al 
of the worst Muslim defeats in history by conspmng.,~I~h .thelr eneI:IIes. T~e j~ll 
of Baghdad was due more to the treachery of the SI11I VIZIer Ibn a!-Alq~ml, w 1.~ 
had defected to the Mongols in 1258 and opened the gat~s of~he ~Ity before t~l~~I. 
armies than to the weakness of the Sunni caliphate. LIkeWIse, It ~as t I.e 11 
NasIr ~1-DIn TusI who persuaded the Tatars to. di~solve the Abb.as~d cahph~te. 
DU;'ing the capture of Baghdad, the polemicists 111SISt, over one n11lhon Mushms 
were massacred, all due to Shi'i perfidy 58. ., _ . _ . 

In addition the BatinI Shi'i sects - FatimIds, I:Iash1shIyyun, Dl uz~ an~ 
N .- - tl ~arted M~slim efforts against the Crusaders. They assassmate 
se~l~l~usliI~ commanders and even tried ~o kill.$ala~ a~-l?I~, the l:evered va~~ 

. I . f'th Crusaders An ominous mamfestation of Fatlmld betrayal or a~l1 qUlS leI 0 e. d Ch" t lOf 
mosity towards true Islam was their appointment of Jews an nstIans 0 sen 
positions in preference to Muslims59• • . 

The Safavids, according to these tales, massacred over one mlll~on true 
'Muslims 'when they forcibly imposed Shi'ism upon Iran. T~ey waged wms on the 
. Ottoman Empire, the true Muslim state, and collaborated WIth t~le Portuguese ~nd 
Ha sburgs against the Turks. Thus, they stabbed the Ottomans m the b.ack d~nng 
thePsiege of Vienna in 1683, thereby facilitating the greatest of Mushm d~feats~ 
Similarly, the Shi'i-$afavid alliance in Mount Lebanon led to the death of thou 
sands of Sunnis"60. ., 1 d h . 

The charges of Shi'i collaboration with the enemIes of ~slam reac 1~,. n.ew . eI
ghts in r~sponse to the transfer of power ~rom the Sunms to the ShllS 111 lIaq, 
particula'r!y as it was facilitated by the Umted State~,.- the other ~reat ene~y of 
radical Islamists. Thus one writer raved that the ShllS swarmed 111to the sheets 

57. For an analysis of conspiracy theories as a theme of social psychol.ogy, see C. F. Grauman and 
S. Moscovici (eds.), Changing Conceptions o!Collsp!racy, Lond~~, BeI:~lI~ 1~~7. _ . _" '-d 

58 AI-R -tl'- "al-Bab al-thiilith: dawf al-riiji<ja qadlman fI al-ta amU! ala bIiad al mushmm ,Ab a . 
. a I, " "1 . II I S 9 10 (February 1991) I-I I -I f' "AI-rafida yantazirun dawrahum ba'd ~addiim , ly. aJa at a - !lima - , 

a a.1
a 

I( , . •• •. _ 'b' I • '-kl 3 October 2003 _ http:// Jarii'im lva-ghadr al-shf'a al-itllllii'ashariyya bI-I-I1l11S11l11l11 a I a -Ia II I, 

www.d-sunnah.net/images/hassan-nasralla.jpg. . _". I R-W. 
59. S. Hawwa, AI-KlllIl1laYIll, fa~1 2 ("fI al-mawiiqif al-shiidhdha h-I-KhumaYlll ), a - a I, 

"Muwiiliit~hum Ii-a'du' Allah", Ab'iid al-ta!liilltJ .. " '-d I t I -11' 
6l) AI-R"fi'- "Dawruhum fI al-harb 'alii al-dawla al-'uthmiilllyya al-sumyya , Ab a a.- a.lo /I , ) . a 1,. d I 1-' 

A. M. Ghurayb, Wo-jii'a dawr ol-majiis, p. 80-82; Jarii'illl wa-gha r a -s II a. 
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, 
of Baghdad like "mad dogs" (kili1b mas'ara) to welcome the invading Americans 
troops, "kidnapping, pillaging and plundering everything"6J. 

Another writer analysed the situation in Iraq as revealing a common aspiration 
among the historical enemies ofIslam - the Jews, Christians and Shi'is _ to hasten 
the coming of the the anti-Christ (al-masf!z al-dajjal). He charged the Shi'is~ with 
creating a false image of themselves as the oppressed in addition to spreading 
lies of their being the majority in Iraq. They do not care who rules Iraq, be' he a 
Jew or a Christian, so long as they have administrative control in order to spread 
their Ra/i¢fmessage and eliminate the Sunnis, not only in Iraq but throughout the 
region. It is wrong to speak of the spectre of the "Shi'i crescent", he explains, since 
the crescent is an Islamic symbol, whereas the correct term should be the "Shi'i 
cross" that threatens the region, in view of the Raficff-Crusader alliance and Shi'i 
assistance to the western enemies of Islam. The increasing violence in Iraq, there
fore, is entirely the fault of the Shi'is and is fully justified, since the Sunnis defend 
Islam from the tripartite R4ficff-Jewish-Crusader conspiracy62. 

ZarqawI and the Shi'a 

Anti-Shi'i rhetoric reached its peak in dehumanizing the Shi'a in two procla
mations issued by the then leader of the al-Qa'ida terrorist organization in Iraq 
Abu Mu~'ab al-ZarqawI (killed 8th June 2006). In the first, published in April 
2004, ZarqawI presented his world-view on the Americans, the Jews and finally 
the Shi'is, whom he described as "serpents of evil", a "thorn in the throat for 
the people of Islam and a dagger in their back", who side with the "enemies, the 
Christians and Jews, in their war against Muslims", as well as the "fault that brings 
the building down and the bridge on which the enemies of the nation cross". 

Quoting heavily from the great authorities of the past, Ibn I:£anbal and Ibn 
Taymiyya, in order to give scholarly respectability to his tirade, ZarqawI combi
ned theological and political arguments against the Shi'is. He stated at the begin
ning that the "Shi'ite creed and Islam only meet as Jews and Christians meet under 
the name of the People of the Book", as the Shi'is had "distorted the Qur'an, insul
ted the Prophet'S companions, stabbed the mothers of the faithful, repudiated the 
people of Islam and spilled their blood, committed great sins and engaged in all 
kinds of superstitions, falsehoods, and myths". 

Zarqawllisted the series of alleged acts of Shi'i betrayal of the Muslims enu
merated by his predecessors, adding some of his own. In particular, he accused 
the Shi'is - the BiitinIs - of being the spearhead, which the United States us~s to 
dismember the Muslim world into mini-states under western domination. 

In the same breath, ZarqawI warned that the Shi'is were "getting ready to inhe
rit the land [of Iraq] and take control of the country so as to establish their Rafifif 
state from Iran to Iraq, Syria of the Ba~inI ('AlawI) group, Lebanon's {iizballar63 , 

61. I. A. !:Iusayn, Khiyiilliit al-shf'a. 

62. AI-Riifi'I, "Min mu~talal!iit al-mar~ala al-ruhina", Ab'tid al-ra[Jiilz(f, chap. VI. 
63. Namely, the party of the pre-Islamic pagan Arab deity al-Lal, rather than its original name 

ljizbullalz ("the party of God"). 
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and the ~ardboard Gulf kirigdoms, whose lands are filled with Rtifu;lT. mines and 
Shi'ite hotbeds"64. ". 

In his second statement, published in au~i? for~ on the 111ternet l~ Sep.tembel 
2005, Zarqawl described the war in Iraq as J0111t R~ji~a-Crusader WaI aga111~t t~: 
Sunnis which resulted in crimes and massacres.Po111t111g to the battle oflT.f1 Af~~: 
he accused the Shi'i-Ied government of Iraq, "the descendants of I.bn :;. - qa~I 
headed by IbrahIm al-Ja'farl "the Zoroastrian and servant of th~ C! oss , of W~gI~.g 
a "war to annihilate the Sunnis" under the "pretexts of restonn~ the law aI~. e ~ 
minating the terrorists". During the battle, he char~ed, ~he Bad! Corps affi. late 
with the Supreme Council for the Islamic RevolutIon III Iraq (SCIRI) t~1 ture~ 
and killed Sunni men who escaped the shelling, and violated the ho_no~r of ~unnJ 
women in addition to stealing their jewelry an.~ ornaments. ~arq~wI castIgate 
Sunni 'ulamti' for their passivity toward the Shlls and for then belIef that v~rbal 
condemnations would suffice to hold the Shi'i orislaught. He urged the S~l11~~S t? 
wake up and join his jihad to defend their "religion a~d hono~r".: otherWIse d slOl
row and regret" would be their lot. Based on this realIty, Zarqawl a.~nounce t rat 
al-Qa'ida had decided to "declare total war" a?ainst the R[tfiflf-ShiiS throughou~ 
Ira, "wherever they may be", this being a fitt111g I:eward,. ?e~ause.th~y h~d .star 
ted qthe aggression 65. ZarqawI;s proclamations, ",:hl~h legItImIzed :~dlscnm111ate 
and wholesale killings of the Shi'a, did not remalll III tl:e reahr: of 1l1fiamm.ato? 
rhetoric, but were put into effect in a series of deadly actIons which resulted 111 tIe 
deaths of thousands. .. f' 

Significantly, his extremism in word and dee~ encountered opposition !?m 
various Sunni 'ulamti', even radicals, the most Important am on!? then: bel~g 
iar awl's mentor Shaykh Abu MuJ:rammad al-Maqdisl. In a treat~s~ wntten. I.n 
"su q ort and advice" to ZarqawI, Maqdisimade the case that the klll111g o~ OIdl
nar~P Shi'is is not permitted in Islam, as only their leaders are to be conSidered 
infidels 66

• _ Ab-
The Syrian Islamist Shaykh Abd a~-Mun'in: !VIu~!afa I:I~h~~a, known. as u 

Basir al-TartusI, went even further in hiS oppOSItIOn .t? Z~rqawl s.c?ncluslOns. He 
justified the targeting of certain Shi'i groups by Sun11lJ.lhad fightel ~ 111 s~if-~ef~~~e 
a ainst Shi'i aggression, but rejected an all-out sectan~n war aga111st ate la 
i; Iraq. He agreed that "the Shi'i-~afavid-Crusader allIance was the one. th~t star
ted the war and that they continue to destroy, sabotage and attack the 1l1vlOla?le 
holy places:'. He insisted that the Sunnis had the right to "respond t? a1ressl~n 
with aggression and to fight the Crusader invaders, as well as all tl:eu a le~ w 0 
have joined them in their plot and war against Iraq, in its destructIOn,. and 111.the 
killing of its people". Those who resp~n~ to oppression and to. aggl:esslOn a~a111st 
the Muslim states and holy places wlth111 them are not oppressOlS and ale not 

k · ItS April 64. For'the Arabic text see http://www.metransparent.com/texts/zarawl_n:essage.l m, 
2004. Fo\' the English translation see http://WWW.fas.org/Irp/world!para/zar~aWI04~?04.htm\ h 

6S. "Leader of al-Qaeda in Iraq Abu Mu~'ab al-Zarqawi declares total war on S~;IIS, states t at ~ e 
Sunni women of Tel Afar had their wombs filled with the sperm of.the Crusaders - www.Memf1tv. 

. CI'p No 8S3 14 September 200S - http://memritv.org/Transcnpt.asp?Pl=8S3. 
mg, I . , k h W t" TI World Today 66. B. Haykel, "Islamic debates over the war in Iraq and attac ·s o? t e ~s, Ie . . ' 

Chatham House, October 200S (Electronic edition); see also a detaIled r~vlew of;0~ :~~~-~';;3~~ 
al-Jazeera TV, 7 June, 200S - http://www.aljazeera.net/NR/exeres/68E9BOF9-S -
9FSDDB7D23C2.htm). 
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unjust. Moreover, this is the greatest jihad for the sake of Alliih. Yet he rejected 
a sectarian war "in which people are killed because of their name, identity or 
sect regardless of their opinions or actions", insisting that "not all the Shi'ites in 
Iraq - neither elite nor masses - are infidels". Moreover, "not all the Shi'is fight 
alongside the invaders and collude in their plot, and [not all of them] participate in 
the murder of Sunni Muslims and in aggression against their honour and the holy 
places". Consequently, he concluded, "we cannot generalize by fighting [them] 
and killing [them] all indiscriminately. Furthermore, despite the black history of 
the Shi'is, which is full of treason and conspiracy against the nation and its people 
on many occasions, [we] do not know of any highly regarded 'ulamii' of Islam 
who have issued afatwii permitting the killing of any Shi'i merely because he is 
Sh i'i" 67. 

By contrast, the Saudi Abd al-RaJ:!miin al-Barrak issued on l7th December 
2006 a fatwti that declared the Rtijirja in their entirety (al-Riifu:Ja fi.illmlatihim) 
to be infidels (kujJtir). Barrak was also a signatory to a jointfatwa of thirty-eight 
senior Saudi '!llama' issued a day earlier, which urged Sunnis to help their brethren 
in Iraq and called for the use of force against the Shi'a 68. 

The divergences in these statements point to an interesting gap between pole
mical rhetoric and its practical consequences. The logical conclusions of the long 
lists of charges against the Shi'a culminating in their depiction as the "enemies 
of God" should have theoretically entailed the condoning of their murder, as the 
Wahhabis did in the late 18th century. Yet, both MaqdisI and TaqlisI shied away 
from reaching that radical conclusion. It is possible that they were guided by poli
tical considerations, such as the extent of bloodshed that it would have entailed, 
which would have harmed the Sunnis themselves, or the need to focus Sunni mili
tary efforts against the external enemy in Iraq, the Americans, rather than the 
internal Shi'i enemy. It is also possible that this vehement rhetoric, similarly to 
various aspects of the sharf'a, was always formulated more as an intellectual exer
cise than as a blueprint for implementation. Conceivably, lay activists, lacking the 
sophistication of the 'ulamti' or the psychological or moral restraint that led them 
to make this distinction, may have tended to read and interpret such verbal attacks 
literally, and, even worse, act upon them. Another reason for this disagreement 
may be due to differences between Wahhabls (and those who tend toward their 
more literal approach) and other radical Sunnis who combine radical interpreta
tion oflslam with modernist (not necessarily moderate) approaches to religion and 
who therefore may hesitate to apply the law literally. 

Conclusions 

The survey presented above, though incomplete, makes it possible to draw 
Several conclusions on the nature of anti-Shi'i literature. There is a high measure 
of continuity in anti-Shi'i polemic, both because some of the issues go back to the 
basics of Islam and the earliest disputes, and also because of the practice of most 

67. AI-Ansar message forum, September 17, 200S- http://www.irhaab.com/ansarnet/showthread. 
php?t=4318 cited in www.MEMRLorg, Special Dispatch Series - No. 1000, 7 October 200S. 

68. Mii ukhidha bi-I-qlllvwa Iii Yllslaraddll illii bi-I-quwwa -akll{ar bayiillli-'lIlamii' al-wahhiibiyya 
)'ad't7 itii shaml I;zarb <Jidda al-shf'ajf al-'iriiq - http://www.alhawra.com/newllews200S/S773.htm. 
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writers to rely on earlier authorities in order to give greater weight to their a,rgu
ments. Yet, there seems to be a clear preference for the anti-Shi'i fatiiwq .of Ibn 
Taymiyya as the main intellectual source of. anti-Shi'i polemic over the wntmgs. of 
Ibn 'Abd al-Wahhab. Aside from Ibn TaymIyya's greate.r .scholm:lJ,' stature, WhICh 
is evident also in the anti-Shi'i fatiiwii, his uncompromIsmg pohtIcal stance may 
serve as another reason. Ibn 'Abd al-Wahhab cooperated with the lay (but devout) 
ruler of his time Muhammad b. Sa'ud. Conversely, Ibn Taymiyya's strong wo~'ds 
against rulers WilO do not obey the laws of Islam .and his f~mous fatwii, ":'.~Ich 
declared the Mongols un-Islamic rulers for their faIlure to abIde by the shan a.' a 
{atwa that serves as the basis of radical SalaH ideology, have probably made lum 
'the preferred source for ~nti-Shi'i polemicists as w~ll. .,. ." , , . _, 

There are no major drf'ferences between the antI-Shll wlltmgs of ulama m:d 
lay writers as both groups resort to the sam~ major themes. Alth?l!gh there IS 
a somewhat greater tendency among lay wnters to stress the polItIcal aspects 
of Shi'ism, WahhiibI or neo-WahhabI clerics tend to elabor~t~ more on ~he le¥al 
points. The exception is the escalation in tone and deed exhIbIted by Abu Mu~ ab 
al-Zarqawl. . l' . 

Religious disputes often revolve around past events, because most Ie Igl?ns 
seek to follow sets of rules or ideals set up by past prophets or founder~, drawmg 
inspiration from the formative events of their past. This is even. more ~o f01: mod~rn 
fundamentalists, who hold a grim view of the present and pamt an IdealIzed PIC
ture of a past golden age, in whose light they seek to shape the prese~t and, future. 
Therefore, events of the past, particularly those of the first generatIOn of Islam, 
occupy a central position in the Sunni-Shi'i dispute. They seem to confirm Bernard 
Lewis's'statement that "history is important for Muslims", as it ."ex~ites, i~spires 
and animates civic life". But, since both sides manipulate the hls~oncal ~vlden:e 
to their advantage, Fred Halliday's observation that what matters IS n.o~ h~s~ory 111 

its true meaning, but rather "the production and maintenance of a legltllll1Zmg set 
of historical myths" seems more valid in this case69• In other words, ~he heat~d 
disputes over the past are crucial to the present-day stru.ggle to determme who. IS 
a true Muslim and, equally important, who should dommate the modern MuslIm 
world. Therefore, what matters is not what "actually happened", but whose narra-
tive or record can be made to prevail. ... 

Consequently, writers of both groups are fond of a-hl~,~oncal. conspIracy theo
ries in describing events of the past and present. The SI11IS attn?ute the d~ath of 
all Imams after I:Iusayn to Sunni poisonings. The radical SunI1ls, for thell' part, 
attribute major defeats of Sunni states, for ex~mple th~ fall ?f Baghdad ~~~d .the 
caliphate in 1258 or the failure of the Ottoman sIege of VIenna m 1~83, to Shll tlea
chery, rather than face the possibility of short~o~ings among theIr own gro~p. 

As a result, each side presents itself as the mJured party, merely r~spondl?g to 
vicious and baseless attacks in a never-ending intellectual duel. There IS some Irony 
in the fact tliat tracts devoted to polemics and vilification accuse the other party 
of being driven by hatred and animosity. As in all rel.igious polemics, welg~ty, 
selective quotations are the favourite weapons. OccasIOnally, however, outnght 

69. B. Lewis, New York Review of Books (5 December 1991); R. Satloff, Among the Righteous, N~w 
York 2006, p. 2; F. Halliday, "Orientalism and its critics", British Journal of Middle Eastem StudIes 
20 (1993), p. 153. 
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falsifications are also used. Tl~us radical Sunni websites produce documents called 
"The secret plan of the Shi'i Ayat in Iran: the secret Rafi¢a document for the next 
50 years", or "The protocols of the Ayat of Qum regarding the Holy I:Iaramayn", 
whose names and content show a clear similarity to the notorious anti-Semitic 
tract "Protocols of the Elders of Zion", delineating Shi'a plans to export their revo
lution throughout the Sunni world 70. 

Concur~'ently, an~ paradoxically in view of the impol·tance of historical dispu
tes, the radical Sunms advocate a clear a-historical and essentialist view of Islam, 
which ~gnores an~ h.isto:ical developments within the Shi'a. More importantly, 
t~e~ fall to ?r~w dlstmctlOns between the past and the present, applying anachro
I1lstIc d~scnptIon~,.and arguments .when discussin~ .the Shi'a 71. For instance, they 
e~lp~aslze the Shll arguments agal11st the authentICIty of the Qur'an, even though 
thIS Issue has been all but abandoned by modern Shi'is. Likewise, they accuse the 
Shi'is of refusing to wage jihad against the infidels, ignoring the development of 
Shi'i teaching on this issue during the 19th and 20th centuries 72. 

, Nor do radical Sunni wr~ters recognize any evolution in the writings of indi
vld.u.al perso~s over a long lIfe span. Thus they tend to quote Khomeini's earlier 
wn~mgs, .whlch carry a much h~avier Shi'i imprint, than his later work Veliiyat-e 
faqlh, which h.as. a m~re ~cumeI1!cal outlook. They adopt this line of argument not 
only because It IS effectIve, but also because it is rooted in the a-historical self
perception of each group. 

Likewise, the radical Sunnis do not distinguish between the various Shi'i sects, 
and lump together the Twelver Shi'is with the ghulat or with various radical sects 
such as the Qarma~Is or Isma'IlIs. Moreover, they often portray the Twelvers as the 
channel through which the more heretical ideas of the ghuliit or the Batiniyya ente
red mainstream Islam. Thus, they gloss over the fact that the Twelvers 'opposed the 
ghuliit doctrines, and that the two factions were bitter rivals under the Safavids. It 
appears that il?norance is not the only reason for this approach, which conveniently 
ser~es the ra~lcal Sunni effort to vilify their opponents. The only group which the 
radical S.u~I1!S exclude from this sweeping generalization is the Zaydiyya, partly 
because It IS closest to the Sunna, but mostly in order to demonstrate the wicked
ness of the Twelvers, who had rejected the Zaydiyya for its moderation. 

The polemical arguments often appear as mirror images of each other, when 
spokesmen of each party accuse their rivals of adhering to certain principles which 
they them.selves hold. Like all radical movements everywhere in the world, each 
party, radIcal Sunnis and Shi'is, see only themselves as holding the single key to 
the truth. Thus both Sunni and Shi'i writers cite the Prophet's statement that "this 
11l7ll7la will divide into seventy-three sects, all of which except one will go to hell, 
and they (the saved sect, al-firqa al-Iliijiya) are those who believe what I and my 

70. A. R. BallishI, al-Khll!{a al-sirriyya li-tiytit al-shf'a ff Irtin - http://www.d-sunnah.net;A.al_ 
GhaffarI, Brlltllkllitit tiytit QlIm bmvla al-(laramayn al-muqaddasayn _ www.fawaed.net. There is 
n? denying that Iran sought to export its revolution in the 1980s, but the document's authenticity is 
hIghly questionable. 

71. For an analysis of this phenomenon in Islamic historiography, see J. Lassner, The Middle East 
Remembered: Forged Idellfities, Competing Narratives, COlliested Spaces, Ann Arbor 2000, p. 28. 

72. For these developments, see E. Kohlbel'g, "The development of the ImamI Shn doctrine of 
jihtid". 
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companions believe", claiming that they are the "saved group", while their rivals 
are condemned to the fire of hell. On a more practical level, by declaring their 
opponents as unbelievers and apostates, each group permits the killing of them 
((wla( al;-dam) - more in theory in the Shi'i case - while denouncing the other for 
doing the same thing. Ironically, or sadly, both groups slander the other as being 
worse than the Jews, while complaining about the other for making precisely the 
san1e charge. 

As in the case of anti-Semitism or of any prejudicial attitude toward a detested 
"other", radical Sunni writers use stereotypes and generalize from one individual 
or a small group to the entire community. Thus if the people of Kufa betrayed 
I:Iusayn, the Prophet's grandson, in 680 then all the Shi'is from then on are traitors 
by nature. Likewise, in modern times the Shi'is as a whole were "responsible" for 
the loss of East Pakistan to India in 1971, since Pakistan's military ruler at the 
time, General Yal~ya Khan, was allegedly a descendant of the Kizilbash Sufi order. 
As with anti-Semitism, every weakness or "sin" attributed to an historical Shi'i 
figure was ascribed to his being a Shi'i rather than to any other reason. 

The radical Sunni writers, who come from the majority faction, are incensed at 
what they perceive to be undue Shi'j arrogance in claiming to be the elite (kha~~a) of 
the Muslim community while condescendingly regarding the Sunnis as the "mob" 
('amma), or, even worse, declaring the ritual impurity (Ilajasa) of the Sunnis 73• 

This attitude is similar to the anger of Muslims at the Jews for claiming to be the 
"chosen people" despite their wretched condition in history, and is viewed in both 
cases as undue insolence of the inferiors vis-a.-vis their superiors. 

Sunni fundamentalists came out against the religious establishments in their 
countries for their ossified world-view and contribution to the decline of Islam, 
for fundamentalism in itself is a consequence and expression of the fragmenta
tion of authority in religion. Yet, the modern Salafls take care to base their argu
ments on the great authorities of the past, particularly Ibn Taymiyya and Ibn 'Abd 
al-Wahhab, in order to give greater credence and authority to their claims. As an 
increasing number of Sunni 'ulama' have joined the ranks of the radicals in recent 
years, the reliance on past authorities seems to have grown. _ 

Salafl condemnation of Shi'ism as Persian-Zoroastrianism in essence contains 
elements of racism with the claim that Persians had never been and could never 
be true Muslims. In addition to demonstrating the power of ethnic identities, even 
among the most vocal advocates of trans-national Islam, these claims reflect Arab 
apprehensions over the growing power of Iran in the region. 

Finally, while radical Sunnis have denounced the Shi'is in the past as apostates, 
this harsh sentence had little practical impact except for the early Wahhabl period. 
In the more recent past, the politicization of religion as well as the fragmentation 
of authority, which enables every person to issue his ownfatawa and even to carry 
them out, inter-Islamic polemics have turned into concerted dehumanization and, 
even worse, into violent deeds. 

73. For the term 'iimma and its significance in Shi'ism, see E. Kohlberg, "'Amma", Encyclopaedia 
Irallica, vol. I, p. 966-967. 
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SELON L'ESOTERISME CHUTE DE RAJAB BORSI 

Pierre LORY 

Ecole Pratique des Hautes Etudes- Sorbo/we, Paris 

. L~ verset 19:23 d~ Coran fait ~~re a. Marie sur Ie point d'accoucher: « Que ne 
sUls-Je morte, completement oubIree! ». De nombreux commentateurs interpre
tent cett,e exclamatIOn comme exprimant simplement une douleur de parturiente 
ou I~ detre.sse d'une fut~re mere a. I'abandon. D'autres s'interrogent sur ce crr 
de desespOl~ de la part? une femme sainte et dfiment prevenue par l'ange de la 
n~ture d~ mIra~le et de I honneur qu'elle apportait. IIs supposent que Marie aurait 
plessentl com~Ien les calomn~es surgiraient a. propos de cet accouchement. Bien 
pl.us, elle auraI~ rer;:u .Ia preSCIence des consequences qli'il entrainerait pour son 
~IOpr~ peuple, a saVOlr que cette naissance deviendrait l'occasion de la maledic
~on ~ u.n grand nO~1br~ de cro~ants qui la calomnieraient et rejetteraient son fils 

!es JUl~~ - et de! ~gaI~ment ~ un en~ore plus grand nombre qui Ie diviniseraient 
- a savo~I les chretle~s . La raIson meme de la mission de Jesus pose a. vrai dire 
un probl~me. ,So~ objet apPaI~ent --:: refon~er Ia Loi precedente, rer;:ue de MOIse _ 
sembI~ ~Ien tenu . Elle. fut tres breve, et ll1terrompue sans raison apparente. Elle 
c~ndulSIt non pas au tr~omp~e de la verite monotheiste, mais a la perdition d 'un 
gi and nombre, de q:lOl ~u~clter ~ffectivement les Iarmes de Marie. Comme Ie 
remarque ~akhr al-dm ~a~I" la mI~s.i0n de Jesus est marquee par I'equivoque. Le 
~Is de !Volane semble avoll~ ete sa~ye m :xtremis de la crucifixion par une interven
tl~n mll acu.leuse, alors n:eI:ne qu 11 avalt praduit des miracles spectaculaires issus 
d un pouv~Ir surnatureI eVIdent, et que I'on voit mal ce qu'iI pouvait crail1dre de 
ses ennemIS. L'~pp~r~~ce de crucifixion (Q 4: 157-158), trampant completemel1t 
ses contemporams JUlfs comme chretiel1s, jette un doute sur la validite de tout 

1. Ainsi Fakhr aI-dIn al-Riizl, Ma/iitfh al-ghayb Beyrouth 1990 XXI p 174 "t '11 . d tt' . .., ". , qUi CI e en I ustratlon 
e ce e sltu~tJ?n une e~c1amatlOn de 'All ibn Abl Talib au moment d'engager la bataille du Cl1'lme'l . 

« Que ne SUlS-Je mort vmgt ailS avant de connaltre ce J'our r »Qurtubl AI- Ta- nll" I' I k - 1 Q' :_u. 
t lJ B . I d 6' . - '. ,,, I-a.l am a - Ill" an, 
'. I', eYlOut 1 s: ., p .. ~, aJoute en J~nste que dans ce cas precis - la crainte d'etre une occasion de 
p~c Ie mo~te! - ~I est hClte de souhaHer sa propre morl. Des mystiques comme Ibn 'Atii' 
Jafar al-.Sadlq cites pa~ ~ulaml, ljaqii'iq al-ta/sfr, t. 1, Beyrouth, p. 424, donnent des i~t;r~~e~a~~~~: 
d
1 

e cet_ Oldre. Plus exphcItement encore, Qushayrl, La!ii'if al-ishiiriit I. 2 Le Caire p 424 ex I' 
a cramte chez Ma -' dOAt d"'" ",. , pique 
fI .-" 1 b - Ile ere eSlgnee comme I epouse de Dieu, et Jesus comme leur fils. ROzbehan 

m IS a ~ ayall,~.~, Luckn~,,: 1898, p. 8, decrit Marie partagee entre les mysteres de la Misericord~ 
et de la Rigueur dlvmes, et deslrant dans sa perplexite etre aneantie (jiilliya). Toutefois comme Ie fa-t 
rem~rquer R. Arnaldez (JeSlIS fils de Marie, prophl!le de l'Islam Paris 1980 p J 15) 'I d' - - d

l 
Mane selon c '. ',. ,e esalfOi e 

, es commentalres, pourralt egalement etre dO Ii !'idee de l'offense £ -t ' D' 
2 Cf Q 3'50 'J' d' I - al e a leu. 

. . " ou esus ec are: « Et Je confirme ce qu'il y a dans la Tllol-a "I' . v' dr' . . , reve ee avant mOl et 
;~n~ ren re IClte u,ne partie ~e ce qUI VOIlS etait interdit ». La nature des prohibitions auxquelles fait 

a uSlOn cette dermere propOSitIOn est I'objet d'interpretations assez floues dans Ie ta/srr. 
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temoignage des sens - duque1 depend pourtant I'assentiment a I'enseignement des 
prophetes 3. 

La question de l'equivocite de la manifestation des hommes de Dieu se pose 
aussi dans Ie cadre de la pensee chiite. Depuis ses origines, celle-ci a medite les 
raisons theologiques de l'echec historique de la mission de 'AlI et de ses succes
Setll'S a l'imamat. 'AlI et les Imams venaient apporter la completude de la verite. 
I1s Maient accompagnes par la science et Ie pouvoir de Dieu, qui ne pouvaient leur 
faire defaut. Que leur autorite n'ait ete acceptee que par une minorite, et que la 
maj01~ite les ayant rejetes soit vouee a la malediction, a trouve un type d'explication 
sui gimeris: c'etait une consequence inevitable de la manifestation d'une verite 
trop haute, pour etre comprise par Ie grand nombre, suggere la pensee chiite reprise 
et adaptee au cours des siecles. Nous voudrions consacrer cette modeste etude a 
l'apport de Rajab BorsI, tMosophe duodecimain du XIVe siecle, a la meditation de 
ce paradoxe: plus une verite est vraie (elevee), moins elle rencontre de foi aupres 
des hommes. Nous Ie verrons: BorsI ne s'associe pas a la tristesse de Marie telle 
que la percevaient les exegetes sunnites cites plus haut. L'apparition des Imams 
recouvre pour lui au contraire une dimension triomphale. Son argumentation n'est 
pas etrangere au soup90n d'« exageration » (ghuUiw)4 a son endroit. 

Quelques mots sur BorsI et sur son reuvre. Sa biographie nous est mal connue; 
ce qui est surprenant, vu I'ampleur documentaire de la litterature prosopographi
que chiite. Les notices qui lui sont consacrees sont finalement assez maigres, se 
resumant a quelques dates et des titres d'ouvrage5• Ra<;lI aI-dIn Mul;ammad ibn 
Rajab al-I:Iafi~ al-BorsI al-I:IiIlI eta it vraisemblablement originaire de Bors, bour
gade actuellement disparue situee a mi-chemin entre Coufa et Hilla6• II a dO nal-

3. al-RazI, Mafiitfb al-glzayb, t. 7, p. 62-63, ou RazI ne fait d'ailleurs qu'effieurer la question, se 
contentant de juger Ie cas de cette illusoire execution tout ii fait exceptionnel. II se rallie a l'idee que 
I'on pOllrrait qualifier, selon I'expression cartesienne, d'un « Dieu non trompeur ", ii savoir: ce que 
nOlls percevons par nos sens est bel et bien Ie reel, Dieu garantit qu'il s'agit de donnees vraies. 

4. On se souvient que ce terme meme est derive d'un passage coranique visant specifiquement les 
chretiens: « 6 Gens du Livre! N'exagerez pas (Iii taglzlii) dans votre religion! Ne dites sur Dieu que 
la verite! Le Christ Jesus fils de Marie est seulement un envoye de Dieu, son verbe qu'Illanga vers 
Marie, un esprit venant de Lui" (Q 4:171). 

5. On pellt trouver des syntheses sur ce que nous savons sur BorsI dans K. M. al-ShaybI, Al-$ila bayn 
al-ta~awwuf wa-al-tashayyu', t. 2, Beyrouth 1982, p. 224-256; ainsi que dans les articles « BorsI » 
de la Dii'irat ai-ma'iirif-e bozorg-e esiiimf, t. 11, Teheran 1381/2003, p. 713-715 et de la Dii'irat al
ma'iirif-e tasilayyo', t. 3, Teheran 1375/1997, p. 179 (Sayyed MehdI Ba'eri). Ces notices se fondent 
pour l'essentiel sur les donnees fournies par 'Abd Allah EffendI al-JIranI, Riyii(i al-'ulamii', Qumm 
1401 HL; et par Kaf'amI, al-Mi~bail, t. 4, Teheran 1321/1903, p. 176, 183,216; aI-Burr al-'AmilI, Amal 
al-iimii, t. 2, Teheran 1320/1902, p. 44, 1l7-1l8. Parmi les modernes, on peut consulter: KhwansarI, 
Raw(iiit al-janllat, Teheran 1307/1889, p. 284; Ma'~um 'AlI Shah, Tarii'iq al-baqa'iq, t. 2, Teheran 
1344/1926, p. 1l4; Mul,sin al-AmIn al-BusaynI, A'yiin al-silf'a, t. 31, Najaf 1949, p. 193 sqq.; M. A. 
Mudarris TabrIzI KhayabiinI, Rayt)aniit al-adab, t. I, Teheran 1366/1947, p. 300-304; A. B. aI-AmInI, 
al-Ghadfl; t. 7, Teheran 1372/1952, p. 33-68; Agha Bozorgh TehranI, Dharf'a (notes dispcrsees selon 
les titres). 

6. D'autres localites pOl·tant Ie nom de Bors existaient,l'une dans Ie GIlan, l'autre dans Ie Khurasan. 
II est toutefois assez peu probable qU'elles aient ete Ie lieu d'origine de BorsT. Nulle trace de culture 
persane dans son oeuvre (qui comporte par contre des elements en arabe dialectal). Le Riya(i al
'uiama' affirme que BorsI aurait grandi et fait ses etudes ii Billa, important centre religicux et culturel 
chiite de l'epoque, puis aurait sous la pression de gens hostiles it son egard emigre dans Ie Khurasan, 
ou Ie chiisme jouissait de sOjltiens stirs. 
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tre ver~ 743/1~42, et mourut en 813/1411. Son reuvre comporte principalement Ie 
Mashrzq anwaJ: al-y~lfnj! h.aqti'iq a~rtir Amfr al-mu'minfn, de loin son ouvrage Ie 
~lus ?onnu:t dIffuse. MentlOnnons egalement AI-Dun' al-thamfnj! khamsi mi'ati 
ayatm n~Z;llat j! ~a~lti-n~ Amfr al-mu'minfn bi-ittifiiq akthar al-ml!fassirfn min 
c:h! a.l-~lIl . ,vne dlZ.ame .d a!ltres textes sont attribues a BorsI. Ils sont a ce jour 
medlt,s ,m~ls leurs tItres mdlquent qu'il s'agit d'e]oges de la famille du prophete et 
de specu]atlO~s sur les lettres demontrant sa preeminence sur les autres humains. 

,De s~~ vl:ant, ~orsI a, r~ncontre, de nombreuses oppositions. Le Riyti(l 
al~ ulama ~ffill:ne qu 11 dut s exller de I:Illla tant les accusations d'heresie Ie mena-
9a1ent. Q~OIqU'11 en ait ete, Bors! se plaint amerement de cette hostilite dans son 
mtro~uctlOn aux.Mashtiriq. Cette opposition a dO venir de personnalites sunnites' 
~OfS1 donne d'aI~l~urs ceI:~aines indications. Mais il est probable qU'elle eman~ 
egale?'lent de ml~eux chutes. Les notices bibliographiques d'ouvrages chiites 
mentlOn,nant Borsl marquent en tout cas une nette d'hesitation. Elles s'inquietent 
~e la presenc~ dans les t~xtes de ~orsI de s~eculatio?-s incontr61ees sur la symbo
hque ~es .lett! es, et de themes taxes de ghuluw 10. Mals elles ajoutent generalement 
que c etal~ d,ans une bonne intention: Ia defense de la cause des Imams. II s'est 
do~c dessme ~~ ac~ord pour disculper BorsI, pour Ie maintenir dans Ie giron du 
~hllS~~ d.uod~~/mam dO.nt i1 ~tait. un ardent defenseur, sans trop insister sur ses 
exageIatlOn~ . En quO! conslstaIent ces theses, ou ces affirmations discutables? 

N?us.les env!sagerons en distinguant ce qui pour Bars! lui-meme releve de l'exa
geratlOn condamnable. 

~. Ce texte. a ete connu des sa paJ·ution, et connut au fil des generations une diffusion notable. II fut 
?,eme.tradUlt en, ~:rsan en 1091/1680 a la demande du sefevide Shah Sulayman. A I'epoque moderne 
II :~t hth~graf~I~.a Bombay des 1303/1886, et imprime Ii plusieurs reprises en Irak et au Liban. NOll; 
u.tJhso~s ICI I edItIon d~, Beyrouth de 1384/1964. I..:o~vrage a ete partiellement traduit en fran.;:ais 
Uusqu a 1~ page 50 de I ed. de Beyrouth) par H. Corbm (Les Orients des Lumieres, Lagrasse 1996). 
Pour des etUdes, sur s,on COI?te?U,.volf H. Corbin, Itineraire d'lln ellseigllement, Teheran 1993, p. 104-
107, 1.11-118 (resume de .senunalres donnes a I'EPHE de 1968 a 1970) ; et Todd Lawson B., "The 
DawllI.ng Places o~ the LIghts of Certainty in the Divine Secrets Connected with the Commander of 
~~~.FalthfUI by RaJab Borsi", dans The Legacy of Mediaeval Persian Sufism, Londres 1992, p. 261-

8. Edite et annote par 'AlI 'Ashur ii Beyrouth en 2003. 

9 .. Il semble toutefoi~ q~~ Ie texte mis en introduction de l'edition Jibanaise des Mashiiriq, p. 2-13, 
conesponde aux Lawallll anlVar al-tamjfd (voir K. M. al-Shaybi, AI-SUa bayn al-tasalVwujwa-al-
tashayyu', p. 234). . . 

10. Voir notamment .al-.'AmilI, Amai al-iimil, t. 2, p. 44: « Son livre [= les Mashiiriq] contient des 
outrance~, souvent assm:lll~bles a de I~xa~.'~ration (~J~lt.WlV) » ; KhwansarI, Raw¢iit al-Janllat, p. 284, 
atta~ue vIOler.nment Jes Idees de Bom qu II Juge heretlques, extremistes, mettant en danaer la saine 
c~a~Ja. Mut).sl~ al-AmIn, A 'yiin al-shf'a, t. 31, p. 196, declare quant a lui que BorsI a u~ caractere 
d~~la~t, des I~e:s dangere~sem~nt confuses, ~nsoutenab~es. K. M. al-ShaybI,Al-'.S'ila bayu ai-taea1l'1Vllj 

~Ia a~ tasha}yu, p. 240-2:;>5, VOlt dans les Idees de BOTSI une contamination soufie (notamment d'Ibn 
~,rabl, et surtout de !:IallaJ) etrangere ill'esprit du chiisme, et un maiIlon d'une chaine abolltissant. a 
I epoque moderne au shaykhlsme, au babisme et au bahai·sme. . 

11. ~i~si Ma'~um 'AlI Shah, Tara'iq al-haqii'iq, t. 2, p. 112-114, qui vOit en BorsI un grand ,nystique 
et asslmIie ses outran.ces aux sh~railiit des soufis; Mut)sin al-AmIn, A 'yiin al-silf'a, t. 31, p. 196, 
nuance sa cond~n:'natIOn, en suggerant que I'oeuvre de BorsI est partie de bases saines (c'est-a-dire 
sans dou~e, I~ ?estr de defendre le~ Imams) ; ou enc?~'e aI-AmInI, al-Ghadfr, t. 7, p. 33, qui estime 
que Bors! dOlt etre lu comme un poete, et que ses posItIOns n'atteignent pas Ie degre de I'inacceptable 
(huwa dUlla martabat ai-ghllliilV). 
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Dans Ie Durr al-thamfn, BorsI commence tout naturellem~nt pa~' comme~t~ 
Ia Fatiha. Dans Ies deux derniers versets, il estime qu~ l.a « VOle ~ro}t~ » (az-.~!!·~r 
al-mus'taqfm) designe la famille de MU\:lammad. II precise ql~e I exegese exote!I-. 
que ordinaire identifie « ceux qui ont encouru la colere ,(~e Dl~eu), » ~al,-I1W§?h4~1~! 
'alay-him) aUl\ juifs, et« les egares » (al-4allfl~) ~ux chre!lens . Lexegese esoten: 
que, elle, les identifie a ceux qui se sont ,0?P9~es ala famille de Mul)ammad. Borsl 
cite ensuite une parole de Mul)ammad a Ah. 

Tu es celui a propos de qui la sedition a lieu (al-mZlf~atall fi~hi). Tu as en !~sus 
un exemple: les juifs rant deteste au point de cal am me:' ~a mere, et.les ch~etlens 
1'0nt aime au point de l'appeler Seigneur. Des hommes t almeront qUI entreIOnt au 
Paradis griice a leur amour pour toi, et des hommes te detesteront et entreront en 
Enfer du fait de cette haine a ton egard; et nulle faute ne t'incombe en cela 13. 

BorsI conclut: 
Ceux qui detestent 'AlI ant ete compares aux juifs, ceux qui ant expri~e. un amour 
excessif 11 son egard (man afrarajf (wbbi-hi) ant ete compares aux chretlens,' Ceux 
qui se detoument de l'amour (de 'AlI) sont « ceux qui ant encouru la colere (de 
Dieu) », ce sont les "metamorphoses" (11l11s0kh? de cette.com~una~tel" ~t« c~u~ 
qui s'egarent » sont les exageratenrs - que Dleu maudlsse I exagerateUI obstme 

comme Ie negateur envieux ! 
On remarquera la dissymetrie du h.adJt~ cite: .l~s gens qui ha'isse~t 'An, sont 

destines a l'Enfer, mais au fond il n'est nen dlt exphcltement de ceux qUI exagerent 

dans leur amour pour lui et les Imams 15. • • " "". • " 
Ce passage nous amene a preciser l'onentaUon generale d~ I ~XaSeIatlOn 

chiite dans l'ceuvre de Rajab Bors!. Bien sur, son ceuv:e est en ~alt onente~ essen
tiellement a convaincre « ceux qui ont encouru la colere de pleu >:' les negateu~s 
de la mission des Imams, a savoir principalement les sunI1ltes. C est aux. sunl11-
tes que sont adressees les centaines de pages des speculation,s et e~hort.a~!O~s du 
Mashariq anwar al-yaqfn. II nous semble toutefois fecond d exammer ICI I autre 
frontiere de son ceuvre, les « egares » qui depassent les bornes de, l'amo~r pour les 
Imams. BorsI a denonce les exagerateurs (les ghuliit) au nom d un C~l1S~~ dllo
decimain fervent. En ce sens, i1 fournit un bon exemple du courant. esotenste et 
spiritualiste au sein du ch!is~e tardif. ~?n d~ proceder. aussi metho.d~quement que 
possible, rappelons les pnnclpales positions l1namologlques de BOIS!. 

12. HadIth exegetique attribue aux Imams 'AIT, MUQammad al-Ba~ir et 'All al=R:i<;la, mentiom~e d"n~ 
les commentaires de 'Ayyashl, Tusl, Tabarsl dans leur commentaue de la Fatl/w. II appaIalt aussl 
com me sa/!fl! dans les grands commentaires sunnites, comme celui de Tabar!. 

13. AI-Dun' al-thamfn, p. 29-30. . . 
14 Le terme a un sens precis dans les doctrines chiites anciennes (voir M. A. Amn-Moezzl, La 

reli;ion discrete. Cro)'ances et pratiques spirilllelles dalls I'islam sizi'ite, Paris 2006, p: 222-2?3). 
Borsl fait ici reference aux versets coraniques II 65, V 60 et VII 166. II affirme que dans I au-dela, Ie 
sort de ces negateurs des Imams sera bien pire que celui des juifs et des chretiens. . . 

15. Notons la conformite de 'All au type prophetique de Jesus: au moment de sa nalssance, II se met 
it parler et manifester sa connaissance des L.ivres s.acres anciens, M~shiiriq, p;?O (c:.? X~X ~ 30-34). 
II ne faut toutefois pas inverser la perspective qUI est celle du chnsme esotellque. c est ~!J qUI. e~t 
« celui qui fit parler Jesus au berceau, 1111l1l{iq 'lsiifi al-maizdi ~abiyyall » (Khll!ba {a[anpyya, cltee 
par Borsl dans les Mqsiziiriq, p. 205). 
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BorsI se situe d'emblee dans la tendance chiite duod~cimaine ancienne, de 
tendance esoteriste, pour qui les Imams sont des entites preexistantes au monde l6. 
II cite un grand nombre de traditions se rapport ant a Muhammad et aux Imams 
comme premieres manifestations de Dieu « hors » de Lui-meme. II medite et 
reprend jusqu'au vertige les modalites de cette apparition premiere de l'etre, et de 
la procession des premieres emanations. La « Realite Mu\:lammadienne » est la 
toute premiere manifestation du Dieu inconcevable, que Bors! evoque en des ter
mes varies, issus tantot du chiisme primitif, tantot de l'esoterisme des Lettres (<< Ie 
Point »), de la tradition philosophique (<< I'Intellect ») ou ishraqf (<< la Lumiere »), 
et tantat de la doctrine akbarienne dont il s'inspire beaucoup. A la difference d'Ibn 
'ArabI toutefois, et confonnement a une tradition chiite ancienne, Bors! souligne 
que cette lumiere est double, elle est a la [ois Mu\:lammad et 'AIL Les deux sont 
absolument inseparables des les origines. A I'appui, de nombreux hadiths comme 
celui-ci: « J'etais, moi et 'All, une (seule) Lumiere devant Ie Misericordieux, qua
torze millenaires avant qu'il n'ait cree son Trone» 17. Ou encore: « Moi et 'All 
sommes les pere et mere de cette communaute »18. Cette dualite n'est bien sur pas 
a entendre dans Ie sens actif / passif, mais dans la dialectique apparent / cache. 

Ces theories de Bors! sont etayees par d'importantes speculations sur la 
science des lettres, comparable a bien des egards a celles qu'Ibn 'ArabI a placees 
au debut de ses Futublit al-makkiyya. Parmi elles, les considerations sur les lettres 
Alif - l'Essence divine - et Ba' sont les plus pregnantes. Bors! s'etend aussi sur 
la signification du point, premier compose de la ligne du Alif, et origine du Ba' 
et de to utes les autres lettres 19. La portee de toutes ces speculations est integree 
au propos central de BorsL Le role des Imams n'est pas seulement pour lui celui 
de transmetteurs d'un message: ils sont eux-memes Ie Livre annonce. Dans une 
tradition qu'i! attribue a Ibn 'Abbas, il rapporte: 

Lorsque Ie verset « Toute chose que nous avons recensee se trouve dans un modele 
evident (imam 111ubfn; Q 36:12) », deux hommes 20 se leverent et demanderent: «6 
Envoye de Dieu, s'agit-i! de la Torah? », Mul,1ammad repondit que non. lIs repri
rent: « S'agit-il de l'Evangile? » II repondit de meme. Ils insisterent: « S'agit-il 
du Coran? » II repondit: « non ». Ul-dessus arriva Ie Prince des croyants 'All, 
et Mul)ammad dit alors: « Voici celui en qui Dieu a recense la science de toute 
chose »21. 

16. Pour un expose detaille de ces positions, voir M. A. Amir-Moezzi, Le Guide divin dans Ie sizf'isme 
originel. Aux sources de l'esoterisme en Islam, Lagrasse 1992, p. 73 sqq. et La religion discrete, p. 109 
sqq. 

17. Hadlth rapporte de fa~on sllrprenante dans une transmission de Al).mad ibn /:fanbal, Mashiiriq, 
p. 33; Orients des lllmieres, p. 74. 

18. Masiziiriq, p. 34; Orients des illmieres, p. 78; K. M. al-ShaybT, Al-$i1a baYIl al-ta!aWwll!wa-al
tashaYYll'. p. 239-247. 

19. Voir aussi, it titre d'echantiIlon, Mashiiriq. p. 24-25, 30, 32, 43, 229-230; Oriel1ls des lumieres, 
p. 53, 55, 66, 73. 

20. Non designes, mais I'allusion 11 AbO Bakr et 'Umar est bien sut transparente. 
21. Mashariq, p. 65, repris p. 125. Ailleurs (p. 220), BorsT cite une tradition dans laquelle 'All dit 11 

Jiibir ibn 'Abd Allah: « Tu dois suivre Ie discours juste (al-bayiin) et les sens (justes. al-ma'iillf) [ ... J. 
Le discoursjuste, c'est que tu sa is qu'aucune chose n'est semblable 11 Dieu, Ie Transcendant. Les sens, 
ce sont nous (les Imams). Nous sommes ses cotes, son ordre, son jugement, sa parole, sa science, sa 
verite ». 
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, 
Dans cette demarche, BorsI n'est pas un isole: o~ retrouve des points c?mmuns 

chez des auteurs contemporains comme I:Jaydar AmolI ou, pour ce qUl est des 
seules speculations sur les ~ettres, Fa~1 Ayah Ast~rab~dT22. . . 

BorsT multiplie les allUSiOns donn ant I ImpreSSiOn d un « pan-Im~mlsme » ~ans 
sa pensee 23 • Un element important dans ces tendances est sa mentIOn des. pr.ones 
esoteriques de 'AlI. Ainsi cite-t-il integralement la Khutbat al-iftikl~ar24, a.msl que 
la Khutba ta tanjiyya 25. Dans ses deux textes a forte teneu~' gnostIque, nches ~n 
paradoxes i'appelant les Shara(lat des mystiques, 'AlI devOlle a .s~s p~'o?hes dis
ciples toute sa dimension cosmique. II s'attribue to utes les qualltes. dlvl.nes - de 
science, de pouvoir - impJiquees dans la creation duo mond: et sa directIOn. II se 
pose en agent actif de toute l'histoire sacrale. Celle-ci culm1l1e? dans.les deux .tex
tes, par l'annonce du triomphe eschatologique des Imams. La dimensIOn cosmlque 
de !'Imam apparait dans bien d'autres passages de son ceuvre, elle la parcourt de 
part en part, en impregnant pour ainsi dire chaque page26

.., • • 

BOl:SI se defend avec obstination contre toute accusatIOn d« aSSOCIatlon
nisme »'qu'induirait une divinisation grossiere d~s Imams. D~ns _Ie texte mem~ d~ 
la Khutba tatanjiyya, 'All precise: « Les Hypocntes (al-mlmdjiqzn) affi;m~nt: All 
s'attribue ~ lui-meme la divinite. Attestez donc (vous, les croy~nts~ ql!e AlI est une 
lumiere cre~e et un serviteur pourvu (par Dieu, marzz7q). CelUl qUl dlt autre chose, 
que' la malediction de Dieu retombe sur lui »27. Pour lui, ~'imamis~e constitue 
au contraire Ie seul evitement possible de l'anthropomorphlsme. II 1l1terpelle les 
ash'arites qui se fourvoient selon lui dans une impasse, affirmant la tran~c~ndance 
et I'immaterialite de Dieu, tout en cherchant a sauvegarder Ie sens btter~I.~e~ 
versets coraniques. Ainsi se trouvent-ils embarrasses pour p,arl~r de la posslb~hte 
de voir Dieu sug~ere par Ie Coran (Q 75: 23) - emb~rras n ~xI~8tant pas pOUl les 
chiites, qui perc;Olvent les Imams comme autant de theopham~s ,. 

Pour BorsI cette verite sur la fonction des Imams tombe htteralement sous.le 
sens. Elle est ;Iaire comme Ie soleil dans Ie ciel pour n'imp.orte que! esrrit sam. 
Du coup, il ne comprend pas l'obstination de ses contempora1l1s sunmtes a la refu-

22. Pour I;Iaydar AmolI, voire H. Corbin, Ell Islam iralliell, t. 3, Paris 1972, p. 149-213,251-268; Id., 

Temple et cOlltemplatioll, Paris 1980, p. 6~-141. ".",., 
23, Ainsi dans les Mashiiriq, p. 75 : « A propos du verset Le clel, II I a eleve, et II a ll1stalle la 

Balanc~" (Q LV 7), Ibn 'Abbas declara; "Le ciel, c'est Mul)ammad l'Envoye d: Dieu, et la Balance 
c'est 'AlI car c'est en fonction de I'amour pour 'AlI que les ceuvres seront pesees 'Afin que vous ne 
transgre;siez pas avec la balance' (Q LV 8), c'est-a-dire ne ,soyez injuste en rien a prop~s de '~n, 
car celui qui ignore Ie droit de 'AlI sera prive de balance". A ~rop~s d.u ~;rset;. "C'es; Dleu qUI fit 
descendre Ie livre en toute verite, et la balance" (Q 42:17), Ibn Abbas dlt: Le LIvre, c est Ie Coran, 
et la balance c'est la waliiya". Selon 'AlI ibn Ibrahim (al-QummI), "Ie Livre c'est 'All, et la balance est 
aussi 'AlI, car si tu n'adheres pas a la waliiya, tu es prive de religion comme de Livre" ». Voir. ibid" 

~~ ., d 
24. Mashiiriq, p. 199-202. Dans cette version du texte, 'AlI prevoit la fondatIon pUIS la chute e 

Baghdad et du califat abbasside. . 
25. Mashiiriq, p. 202-209, 165. Voir H. Corbin, Itilleraire, p. 113-118; T. Lawson, "~I.le Dawmng 

Places of the Lights" .", p. 269 sqq.; M. A. Amir-Moezzi, Religioll discrete, p. 101-108, qUI mdlque que, 
selon Agha Bozorg Tehrani, les deux prones auraient peut-etre ~onstit~e au de~art un seul texte,. 

26. Pour un chapitre assez synthetique sur sa doctrine a ce sUJet, VOIr Mashanq, p. 45-50; Onellts 
des Lumieres, p. 106-120. 

27, Mashiiriq, p. 206-207. 
28. Sur la vision de Dieu, voir Mashiiriq, p, 225. 
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ser, et assimile ce refus a une maladie de I'esprit - la meme « mauvaise foi » qui 
anime les mecreants denonces dans Ie Coran 29, Un passage instruct if est fourni 
par une section (fa!!l) consacree aux differentes "sectes" en islam 30. BorsI y passe 
en revue les differentes tendances mu'tazilites, kharedjites etc. II s'attarde aussi sur 
certaines positions sunnites, com me celie des ash'arites. En soi cette enumeration 
n'est pas detaillee, elle consiste en un catalogue de noms que BorsI recopie assez 
mecaniquement a partir d'une liste de type heresiographique. Le nombre de noms 
de sectes ayant disparu depuis de tres longs siecles montre bien que BorsI n'a I 

aucun souci de I'actualite des diverses positions. L'interet des gloses de BorsI est 
reel cependant: il pointe les travers se dessinant invariablement chez ceux qui ne 
comprennent pas convenablement Ie sens de la walaya. 

BorsI cite aussi la partie de la liste consacree aux sectes ultra-chiites; son inac
tualite est tout aussi frappante. La presentation sommaire et caricaturale de l'is
maelisme en est une illustration. La aussi, BorsT cherche simplement a suggerer 
toutes les tendances erratiques qui peuvent surgir, potentiellement, chez ceux qui 
refusent la walaya ou bien en saisissent malles enjeux. Citant manifestement cette 
liste dont il connait malles references, iI mentionne une secte « dont la liste des 
Imams est la meme que celie des duodecimains, mais qui croient que !'Imam est 
comme I'ceil voyant (de Dieu) et (sa) langue pal'lante, comme Ie solei! rayonnant 
sur toute chose ». BorsI s'insurge: comment Ie redacteur de cette liste a-t-il pu 
compter ces gens panni les ghulat7 Ignore-t-il que cette doctrine est precisement 
la vraie doctrine de la ;valZiya enseignee par les Imams 731 

Nous touchons ici au point delicat concernant la position de BorsI sur la ques
tion de « l'exageration » doctrinale - point qui, nous l'avons vu, l'a fait condamner 
par des lett res chiites plus recents. BorsI condamne en effet a plusieurs reprises Ie 
ghuUiw de fat<on severe32

• Ce qui rend selon lui ce ghulaw inacceptable se resume 
en trois points: 

1. D'abord, la mise en cause de la transcendance absolue de Dieu, par I'affirma
tion que 'AlI serait lui-meme Allah. Or Dieu est tellement transcend ant qu'aucune 
qualification humaine ne peut de plein droit Lui etre attribuee. Le rOle des Imams 
est precisement de rendre sensible, accessible, une divinite qui ne peut Se mani
fester en tant qu'Elle-meme, dans son Essence. 

2. Ensuite, la remise en cause de la preseance de Mul)ammad. Inacceptable est 
l'idee que 'AlI sera it d'un rang superieur au prophete Mu!).ammad, que 'AlI serait 
l'unique manifestation de la divinite; que lees) prophete(s) auraient eu comme 
principale mission d'appeler a suivre les Imams. Contrairement a ce que pour
raient suggerer certaines affirmations hyperboliques mentionnees parfois dans les 

29. Mashiiriq, p. 14-15; Orients des LUl1lieres, p. 33; « Le creur sain tressaiIlit de joie iI l'audition 
(des Traditions des Imams) ; l'enrhume ou celui qui est infeste par un poison ne per\!oit pas Ie pm"fum 
d'un breuvage ou d'une senteur de muse. Vers: Celui dOllt la bouehe lIlalade est pleille r/'amertume* 
IrOllvera amere l'eau la pillS pure ». 

30. Mashiiriq, p. 248-255. 
31. II s'agit des Khimariyya (ou Khammariyya ?), adeptes de Muhammad ibn 'Vmar al-Khimfiri al

Baghdadi. Mashiiriq, p. 258, Voir egalement p. 82-83. 
32. Mashiiriq, p. 61, 82. 
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Mashariq, la hierarchie de ces fonctions n'est pas subvertie chez Borsy33. 'All est. 
bien Ie meilleur homme de la communaute apres Muhammad. 

3. Entin, BorsY affirme que ces presupposes extremistes menent a l'anomisme; 
que les partisans des Imams divinises ne se sentent plus lies par les obligations 
legales (taklif). On ne sait si cette affirmation etait Me a une reference a l'ismae
lisme. Quoi qu'il en soit, l'idee que la connaissance de !'Imam rende inutile les 
dispositions de la chari a est refusee avec force par Borsy34. 

Ceci avance, BarsY expose des professions de foi imamite somme toute classi-
ques 35 qu'il resume lui-meme comme suit: 

La walaya fait partie de la prophetie et derive d'elle. Parce que tous deux sont 
les noms supremes qui sont rassembles. Ils forment un tout, et n'ont leur integrite 
qu'ensemble. Ils sont nommes, alors ils se separent en devenant Mul~ammad et 
'AlI, et on peut les decrire (separement). Puis ils se reunissent, prophete et waif. La 
completude a tous deux est dans la completude de chacun des deux. La completude 
du waif vient du prophete (/lab!), parce que la Lune prend sa subsistance dans Ie 
Soleil. Lorsqu 'elle est parfaite elle devient pleine Lune. Lorsque Ie Soleil disparait, 
I'autorite appartient a la pleine Lune.36 

Les positions possibles sont traduites par une tradition attribuee a Ibn 'Abbas 
selon laquelle « Dieu a instaure 'All comme une science ('ibn; ou un signe, 'alam) 
entre lui et sa creation. Celui qui connait cette science est croyant, celui qui la 
rejette est mecreant (kafir), celui qui I'ignore est egare; celui qui la met a l'egal 
d'autre chose est associationniste, et celui qui adhere a sa walaya obtient Ie triom
phe [ ... J »37 

Muhammad et 'All sont donc ensemble la manifestation origine1le de Dieu. 
C'est ensemble qu'ils ont ete crees. On ne peut rompre leur unite sans causer un 
dommage irremediable a la religion. Com me l'exprimait Henry Corbin a propos 
de I'~uvre de Barsi precisement 

L'extremiste aussi bien que I'ennemi du chiisme violent l'un et I'autre la meme loi 
fonciere de I'etre. En dis ant « je suis Toi! », l'extremiste supprime la transcen
dance, Ie mystere de l'Un absolu. En refusant la walaya de l'Imam, de la Realite 
Muhammadienne, I'ennemi la supprime aussi, et fait tomber I'Un absolu au niveilU 
du caricatural. 38 

On. Ie constate: de telles considerations ne sont pas propres a Bors!. Bien 
d'autres auteurs duodecimains avant lui (Ibn Shahrashub, Ibn Tawus), contem
porains (BaydaI' AmolI) et apres lui (Qa~Y Sa'Yd Qummi, Ibn Abi Jumhiir, .Ta'far 
KashfL .. ) ont continue a mediter cet aspect cosmique des Imams, et ce jusqu'a 
nos jours. L'hesitation des autorites chiites a condamner la position "exageree" de 
BorsY est en quelque sorte « structure1le » ala pensee imamite. E1le procede d'une 

33. Mashariq, p. 257, ou la plupart de des affirmations sur la pniseance absolue de l'imamat sur la 
prophetie sont attribuees ii la mouvance nusayri. Le rang de 'All, declare Borsi, est « au-dessous de 
celtji de prophete », id. p. 214, 262. 
3~. Mashiiriq, p. 256. La position ismaelienne y est mentionnee de fa90n rapide, a peine 

recbnnaissable. 
35. Un credo imamite assez complet est fourni dans Mashiiriq, p. 260-261. 
36. Mashiiriq, p. 44; Orients des Lumieres, p. 105. 
37. Mashiiriq, p. 61. 
38. Orients des LlImieres, p. 83, n. 197. 
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te~sion originelle issu; d~.I'idee meme de la walaya et de s~n interpretation au 
sem de la communaute chlite au travers de l'histoire. 

E:n ~onclusion, que ;lOUS ~ropose, BorsY a propos de la question de l'echec de 
la, mlss!on des Imams evoquee au debut de ce chapitre? Nul doute que Borsll'a 
~ecu tres dureJ11ent lui-meme, sa vie ayant ete marquee par un combat au moins 
mtel.Iectu~1 p.our la cause des Imams. II exprime dans les Mashariq une amertume 
~en~Ib~e, a vif. C~pendant, .celle-ci se trouve etrangement teintee d'une sorte de 
JubllatlOn. II expnme pm'fOls cet etat interieur en verso Ainsi : 

Par Celui qui rendit licite de verser mon sang* et a elu la communaute de ses ami 
pour la souffrance s 

~~ je devais goiiter i\ la coupe de la mort* mon creur ne la refuserait pas a 
I echanson 

Ma mort, ~'est rna vie; mon amour pour Lui * me rend douce I'hostilite de h l' I 
contre mOl ' ou e 

~'~st une coutume de Dieu face a ses creatures * de ne faire souffrir que celui qu' 
Lalme.39 I 

.~~ souffr,ance n'est do~c pas un theme fondamental de la pensee de BorST, toute 
e~tlel~ portee par lao certItude ?e faire partie d'une communaute d'ores et de'a 
vlctoneuse. De ce ~alt, elle se sltue en contrepoint des larmes de Marie citee ~n 
exer!?u~ .de ce c!lapltre. La venue au monde de 'AlI n'est pas l'occasion d'evo uer 
les dIVIsIons qlll ne manqueront pas de se produire au sein de la communauteqd 
~.us~lmans; elle prend au contraire l'allure d'un triomphe. BorsT pourrai; repre~~ 

Ie a son compte ces vers d'un auteur chiite moderne: 

Voici Fa~ima fille de Asad * venant apporter l'eternelle nature divine 
~rost;:rnez-vous tous humblement devant cette (nature divine) * devant qui les sphe
I es celestes tombent prosternees 
Lorsque sa lumiere apparut en Adam40 

Fa!ima bi~t Asad ne pleure pas sur les dechirements que causera la mission de 
~on ,fils all s.el}l d<; la co~munaute mllsulmane. Car elle donne a voir la splendeur 
Ne I humamte metaphyslque, revelee telle qu'elle se realise dans Ie projet divin 

ous sOI?mes plac~s dans une perspective gnostique, celle de la syntaxe cosmi~ 
que t,rac~e par 1,a SCIence des lettres. L'histoire elle-meme, avec ses batailles et ses 
PderSe?utions, nest qu'un trac;:age second de ce recit de l'emergence de la lumiere 
a amIque. 

39. Mashiiriq, p. 271; Oriellls des LUl1lieres, p. 20. . 
40. Hiid~li-'~i Fii!ima bint Asadi * aqbalat tail/nUu What al-abadi 

~a-sJl~dll dhullan la-hl~fi man sajada * fa-Ia-hu al-ajlaku kharrat slljjada 
ldh taJalla naru-hufi Adama 

(extrait d'un poeme de Sayyid Isma'Il ShIrazI cite par K M aI-Shaybi Al S'I b I 
wa-al-tashayyu', t. 2, p. 255-256). ,.., -. I a ayn a-ta~alVW/(f 
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Abu 'Abd Allah Sayfb. 'Umar al-UsayyidI al-TamlmI, a Kufan historian writing 
in the age of Harlin aI-RashId, has been a controversial figure both among early 
Muslim scholars and among modern historians. He was ignored by the major early 
collectors of historical akhbar, such as al-BaladhurI and 'Umar b. Shabba, and was 
severely censured as unreliable by the expert critics of !wdfth. The great historian 
aI-TabarI, however, in his annals relied heavily on Sayf's work for the history of 
the early caliphate from Aba Bakr to 'All. Through al-TabarI's work Sayf's account 
of early Islamic history has greatly influenced later Sunni historiography. 

In modern times, J. Wellhausen in a major monograph denounced Sayf as an 
imaginative and tendentious storyteller whose accounts should not be relied upon 
whenever they were in conflict with other sources I. Wellhausen's view was sup
ported by L. Caetani in his Annali dell' Islam. and by other scholars in the early 
twentieth century. In the second half of the century there has been a reaction 
against Wellhausen's view, led first by A. Nath 2 and backed by scholars such as M. 
Hinds3 , F. Donner4, and especially E. Landau-Tasseron 5, who argued that Sayf b. 
'Umar should be regarded like any other akhbilrf as a transmitter whose accounts 
reflected a historical tradition differing from, but not necessarily less reliable than 
other traditions. 

More recently, however, severe condemnation of Sayf has been reasserted by 
P. Crone in a review 6 of the edition from a newly discovered manuscript of Sayf's 
account of the murder of the caliph 'Uthman and the Battle of the CameF and by 
M. Y. Blankinship in the introduction to his translation of a part of a!-TabarI's 
account of the early conquests based on Sayf8. After illustrating at length Sayf's 
"partisan interpretation", Crone states categorically that, in the light of the new 
edition of part of his work, "Noth's view must be abandoned, salutory though 

1. J. Wellhausen, "Prolegomena zur iiltesten Geschichte des Islams", in Skizzell liIld Vorarbeitell, 
vol. 6, Berlin 1899. 

2.A. NOlh, "DerCharakterderersten grossen Sammlungen von Nachrichten zurfruhen Kalifenzeil", 
in Der Isfam47 (1971), p. 168-199. 

3. M. Hinds, "Sayf b. 'Umar's sources on Arabia", in Studies ill the History of Arabia 1. Sources for 
the History of Arabia. part. 2, Riya(l 1979, p. 3-16. 

4. F. Donner, "Sayfb. 'Umar", in EI'; idem, transl., The History ofal-Tabari. Vol. 10: Tile Conquest 
a/Arabia. Albany 1993, Introd., p. XIV-XX . 

.s. E. Landau-Tasseron, "Sayfb. 'Umar in medieval and modern scholarship", in Der Islam 67 (1990), 
1-26. 

6. Journal of the Royal Asiatic Society (1996). p. 237-40. 
7. Qiisim al-Samarra'T, ed., SCT)1 b. 'Umar al-Tam/m/. Kitiib al-ridda wa+fufl7!1 alld Kitob al-jal1lal 

'A'isha wa-flli, Leiden 1995 (henceforth quoted as Say'n. 
Y Blankinship, transl., The History of al-Tabarf. Vol. 11: The Challenge to The Empires. 
1993, Introd., p. XV-XXIX. 
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it was in its time" 9. Blankinship, following earlier studies of the Shi'i ~cholm: 
Murtada al-AskarllO, suspects Sayf of having invented numerous Compa11l~ns of 
the Prophet, Arab battle heroes and transmitters of akhbar and accuses him of 
massive fabrication. - - d 

The present study will be based on the view that Sayf ~s an akhban ?re~~rve , 
and often reliably reported, valuable early ~ource l~atena.l, but a~ a lustOllan l~e 
was a committed and unscrupulous ideological fictIOn wnter. Tlus_ assessme~t IS 
largely based on the transmission of Sayf's work by aI-SarI b. YaI:tya from Shu ayb 
b. IbrahIm al-TamlmI from Sayf on which the newI.y discovered fragment, the bulk 
of the quotations of al-TabarI as well as the quotatIons of later. author.s such. as Ibn 
Asakirll and Ibn Bakr al-Ash'arII2 are based. For the early lu~tory, 1I1clud1l1g the 
Apostasy (ridda) and the initial invasion of Iraq, al-Taba:1 relIed ~Iso on a tr~~s
mission of Sayf's work by 'Ubayd Allah b. Sa'd al-Zuhr~ from Ius. uncle Yaq:lb 
b. IbrahIm from Sayf. This transmission often' agrees With. t~at of aI-San,. WIth 
minor differences carefully noted by al-TabarI .. Both transmlssIOns;3howe~el, a.lso 
contain material missing in the other, though of the same char~cter . T~le 1I1~PI~~
sion is thus created that Sayf presented his history at. different tImes dunng Ius ~If~ 
in lectures with some variation. It was later turned 1I1tO a book only by aI-San 01 

perhaps his informant Shu'ayb. .,. 
There is however still another transmission from Sayf, by the Slu I Na~r b. 

Muzahim a'I-MinqarI, his younger contempor~ry .. Blanki,nshiI? ~lal! noted that 
Nasr b. Muzal!im quoted four reports of Sayf m Ins ~aq at $rlfll7 . Tw~ ~th~r 
of Sayf's reports are quoted by al-Tab~rI on ~he authonty ~f ~a~r b. Muz~I!lm . 
None of these reports are found identlcal!y ~n tl~e tran~mls.s~on .of a!-San. Na~,~ 
evidently chose them from Sayf's transnnSSlOn for th~lr utIlIt.y 1~ hiS own _Shll 
history. Among them is a sermon attributed to ~1I wIth the lsnad Sula~n:an b. 
[AbI] al-Mughlra from AlI b. al-J:Iusayn ~Zayn al-'Abidln) 16. ,In !he transmiSSIOn o~ 
aI-Sari, Sayf also quotes, with the same lsnad, a sermo~ of All wl:os~ tex:, how~ 
ver difJers substantially 17. It is unclear whether Sayf's mformant 111 tact tlansm.lt
ted' more than one such sermon or whether Sayf may have changed the text for 
different audiences 18. 

9 . .lOllnuil of the Royal Asiatic Society (1996), p. 239. . _., _ -
10. Murtadu aI-'Askar1, 'Abd AlIiih b. Saba', Cairo 1381/1962'; Idem, Khamsull ",a-m] a ~a(1ab] 

mukhtalaq, ~ol. 1, Baghdad 1969. , _ , _ _ . I' 
11. Ta'rfkh madfllat Dimashq, especially in the biography of Uthman (Ta nkh madtllat DUllas lq. 

'UthmclI1 b. 'Alfall, ed. Sukayna al-Shihlib1, Damascus 1984), but also in other parts._, _ 
12. Ibn Bakr, Muhammad b. Yal}ya, al-Tamhfd lI'a-l-bayiill fi maqtal al-sha/lid Uthmall, ed. 

Mahmiid Yiisuf Zayid, Beirut 1963. .,._ ' 
r3, Wellhausen's suggestion that in quoting one or the other recensIOn separately al-Taball dl.d not 

want to indicate that the material was missing in the other (Wellhausen, p. 5), seems dubIOUS, AI
Tabarl was generally meticulous in stating his sources, 
. 14 BlankinsI¥p, Challenge, Introd., p. XVI, n. 5. I 1 

15: AI-Tabar!, Ta'rfklz al-rusulll'a-I-l1luWk, ed, M. ], de Goeje et aI., Leiden 1879-1901, vo, , 

p, 3111, 3i20, These reports are not contained in Waq'at $ijfin. _ _ _ , ' . ? ( 
16, NasI' b, Muzahim al-MinqarI, Waq'at $ijfin, ed. 'Abd aI-Salam Harun, CallO 138_/[19621, p. !O, 
17, Sa)i, p. 240-241; al-Tabar1, Ta'rfkh, vol. 1, p. 3078-3079. , . ' 
18, In aI-MinqarI, Waq'at $ijfill, the sermon is said to have been delivered o~ Fnday 111 Kufa an,d 

Medina. In the transmission of aI-SarI it is described as 'AWs first klw{ba (Ill Med1l1a) after ~I1S 
accession to the caliphate, In this version it is followed by an exchange of poetry between the EgyptIan 
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One of the reports quoted by al-TabarI on the authority of Na~r b. Muzal!im 
is in conflict with the report about the same event in the transmission of aI-SarI, 
where a line of poetry is forged 19. Na~r unfortunately offers for his report also 
a second iSllad, 'Umar b. Sa'd 'an Asad b. 'Abd Allah 'amman adraka min ahl 
al-'ilm. The wording of the account probably follows that of 'Umar b. Sa'd rather 
than that of Sayf b. 'Umar20, and it is uncertain to what extent the two may have 
differed. The question thus must arise whether Sayf regularly transmitted different 
reports to Sunni and Shi'i audiences and, if he did so, whether his ideological com
mitment was so clear-cut as suggested above. There is, however, good evidence 
that the transmission of aI-SarI, rather than that of Na~r h. MuzaJ:!im, accurately 
reflects his personal convictions. 

Sayf's work, according to Ibn al-Nadlm, consisted of two books, one on the 
Apostasy (ridda) and the early conquests, the other on the march of'A'isha and 'AlI 
to Iraq and the Battle of the Came]2l. In the extensive extracts quoted by al-TabarI 
and in the newly discovered fragment, no clear division between such books is 
apparent. The division into two books may thus be posterior to aI-SarI b. Ya~lya. 
It may be noted here that the defenders of Sayf's integri.ty as a mere transmitter 
of akhbar - Noth, Hinds, and Donner - have focused their attentions on the first 
part dealing with the ridda and the conquests 22. Crone's condemnation of Sayf as 
a tendentious fabricator is, on the other hand, based on the second part and, more 
specifically, on the large section now published from a manuscript containing a 
significant amount of material omitted by al-TabarI. 

Even a cursory reading of the fragment of Sayf's book on the murder of'Uthman 
and the Battle of the Camel reveals a methodical division in his presentation. The 
bulk of it consists of a lengthy, continuous, and largely self-consistent narrative 
account of the events. This account is interspersed with relatively short traditions 
quoted with the evident purpose of backing up the main account. Although these 
traditions in general support the main account, they are sometimes distinctly at 
variance with it in detail. An example is the description of the removal of 'A'isha's 
litter from her hamstrung camel at the end of the Battle of the Camel. According 

rebels and 'An which Na~r b. Muzal)im would not have been inclined to quote. Of the other three 
reports of Sayf in Waq'at $ijffll, two have iSllads used by him in other reports in the transmission 
of aI-Sari - p, 5: Sa'd b. Tarif 'an aJ-A~bagh b. Nubiita is used in al-TabarI, Ta'rfkh, vol. I, p. 2514; 
p, 9: aI-Wand b. 'Abd Allah b. Abi Tayba (read thus for 'all AbI Tayba) 'all abfhi is used in aI-TabarI, 
Ta'rfkh, vol. 1. p. 2332 and elsewhere. The third one has the iSlliid Isma'11 b. Ab1 'Umayra 'all 'Abd 
al-Ral}man b, 'Ubayd AbI al-Kanud (read thus for b. Abi al-Kaniid), Elsewhere Sayf quotes Abii al
Kanud, a Shi'i supporter of 'All, on the authority of aI-J:iarith b, J:ia~Ira (Saxf. p. 356; aI-TabarI, Ta'rfkh, 
vol. 1, p. 3226), 

19, Sa):f. p. 261-262; aI-TabarI, Ta'rfkh, vol. 1, p, 3111-3112, See further below, n, 52, on the alteration 
of the poem of 'Ubayd b, Umm Kilab. Sayf's iSlliids for the reports are different. AI-Tabarl quoted 
the first part of the report in the transmission of aI-SarI (al-TabarI, Ta'rfkh, vol. 1, p. 3098-3099) but 
omitted the appended poetry, perhaps realizing that the first line was forged. The appended poetry 
may in fact not be part of the report itself, which is quoted by Sayf .'GlI 'Amr b. MuI)ammad 'all al
Shibi and may have been added by himself, 

20, Sayf names his common double informants, MuI)ammad and Tall.Ia (see on them below), as his 
source without further is/lud. 

21. Ibn al-NadIm, al-Filzrist, ed, G. FIGgeI, Leipzig 1871-1872, p. 94. 
22. In his article on Sayf b, 'Umar in the EP Donner does not even mention the parts dealing with 

the murder of 'Uthman and the Battle of the Camel, 
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to the main account, it was al-Qa'qa' b. 'Amr, Sayf's favourite battle hero, and Zufar 
b. al-Harith who removed it before the arrival of Muhammad b. AbI Bakr and 
'Ammiir b. Yasir. Sayf quotes, however, two brief reports stating that Ibn AbI Bakr 
and 'Ammar cut the thong of the camel's girth and lifted the litter off without any 

mention of al-Qa'qa' and Zufar23. 
For his main account Sayf invariably names at least two, sometimes three or 

four informants, usually without any further isniid. For events in Iraq these infor
mants are commonly Mul]ammad and Tall]a, namely Mul).ammad b. 'Abd Allah 
b. Sawad b. Nuwayra of the Banu Hujaym, a branch of the Banu 'Amr b. Tamlm 
(of whom Sayf's clan Dsayyid was another branch), and Tall]a b. al-A'lam of the 
tribe of I:IanIfa. For events in Syria and Palestine, he names as his informants Abll 
I:Iaritha and Abu 'Dthman. They are elsewhere identified as AbD I:Iaritha Mul]riz 
b. Jariya, a Qurayshite of'Abd Shams, and Abu 'Dthman YazId b. AsId of Ghassan, 
both evidently Syrians. For events in Medina he usually names all four of these 
informants jointly. Although none of these men is known from any other source 
than Sayf, there is no good reason to suspect that he invented any of them. Every 
one of them is occasionally quoted individually by Sayf with a proper isnad. In 
these cases the transmission seems reliable. 

The ostensible reliance on double and multiple informants gave Sayf the oppor-
tunity to set forth his own fictional reconstruction of early history. It is obviously 
impossible that he could have obtained identical accounts stretching over dozens 
of pages from different informants, whether such accounts were in written form, 
as suggested by F. Sezgin24, or were transmitted orally. The accounts were com
posed by himself. Other akhbarfs, of course, at times also combined similar 
accounts from different sources into a single narrative, usually noting any signifi
cant differences between them. Sayf virtually never mentions such discrepancies 
in his lengthy and detailed narrations. Yet he ascribes many of his most fantas
tic and incredible reports to these double or multiple informants. Thus he names 
Mul]ammad and Tall]a as his sources for his tale that Andalus and the country 
of the Franks (Ifranja) were conquered by the Muslims under the caliphate of 
'Dthman and the governorship of'Abd Allah b. Sa'd b. AbI Sarl] in Egypt, six deca
des before the event25 • And he gives Abu I:Iaritha, Abu 'Dthman, Mul]ammad'and 
TalJ:1a as his informants for his claim that 'Dthman died at the age of sixty-three, . 
contradicting all other sources and insinuating that the caliph miraculously died 

at the same age as the Prophet26. 
It is in these accounts with double or multiple informants that Sayf's ideolo-

gical tendencies, analysed in detail by Wellhausen and Crone, are most blatantly 
and co~sistently reflected. In many passages he clearly seeks to counter or neu
tralize reports of the general historical tradition that were at variance with his 
own ideological position. While avoiding to quote such reports, he was obviously 

23. Sa.l'{' p. 342-343; al-Tabari, Ta'rfkh, vol. I, p. 3216-3217. 
24. F. Sezgin, "IsHim tarihinin kaynagl olmak baklmmdanhadis'in ehemmiyeti", in Islam Tedkikleri 

Dergisi 2 (1957), p. 19-36. 
25. AI-Tabari, Ta'rfkh, vol. I, p. 2817. 
26. In the manuscript of the edited fragment of Sayf's book (Sayf, p. 210) 'Uthman's age has 

evidently be~n changed to eighty-three, most likely because it was too well known that 'Uthman was 

considerably older than Mul)ammad when he died. 
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thoroughly familiar with them. He reacts t I' .. 
pression, and fabrication of counter-repor~s t ~~w~th._syst~dmatlc dlstorti?n, sup-
unacknowledged use Sa f made . . . a all eVI ~~tly recogmzed the 
quotes the re~evant repo!t immedi~~!t;l~;t~; ~~e f~eneral tradItIon and at times he 
tIons tl~e adVIce of al-Mughlra b. Shu'ba and Ibd

s ~~~_~u~t. TI~us ~hen. Sayfmen
after Ius accession to the throne al-T b ._ a 1 . al:Abbas gIven to 'AlI 
of Ibn al-'Abbas which Sa f ci I' a . aI I quotes two verSIOns of the account 
popular story of an 'DranI'!rib~~~a~ea~ctl~~~ ;hile distorting the context2~. The 
reminding her of a warning of the Pro~~ t t

e 
;.gs o! al-~aw'ab barking at 'A'isha, 

order to deflect any blemish from the Me t a IS WIves, .IS countered by Sayf, in 
story about Salma, daughter of the chief o~ ~~;a~ff~he F~lt.hful, with a fabricated 
Salma, according to Sayf's stor had be . ,~,.an, MalIk b. I:Il~dhayfa b. Badr. 
manumitted by her. During the~"idd e~ WIth A:lsha as a slave girl and was later 
bes gathered around her It was she a~ algI ou) o~ apostates from her and other tri
was shortly afterwards killed by the ~ If.m t I~I ogs of al-I:Iaw'ab barked, and she 
auth~rity of t~o informants without a ~l~lt~~~;ad~~ story is narrated by Sayf on the 

Smce the mformants named by Sa f' I ~n? no transmissions from them are '~va~7a~l~s~ accou.nts 'are otherwise un~nown 
IS lIl~possible to establish conclusively WhiC\1 ~~ othel sources for companson, it 
received from any ofthem. Whatever details h emel:ts he mayor may. not have 
them, the consistency of construction a Id . d' owevel, he may have obtamed from 
gests that he himself is responsl'ble "O.ltl I eoblogy throughout these accounts sug-

Q
. . l' I Ie su stance 

Ulte dIfferent must be the assessment f th . 
authority of a single informant and usuall 0 wit~ re~orts qU?

te9 by Sayf ?n the 
ap~ear to be genuine, even when Sayf's i l. a Iegular lsnad .. These ISIzads 
rWlse unknown. Reports with the same .n o! mant or o~her transmItters are othe
reflect the same views and tendenc" ~S/lad are conslst~nt with each other and 
editor of the fragment of Sa f' ~s" few reports are m fact, as noted by the 
statement of Abu BashIr (l1~m~'l;c;;"bda'tN:lbl~ a~? ~dentica! i~ ~ther sources. The 
the Battle of the Camel, is uoted b al- "I : man al-Kahl.iI), a participant in 
from Fi~r b. KhalIfa29. A s~tement ~f 1t~ban on the aut~.?nty of AbH Fuqaym 
Nufayl and aJaeja'il tradition of the Basran 1 re~orted b~_ Sa Id b. Zayd b. 'AmI' b. 
~er_e identically received by al-Bu kharI an~~~~~~J' f! aJhll.a, Sbo,t~ qu~ted by Sayf, 
lSlzads

30
• . e m IS. a .11~l WIth the same 

In the material quoted by Sayf with . 1 . -
on which the attention of modern schol~r~l~g se zsnad are not only tribal accounts, 
of the general historical tradition Sayf th a ofte.n f~cused, but also lost reports 
Medinan authority 'Drwa b al-Zuba r us presel v~ reports of the well-known' 
Battle of the Camel, quoting'him on t~ a~~ut .. the rz~da, the .co~quests and the e au ollty of hIS son Hlsham. He reprodu-

;7. AI~Tabari, Ta'rfkll, vol. 1, p. 3082-3086. 
8. IbId., p. 1901-1902. The informants are S II b Y- -

(see M. Hinds, "Sayf b. 'Umar's sources': p 7)a 1 d' AbU~Uyf al-~alanll, of the Banu Salima of ,{hazra; 
h' ' . , an 1I a'qub Sa'-d b 'Ub d " 

IS reports appears to have been of the Banu Asad. I • ay, who on the basis of 

29. Sa)1. p. 336; al-Tabari, Ta'rfkh, vol. I, p. 3216. 
30. Sa?1. p. 194-195. In Sayf's isnQd for the state e ,- -' corrupt~on of Isma'il b. Abi Khiilicj. For Qatada's f~-~~' of A.It: Suhayl b. Abl Khiiltd may well be a 

of al-~a b b. Abi 'Aruba, al-Bukharl's isnad has Y' h' ~('ltrQadlt~on,/ epor:ed by Sayf on the authority 
a .ya a - allan) all Sa'ld (b. Abi 'Aruba). 
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ced reports relevant to the Meccan rebellion against 'All by 'Abd Allah b. 'Ubayd 
Allah b. AbI Mulayka (d. 117/734), a Meccan Qurayshite of Abu Bakr's clan Taym 
b. Murra who was qticj! and mu'adhdhin under the counter-caliph 'Abd Allah b. 
al-Zubayr31. Of major interest are two pieces of poetry quoted by him that were 
recited at the planning stage of the revolt of the Meccans against 'All. In one of 
them Yal:lYa b. Umayya, 'Uthman's governor of .'?an'a' who largely financed the 
campaign to Basra, warns Tal~a and al-Zubayr against joining Mu'awiya. The 
latter, Yal~ya charges, was aspiring to the caliphate and because of his ambitions 
had ignored all requests by 'Uthman for help and would not hesitate to kill them. 
In the other, the Umayyad Sa'Id b. al-'A~ warns 'A'isha against backing the rebellion 
against 'All which was initiated by the real murderers of 'Dthman, presumably 
meaning Tal~a in particular. He goes on to call al-Walld b. 'Dqba b. AbI Mu'ayt, 
'Dthman's uterine brother and disgraced governor of Kufa, a wretch (shaqf) and 
accuses him of having destroyed the (Dmayyad) reign of Iraq and of hoping now, 
in his shameless folly, to restore it32. ' 

Sayf's work preserved numerous and substantial reports of the renowned 
Medinan legal scholar, traditionist, and historian al-Qasim b. Muhammad 
(d. between 101 and 112/719-30), grandson of the caliph Abu BakI·33 . TI~ey were 
transmitted to Sayf by the KhazrajI An~arI Sahl b. Yusuf al-SalamI34. AI-Qasim b. 
Mul~ammad was evidently interested in particular in the caliphate of his grandfa
ther. He provided lengthy accounts about the wars of the ridda and the beginnings 
of the conquests outside of Arabia. These accounts break off, however, soon after 
the succession of'Dmar to the caliphate. As noted by Hinds, al-Qasim does not 
name any informants 35. His history is clearly a reconstruction, containing many 
details, but as a whole not very reliable. 

Shorter reports of al-Qasim b. Mu~ammad are quoted by Sayf also concerning 
the caliphates of 'Uthman and 'All. Here al-Qasim obviously found himself in a 
delicate situation. His father Mu~ammad b. Abu Bakr had been deeply involved 
in the rebellion against 'Uthman in Egypt and in his murder, for which he was 
widely condemned. An ardent supporter of 'All, he was killed when serving as his 

31. Ibn I:Iajar, Tahdhlb al-tahdhfb, Hyderabad 1325-7/[1907-91, vol. 5, p. 306-307. 
32. Sayf. p. 268-70. This report was not quoted by al-Tabari. Sayf's informant for the reports of Ibn 

Abl N!tilayka was mostly Sa'id b. 'Abd Allah al-JumaJ:i1. With regard to the scathing attack of Sa'id 
b. al-'A~ on his kinsman ai-Wand b. 'Uqba, it is to be noted that, according to a report ascribed to 
al-Sha'bi (Sayf. p. 261), ai-Wand was present in Mecca at the time of the rebellion. From most other 
relevant reports and his poetry it is evident, however, that he spent most of the time in al-Raqqaund 
could at most have visited Mecca briefly to lend his backing to the revolt. The attack of Sa'id b. al-'A~ 
was most likely in response to al-Walld's first accusation of 'All in a poem quoted by Sayfelsewhere in 
distorted form (Say!. p. 215-216; see W. Madelung, The Succession 10 Mu(wl1ll1lad, Cambridge 1997, 
p. 188-189). Sa'Id's poem was, no doubt, recited after he broke ranks with the Meccan rebels at Dhiit 
'Irq and returned to Mecca (Madelung, ibid., p. 158-159). Sa'id b. al-'A~ mllst have been appalled in 
particular by the inclusion of TalJ~a among those praised by ai-Wand as defenders of 'Uthman since 
he, Sa'ld, considered TalJ~a as the chief culprit in the murder. 

33. Ibn I:Iajar, Tahdhfb ai-lahdhfb, vol. 7, p. 333-335. 
34. M. Hinds, "Sayf b. 'Umar's sources", p. 7. It should be noted that the direct informant of Sayf 

named al-Qasim b. Mul~ammad in al-Tabari, Ta'rfkh, vol. 1, p. 3058, is a different person. In the newly 
discovered fragment his name appears as al-Fay~ b. MuJ:iammad (Sa)f, p. 14). The correct name is 
probably al-Ghusn b. Mul~ammad, a frequent informant of Sayf; see on him M. Hinds, ibid., p. 10. 

35. M. Hinds, ibid., p. 7. 
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governor in Egypt When that provinc . ' ,_ . 
At that time still a minor al-Qasim e w~~ seIzed by Mu aWlya and 'Ann b. aI-As. 
a Iife-lon.g opponent of 'Ail. In his re w~rSts I ereafter brought up by his aunt 'A'isha, 
the conflIcts between the major CamP . Ie soug~t to co~ceal, as far as possible, 
of his father in them. He praises tl paIUo~s and d,Id not ~Irectly mention the part 
tain "innovations" introduced b I' 1e co~ uct of Dthman and stresses that cer
Against the common accounts 101~n w~\e generally approved by the Muslims 36. 
'Uthman's chamber wanted m~rel ~~e~~ 1e asserts that. the .rebels intruding into 
~o~ever, when they hit him lightly withP~~'r ~ot to ~~ll hIt? The c~liph died, 
111dlrect defence of his father's art wi . words . ThIS was eVIdently an 
mention. p , lOse plesence at the murder he does not 

Al-Qasim also held a high opinion of 'Ar d' . 
propaganda line considered hI'In l' t . 11 an , agamst the offiCIal Dmayyad 
'AI- .' nnocen 111 t 1e murde f'Dtl - H 

1 as actIvely backing Abu Bakr in hi. r .0 1man. e describes 
a!-Qa~~a, at a time when, according to hi: a:a~ lfJO{t ~~~nst the apostates at Dhli 
glance to Abu Bakr and was living in seclu? 38Is,la:, 1 had .not yet pledged alle
n~? 'Uth~lan at the funeral prayer for 'Abd ~~~~ h 'A!I, ac~ordl~!g to al-Qasim, joi
of Dthman, 'AlI predicted dire 1011g t a. man b. Awf . After the murder 
.' I - erm consequences D . th M I' llng t lOse who made light of the crim 40 L' OJ e us Ims, censu-
overtures of the rebels to back h' be ... Ike Tal~a and al-Zubayr, he rejected the 
between 'All and Talha, al-Zuba;I::n~ *f~~g threQa~e~ing'poetry41. In the conflict 
He reported the seve~e criticism said to h a, ~ - alslm SIded, however, with 'AlI. 
al-Sa'dI, a steadfast supporter of 'All at 'A'.a~e fi ee;l e~elled by Jariya b. Qudama 
exposing herself to being killed in ~arfa .IS ad or eavmg her protected home and 
man who, when told by the pious Muhamle an quoted the poem ?f a Sa'dI tribes
~urde~' was equally shared between *isl:a~~ihTal~a tl?at_the gUilt for 'Dthman's 
tlllg thIS verdict for the former two but re' 'f' : a, a~d ~!I, responded by accep
latter report was not included in the t. Jec ~n~ It for 'AlI the resplendent"42. The 
public. AI-TabarI adduced it on the ault~~~.I::~ss~0~1 OfS~I.:?~I tailored for a Sunni 
Sayf. There is, however, no reason to doubt ~I 0 he . 1.1 a~r b. Muzal~im from 
a~cribed to al-Qasim b. Muhammad 1~ aut enttcIty. of any of these reports 
Ius ~ather's conduct and his v'igorous b~I~~~ I efl~ct _ ~ cautIOUS. attempt to justify 
hostile to Muhammad b Ab-I Bak ' g of 'AlI 111 an enVIronment distinctly . . . rs memory. 

~6. See Sa)f, p. 128; al-Tabari, Ta'rrkh, vol I 3 . _'. 
IIUI1l~llii a(l~atha .'Ufhllliin !a-nujiya bi"i mi';'ll/:, ~:~~'s:hele al-Q~sl~l IS q~ote~ as stating; kiina 
[a-{abaqa alayhl ui-Iliislt wa-fa-ba"-Ifllll) , _ yf, p. 129. kana nUllIllla salllla 'Ullllllelil 
d " ' 1a-1l1l1l11l1llaw<ifir- Al Q" . 

eCISlon to flog the unruly )'ouths I'n Medl' , d' k' llIl. - aSlm also stressed that 'Utlunfin's 
fl' na lor nn IIlg date . ( b-df 

. 0 tIe unaI1lmous agreement of the people (Sa ,f' 123' ":,lIle :w 1 I) was taken on the basis 
37. Say/, p. 212. YJ' p. , al-Taban, Ta rfkll, vol. I, p. 3(28). 

;~. ;e~ Madelung, The ~lIccessioll/o Mlt~ammad, p. 52-53. 
" a)f, p. l30. AccordlIlg to the common accounts 'Ab _, 

that Uthman should not pray over him and e'th I' Z bd al-Ral~man b. Awf asked before his death 
Pr ,.. M ' I er a - u ayr or Sa'd b' Ab- W -a)el, see adelung, The Sliccessioll/O Muhammad 93 . I aqqa~ led the Tuneral 

40 Sa)'" P 235 Al Q- . ., p. . 
:. j,. • - aSlm also reported that al-M' b . 

reahzmg the seriousness of the split of th I.sw~r . Makhrama praised Mu'iiwiya highly for 
p.202. e commuI1lty Just before the murder of 'Uthman; see Sa)f, 

41. Say/, p. 223-224; al-TabarI, Ta'rTkh vol 1 3074 
42. AI-Tabari, Ta'rrkh, vol. 1, p. 3120-3121.' ,p. . 
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Sa f also uotes reports of the Kufan I:Iabib b. Abi Thabit al-~sadi (d. 11~/736), 
some ~n the ~gal status of land and of ~he conqueredpe?ples 111 II;.q. I:I~bl~r~~~ 
an early muftf of K~~~a and a scholar W~h ~t~~n~ ~;~~~lt~ ~kT!:~ ~~'theeImaml 
mitted from the Shll Imam MuI:tamma a - . aqlr _ 45 D ite his Shi'i 

Shl:a
44

, but i~ ~lso !lighlb:e!:~d~fk~YS;;t~:1 g~~lr:u;;;;t~: of tl~:~arly caliph~ 
antl-~!lay~_ ;1~~I~~f:~o reaso~ to doubt the authenticity of the accol~nt ascribed 
prece l,ng . I. rdin to which 'Ali was in such a hurry to offer hIS pledge to 
%g~~~I~tl~~~lh~c~I~'iveldressed in his shirt and had to. send for his clo~hes4~ ~~~ 
account was evidently an ideological statement, ~ot a factual r~port, s~nce . a. I 

did ~ot provide any iSI:lid. Sayf ~u~.~~~tre~e~~l~~e I~~~~I~~s~~I~~~~~~ I~~~~~:I~~~ 
~.~~~Il~i~~1~:,~~::t'~~~~~~~~~ib~ ~ackin~ o~ the earlYdtaliphs i~ also rel~e~~~~h~~ 
his report from MuI:tammad al-Baqlr that All repeate y swore Ie wou 
order nor approve the killing of'Uthman47. _'. b 

The Shi'i Nasr b. Muzahim, on the other hand, quoted I:Iabib ~or a StOdl~ a. ~ut 
. . .' f' h' n the way to Slffin an 101 tJa-'Ali's miraculously provldmg wate~ or I~ army 0 . f h" S.· killers 48 • 

ditions in praise of 'Am mar b. Yaslf and 111 co~demnatIOn 0 IS yl tan ft. his 
'Ammar was the only early Companion unambIguously denOl~~ced db~ Sil - ~'\e~ 
involvement with th~ Saba'iy~a, tl~e ~orerunners of bo~~~~ed!~~:d~~ t~~e shl,~l I~~bel 
in his account. I:IabIb b. Abl ThabIt ,even see~s t~ . , _ b al-'Abbas 
leader al-Mukhtar. He reported that 'Abd :ll~~ bi . ~1~~~n~~dT~~I~rai~1 that Ibn 
and Muhammad b. al-I:Ianafiyya acc.epte gi s 10 '. .' db his 
'Umar accepted presents from a heretIc was resented and explessly IeJecte y 
admirers 50 

• •• .• 

C In View' of Sayf's solid ideological commitment and I.nchnatIOn to. fictIO?IW~~ 
ting it is hardly surprising that there are signs o~ occasI~na~ tamperIng .w~t \ ~ e 
text' even in his single-isnlid trad.itions with the aIm of bnngll1; rr-~er-~ I~ ~~~a 
with his vision of history. In quotmg two poems of th~ Umayya ~ a : . _. r 
b. Ab! Mu'ayt, he evidently substituted Dulaym, the: mckname of ~mmar b. YasI , 
for 'Ali in order to protect the latter from censu~e)l. He also alteled.the ~o~~ ~f 
'Ubayd b. Umm KiIab, the man who informed 'A'isha of ~he successIO~ ~ed ~it~ 
the caliphate as she was on her way from Mecca to M~dll1a and who, a rder of 
her negative reaction, accused h~r it;t this poem of havll1t 0~dere1 tt~~~bl it is 
'Uthman. In Sayf's version, whIch IS quoted on the aut onty 0 a , 

43 AI-BalUdhurT, Allsab al-ashraf, ed. S. D. F. Goitein, Jerusalem 1916, vo~ .. ~, ~~~~~ entry on him 
44'. AI-ArdabTlT, Jam;' al-rllwat, Qumm 1403/[l982-3!~ v~l~ 1, p. 17~ .. ccor"l .g 

there, he also transmitted from the Imams 'AlI Zayn al-Abldm and Ja far al-~adlq. 

45. Ibn Hajar, Taluihfb ai-tahdhfb, vol. 2, p. 178-180. ._ h I .·t f 'Ubayd 
46. al-T~barT, Ta'rfkh, vol. I, p. 1825. The report IS quoted by al-Taball on t e aut 1011 y 0 

Allah al~ZuhrI, not of al-SarT b. Yal)ya. 

47. AI-Ba~adhu!'I, ~ns~b aSlijf-a!hrof, 1~~' ~1~~~~ 324 328. Nasr's informant for reports of J:labIb 
48. AI-Mll1qan, haq al .1 Ill, p.,,' , '_ ' . _ .' . dI al-HimmanI al-Kiifl). He is 

b Ab! Thabit was the same as Sayf s, Abd al-Azlz b. Slyah (al~Asa . 41 
d~scribed as a Shi'i, but reliable; see Ibn J:lajar, Tahdhfb al-talulll1b, vol. 6, p. 340-3 . 

49. AI-BaHidhurT, AllSab al-ashraf, vol. 5, p. 270. 
50. Ibn J:lajar, Tahdhfb al-tahdhfb, vol. 2, p. 179-180. 
51. Madelung, The Successiollto Mu!zammad, p. 189-190. 
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'Ammar who is accused in place ofA'isha52 • Sayf seems to have changed the name 
of the MakhzumI 'Umar b. Sufyan b. 'Abd al-Asad to 'Amr in order to insinuate 
that he was the 'Amr named in another poem of al-W!!.,lld b. 'Uqba as one of the agi
tators against 'Uthman and to exonerate 'Amr b. al-'A~, who is certainly meant 53. 

His intense dislike of 'All'S South Arabian champion Malik al-Ashtar, whom he 
depicted as a crooked chief of the Saba'iyya, prompted him to alter the account 
of Kulayb al-Jarmi concerning al-Ashtar's description of his encounter with 'Abd 
Allah b. al-Zubayr during the Battle of the Camel. According to that account, 
quoted by ai-Tabar! independently of Sayf, al-Ashtar stated that he had allowed 
Ibn al-Zubayr to escape, implying that he had done so for the sake ofA'isha, Ibn al
Zubayr's aunt

54
• In Sayf's version al-Ashtar rather expresses fear of Ibn al-Zubayr, 

describing him as the toughest of opponents, and states that he himself barely 
. escaped by shaking himself loose from underneath him 55. 

• As a talented narrator and fiction writer, Sayf b. 'Umar required the figures of 
a villain and a hero for his story. These were, as is well known, the Yemenite 'Abd 
Allah b. Saba' and the TamlmI al-Qa'qa' b. 'Amr b. Malik. Their historical bac
kground has been studied repeatedly and may be briefly re-examined here. 

The villain, 'Abd Allah b. Saba', alias Ibn al-Sawda', appears briefly in the gene
ral historical tradition during the final period of 'AlI's reign after SiftIn as one of 
his loyal Supporters and a minor army leader. The Saba'iyya, evidently named 
after him, are mentioned only in the time of al-Mukhtar when they appear as 
his extremist Shi'i followers. In Shi'i historiography Ibn Saba' is described as the 
founder of an extremist sect who was reproached by 'Ali for denouncing the first 
three caliphs and who, after 'AlI's death, claimed in al-Mada'in that 'AlI was alive 
and would return 56. In Sayf's account Ibn al-Sawda' was a Jew from San'a' with 
a black mother who converted to Islam six years before the murder of 'Uthman 
and began to claim that MUQammad would return to earth and that 'Ali was his 
legatee but had been wronged by the Muslim community. Ibn al-Sawda' toured 
the towns of Islam, stirring up rebellion against 'Uthman and his governors, and 
gained followers, especially in Basra, Kufa and Egypt. These were the Saba'iyya 
who revolted against 'Uthman and killed him. 

This legend of the villain Ibn Saba' was not invented by Sayf b. 'Umar. He 
quotes the basic tale in pieces from the lengthy account of an otherwise unknown 
Yazld al-Faq'asI (Faq'as was a branch of Asad), who must have composed it some 
time after the second inter-Muslim war C/itlla) and the rise of the extremist Shi'i 
Saba'iyya in Kufa. Sayf's informant transmitting the account from Yazid was AbU 

52. Sayf, p. 262. As noted above, al-TabarI omitted this version of the poem from al-Sha'bT's account 
and quoted the correct text on the authority of Na~r b. Muzal)im's informant 'Umar b. Sa'd (al-TabarI, 
Ta'rfkh, vol. 1, p. 3111-3112). 

53. Sayf, p. 145; Ibn 'Asakir, 'UI/lInall b. 'A.tran, p. 306-307; Madelung, The Successionla MII!zammad, 
p. 91, 97. 'Amr b. al-'ii.~ was first accused by al-WalId b. 'Uqba after 'Uthman's murder (ibid., p. J84-186). 

54. AI-TabarI, Ta'rfkh, vol. I, p. 3162. AI-TabarT quotes the account on the authority of Mul.lammad 
h. Suqa (al-GhanawI al-KufT; see Ibn l;Iajar, Tahdhfb al-Iahdhfb, vol. 9, p. 209-210), who was also 
Sayf's informant. 

55. Saxf, p. 360. 

56. AI-Nawbakhti, Firaq al-Sh/'a, ed. H. Ritter, Istanbul 1931, p. 19-20. 
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Rawq 'Atiyya b. al-I:Hirith al-HamdanI, a well-known and reliable scholar, akhbiJrf 
and Qur'an commentator 57. .. ., . , . 

Yazld al-Faq'asl's vision of history 111 wnt1l1g hiS tale of the gleat deceiver 
is re~ealed by himself in a story about the apost~e. Paul (Bul~s Abn ?h1i'ul), t~e 
corrupter of Christianity, which he, no doubt fiCtitIOusly, ascnbed to Abd Allah 
b. al-'Abbas. Paul was king of the Banu Isr~'n, ~nd was alarmed ~y the success ?f 
the Christians in winning converts to their faIth. H~ o~'dered hiS people to ~Ill 
the Christians, but they escaped. Then he gave up Ius k:ngdom and dressed lIke 
the Christians in order to lead them astray. He. tol~ their leadel:s .that Je~:ls ,had 
appeared to him and had converted him to their faith. After ga1l1111g thell tl ust, 
he induced them to change their direction of prayer an~ taug~t th.em th.at God had 
made licit for them all things, that they must not reqUIte eVil, With eVil, ought to 
abstain from jihad and that Jesus was the son of God, Mos~ of them w~re deluded 
by his teaching except for a few faithful who fled to Arabm. T~lere tlmty monks 
of them met Muhammad and believed in him. At the end o.f tll1S StOlY the aut~?r 
commented that the role of Paul among the Christians was lIke that of Ibn Saba III 

the Muslin\. community58. . , 
Sayf b. 'Umar fully adopted YazId al-Faq'asI's figure of the arch-decelvel ~~n 

al-Sawda' and his concept of the Saba'iyya and he devel?ped the legend further III 

his own reconstruction of the succession o~ ~1I to the c.ahphate and the Battl~ of.t~e 
Camel, as presented by him in the name?f hls,?o,:ble Illformants. The S,abalyya III 
his story played a major part in the election of All and forc~d ~l-ZubaYI and Ta~~a 
to ledge allegiance. 'All detested them but was unable to nd himself of them Ol to 
co~trol them. 'A'isha, Tal~a and al-Zubayr Ie? the Mecca? rebel arm~ I~Ot b.e.cause 
they were opposed to 'All, but in order to pUl11sh the Saba Iyya rabble f.ol thell m~lr
der of 'Uthman. Before the Battle of the Camel they. reacll~d an agleement ':Ith 
'All, but the Saba'iyya in 'All's army, now afraid of belll~ a~tIVely pursued, started 
the fighting. After the victory of the Kufans t~ey caused All ml~ch troub,le b~ acc,u
sing him of withholding the war booty to which they were entitled. A few. I epOl ts 
quoted by Sayf may i?dicate that the legend by his time had been appropnated by 
other tribal akhbiJrfs,9. . " 'fi 

Sayf's popular hero figure al-Qa'qa' b. 'A.mr, ubiqU1t~us Ill.hls n.arratIve - I~St 
during the ridda, then as lieutenant of ~hahd b: al~Wahd dunng, hiS con~~s~s III 
Iraq and Syria, thereafter as an outstandlllg warnor 111 the battle~ fl o~ al-QadlSlyya 
to Nihawand, further as the general commander of the Kufan almy and finally as 

57. Ibn I:Iajar, Tahdhfb al-tahdhlb, vol. 7, p. 234; U. Sezgin, AM MiiJnaf, Leiden 1971, index s.v. 
'Atiyya b. al-Harit. . . I t f 

5· 8 S ,F '13?--135 AI-TabarI does not quote this story. It has been discussed m tIe contex ? 
. a)y, p. - . .' . Id "Th I I IC 

other Isiamic stories about the apostle Paul in a recent article by P. S van KO~ll1~sve '. e s am 
image of Paul and the origin of the Gospel of Barnabas", in Jerusalem Sill dies 1Il ArabiC and Islam 
20 (1996), p. 200-228. , T 

59. See the reports of al-MustanIr b. YazId al-Nakha'I in Say/, p. 70-71; of Makhlad .b. Qays al- IJ.I, 
Say/, p. 265-266, and of 'Abd Alliih b. al-MughIra al-'AbdI, Sayf, p. 310-311. All are dlstmctly late 111 

substance. .. d h f the 
60. Say!; p. 80. The ascription of this report about the officlal~ l.n Kufa. an t e governor~ 0 

towns under Kufan rule at the time of the death of'Uthman, contam11lg vanous error~, t~ (Ab~ Ra~q) 
'Atiyya (b. al-Harith) is probably mistaken. Abu Rawq appears otherWise as a transmIttel of his. tor, cal 
reports, not a~ a historian reconstructing historical situations. Nowhere else does he mentIon al-
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'All's most loyal supporter in the battles of the Camel and $iffIn 61 -, is compl~tely 
unknown in the general historical tradition. AI-'AskarI and Blankinship have thus 
s.!-lggested that this figure was invented. Blankinship noted that al-Qa'qa"s brother, 
'A~im b. 'AmI' al-'AmrI in Sayf's version, is mentioned by KhalIfa b. al-Khayya~ 
in his account of the battle of $iffln with the nisba al-UsayyidI62. On this basis he 
argued that Sayf, himself of Usayyid of 'Ann b. Tamlm, sought to glorify his own 
clan and was personally responsible for the fabrication of his hero figure, rather 
than any of his alleged sources 63. This is, however, implausible in view of the 
disparity between the reports about al-Qa'qa' quoted by Sayf. Wellhausen noted a 
serious discrepancy in Sayf's story of his hero, who is described both as a follower 
of the false prophetess Saja~ captured by his Muslim opponents in the ridda and 
as a major champion of Islam in the SUbjugation of the apostates64. 

Against Wellhausen, Landau-Tasseron has argued that there were in fact two 
men called al-Qa'qa' in Sayf's story, one belonging to the Banu 'Uqfan of Yarbu' of 
TamIm and a backer of Saja~, the other of the Barril 'Amr of TamIm who fought the 
apostates and who was Sayf's her0 6s. Upon a close reading of Sayf's work it is evi
dent, however, that neither he nor his source for the story about al-Qa'qa"s invol
vement with the false prophetess SajaJ.1, al-$a'b b. 'Atiyya b. Bilal, envisaged two 
different men. According to al-$a'b the al-Qa'qa' who backed SajaI.1 was the same 
as the prominent supporter of 'All in the Battle of the Camel and was, because 
of his strong pro-'Aii stance, exiled by Mu'awiya from Kufa to Jerusalem 66• This 
supporter of 'AlI was also. as is evident from numerous other reports, the same 
as Sayf's battle hero in the conquests who belonged to the Banu 'AmI'. The text 
on which Landau-Tasseron based her argument that the follower of SajaJ.1 was 
of the Banu 'Uqran, occurring in the account of al-$a'b b. 'A~iyya, is probably 
corrupt. In the same account al-~a'b had previously stated that the Banu 'Uqran 
were the paternal family of Saja~ (banzl abfha 'Uqjan)67. In the passage referred 
to by Landau-Tasseron, banI abfhi BanT 'Uqjan, "his (al-Qa'qa"s) paternal family, 
Banu 'Uqfan", most likely should similarly read banl abfha Banf 'Uqjan, "her 
(Saja~'s) paternal family, Banu 'Uqfan"68. Al-~a'b evidently wanted to explain that 
Mu'awiya forced al-Qa'qa' to live among the kin of al-Saja~ because he had earlier 
supported her. If 'Uqran had been his father's family, he would not really have 
been exiled, but rather would have been allowed to rejoin his closest kin. AI-Qa'qa' 

Qa'qa'. Note that Sayf's quotation from 'Aliyya -'AdTb. I:Iatim in al-TabarT, Ta'rfkh, vol. I, p. 2071. ends 
on p. 2072, line 4; the following text, in which al-Qa'qa' is mentioned, is covered by the previous isniid 
given on p. 2067. The report may rather go back to Sayf's informant al-MustanIr b. YazTd al-Nakha'T, 
who in another report (Sayf, p. 70-71) mentions mostly the same governors of the provincial towns 
and also describes al-Qa'qa' as the war commander of Kufa. It is uncertain whether the mistaken 
attribution to 'Aliyya is a slip of Sayf or another transmitter or an attempt to upgrade the report. 

61. See Sa)f, p. 339; al-TabarI, Ta'rfkh, vol. I, p. 3215. 
62. KhalIfa b. Khayyal, Ta'rfklz. ed. Akram Qiya' al-'UmarI, Damascus 1977, p. 124-125. 
63. Blankinship, Challenge to the Empires, Introd., p. XXII, transl., p. 8, n. 56. 
64. J. Wellhausen, "Prolegomena zur altesten Geschichte des Islams", p. 14. 
65. Landau-Tasseron, Del' Islam 67 (1990), p. 16. 
66. AI-TabarI, Ta'rfkh, vol. I, p. 1920. 
67. Ibid., p. 1911. 

68. Ibid., p. 1920. A possible, but less likely, alternative reading would be ballf lImlllihi. 
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b. 'Amr of the Bann ~mr is, however, sometimes called Ibn al-I:Ian~aliyya69. His 
mother thus was of I:Ian~ala to which Yarbn' and 'Uqfan belonged. This maternal 
relationship may have influenced him to back the false prophetess. 

The contradiction between al-Qa'qa', the follower of SajaJ:!, and al-Qa'qa', the 
fighter for Islam against the apostates, in Sayf's history thus remains unresolved. 
Of the two roles, that of the associate of the false prophetess is more likely to 
be· reliable, since Sayf and the historical tradition he represented would be more 
inclined to forge reports representing their hero as a Companion of the Prophet 
and a vigorous supporter of Abn Bakr in the suppression of the apostasy. AI-Qa'qa' 
b. ~mr al-UsayyidI, Sayf's hero, thus is not likely to have been a Companion or a 
favourite of Abn Bakr. 

There was, however, a TamlmI al-Qa'qa' who was both a Companion of the 
Prophet and a favourite of Abn Bakr. That was al-Qa'qa' b. Ma'bad b. Zurara of 
Darim, a membeI~ of the tribal delegation of Tamlm to MuJ:!ammad. According to a 
tradition of ~bd Allah b. al-Zubayr transmitted by Ibn AbI Mulayka and received 
into the $a(lf(l of al-BukhiirI, Abn Bakr, evidently admiring him, suggested to the 
Prophet that he appoint him amfr of Tamlm, while 'Umar preferred al-Aqra' b. 
I:Hibis al-TamlmI. A Qur'anic revelation (Q. 49:4) is said to be connected with this 
disagreement between the two advisers of MuJ:!ammad 70• The close association of 
al-Qa'qa' b. Ma'bad with Abn Bakr is confirmed by the fact that the Companion 
Tall~a, Abu Ba~r's intimate friend, married al-Qa'qa"s daughter Khawla, who bore 
him his son Musa b. TalJ:!a 71. It seems not unlikely that this al-Qa'qa' b. Ma'bad 
was appropriated by Sayf or by his sources and amalgamated with his popular 
hero al-Qa'qa' b. ~mr, who was thus turned into a Companion and associate of 
Abu Bakr. 

In Sayf's history, al-Qa'qa' b. ~mr is first introduced as being entrusted by 
Abn Bakr with the command of the Muslim army sent against the Bann 'Amir, 
who had apostatized. As source of the report, Sayf names two informants, Sahl b. 
Yusuf and ~bd Allah b. Sa'Id b. Thiibit b. Jidh', both Ansarls of the Bann Salima 
of Khazraj, who do not mention al-Qa'qa' in any of their other reports 72. The report 
may well have originally referred to al-Qa'qa' b. Ma'bad. In another report, quoted 
by Sayf on the authority of ~mr b. MuJ:!ammad from the well-known Ku"i"an 
akhbiJrf al-Sha'bI, Abn Bakr is described as stating about al-Qa'qa' b. ~mr, at the 
time when he sent him to aid Khalid b. al-Walld in his initial invasion of Iraq, that 
his presence would render any army invincible and as ordering him not to recruit 
any apostates for the campaign73• Such praise and such an order could hardly have 
been addressed to a man who had himself been an associate of the false prophe
tess SajaJ~ and had just been ignominiously captured by his Muslim opponents. 
It could well have been addressed to al-Qa'qa' b. Ma'bad. Such a part of al-Qa'qa' 

69. Ibid., p. 3156, 3164. 
70. Ibn l;Iajar, al-I~iiba, Cairo 1323-5/[1905-7], vol. 5, p. 245; Ibn 'Abd ai-Barr, al-Istf'iib, Hyderabad 

1336/[1918], s.v. al-Qa'qa' b. Ma'bad; E. Landau-Tasseron, "Processes of redaction: the case of the 
Tam;:mite delegation to the Prophet Mul)ammad", in Bulletin of the School of Oriental and African 
Studies 49 (1986), p. 265. 

71. Ibn Sa'd, Kitiib al-tabaqiit al-kabfr, ed. E. Sachau et ai., Leiden 1905-1940, vol. 3, p. 52; vol. 5, 
p. 120; vol. 6, p. 147; al-Zubayr;:, Kitiib Ilasab Quraysh, ed. E. Levi-Proven9al, Cairo 1953, p. 281. 

72. AI-Tabar;:, Ta'rfkh, vol. 1, p. 1899. 
73. Ibid., p. 2021. Sayf's informant 'Amr b. Mui)ammad is otherwise unknown. 
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b. Ma'bad in th . . h 
however, remai~ ;;'~o~~:::~~l taseI~~os!ates ~n? the ~nitial invasion of Iraq must, 
Sayf's presentation, there is o~ly on: h~/~l~e IS nOtQld~p~nd~nt confirmation. In 
which could indicate at what point he might 1ure

, a - I aq~ b. 'A.mr, and no break 
the hist?ry of the conquests. lave rep ace al-Qa'qa' b. Ma'bad in 

In VIew of the great variety of isnads I f h . . 
mentioning al-Qa'qa' b ~ . tl. b' . nany 0 t em smgle, 111 the reports 
already well known b~fOJ~lsa;~;e t~an ~Ilrttle doubt t.hat Sayf's hero figure was 
main double informants MUham~a~n:~d ; ~as ce~t~lI~ly ~lso known to Sayf's 
much Sayf himself may have contributed t a it' an It IS dIfficult to assess how 
doubt brought together all reports he could 0 le legen~. As an Us~yyidI~ he no 
and tried (not always successfully) to inte .find fbou~ hiS popular tnbal kmsman 
cing story. Tribal tradition, es eciall r ~I ate ~ 1em 1I1to ~ coherent and convin
ment, had turned the chief of~lle smYallePlleseuntmg !VIdUl;lante, pro-Quraysh senti-
. d'" c an saYYI of ~mr b"" - . K ' 
mto a IstmgllIshed war hero and unrivall did f . 1.amIm.1I1 uta 
Kufans. The real al-Qa'qa' may well have be eab ~r 0 the . loyalIst majority of 
his modest part in the wars and ,ee? a. lave warnor and poet playing 
Mu'awiya to obscurity in exile fO~t~I~;~;~~tO~ Ius. time ~ef~re being ~ondemned by 
the great Muslim conquests and th I' t ' ackl1l¥ of 'A.h. In the WIder context of 
remembered by the general histori~a;I~'~~hi~~~ufa he was too insignificant to be 
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SHI'IS, NATIONALISM AND THE STATE 
IN TWENTIETH-CENTURY IRAQ 

Yitzhak NAKAsH 

Princeton University 

The United States invasion of Iraq in 2003 ended eighty-two years of Sunni 
minority rule in the country and led to the rise of the Shi'is as the politically domi
nant community in post-Ba'th Iraq. Yet the invasion also reinforced political disa
greements between members of the Sunni minority and the Shi'i majority. These 
disagreements have their roots in the establishment of modern Iraq by the British 
in 1921 as a state ruled by a Sunni minority elite. To understand these disagree
ments, as well as the difficulty of Iraqis in reaching an agreement on power sharing 
in post-Ba'th Iraq, we need to explore the debates between the Sunni ruling elite 
and the Shi'is over the 1920 revolt, which preceded the creation of Iraq, and over 
the right to rule and to define the meaning of nationalism in the new state. These 
debates reflected the different ideological inclinations of the two groups. Whereas 
the majority of Shi'is preferred a specifically Iraqi nationalism that stressed the 
tribal and Islamic values of Iraqi society, Iraq's Sunni rulers adopted a wider Arab 
nationalism as their main ideology and took the Shi'i preference for Iraqi nationa
lism as proof that the Shi'is did not share Sunni commitment to the ultimate goal 
of a state extending far beyond the borders of Iraq. 

In the three years between the British completion of the occupation of Iraq in 
1918 and the establishment of the Iraqi monarchy in 1921 two conflicting move
ments competed in the country, each calling for the independence of Iraq. The 
first movement was led by the Sharifians who called for Arab independence, and 
appealed to London requesting that Iraq be within the administrative province of 
SharIf I:Iusayn, the initiator of the 1916 Arab revolt against the Ottoman Empire. 
The second movement was led by the Shi'i mujtahids who organized the jihild 
in Iraq against the British during 1914-1915 and whose aim was to establish an 
Islamic government in the country. Despite their fundamentally different aspi
rations, the Sharifians and the l1lujtahids agreed to work together under a vague 
formula, advocating an Arab-Islamic state ruled by an Arab emir bound by a 
legislative assembly. Each side interpreted the formula according to its own vision. 
Whereas the Sharifians considered it an opening for their own effective rule of 
Iraq through the nomination of one of the sons of Sharif I:Iusayn as king, seve
ral prominent mujtahids led by MuJ:lammad TaqI ShIrazI hoped that this formula 
would enable them to oversee the legislative process and the affairs of Iraq once 
British control of the country was removed. Since both sides had to rely on one 
another to maximize anti-British opposition in the country, the Sharifians and the 
mujtahids put aside their different aspirations. They forged an alliance and encou
raged unity between Shi'is and Sunnis in Iraq that culminated in a revolt in 1920 
against the British. The brief alliance between the Sharifians and the mujtahids 
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ended after British forces subdued the rebelling tribes and regained control ov~r 
the predominantly Shi'i central and lower Euphrates, the .backbone of the revolt . 

The British formation of the Iraqi monarchy under Kmg Fay~~l was a blow;o 
the osition of Shi'is in the country. In the new state power rested 111 th~ hands 0 .~ 
Sun~i minority elite led by the Sharifians and ex~<?ttoman officers whlle .the S~II 
majority was by and large excluded from the pohtIcal rroces.s. One w.ay 111. which 
the Sharifians and the ex-Ottoman officers sought to discredit the natIOnahst cre
dentials of Shi'is was to play down the imp.ort~nce of the 1920 revolt and th~ JOle 
of Shi'is in it. The reluctance of the Sunl11 elIte under the mona:chy to .tUIl1 t?e 
events of 1920 into the foundation story of mo~ern.Ira~ s~ands m contl~s~ with 
Shi'i writings on the revolt, which began appeann~ m slgl11ficant numbe~ I~ t!l~ 
1950s The stream of Shi'i publications increased m the years between t e ~ t 
first s~izure of power in 1963 and the Iran-Iraq War of 1980-1988. It was ~un?g 
that period that an Iraqi Shi'i memory around the revolt to.o~ shap~, albeit With 
some variants. The development of a Shi'i memory e?l'phasIzI~g ~l11ty amon~ all 
Ira is during the revolt was part of a process of rewntl~g Ira.ql. 1~lstory .un.del th~ 
Ba,ih, but it also reflected the response of Shi'is to groW111g .d~vlsIOns W.Itl11n IraqI 
society and to the B~'th att~~pt ~o deny them a share of polItIcal powel commen-
surate with their SOCial posmon m the state. . . . 

Shi'is came to view the 1920 revolt as a watershed 111 modern .Iraql history and 
attempted to use this episode to prove their Iraqi national. attnbutes. Th~. 1920 
revolt was recorded in Iraqi Shi'i memory as a symbol for un.lty between Shl.IS and 
S . view which dominated the large majority of studies that dealt Wlt~ the 
r~~~7:'\~'espective of the ideological inclinations of the ~riters. It was .clall.ned 
that the revolt spread to all parts of the country, but took ?Ifferent sl~~pe _In. Ul ban 
and rural areas in southern, central, and northern Ira~ .. NaJaf, !<arbal~, Kf:p~~~r' 
Ba hdad and Mosul were the main cities that partICipated m the I.evo t. 11 e 
mu~h of the planning for the revolt, as well as t.h~ mass.,~en:onstratl~ns and a~ts 
of <;lefiance against the British, took place in CItIes, Sh11 tnbesmen m the rUlal 
south were the main fighters. Shi'i poets, preachers, and prayer leader~, mo~t nota
bl Muhammad MahdI al-Ba~Ir and ~aliJ:! al-I:Iill~, encourage? !'1ushm un~ty al~d 
l~vok~d anti-British feelings during demonstratIons and relI~lous ga!he:mgs m 

fhe mixed cities of Kazimayn and Baghdad. HadI Zuwayn, Jafar Abu Tlmn:a~, 
Muhammad al-Sadr and the two brothers Mulfammad.Riqa and Mul~ammad.~aql1" 
al-ShabIbI were' the main Shi'i figures who acted as Imks between t~e Sh_a~I~ans 
and the Shi'i mujtahids. Among the I1n~jtahids, Mu~~mmad_ !~ql Sh!r~Zl of 
Karbala' Shaykh al-SharI'a IsfahanI of NaJaf, and Mahdl al-Khah~I of Ka~llnayn 
have em~rged as the figures who unified Shi'is and Sunnis in a struggle for Islam 
and Arabism and for an Iraq free of foreign controF. 

l. These affairs are discussed in Y. Nakash, The Shi'is of Iraq, Pri~ceton 2003" p. 61-72. 
2. M. 'A. Kamal ai-DIn, Thawrat al-'ishrfllfi dhikralzti al-khamslll, Baghdad 1970, p. ?1-74, 18~, 

214-218; 'A. Fayyiid, al-Thawra al-'iraqiyya al-kubra sallat 1920, Baghdad 1963, p. 12,81, A. war~~, 
Lamalu7t ijtima'iyya mill ta'rfkh al-'iraq al-iJadfth, 6 vols, Baghdad 1~~9-1978,.~~1._5, p. I, 19,. " 
36, 39~ 65, 92, 124, 129, 172-176, 197,200,310 and vol. 6, p. 253; R._Wa l~,_~i=Itt!jahat al-lV~!al1.,!)a 
fi al-shi'r al-'iraql al-!wdfth, 1914-1941, Baghdad 1974, p. 86-8~, 9:; 1. :Y~,llt, ThalVr~! al~ ISllllllfi 
al-shi'r al-'iraql, Baghdad 1968, p. 91, 93; H. Rumaythl, "al-Dlukra al-rabl a wa-I-sab 1Il It-I-thawla 
al-'iraqiyya al-kubra", Nida' aI-RajidaYIl 81 (8 July 1994). 
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Shi'is, nationalism and the state in twentieth-centUlJ' Iraq 

The 1920 revolt laid the foundations for the establishment of modern Iraq. 
Yet those Shi'is who participated in the revolt viewed themselves as the principal 
losers, whose rising against the British enabled the Sharifians led by Fay~al and 
the ex-Ottoman officers to attain power and enjoy all the fruits of office. In reflec
ting on the 1920 revolt, many of its Shi'i participants concluded that the revolt 
ended before fully achieving its goals. They remarked that the British formation 
of modern Iraq tarnished the unity among Iraqis which the revolt had achieved, 
and reinforced sectarian divisions between Shi'is and Sunnis. 'All: al-SharqI com
pared the new state to a building resting on foreign foundations and decorated 
with a national facade. He and other Shi'is argued that a wide gap separated the 
Sharifians and the ex-Ottoman officers, who formed the government, from the 
people. Furious at their exclusion from the political process, Shi'is charged that 
power in the state rested in the hands of a Sunni minority elite whose mem
bers collaborated with the British foreign power. Britain retained its paramount 
influence in the country by replacing military officers with political advisors who 
dominated the government ministries. Shi'is were offended by the government's 
ill-treatment of the rebels whom the British deported to the island of Hanjam in 
the Persian Gulf in the wake of the revolt, and who were not welcomed as nationa
list heroes upon their return to Iraq in 1921. The 1920 revolt was not included in 
the nationalist programme of education under the monarchy, a fact which became 
a sore point for Shi'is, both those who had participated in the revolt and later 
generations. Shi'is lamented that the revolt was like a legend forgotten by history. 
They asserted that in playing down the historical importance of the revolt Iraq's 
monarchic rulers fabricated history, extinguished the spirit of nationalism in the 
country and marginalized the Shi'is, the real nationalists. Much of the Shi'i anger 
was directed against Sari' al-I:Iu~arI, an ex-Ottoman official appointed by King 
Fay~al as Director General of Education in Iraq between 1923 and 1927. POinting 
to his Turkish descent, Shi'is alleged that I:Iu~arI attempted to erase the memory of 
the revolt from Iraqi consciousness and discourage the development of a national 
history building upon Iraq's heritage and the struggle of Iraqis for independence 
from foreign rule 3• 

The clash between Shi'is and I:Iu~arI over the 1920 revolt was part of a wider 
debate in modern Iraq over the meaning of nationalism - a debate that reveals 
the struggle for the soul of the Iraqi state and illuminates Shi'i views regarding 
political power and nation-building in Iraq. The Shi'i literature on nationalism 

3. 'A. Sharqi, al-Ablam, Baghdad 1963, p. 132-137, 190; M. Karbasi, MaWslTat al-s/wykh 'AI, 
al-Sharqf al-nathriyya, 2 vols, Baghdad 1988-1989, vol. 2, p. 47-49; 'Arabi, "aJ-ShI'a fi biladihim: 
'ibar wa-'izza, li-katib siyasi kabir min aq!iib al-shI'a fi al-'iraq", al-'Irian 20 (1930), p. 563-566; 
Mul)ammad Ri9a al-Shabibi's introduction in Fayyad, al-Thawra al-'iraqiyya, p. 3-4; Kamal al
Oin, Thawrat al-'ishrfll, p. 382-383, 385; 1. Wa'ili, "Fi dhikra thawrat al-'ishrin", al-Rabi!a 3 (1975), 
p.9, 11; idem, Dlwan al-Wa'ilf, 2 vols, Baghdad 1981-82, vol. 2, p. 345; 'A. K. DujaylI, al-Jawahirf: 
sha'ir al-'arabiyya, Najaf 1972, p. 273-274; 'A. S. Miisawi, ljarakat al-shi'rfi al-najaf al-ashrafwa
a!warllhll khillil al-qam al-rabi' 'ashar al-hijrf, Beirut 1988, p: 94-99; M. Bal)r al-'Uliim, DIWall 
baiJral-'ulam, 2 vols, Baghdad 1968-69, vol. 1, p. 30, 33-34, 59, 73-75; H. 'Alawi, al-Shf'a wa-I-dawla 
aI-qawmiyyafr aI-'iraq, Paris 1989, p. 254-258, 264-265; idem, Dawial al-isli'ara al-qawmiyya: min 
FaNal al-awwal ila $addamljllsayn, London 1993, p. 39; S. Samarra'i, $addam wa-shf'at al-'iraq, 
London 1991, p. 21-22; A. Zaydi, al-Bina' al-ma'nawf li-I-qllwwat al-lI/llsallaiJa al-'iraqiyya, Beirut 
1990,p.56,59-61,68. 
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includes a series of thirty-two articles published between April 1927 and March 
1928 in the newspaper al-NaluJa by the literary figure 'All al-SharqI, who gives a 
moving description of the success of Baghdad in dominating the Shi'i south, and in 
isolating Najaf and preventing it from playing a role in national politics. SharqI's 
ideas on nationalism, expressed between the 1920s and the early 1960s, reflect 
the feelings of a generation of Iraqi Shi'is who participated in the 1920 revolt and 
became disillusioned with its outcome. Members of that generation rejected the 
government's attempt to promote the model of a secular modern Arab, viewing it 
as an invention of Sharifian and ex-Ottoman officials whom the poet MuJ:!ammad 
MahdI al-JawahirI compared to swarms of locusts that descended over Iraq after 
the 1920 revolt. Alarmed by the assault on their Iraqi identity and Arab tribal 
attributes, Shi'is claimed that they were the "pure" Arabs in the country. SharqI 
offered a vision of Iraqi nationalism that built on the strong Arab tribal character 
of Iraqi society and the historical role of Iraq's tribes in preserving the "true" spi
rit of Arabism in the country. He advocated the development of an Iraqi national 
history, arguing that Iraq needed a nationalist ideology that combined Eastern 
and Arab elements with Iraqi values and heritage. SharqI attempted to articulate 
a concept of Iraqi nationalism that was clearly inspired by the effort of Egyptians 
to preserve their past. He argued that the task of developing an indigenous Iraqi 
nationalism free of foreign content fell on the government and the intellectuals in 
society. His conclusion was that only an authentic Iraqi nationalism that combined 
Arab tribal customs and Islamic traditions governing Iraqi society would produce 
a government that properly serves its people4

• 

SharqI died in Iraq in 1964. He and many of his generation lived at a time when 
Iraqi governments still tolerated a degree of opposition and intellectual dissent. 
Unlike SharqI, who published his works in Iraq, later Iraqi Shi'i writers ended up 
in exile and had to publish their books outside the country. The most prolific wri
ters were I:Jasan al-'AlawI, who worked for the Ba'th before breaking ranks with 
it early in the 1980s, and SalIm Ma!ar whose book The Wounded Self, published 
af~er the Gulf War of 1991, is one of the most serious attempts by an Iraqi Shi'i 
to offer a concept of Iraqi nationalism which incorporates the pre-Islamic civili
zations of Iraq. In their writings, 'AlawI and Ma!ar criticized Pan-Arabism, poin
ting to its liegative impact on Iraqi society. They argued that Iraqi rulers' use of 
PaI1-Arabism as their main nationalist ideology robbed Iraqis of the knowledge 
of their distinct pre-Islamic and Islamic history, and blocked the development 
of a nationalist identity that could unify Iraqis of different sectarian and ethnic 
backgrounds. 'AlawI and Ma!ar, as well as other writers, highlighted the I:JijazI 
and Syrian origin of the officials who accompanied Fay~al to Iraq as well as the 
Turkish background of leading politicians under the monarchy. They stressed that 
although Iraq's Sunni politicians claimed to rule in the name of Arabism, they 
had no links to Iraqi families whose members descended from Arab tribes. Shi'is 
pointed out that Iraqi governments both during and after the monarchy emptied 
the word "Arab" from its old meaning (which connoted tribal origin and iden-

4. Many of SharqI's articles were reproduced in M. Karbasl, MalVsii'af al-shaykh 'Air al-Sharqf, 
esp. vol. 1, p. 55-58, 203-208; vol. 2, p. 52-54, 56, 61-68, 96-108, 163-66, 189-194. See also 'A. SharqI, 
"Lawlfat al-qawmiyya al-'arabiyya fi al-'iraq", al-'bfal! 26 (1936), p. 773; idem, al-Ablam, p. 194-195; 
'A. DujaylT, al-.Tawahirr, p. 404-06. 
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tity): an~. infused the word ''Arabism'' '._ . 
!r~q? ShllS had understood 'untba as a ~~;t~ba) ':','Ith a new, West~l'n, meaning. 
ll/ ub~ became associated with the word" ? d~IIVed trom people s descent, but 

used mterchangeably with the t n.a IOn , and III modern Iraq it has been 
1\1 . f enn qawl1uyva wh' h 

a~1 urther observed that the rise of Arab ' . IC. means Arab nationalism. 
log~ III Iraq coincided with the emer ence f n.atl?n~lIs~ as the dominant ideo-

, wele not ele~ted by the people and w~o 0 Ilaql pIelllJers and presidents, who 
nal leaders SImilar to Bismarck or M t a~~e~Pted to play the role of grand natio
Y~slnFal-Ha~himl, I:Jikmat Sulayman ~~~ ~asle~~~taltiKirk. l!n~er the monarchy 
ro e. OllOWlllg the Ba'th comin to Ower U_ 1 a - aylam had vied for this 
an f\rab. Bismarck. These leade;s fa· $addam I::!usayn adopted the mantle of 
natIOnalIsm, While depicting Iraqi ~h .~~cted thems~lves as the protectors of Arab 

The struggle between Sh'" d 11 IS as separatIsts'. . 
]' lIS an t le gove . 
Ism found embodiment in the Ira' f I.nment over the definition of l1ationa-

law has since been amended sev ~II n.a IOnalIty law. First introduced in 1924 tll'e 
h h ld eIa tImes The la d" . , v.: 0 e Ottoman nationality before 1924' d 1 w IstlI1g~IShed between Iraqis 

~lllg.many Arab Shi'is who took Iranian na/n ~.lOse of Iraman nationality (inclu
tlOn II1to t~e Ottoman army). The Iraqi llati~OI~~. Ity to escape taxation or conscrip
of succeSSIve governments I'n try' . na Ity law became a tool in the hands 
Sh'" I '. 1I1g to undermin tl . . lIS. ts gUld1l1g principles had b e le natIOnalIst credentials of 
oft?e ~onarchy. In 1922 a struggl::~l;~~Jobthe test soon after the establishment 
mUJtaluds W~lO rose in opposition to thf l' etween the gove~nment and the Shi'i 
t~~reha~ majority of the l11ujtahids were ir~~i~sed ~?gIO-Iraql treaty. Noting that 
a - u . SII1 al-Sa'dun introduced an d n su ~ects, the government of 'Abd . . amen ment to th " 
permlttI~g. the deportation of foreigners Who . tI e eXlstlllg l~w of immigration 
I~ent actIVIty. Under this new provision the weI~ ound ~ngag1l1g in anti-govern_ 
IIan the .Arab mujtahid Mahdf al-Khal~ _ goveInment ~n June 1923 deported to 
deportatIOn was exceptional since d .I~I Who held Iral1lan nationality. Khalisl's 
used the nationality law mainly in or~:~~g t~e monarchic period the governm~nt 
The deportation of Arab Shi'I's gaO d 0 Ieduce the number of Persians in Iraq 
Pow . 196 1I1e momentum ft h B' . er 111 3. The nationality law of 1963 d a ~r. tea th first came to 
d~ce.d by 1\bd aI-Salam Arif in 1964 d : fn ~he provIsIonal constitution intro
:lth1l1 the state. The law referred to'tl ea t \ low to the legal status of Shi'is 
~!ore 1924 as indigenous Ira is . I?Se w 0 had held Ottoman national it 

cltIze~ship. It also granted pe~is~~~~I~~t~~g ~~t ~ll others had to apply for Ira~ 
zens]up from any person Who was deemed e. I1Uster of the I~terior to strip citi-
41 oft~e 1964 constitution stated that the . dl~oyal to the IraqI Republic. Article: 
~~traql parents formerly of Ottoman narlesl/nt ofIraq should be an Iraqi born 
ffi O. !Jnder this article, a large number 0/~:1~. Ity who had resided in Iraq since 

a ~e 111 the state. After its second ri UIS ,:"ere blocked from access to hi h 
nat!onality law (which was amendeds~ t~t7~wer 111 1968, the Ba'th party used t~e 
to a great number of Shi'is, as well a/~urds ;nd 1977) to deny Iraqi nationality 

. n 1980 the government introduced 

5. H. 'Alawl Dawlat I' .,- I 
idem al-S/Z-,' , . a -ISII araa -qawmiyya, p. 6, 8,13 15-19 ?I-
• ,: _ I a 11. a al-dawla al-qawmiyya, .254-2 J' ,- 25,27,41,42-44,56-57,63,83_95' 
;~~~a~aIS~I-hllW~y}'afi al-'iraq wa-l-'iilam ~1_'arab;\-~4-~~7,_299~302; S. Malar, al-Dlliit al-Jarrlla.: 
Said-' ama/r~~'I, al-~ii'ijiyya fi al-'iraq: {{1_waq/IV;_,~;qaIIIllL' Be'drut 1997, p. 88, 126-131, 181-182, 
. am wa-s II at al-'Iraq, p. 22. .l{{, on on 1993, p. 108, 111-114; idem, 
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law 666 which reiterated the distinction between Ira~is whose parents ~nd gl:~~d
parents had held Ottom~n natio?ality an~ those consIder~d to be ofIral11an ollgm. 
The Ba'th began deportlllg IraqIs to Iran 1lI 1?63 and dunng 1969-1971. The waves 
of deportations increased just before and dUrIng the course of the Iran-Iraq War of 
1980-1988, when as many as 300,000 Iraqis ~:e s.aid ~o have been d~ported6. 

In reacting to the Iraqi nationality la~? ~hI IS lllghlIghted the TurkIsh and other
wis'e obscure origin of government polItICIans under the monarchy, most r:ota.bl~ 
Hikmat Sulayman, Ja'far aI-'Askari, 'Abd al-Mul)sin aI-Sa'dun, yasin a~-~aShlll1l 
and Niiri Sa'id. Shi'is often cited the example of 'Abd al-I\;IuJ:islll al.-Sa~un, W!I~ 
committed suicide in 1929, leaving a will written in Turkrsh for hIS WIfe. Ha.m 
al-Fukayki, a Shi'i who was a founding member of the Ba'~h, rec.Ol.mted ~~at sev~lal 
Sunni members in his party cell in Baghdad were ~f Tur~IS? onglll. SIUI Islamlsts 
further highlighted the connection between the r~llllg elIte 1lI modern Iraq and the 
Ottoman Empire, pointing out that in the Is~amic le9al courts controped ~y the 
Iraqi state Iraq's rulers maintained the Sunm I:IanafI law that had eXIsted I~ the 
O~toma'n Empire. Shi'is resented the government's dis~inction .b.etween I~aqls of 
"sacred" Ottoman origin and those of "despicable" Iral11an affil11tIes? stre?smg t~lat 
Iraqis should not take pride in holding a document of O~toman natlOnalIty. which 
was associated with a foreign occupation of Iraq. They vIewed the ~eportations.~f 
people who were declared non-Ir.aq~s as a government attempt t? dIVIde .~~le Sh:I~ 
and bolster the position of Sunms 111 the country. The d~portatlOns, Shns I~am 
tained, inflicted a deep psychological wound on.Arab ShllS as wel~ a~ on ShI.IS ?f 
Iranian origin who had resided in Iraq f~r ce~tunes and become a~sI:nllated wltllln 
Iraqi society. These acts created a major dIlem.ma for many Iragls, who bega~. 
questioning their national identity as well as theIr s~nse of belongmg to the,Ira~1 
people 7. The nationality law remained in force untIl the ~o.llaps~ o! the l?a th. m 
2003. A year later, the Governing Council approved a provislOn wltllln the mterIm 

6. Y Nakash, The Shi'is of Iraq, p. 82, 101-102; 'A. A. H. 'Akkam, al-ljaraka al-\Va!aniy?,afi.,~/
'Iraq, '1921-1933, Baghdad 1975, p. 127-128; M. Khadduri, Republican Iraq: A Study. o[ Iraqi P~~I1CS 
sillce the Revolution of 1958, London 1969, p. 226; F. IbrahIm, al-Ta'ifiyya \Va-l-~Iyasafi al-alall~ 
al-'arabf: namildhaj al-shf'afi al-'Iraq, Cairo 1996, p. 297, 359; A. Babaklla~, Llrak, ~9?O-~~90. 
Deportations des Chiites, Paris n.d., p. 46-47, 50, 54, 56, 61-63, ?~7~, l~~~!O~; A .. H. Sha ban, 'Ar~ 
'ala bi/ad al-~hal1ls: dirasat jf qagaya al-(tarb wa+fikr al-~tyast af- tlaq~ Bel~ut _1994, p. 2 3 
226' 230-233' A. 'Abd ai-HamId, "Mashiikil al-jinsiyya fi al-'Iraq", al-Tayyar al-Jadtd 13 (Oc~ober 
198f), p. 21-2'2; Abii 1:!ayd~r, "al-Jinsiyya al-'iraqiyya wa-'amaliyyat al-tahjIr", al-Tayyar al-jadld 22 
(December 1984), vol. 1, p. 11. _ \1 -'at 

7. M. M. JawahirT, Dhikrayatf, 2 vols, Damascus 1988-1991, vol. 1, p. 141, 146; Karbas!, 1 Ql~Sll 

al-shaykh 'Aif al-sharqf, vol. 2, p. 64; 'ArabI, "al-ShI'a fI biladihim"" p. 56~; H. F~k~Y~I, AlI'k~:. al
hazfl1la: tajrubatf fi izizb al-ba'th aI-'iraqi, London 1993, p. 61; H. Alawl, al-Ta tillrat ~/~tll1k1yy~ 
/f al-l1Iashn7' al-qawmf aI-'arabf fi aI-'iraq, London 198.8, .?~ 10, 71-75, ~1-95, 102-.105, Idem, ~~ 
Shl'a wa-i-dawla al-qawmiyya, p. 52; idem, Dawlat ai-lsll ara al-qalVl1!1yya, p. 34, Anonym~, ' 
"al-Jinsiyya al-'iraqiyya wa-'amaliyyat al-tahjTr", al-Tayyar al-jadld 19 (November ~~84), p. _12, A~ 
K. UzrI, Mushkilat aI-!1IIkmff al-'iraq, London 1991, p. 253-254, 281-294; S. Sam~r~a I, ~~ddal~l. ~~a. 
shl'at al-'iraq, p. 27; id\!m, al-Ta'ifiyyafi aI-'iraq, p. 56-57, 301-304, 309; H. Bayatl, Sill at ai-llaq. 
baYIl al-Ia'ifiyya wa-l-shubuhat fi ahvatha'iq al-sir::i),!~ ai-brf!al/i~ya, 1963-19~6, Londo_n ,~997, 

. 35; 'A. 'Aliyyun, "al-ShI'a wa-nash'at al-dawla al-lraqlyya al-l:mdIlha wa-l-badll al-mallub ~~d 
~. Muhsin, "1:!awla al-tamyTz al-la'ili fi al-'iraq", al-Mawsim 18 (1994), p. 36,.3?, 81, 84; H. Isma 11, 
Millhajiyyat al-adat a!-islamfwa-l-l1llnvajaha ma'a al-lli?am al-damawffi af-'II'aq, n. p. 1984, p. 133-
138. 
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Iraqi constitution that reinstated those who had been stripped of their citizenship 
under the law - an act that signaled the first attempt by Iraqis to confront the 
devastating consequences of the nationality law for the country and its people. 

As part of an effort to discredit the nationalist credentials of the Shi'is, Iraqi 
rulers presented Shi'ism as a subversive heresy motivated primarily by Persian 
hatred for the Arabs. To underscore the magnitude of the Shi'i threat to the Iraqi 
state and Arab nationalism, they invoked the memory of the shu'abiyya movement 
that appeared within Islam in the 8th century. The majority of those VVho joined 
the movement during the 8th and 9th centuries were Persians and the Aramaeans 
of Iraq, who protested against the privileged position of the Arabs within Islam 
and demanded equality between all Muslims. The appearance of the shu'L7biyya 
became an issue of major concern for Arab historians and literary figures of the 
time, most notably al-JaJ:ii~ (d. 868), who considered the movement a threat both 
to Islam and to the supreme position of the Arabs among all nations. The term 
shu'abiyya fell out of use in the mediaeval period and its reappearance in modern 
times was connected to the rise of Arab nationalismS. 

The first explicit Iraqi government attempt to depict Shi'is as a threat to Arabism 
may be traced to 1923, when the Shi'i m,ujtahids led the opposition to the proposed 
elections to the Constituent Assembly. Seeking to discredit the Shi'i mu.jtahids, 
the government encouraged the publication of articles in the Baghdad newspaper 
al-'A~il1la portraying the mujtahids as "aliens" whose "intention was to undermine 
the blessed Arab movement [ ... ] and serve a foreign people [the Persians] who were 
one of the major causes of the termination of the Arab Empire"9. A few years later, a 
confrontation took place between Sati' al-HU~aJ'l, the Director General of Education, 
and the Shi'i poet MuJ:iammad Mahdl al-Jawahirl, one of Iraq's leading literary 
figures in the 20th century. Asked by the Shi'i education minister to appoint 
JawahirI as an Arabic language school teacher in Baghdad, Hu~ari objected ,on 
the ground that JawahirI held Iranian nationality. His objection was overruled and 
JawahirI got the job. A few days later the poet published a sarcastic ode in one: of 
Baghdad's newspapers praising Iran's natural beauties. Furious, Husari asked ano
ther leading Iraqi poet, the Sunni Ma'rilf al-Ril~afl, to examine the piece, which, 
according to Hu~arI, was found to be anti-Arab (shu'flb!) 10. 

The Ba'th began using the word shu'abl to attack their opponents long before 
coming to power. Between the mid-1940s and early 1970s, shu'ilblbecame a dero
gatory term directed mainly against Iraqi communists, the majority of whom were 
Shi'is. Depicting communism as a foreign and anti-Arab movement, Ba'th writers 
pointed to the opposition voiced by the Iraqi Communist Party both under the 
monarchy and after 1958 to the idea of including Iraq in a confederation of Arab 

8. S. Enderwitz "Shu'iibiyya", EP, vol. 9, p. 513-516; H. Norris, "Shu'17biyyah in Arabic literature", 
in The Call/bridge History of Arabic Literature, 'Abbasid Belles-Lettres, Cambridge 1990, p. 31-38; 1. 
Goldziher, Muslim Studies, 2 vols, trans. and ed. S. M. Stern, Chicago 1966, esp. p. 137, 144, 146-148, 
161; S. Hanna and G. Gardner, "Al-shu'iibiyyah updated: a study of the twentieth century revival of 
an eighth century concept", Middle East Journal 20 (1966), p. 336; W: Ende, Arabische Nacioll IIlld 
islamische Geschichte, Beirut 1977, p. 236, 292; F. IbrahIm, ai-Ta'ifiyya, p. 271, 276. 

9. Y. Nakash, The Shi'is of Iraq, p. 82,91. 

IO.:? 1:!usarI, Mudhakkiratf/f ai-'iraq, 1921-1941, 2 vols, Beirut 1967-1968, vol. 1, p. 588-590. Cf. 
M. M. JawahirI, Dhikrayatf, esp. vol. 1, p. 147-150, 160, 163-64, 171-172; H. 'AlawI, aI-Jawiihirf: 
dfwiill aI-'a~r, Damascus 1986, p. 37, 39-40,43. 
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states. This opposition was not only an indication of the fierce struggle for power 
in Iraq between communists and Ba'thists, but a reflection of the feelings of the 
majority of Shi'is who preferred Iraqi to Pan-Arab nationalism. Ba'thi writers took 
the contacts between the Iraqi Communist Party and its Iranian counterpart as 
evidence that Iraqi communists were not true Arabs. They depicted Iraqi commu
ni~ts as a fifth-column within Iraq whose goal was to split the Arabs, destroy their 
values, and cut them off from their heritage and civilization. 'Abd al-'Azyz al-DurY 
(who became president of Baghdad University after the Ba'th first rose to power 
in 1963) and Khayrallah Tulfal). (~addam J:Iusayn's uncle and father-in-law) are 
two notable writers representing that anti-communist trend. Both highlighted the 
position of Iraq as the historical battlefield between the Arabs and their shu'fibf 
and communist enemies in Iraq and Iran, thus creating a link between early and 
modern enemies of the Arab people II. 

The Ba'th assumption of power in 1968 coincided with the decline of commu
nism and the success of Islamic ideology in gaining ground among lay Shi'is in 
Iraq. Reacting to this, the Ba'th began using the word shu'iibito describe members 
ofthe Shi'i Islamic opposition in Iraq. At the same time, party officials tied the issue 
of shu'l1biyya to Shi'i protests against their discrimination by the government, pre
senting Shi'i grievances as acts which promoted sectarian divisions (rti'ijiyya) in 
the state. The Ba'th held that {ti'ijiyya had deep roots in history and that there were 
always groups within Iraq who sought to promote civil strife in order to fragment 
the country. Although Sunnis and Kurds were at times blamed for sowing domes
tic discord, Shi'i opponents of the Ba'th were the ones whom the regime labe
led most frequently as rti'ifis. The exact meaning of the word was left somewhat 
vague until the late 1970s, but it assumed a clear meaning following the rise of the 
Islamic Republic of Iran in 1979. Those accused of {ct'ijiyya were individuals and 
groups who were seen as placing their Shi'i sectarian identity above their loyalty 
to Iraq, which was tantamount to an act oftreason against the state 12. 

It was during the Iran-Iraq War that the Ba'th tied the themes of shu'ilbiyya 
and fct'ijiyya to the critical question of who belongs to Iraqi society and the Arab 
nation and who does not. Declaring itself the defender of the Arab nation ag!).inst 
its Persian and Zoroastrian enemy, the Ba'th launched a campaign to discredit. 
Iraqi Shi'i opposition groups by linking them to the Islamic Republic of Iran. The 
war was called Qtidisiyytit ~addtim, a name which invoked the historic Arab vic
tory against the Persians in Qadisiyya in southern Iraq in the year 636. The Iraqi 

11. 'A. S. DujayIT, al-Shu'iibiyya wa-adwiiruhii al-ta'rfkhiyya if al-'iilam al-'arabf, Najaf 1960', 
p. 3-4, 22, 24-31; M. 'Aflaq, Fr sabrI al-ba'th, Beirut 1959, p. 29-30, 71-72; Z. ArsuzI, aI-Mu'allafiit 
ai-kamila, 6 vols, Damascus 1972-1976, vol. 3, p. 49-69; S. Hamadl, Na!lIlu wa-I-shuyii'iyyafr al
azma aI-!2a{iira, Beirut n.d., p. 18-19; 'A. 'A. Durl, Dirasiitif al-qawmiyya, Beirut 1960, esp. p. 14-15; 
idem, al-ludlulr aI-ta'rfkhiyya li-I-qawmiyya al-'arabiyya, Beirut 1960, p. 37-38; idem, al-ludlu7raI
ta'rrkhiyya li-l-shu'Obiyya, Beirut 1962, p. 120-125; 'A. H. Fukaykl, al-Shu'17biyya wa-I-qawmiyya al
'arabiyj'a, Beirut 1962, esp. p. 30-32,41,43-44,97-100; K. Tulfa\:!, al-Slut'iibiyya: 'aduwwal-'arab 
al-awwal, !;laghdad 1973, esp. p. 3-6,169-172,179-182,188; S. 'Abd aI-KarIm, A{iwii' 'ala al-!zaraka 
al-shuyO'ijya F al-'iriiq, 5 vols, Beirut 1979, vol. 3, p. 83-85. See also S. Hanna and G. Gardner, 
"AI-Slm'ubiyya", esp. p. 349; S. Khalil, Republic of Fear: the Inside Story of Saddam's Iraq, Berkeley 
1998', p. 216-220, 226, 264. 

12. O. Bengio, Saddam's Word: Political Discourse ill Iraq, Oxford 1998, p. 100-102; Y. Nakash, 
The Shi'is of Iraq, p. 113. 
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propaganda m~~hine presente~ the war ~s a cultural and national struggle between 
Ar~bs and Pelslans, an expenence which was supposed to enable the Arabs to 
rediscover themselves and. their historical roots. ~addam J:Iusayn was the leader 
chos:n by modern Arab history to fight Iran and establish one Arab nation. Iran 
and Its ?eople, led by Rul).ollah Khomeyni, were shu'abis whose goal was to des
t~oy' AI.ab culture and replace the Arab rulers with Persians. The Ba'th drew a 
dlst~nctlOn betwee~ "bad" and "good" Shi'is. The Iranians who fought Iraq were 
depicted ~s extre~lsts. By c.ontras~, ~hose Iraqi Shi'is, who were not swayed by 
the IslamiC revolut~on~ and did not Jom the opposition to the Ba'th, were declared 
followers of Imam AlI who fought extremism 13. 

Shi'is .vie~ed. the ~overnm~nt's. use of shu'iibiyya and {ti'ijiyya as a strategy of 
the Sunm ml.?ont~ e~lte to mamtam power by undermining the national credenti
als of the S~:I ~naJonty and pol~rizing Iraqi society. They argued that the debate 
over the shu ub!yya ~ovemen~ of the ~th and 9th centuries should have been confi
~ed ~o ~cademla. !n mtl:oducmg the Issue of shu'abiyya into political life, Iraq's 
I ulel s. r~sked creatmg a nft among Arabs in modern times similar to the civil strife 
that diVided the ~usl.im ~ommunity over the question of succession to the Prophet 
Mul).a~mad .. Sll1 IS. highlighted the Arab roots of Shi'ism and defended Shi'i poets 
of t~e Abbasld p~nod whom Sunni writers depicted as shu'abis. Ahmad al-Wa'ilI 
dedl~ated an e~;.lre book to the issue, denying the Persian origin of Shi'ism and 
argumg that SI~II poets were among the leaders of the opposition to the shu'abivya 
movement dunng the 'Abbasid period 14. . 

In ad.dr~ssing the issu: of {ti'ijiyya, Shi'is noted that sectarianism has assu
med ~ d~stmc~ c.h~racte~ m Iraq. The problem,. Shi'is argued, was not simply a 
mattel of the leliglOus differences between IraqiS who adhere to the Sunni creed 
and thos~ who espouse Shi'ism. Tti'ijiyya was seen as a modern creation of secu
la~ Su~ml rul~rs who}d~ocated Arab nationalism and adopted policies of discri
mmatlOn agall1s~ Shlls m ,all areas of public life. The degree of discrimination 
escalated followmg the Ba th ex~cuti?n of 'Abd aI-Karim Qasim (who ruled Iraq 
betw~~? 1958 and 1963), as Iraqi regimes grew increasingly dictatorial in nature 
and {a ijiyya bec!me a for~~ dominating society, economics, and politics. During 
th~}960s, Zaydl noted, {a ijiyya also spread rapidly in the Iraqi military where 
Shus formed 70:0 of the sol~iers b~t no more.than 20% of the officer corps. While 
a number of KUlds and Iraqi Sunms of Turkish origin had occupied the position 

13. 'A. S. SamarrlfT, al-Shu't7biyya: baraka mu{iadda Ii-I-islam wa-l-unmza aI-'arabiyya, Baghdad 
198~, esp. p. 5, ,~1,. 48-53, 126, 137, 145-52, 155-156; M. Najjar et aI., Ta'rfkh aI-klzaliJ al-'arab! al
!za~lI!'ll~a-I-~Ill~ a~r, Basra 1984, p. 6; S. JamTl et al., al-Shu'abiyya wa-dawruha a[-takhrfbifi al-fikr 
al~,.a~a~l ~l-tSI~I~I,Ba~~dad 1988, p. ~2_2~~32; r. Ahma~, "Judhiir al-~ira' al-'arabl al-farisl wa-I-'al1iqat 
~_I Ir:~ql.)')a ,?I-Iran!y~~ and T. YUZblkl, al-Khumaymyya al·'un~uriyya al-fiirisiyya wa-~ilatuha bi-
ma~uSlyya ,aI-la~I," a 2 (198?,), p. 8-12 and 108-111; M. Farhan, "al-Shu'ubiyya: barnamaj tathqlf 

~u~a~d wa-mashru. tama~rud , 2 parts, al-lami'a 8 (1981), p. 8-13, 28-35. See also A. Dawisha 
Ar~blsm and IsI~m m lt~a~ s war wi~h Iran", Middle East Illsight 2 (1984), p. 32; O. Bengio, Saddam ,; 

WOld, p. 139-144, F. IbrahIm, al-ra ijiyya, p. 274. 

~4. A. Wa'ilT, Huwiyyat al-tashayyu', Beirut 1980, eSll. p. 53 63-64 84-85 226-242' T F k' k-D f<-" I' .-' B . , , , , . U dy I, 
(a, all S.lU.,~I.a, elrut ~975, esp. p: 8-12; H. 'Alawl, al-Ta'thfral al-turkiyya, p. 142-156; idem, 

~a~!a~ ahsll m~_a!-q~wIlZlyya, p. 20; A. K. Uzrl, Mushkilat al-!lllkm, p. 255-261; Anonymous, "al
~~ ubIY~~ ~1-mu a~lra , al-Tayyiir aI-jadrd 64 (9 March 1987), p. 1, 6, 7; S. Samarra'l, Saddiim wa-

sill al aI-Iraq, p. 28, 43-47; H. BayatT, SM'at al-'iraq, p. 215-217. . 
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of Chief of Staft"'in Iraq, not a single Shi'i was ever appointed to that position, 
although many Shi'i officers had the qualifications. Shi'is pointed out that Sunni 
governments often prohibited the very mention of the words "Shi'i" and "Sunni" 
in literature and political discourse. Consequently, Iraqi intellectuals did not study 
the culture and heritage of ethnic and sectarian groups, considering it a sensitive 
and risky topic. Government officials portrayed the demands of Iraqi Shi'is for a 
greater share of power as acts that promoted sectarian divisions in the state, and 
spread through the Arab world the image of Iraqi Shi'is as a backward people of 
Iranian origin who obstructed the Arab nationalist projects of the Iraqi state. Sa'Id 
al-Samarra'I, a Sunni who espoused Shi'ism in his twenties, wrote after the Gulf 
War that the feelings of ra'ifiyya had come to dominate Sunnis and Shi'is in Iraq 
and shape their view of one another, Ta'ifiyya had become so interwoven into the 
fabric of Iraqi society that many Iraqis were simply incapable of transcending the 
sectarian barriers separating them to acknowledge that $addam I:Iusayn was a 
{a'ijff ruler who thrived on the splits within society. Indeed, during much of the 
20th century, the majority of Shi'is and Sunnis denied the existence of a sectarian 
problem in Iraq, and those few who did acknowledge it usually described it as a 
legacy of the Ottoman past or a result of British imperialism. It was only following 
the Iran-Iraq War, and increasingly in the decade that preceded the collapse of 
the Ba'th in 2003, that Iraqis began debating the consequences of sectarianism for 
Iraqi society. Many compared ra'ifiyya to a disease that blocked pluralism and just 
government. Dealing with the problem, they argued, was a life or death matter for 
Iraq and for its people '5. 

The events following the collapse of the Ba'th in 2003 have given new meaning 
to the 20th century debates between Iraqi Shi'is and Sunnis over Iraqi and Arab 
nationalism and over the right to rule. It remains to be seen how these debates will 
unfold in the coming years and whether Iraqis will be able to develop a concept of 
nationalism broad enough to unite at least a majority of the people, and agree on 
the meaning of a just government in Iraq. 

15. A. ZaydI, al-Billii' al-ma'llawf, p. 83-84, 87-93, 157-63,212-213; H. 'AlawI, a/-Shf'a wa-I-dawla 
al-qall'miyya, p. 235-248, 276, 288-289; H. FukaykI, Awkiir al-haZfma, p. 22-27; S. Samarra'T, al
Tii'ifiyya jf al-'iriiq, p. 35, 36, 43-48, 81, 98, 123-28, 141, 150-151, 162-163, 186-87,264-266; idem, 
$addiilll wa-shf'at al-'iriiq, p. 10-11, 90; S. Ma\ar, al-Dhat al-Jarfila, p. 58, 394-399; H, BayatT, 
Silf'at al-'iriiq, p. 14-19,25-26,29,259; M. BaJ:!r al-'Uliim, Dfwiin bailr al-'IlWm, vol. 1, p. 59, 93-94; 
'A. K. UzrI, Mushkilat a/-bukmjf al-'iriiq, p. 273-280; M. Nasiri, "'Alayna takhlT~ al-sha'b al-'iraqI 
min al-\a'ifiyya al-siyasiyya", ai-Jihad 569 (9 November 1992), p. 5; H, Isma'Il, Minhajiyyat al-adiil 
al-is/iimf, p. 126; 'A. S. MiisawI, lfarakat al-shi'r, p. 71-73; K. Makiya, Cruelty and Silence: War, 
Tyranny, Uprising and the Arab World, New York 1993, p. 223, 225. See also M. AliisI, al-Tashayyu' 
wa-l-tasanllllll, London 1992, p. 108. 
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Based on comparative examination f'fi . 
suggested the limitations of the conven? specI c work~ I!1 the genre, we have 
as being composed of the dichoto I tlOnal understan~lJ1g of Islamic medicine 
traditions and have argued that, :~o~~~r of posed ?aleI1!c ~~d P~'ophetic medical 
understood as a complex blend of th ' t us medIca! tra,d.ItlOn IS more usefully 
and practice 2• In an earlier pa er w:s~ two and other tradItIOns of medica! theory 
ding of the well-known late-S~fawid a:~ c~1allenged the conventional understan
(d. lllO/1698 or 1111/1699) as " Pf 110 scholar MulJa~mad Baqir al-MajlisI 
denounced philosophers as "folI
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over some fifty chapters of volume sl~ t .e_Ielevant s_~ctlOns,~f al-MajlisI's work 
and natural history. These sections wo~fdtab al-sama wa-I- alam, on cosmo!ogy 
collected and collated by al-MaJ'lis! himselsfedem.to hh~ve!.be~ll among that material 

urIng IS Ifetlme 6• 

I. A ve~sion of this paper was presented at the Fou I' . 
author Wishes to thank the British Academ for its :~ 1 Safa:l1d ROl~nd Table, lI1 Bamberg (2003). The 
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ra ItlOns , lI1 La science dans Ie 1Il0nde iranien ed Z ~ I n le a emc and Prophetic medical 
3. The quote is from E. G. Browne A L·t. 'H": ese et.al., Tehran 1998, p. 253-271. 

the 1924 editio~), p. 120,403. See al~o p.l t~:~r95 '~~~ y:t:erSTa, vol. 4, Cambridge 1953 (reprint of 
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5. See our "Baqir al-MajlisT and Islamica . '. . 
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The present paper addresses al-MajlisI's inclusion of the essay known as 
al-Risala al-dhahabiyya ("The Golden Essay") at the end of these chapters in 
this volume. We will first discuss the essay itself, said to have been composed by 
the eighth Shi'i Imam 'All b. MUsii al-Ri<;lii (d. 202/818) for the seventh Abbasid 
caliph al-Ma'mUn (reg. 197-217/8l3-833). We will then address al-MajlisI's attitude 
toward medical theory and practice as evidenced in the earlier chapters of this 
volume of Bi(Jar and then discuss his gloss on al-Dhahabiyya in the light thereof. 
Finally, we will briefly suggest the import of the essay itself and al-MajlisI's gloss 
thereon for the understanding of al-MajlisI's own legacy, the nature of Shi'i medi
cine in particular and the Islamicate medical tradition more generally. 

AI-Risala al~dhahabiyya, sightings and origins 
The essay known as al-Dhahabiyya and as Tibb al-Ricja ("The Medicine of 

al- Ri<;lii") is said to have been composed by the eighth Shi'i Imam, 'All b. MUsii 
al-Ri<;la, for the seventh Abbasid caliph al-Ma'mUn. It was al-Ma'mUn who, in Marv 
in 210/817, designated the Imam as his heir7. 

According to! the well-known Twelver bibliographer A.gha Buzurg al-TihriinI 
(d. 1970), the work first appeared via the transmission of Mul;ammad b. JumhUr, 
a companion of the Imam, from the Imam himself, although al-TihranI noted that 
both Muhammad b. ai-Hasan al-TUsT (d. 460/1067) and the later Twelver biogra
pher Mul~ammad b. 'Ali, Ibn ShahrashUb (d. 588/1192) list the work as, in fact, a 
work of Ibn JumhUr which he had from the Imam. Although he cited no suppor
ting source, and none of the earlier biographers had suggested it, al-TihranI also 
noted that "it is said that this work was the first work in Islam which was written 
on the science of medicine and the maintenance of the health of the bodies". As 
such, al-TihranT continued, the essay predated such works as the compilation of 
the Imams' statements on medicine known as Tibb al-a'imma collated by the sons 
of Bistam b. SabUr al-Zayyat ofNishapur- Bistam being a companion of the sixth 
and seventh Imams - both of whom died in the second/eighth century 8. 

The narrations of Ibn JumhUr were, in fact, included in the very earliest com
pilations of the Imams' traditions, dating to the third/ninth and early fourth/tenth 
centuries. Al.J.mad b. Mul.J.ammad al-BarqI (d. 274-80/889-94) included narra
tions from Ibn JumMr in his al-Ma~1asin, as did the well-known early traditio
nist Mul.J.ammad b. Ya'qUb al-KulaynI (d. 329/941) in his al-Kajf. Ibn JumhUr's 
reliability was severely questioned by subsequent scholars, however. In one of his 
writings Mul.J.ammad b. al-I:Iasan al-TusI noted that he himself narrated a number 
of works from Ibn JumhUr, including al-Dhahabiyya, except, he said, "what there 
is in these of ghuluww (extremism) and (akhZ!? (confusion)". AI-TUsT cited his own 
chain of transmitters from Ibn JumhUr, including the well-known, very orthodox 
Sa'd b. 'Abdallah al-Ash'arI (d. 298-301/911-4). In his very brief, terse entry on Ibn 
JumhUr in his rijal work al-TUsI simply condemned Ibn Jumhiir as "extreme". 
AI-TUsI's contemporary Al.J.mad b. 'All al-NajiishI (d. 450/1058-9) condemned 

7. See our The Formative Period of Twelver Shi'ism: Ijadfth as Discourse Between QUI1l alld 
Baghdad, Richmond 2000, p. 1-11. 

8. Tibb al-a'imma has been translated by Batool Ispahany and has appeared, with our preface, as 
Islamic Medical Wisdom, as cited above, n. 2. 
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Ibn JumhUr outright as "weak in ~1{ldfth and corrupt of faith". Ibn al-Ghada" ._ 
con~:porary of al-TUsT and al-NajashI, called Ibn Jumhlir "extrem~ (gh~ir)'~!I, a 

e 0Jdest dated manuscript copies of the essay, in Arabic or in transJati~n 
:er; ma e only some cent~rie: Ja~er. These include copies dated to 548;1153' 
24 1226 a~d 789/l387. AI-TlhranI, In fact, noted that some sixteen commentarie; 
~nd t~anslatlO~s of the work ha.d been composed since the eleventh century. Za nI 
Id~ftrfied f~UIteen comment~nes (shurilb) and translations (tara jim) 10. One ofiIle 
ea! le_st copIes c?mpleted durIng the Safawid period (906-1134/1501-1722) was that 
of All a!-KarakI (d. 940/1~34), one of the very few Arab Twelver clerics to mi rate 
to Iran 111 ~he ~,~rly ~enth/~lxtee~th century following the Safawids' establish~1ent 
of Tw~lvel Sh1"lsm 111 theIr terntory. AI-KarakI served both the first and second 
S~fawld ~h~~~ and .th~ second, Shah Tahmasp (reg. 930-984/1524-76), desi nated 
al Kara~l na Ib aI-linam, the. Imam's representative on earth II. The fact th gt fi 
translatIOns w~re completed In the late-Safawid period - one during the re~ I~~~ 
the last S~fawld Shah, Sultan I:Iusayn (reg. 1105-34/1694-1722) 12 _ su est~ the 
ess

fh 
atta~ned some measure of popularity in this period in particular. gg 
U~,.I~ was not a~ unknown essay that al-MajlisI chose to insert into his Bihar 

al-allwaJ: <i con!pendI~lm of the Imams' a(7adfth, immediately after his chapters 
on matena medica -:vluch were the subject of our earlier study 13. Indeed al-M '1' _ 
opened t~~ chap~er 111 Bibar devoted to the risiila by noting that he had ~ome 1~1~~~ 
a copy.o .It pro uced by al-KarakII4. AI-MajlisI then cited his own two lines of 
traJ~S~11lSSlOn for .th~ es~ay and described the circumstances surrounding its COlll

~o~JtlOn, a descnptron,rtself based on the account ofIbn Jumhiir to his son The 
ollner had a~compai1led ~h~ Imam fr~m Medina to Khurasan and died i~ Tus 

aged 94, plac111g Ibn Iumhur s date of bIrth to ca. 105/724. . 

9. On Ibn Jumhiir see our The Formative P .' d 56 .. M 
Fihrist, ed. MuJ:Jam'mad Bahr al-'UlUm NaJ'a:~~37 Pp' 14'6cItldn~M uII)ammad b. al-l;Iasan al-Tiisi, al
'd R"-I I - . , ", a u lammad b ai-Hasan b Ju 1-'''' 
1 e.~, _lja .. a-Tllsl, ed. Mul,l3mmad Ba\1r al-'UlUm, Najaf 1380/1961 387' d 'AI . ~11 ~U! , 
Nl\jashl, Rljat al-Najiishf Qum 1407 337 h' , p. an )mad b. Ali al
~bn Jumhiir. In fact, Ibn J~mhiir was ~~~ of ~ :U;bm~d~ noreference. to al-Dhahabiyya. as a work of 
m these early collections of Twelver traditions but :ho eal. y transmlttel s whose narratIOns featured 
Our The Formative Period 198' H M .. . .0 wele condemned by these later scholars; see 
of Shi'~te Islam, Princeton' 1~93, ;. 22, n~~~~ leSSI, Cr/SlS and Consolidation il1 the Formative Period 

10. Aghii Buzurg Muhammad al-Tihra - / Dh -, . - _ 
1353-1398, vol. 10, p. 46-47, entr 266' vol n;s a - ~n a I/a ta~al1if al-sill'a, !ehran and Najaf 
to al-Bar's edition cited b I ~h' . , p. 141, vol. 20, p. 258; see also the mtroductory notes 

~nown of these b~ing the ~~;;dad~ ~~~;Ye~~t~oa~S~f ba~~~aPU~~i~~~~~~era~ times, ~erhaps the .b.est 
IS that of Muhammad Mahdi NaJ'af 1403/1983 TI .. yYI .a)1 ayn!. A mOle recent edition 
'At -' , . . lei e IS a so the undated edit"o f M h 

E
· 11~I-hBar. Mor~ recent editions include those of Beirut 1993, 1999 and Qum ~0~50 A ,~. amk~l1a~ 
ng IS tl ansi at Ion of the text may b Ii d I /I • wor mg 

ahl-ul-bayt/08_imam_rida/l1.htm. e oun at IttP:/lwww.maaref-foundation.com/english/beliefs/ 

11. On al-Karaki, see our Safavid Irall, s.v. 
12 Sahib Zay . T:bb I R"d- N . 

al' . . n~:. I .a_- I a, aJaf 1953, p. 134-136. Cf. al-Tihriini, Dlzarf'a, 15/205' 4/103 Se 

20
s/02 p(' ~pezJale, La Rlsala al-Dhahabiyya, traite medical attribue Ii I'imam 'Ali al-R:z'a~" L . _ e 

prmtemps-ete 2004) p 7-34 10 Z - . I , IIqmall 
only slightly from the first:as'narra~:~~ia ai_H

aym I~Ot~ ~nother verSIOn of :he essa~, which differed 
of the Imam's companions; see S. Zayni, Tibb ~~~~idii 1I ·5a_~I~;~~I-N.awfali. fro~ 1~ls father, another 

13. S:e~. 5 for our 2003 study on al-M~jlisi. ' p. , 132, SpezlUle, Ibid., p. 18. 

14. Bilwr al-amviil; vol. 59, Beirut 1403/1983, p. 3Q6f. 
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According to this account, a majlis was held in Nishapur in the pr~sence of th~ 
caliph and the Imam and such doctors and philosophers as the Nest?nan YUlfanna 
b. Masawayh (d. 243/857), court physician to several of the Abbasid calIphs, an? 
Jibra'n b. Bukhtishil (d. ca. 214/830), of the well-known Persian family of medi
cal practitioners who also served the court jj. When the .conve~satio~ turned to 
medicine, the caliph and those present became engaged m a dIscussIOn o.f such 
issues as the creation of the body, the presence in the latter of the four constItuents 
(al-taba'i' al-al-ba'), the disadvantages and advantages of various foods and what 
might cause harm to the body. . 

The Imam, having made no contribution to that point, was asked by t~e calIph 
"what do you say on the matter we are discussing today and on those thmgs and 
foods which must be known, their advantages and disadvantages and the manage
ment (tadbfr) of the body?" al-Ri~a is quoted as replying: 

I have of these things what I have tested and have"learned with regard to its [i.e. the 
body's] well-being by means of experimentation (ikhtibtilJ and the passing of time, 
in addition to that which has been passed down to me from my forebears (al-sala! 
_, I ikely a reference to the preceding Imams). One should not be ignorant of these 
things nor can abandoning them be excused. I will collect this together with similar 
material with which one ought to be acquainted. 
the caliph was then obliged to depart for Balkh in s.ome haste. The Iman~, 

however, remained behind. The caliph later wrote to al-RH;lii and asked a~ter thIS 
material to which the Imam had referred, as it applied to food and dnnk, ~he 
taking of medicines (adwiya), bleeding (fa~ad), cupping ((1ijama), th~ toothpick 
(siwak), bathing ((wmmam), lime (mIra) [i.e. as a depilatory] and theIr manage
ment. According to the account, this essay - in which al-Ri9ii first referred to the 
caliph's request and then gave the information requested - formed the Imam's 

reply. 
The Imam commenced his essay to the caliph, whom he repeatedly addressed 

as amfr al-mu'minfn, by noting that the Almighty had created a cure for every il!
ness _ "for each type of affliction there is a type of treatment". The human body IS 
created like a kingdom, said the Imam. The ruler (malik) of the body is the l:e"ar~, 
the workers are the vessels, the limbs and the brain. The home of the ruler IS Ius" 
heart and his land is the body. His servants are his hands, legs, lips, eyes, tongue 
and ears. His treasury is his abdomen and stomach. His gatekeepers ((Uljjab) are 
his chest. The Imam then addressed, in turn, the characteristics and functions of 
the heart, the nerves, the brain, the arms and legs, the ear and the eye. 

The body, al-Ri~ii then said, is like good land and, as such, needs food and 
drink. With proper management of these the body impro,:es and p:-ospers. Too 
much or too little food has harmful effects, and the same IS true WIth regard to 
liquids. Cold in winter, heat in summer and moderation in the two remaining 
seasons affect one's strength and appetite. "You", he said to the caliph, "should 
commence a meal with light foods". And, the Imam continued, the caliph should 

15. On Ibn Masawayh, physician to several of the Abbasid caliphs including al-Ma'mun, see J-C. 
Vadet, "Ibn lvHisawayh", EP, vol. 3, p. 872-873; M. Ullmann, Islamic Medicine, Edinburgh 1997, 
p. 41-42. On Jibra'TJ and his family, and their service to the court, see D. Sourdel, "Bukhtishu"', EP, 
vol. 1, p. 1298; L. Richter-Bernburg, "Ebn Bo!s.tisu"', Encyclopaedia Iranica, vol. 8, p. 9-11. 
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eat one meal for every eight hours of daylight, or: three meals over two days, with a 
morning meal on the first day and then dinner. Then on the secortd day, the caliph 
should have one meal after eight hours; dinner would not be needed. Indeed, said 
the Imam, "Mulfammad [i.e. the Prophet] counselled ~II to eat one meal one day 
and then two meals the next", The Imam also advised the caliph to "take up your 
hand from the meal [i.e. stop eating] while you are still hungry". 

AI-Ri~ii then proceeded to address the seasons and the "Roman" months of the 
year, noting what food and drink should be consumed and avoided in each and the 
advice of the ancients (qudama') on caring for one's health. Thus, for exa~1ple, the 
Ima~ noted that the month of I:Iazlran (the Syriac month of June) has thirty days. 
In tlus month, he said, the dominance of the phlegm and the blood gives way td 
that of yellow bile. Exertion (ta'ab) and the eating of meat are especially to be avoi
ded as are the smelling of musk and ambergris ('anbar). Cool legumes should be 
consumed, such as endives (hindiba) and sllch greens as cucumbers and succulent 
fruits. Meat should be that of the goat shedding its first teeth (i.e. of few years). Of 
birds, the Imam advised chicken and partridges as well as dairy products (alban) 
and fresh fish. " 

After reviewing the various foods to be consumed in the different months, the 
Imam offered a recipe for a liquid concoction to be consumed after meals as good 
t~r one's health. The recipe specified measures of raisins (zablb), honey ('asal), 
gmger (zanjabfl), cloves (qaranful), Chinese cinnamon (dlirCfnf), saffron, Indian 
nard (~unbula), e~d~ves, and gum mastic (ma~raka') and the cooking, chilling, 
poun~mg and s~rammg of these. The Imam advised that this drink would prevent 
chromc cold pams such as gout (lliqris), wind (riya(1), pain of the nerves, the brain 
and the stomach, pain of the liver (kibd), the spleen Cribal), the intestines (mi'a) 
and the bowels (a(1sha'). 

The Imam noted that just as improvements to the body came via food and drink 
so ?id the bo?y's corruption. Proper intake o~ both would result in good health, just 
as Imprope.r 1l1take would produce the OpposIte. Al-Ri~a also noted that the faculty 
of the spmts (quwwat al-nufas) was associated with the dispositions (amzija) of 
the body. The latter were, in turn, influenced by the weather (hawa'); heat and cold 
produced changes in the dispositions while moderate weather produced balance 
(i'tidal) in them and, therefore, such natural functions as digestion, sexual activity, 
sleep, movement etc. also improved. This was because, explained the Imam, the 
Almighty created bodies out of the four constituents: the two biles (yellow and 
black), blood and phlegm. Of these constituents two are associated with heat and 
two with cold. The two hot constituents produce softening (lTn) and desiccation 
(yabs) while the cold constituents produce moisture (nqb) and desiccation. The 
constituents are divided among the four sections of the body, i.e. the head, chest, 
the abdomen (sharasif, lit. "ribs") and the lower regions. The blood is associated 
with the head, ears, eyes, mouth and nose, while the phlegm is identified with the 
chest. The pneuma and the abdomen are identified with the yellow bile, and the 
lower regions with the black bile. 

The Imam, having addressed the importance of sleep and mentioned ~ome 
compound medicaments beneficial for the teeth, then turned to the four stages of 
man and the humo~rs (akhlar) that dominated each stage. Up to the age of twenty
five t.he blood dommates the body. From twenty-five to thirty-five the yellow bile is 
dom.mant, whil~ the bla~k bile dominates the third stage, which ends at sixty. This 
age IS that of WIsdom ((ukma) and knowledge (ma'rifa). The fourth age is domina-
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ted by the phlegm, during which infirmity - including, for example, forgetfulness, 
diminished strength, and a propensity to sleep - set in. . . 

The Imam then discussed how the disposition and the condItions of the body 
were best managed. Techniques to be utilised included, for example, cupping and 
bloodletting. The best time for the former, for example, was from the twelfth to the 
fifteenth nights of the month. Someone aged twenty could be. cupped every twent~ 
days, while a thirty-year-old might be cupped once.every thIrty day~. Th~se ~V~l 
forty might undergo cupping eyery fort?' days. CUl?pmg an.d bloodlettmg ~t cel tam 
parts of the body were efficaclOus for Ills and pams speCIfic to those parts of tl~e 
body. For example, cupping between the shoulders benefits the heartbeat. Certam 
food and drinks accentuated the benefits of cupping. . 

Indeed certain foods were best eaten at certain times of the year. In the wm
ter, or in t'imes of cold, for example, drinking sea onion oxymel (al-sakal1iabfn 
al-'asalf) protected against such skin afflictions as vitiligo (bahaq) and leprosy 
(bara-?).! Sour pomegranate (al-rUl111nan al-muzz) rejuvenat~d the blood, but one 
was not to eat salty meat afterwards for three hours. Certam foods ought not ~o 
be eaten together including, for example, eggs and fish. The. latter pr~duced c~lIc 
(qawlanj), piles (bawasfr) and pain in the molars (a(iras~. MIl~ and wme (nabulh) 
also had ill effects such as vitiligo. Repeated sexual umon WIthout a break could 
engender i11adness. Uncooked meat produced worms in the stomach. . 

The Imam offered the caliph directions to be followed before entenng the 
bath. He noted that just like the body itself and the four constituents the bath was 
likewise ordered in four stages, which he called buyat ("houses"): these were cold 
and dry, cold and wet, hot and wet and hot and dry. Thus, the area where ~he bather 
took off clothes should be cool and dry; the second, cool and wet; the tlurd, warm 
and wet; the fourth, warm and dry. The bath produced balance, calmed the nerves 
and blood vessels and strengthened the major organs. 

There followed a series of rules relating to specific afflictions. Thus, for exam
ple, the Imam advised that to avoid pustules (bathra) one should apply the o~l of 
violeth (ba,nafsaj) before bathing. To avoid complaints of the bladder (mathana) 
one should not hold back one's urine. To avoid pain in the lower part of the body 
(sufi) and the pain of piles, each night one should eat seven d~tes with the f~t of 
a cow (samn al-baqar) and the genitals were to be rubbed WIth the. pure OIl of 
the lily (zanbaq). To expel phlegm or lessen the amount of phlegm 111 the body, 
each morning one should eat hot ground spices (al-jawarish al-~irrfj), bath~ more 
often, increase one's sexual activity, sit more in the sun and aVOld all cold foods. 

The traveller should avoid heat and eat more cold foods including, for example, 
vinegar, oil and gelatin (hlllam). The Imam cautioned the calipl~ that travelling 
in fierce heat is bad for those who are exhausted if they are WIthout food and 
discussed the benefits and drawbacks for travellers and non-travellers of drinking 
water during different seasons of the year. Salty water, for example, is said to d~y 
out the stomach while icy cold water is harmful for the rest of the body. Ram 
water, if not stored or kept in the ground for a long time, is beneficial. ~iI?i.larly, 
water from a well (jllbb) is beneficial if fresh, if its flow is prolonged and If It I~ not 
kept in the ground for a long time. At this point, the Imam said: "I have descnbe.d 
for you 0 Commander of the Faithful in what has preceded of my book what IS 
sufficient to whomever takes recourse to it". 

The Imam then addressed sexual matters. He stated, first, that one should not 
approach women during the early part of the night during the summer or winter. 
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This is because as this time the stomach and the blood vessels are full. The results 
would include colic,. semi-paralysis (fitlij), facial paralysis (Iaqwa), gout, hernia 
(fatq) and weak eyeSIght. Sex toward the end of the night is good for the body, has 
~ betteI: chance of producing offspring and will increase the wisdom of any resul
tmg chl~d. The Imam ?lso a?vis~d that i~tercourse :vas more propitious during 
the dommance of certam zodIac SIgns, whIle other pomts of the zodiac cycle were 
sexually less favourable. 

The In~am ~los~d his essay by saying to the caliph that whoever practi~ed what 
he had w~Itt~n m hIS book and arranged his body accordingly would be safe, with 
the permIsslOn of Allah, from all illnesses. His body would be healthy by the 
power and strength of Allah, the Almighty. 

AI-MajlisI, medicine and the gloss on al-Dhahabiyya 

In the Beirut 140~/1983 edition of volume 59 of the Bi(1ar the Imam's essay 
forms.c~~pter 89 of Kztab al-sama' wa-I-'c71am, runs to nineteen pages, and follows 
al-MajllSI's chap~e!,s on the materia medica discussed i~ an earlier essay (above, 
n. 5). As al-M~jhsi s gl~ss on .the essay runs to twenty-eIght pages it would seem 
to repay attentIOn. A bnef reVIew of the nature of al-MajIisI's approach to illness 
and wellness is in order first, however. 

~onventional approache.s. to both Prophetic medicine, especially the Shi'i 
vanant thereof, a~d the medlcme of al-MajIisl would certainly suggest that the two 
were perfectly ?Ul.ted to .each other. Islamic medicine has been depicted as coin
posed of two dIstmct, dIchotomous traditions: the pre-Islamic Galenic tradition 
and the Prophetic. The former, Galenic medicine, asserted that equilibrium in the 
fou.r humours - blood, phlegm, yellow bile and black bile - produced welI-being. 
~11I~ presupposed a ~yst~m of therapy aimed at maintaining or restoring this equi
IIbnum by changes m dIet, environment, activity and external medications. The 
popularity o~ this tradition is said to have declined following the Mongol conquest 
of Baghdad III 655/1258, to be replaced by the Prophetic tradition, based on the 
s,tatements and practices of the Prophet and his associates. The Prophetic tradi
hO~ ha~ been faJ~?us!y descr!be~ as "quackery piously disguised" and, as such, 
antlthetlcal to the ratIOnal, SCIentIfic thought" characteristic of Galenic medicine 
The Shi'j Prophetic medical tradition in particular has been said to "underplay th~ 
natural cu:~s _and [.:.J ~mphasize the value of suffering". 

A~-M!lJlIsl has s!lllllarly been portrayed as violently intolerant of non-Islamic 
doctnnes and practices. As has been suggested, however, careful consideration of 
t~e chapters of the Bi{lar on medical theory and practice that precede al-Dhaha
blyya revealed al-MajlisI's understanding thereof to be well within the broader 
mo:e complex and eclectic parameters of the Shi'i Prophetic medical traditio~ 
whIch, as typified by Tibb al-a'il1lma, had developed as early as the third/ninth 
century. In f~ct, the medical chapters in the Bi(1.ar show that al-Majlisl accepted 
b~th the baSIC parameters of the Galenic medical tradition and its compatibility 
With that .of the .Imams acro~s t~e spectrum of medical theory and practice, in 
an~tomy III partIcular. ExammatIOn of Bi(7ar chapter 48, entitled "On what the 
phIl?sopher~, «(wkama') and th~ ~,:ctors (atibba') say ~n the anatomy of the body 
and It~ p~rts , SIIO';S that al-MaJh.sl accepted every major anatomical organisatio
?al prmc~~le and, Illdeed, the entIre corpus of anatomical terminology developed 
111 the wntlllgs of the best-known Muslim medical scholars of the Galenic medical 

355 



Andrew 1 Newman 

tradition - including Ibn Slna (d. 428/1037), Fakhr ai-DIn al-RazI (d. ca. 543/1149) 
and al-Ghazall (d. 504/1111), all Sunnis to a man. 

Far from being a "fatalist" al-MajlisI also cited the statement of the sixth Imam, 
Ja'far al-~adiq (d. 147/765) that Allah "has not created an illness without making a 
cure for it" and included, in chapters 51-86, nearly 500 traditions on illnesses and 
their cures. These texts of the Bi{lar in particular further demonstrate al-Majlisl's 
adherence to the parameters of Galenic humoral theory - to wit, the references to 
black and yellow bile and phlegm, the notion that external medications can restore 
internal equilibrium, the belief in the efficacy of seeking out treatment generally 
and the efficacy of compound medicaments - i.e. "natural cures" (including some 
as cited by such Sunni practitioners of Galenic medicine as Ibn Slna) 16. 

There were, and possibly remain, at least two factors which leave room for 
some doubt as to the authenticity of al-Dhahabiyya. The first involves the appea
rance of Ibn Jumhur in the chain of transmitters of the essay. As if acknowled
ging this aspect of the argument over the authenticity of the Risala, al-MajlisI 
opened the chapter in the Bi{lar in which he inserted the essay by stating he had 
found the copy of it made by al-KarakI, whose anti-extremist tendencies were very 
well-attested. After an account of the essay's composition, al-Majlisl first quoted 
al-TusI's entry on Ibn Jumhur in his Fihrist. There, the essay was listed among 
those of Ibn Jumhur's works that al-TusI said he narrated "except for that which 
is in them of extremism (ghuluww) or confusion (takhlfi)", the implication to be 
drawn being that as al-Majlisl was citing the entirety of al-Dhahabiyya neither 
of these two defects could be found therein. AI-Majlisl then cited the chain of 
trarismission al-Tusl gave for the work, which chain included Sa'd b. 'Abdallah 
al-Ash'arI (d. 298-301/911-4), the well-known and very orthodox leader of the 
Qmnmi community of his day. 

AI-MajlisI then referred to al-NajashI's mention of Ibn Jumhur, but without 
citing al-Najashl's censuring of Ibn Jumhur as "weak in (1adfth and corrupt of 
faith". He then cited the very brief reference to Ibn Jumhur by Ibn Shahrashflb, 
in which the latter simply listed al-Dhahabiyya as composed by Ibn JumMr but 
mentioned nothing which might have impugned his reliability, and a reference by 
Shaykh Muntajib aI-DIn (d. 600/1203) to a gloss (sharb) on the essay by Fa<;llallah 
b. 'All al-RawandI (d. after 548/1153). Clearly, concluded al-Majlisl immediately 
prior to commencing the citation of the text, the essay is well known among "our 
'ulama'" although, he adds, the copy he has to hand has some atrocious varia
tions (ikhtilaf fa{lish). Missing from these remarks of al-Majlisl were referen
ces to al-Tflsl's classification of Ibn Jumhur as an "extremist" (ghaif) and Ibn 
al-Ghada'irI's evaluation of him as "extreme" 17. 

The' second factor concerns the date of the extant manuscripts. Questioning of 
the essay's authenticity on the grounds that the earliest dateable copies originate 
only from well after the stated early third/ninth century composition of the ori
ginalmay well be more of an issue for "the moderns" than it was in the Safawid 
period. AI-MajlisI's introduction to the essay demonstrates that for him the essay 
was clearly authentic. 

16. See Ollr "Baqir al-MajJisI and Islamicate medicine". 
17. On al-KarakI see above. n. 11; on Sa'd, see our The Formative Period, esp. p. 14,42 and s.v. 
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~h~ question of the essay's ~uthenti.city might have been all the n~ore proble
~nat!~ If It had taken a turn radIcally different from other extant, dateable works 
111 thIS genre. In fact, however, substantively al-Dhahabiyya is clearly more akin 
th.an not t? the overall approach to medical theory and practice available both in 
Tzbb ai-a l1~una, whose collators were sons of a companion of Imam al-Rida's 
fath~r, and m th~s~ ?f the medical chapters of the Bibar that precede the essay. 
In hIS .essay ~1-RI<;Ia IS seen to embrace all the esselltial, distinctive aspects of the 
Ga~el1lc medIcal legacy. Indeed, references to the humoral tradition, the manner in 
whIch balance ?f the hum~urs and their asso~iated qualities - heat, cold, dryness 
and wetness - IS to be achIeved and the medICal ramifications of their imbalance 
are clearly at the very heart of the essay. 

Moreover, ~bsen~ from th.is essay is the notion that individuals ought to adopt 
a~lY sort of ~tOlc a~tltude to Illness and so foreswear seeking treatment. Indeed, 
fl om. the stat t th~ elg.hth ImaJ? stated that for every illness there was a cure, as had 
the .sIxth Imam ~n Tzbb ~1-a'zm11la. The Imam's distinctively prescriptive attitude 
bet! ays a clear mterest m. and prom~tion of a preventative medical regime and 
healt~ manage~ent: ce~tam and sp~cIfic foyms of activity, personal, medical (e.g. 
bleedmg, CUPPIl!g, bathll1g) and eatmg habIts are clearly enjoined and prescribed. 
Care ~as also gIven to seasonal and environmental factors. 

WIth the essay's ~uthenticity no longer an issue for al-MajlisI, instances of 
apparent opaqu.eness m the essa~, alternative readings of the text and definitions 
of ter~~ _~s~d, m fa~t, I?reo~cu8Ied al-MajlisI in his gloss. Throughout, however, 
al-MaJhs\ s 1I1terest 111 hlghhgh.tmg the compatibility and complimentary nature of 
~he In~am s pronouncements WIth those of the practitioners in the Galenic tradition 
IS ObVIOUS 18. 

. Thus al-Majl~sI explained the Imam'~ opening references to the heart as pos
Sibly enco~passmg several understand111gs: the fleshy organ itself the animal 
pneuma (n~{7 (wyawanf), which is sent from the heart to the rest ~f the body; 
the exp:esslve human faculty (nafs naiiqa insaniyya) which the philosophers and 
theologIans (mut~kallilJutn) cl~im is dependent on the physical body. He noted, 
also, that where hIS copy read the ruler of the body is the heart" another copy of 
the essay read "what is in the heart". 

AI-Majli~I also noted that in the opinion of the majority of the philosophers 
whe~ t~e aI1Im~1 pneuma reaches the brain it becomes the spiritual pneuma (nth 
llafs~l1l) th~t, vIa the nerves, then spreads to the rest of the body. Upon arrival at 
the kidney It becomes a natural pneuma (nt?l (ahr'l) that then spreads via the blood 
ves~els to the rest of the organs. "Just as the ruler (sultan)", he says, "takes from his 
subjects what he commands from them, so both the spiritual and natural faculty 
sprea~ t~ these from the brain and kidney". Further on he commented that the 
hea!t IS, 111 fact,. the k~ng (malik) and that when the pneuma passes through to the 
br~111 and t~e kIdney ~t then r~turns to the heart. AI-Majlisl, it should be remem
bel~d, had 111 the earlIer medical chapters of the Bibar accepted the Aristotelian 
notion that the heart was the first organ to come into existence in the foetus 

~,I~ere the !~~m, a/?iain somewhat opaquely, referred to the "characteristics" 
(raba z ), al-MaJIIS! explamed that the Imam was referring either to the four humours 
or the four states - heat, cold, damp and dry - or their compounds, i.e. dry heat: 

18. The following discussion is based on al-MajlisI, Bi!ulr al-amviil; vol. 59, p. 328-356. 
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damp heat, cold dryness or cold dampness. Where the Imam referred to the cold in 
the summer, al-MajlisI explained that this might refer to coldness as in ice or the 
coldness associated with certain foods, such as cucumbers, and in connection with 
drinking certain drinks, al-Majlisi carefully noted he was referring to permissible 
drinks. Where the Imam addressed the months and what foods ought to be consu
med therein, al-Majlisi commented that the reference to the month as associated 
with cold is because cold predominates in most countries in the "first month", when 
the movement and production of the blood are at their highest. When the Imam 
referred to dairy products, al-MajlisI discussed the different variants thereof, inclu
ding yoghurt (mast). 

AI-MajlisI also glossed the recipe offered by the Imam to the caliph. He dis
cussed raisins and the unit of measurement referred to as the ratl, which he said 
was equivalent to 130 dirhams. The "two biles", he explained: referred to the 
black and the yellow biles. AI-MajlisI explain'ed that the time-frames mentioned 
in connection with the concoction were based on the amounts of forty dirhams, on 
seven mithqals and, according to "the doctors", ten dirhams and five-sevenths of a 
dirham. In fact, what was intended, he continued, was the second or the third, with 
the third really being closer to six mithqals. 

At one point the Imam referred to sleep as being "the ruler of the brain", noting 
that some organs give rise to sleep and that when one wanted to sleep he should 
first lie on his right side and then turn over on the left. AI-MajlisI explained that 
this was due to the influx of damp vapours and the relaxing of the nerves and the 
thickening of the brain pneuma (al-riift al-dimiighl). Sleep, he continued, in the 
same vein as the Imam himself, strengthened the body. AI-MajlisI said the Imam's 
reference to the right side was in agreement with what "the doctors" say, "so that 
the food would fall to the pit ofthe stomach". As to the turning over to the left side, 
al-MajlisI noted that "the doctors" say that the kidney will then rest on the stomach 
and so cause an increase in its heat and strengthen digestion. 

Where the Imam had said that on awakening one should "get out of bed from 
the right side just as one had done at the beginning", al-MajlisI explained that pos
sibly the Imam meant that one was to turn over on the right to arise from the same 
side on which he had commenced his sleep, i.e. the right side. This, said al-MajlisI, 
also agreed with what "the doctors" had said, and their explanation that the chyle 
thereby slid down to the kidney. However, said al-MajlisI, this did contradict the 
outward appearances of the majority of the traditions which held that sleeping on 
the right was preferable. AI-MajlisI noted that if the sanad of the text in question 
was as good as the others it could be interpreted in this way, but said that this would 
be discussed later. 

AI-MajlisI also glossed the Imam's discussion of man's four stages, carefully 
explaining the Imam's references to the dominance of the different humours 
during each phase. He noted also that "the doctors" classified the human lifespan 
into, first, the years of development as the first twenty-eight to thirty years; the 
years of stopping, from thirty-five to forty years of age; the years of diminishment, 
to about sixty years of age and the years of senility. 

AI-MajlisI's gloss on the Imam's discussion of cupping was replete with refe
rences to Ibn SIna. The Imam noted that cupping is best performed between the 
twelfth and fifteenth day of the month. AI-MajlisI noted that in the Qaniin Ibn SIna 
said that cupping was not to be done early or late in the month but in the middle ' 
thereof. This was because in the early days of the month the humours were not. 
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mov~ng about or being stirred and at the . . . 
~t mld-m.ont? they were agitated ha'i" end of the m.on.th they.had.decreased. But, 
mcrease m lIght from the moon's ( . J ~ as t.hey .wel e mcreasmg m line with the 
w~ters in rivers expanded. The be ft?wm.g s~ze, Just as the ~rain in its cavity and 
thIrd hour. s Ime m t Ie day for CUppll1g was the second or 

The Imam said that "cuppin of th I . 
heaviness of the head" and that ~u in

e l~llow of the .n~ck (l1uqra) was useful for 
neck ~akhda'iill) was useful for res~fng ~h~ ~he ~wo vems at the lateral parts of the 
explamed that the Iluqra was the hI' lea, the face and the eyes. AI-MajlisI 
vertebrae of the neck ('unq) and bela e :~ t Ie nape (qaja) four fingers above the 
beranc~). The Imam noted that cu o~ ; qm:za(1dul1~a ~external occipital protu
for cunng ulcers (qulii') in the moEiJ g ndflI the chll1. I~ the mouth was useful 
the mouth. 1, as we gum afflIctIons and other pains in 

~1-MajIiSI cited a iong pass a e fro I --
vanous parts of the body Ibn S-g- m tIe Qanun on the benefits of CUppillg 
. . lI1a was quoted as . ti 

pmg at the nuqra is beneficial for heav' . I saymg, or example, that cup-
of eye and mouth, as well as the boneIsnfss m tIe eye.brows. and various afflictions 
the thr~at and nose. AI-MajIis1 also citednI~le J~e~d, mcJudm.g the teeth, the ears, 
ben~ficlal for the teeth, the face and th tl.n ma that C~ppmg under the chin is 
the Jaws. e 11 oat and that It cleanses the head and 

. Where t?~ Imam spoke of "gentle suckin" .' . 
PIng, ~1-MaJbSi noted that this was what "tl ~ as le~ucmg tl!e pam of the cup
the ({.aniin. As for bleeding, the Imam had Ie octors also SaId and, again, cited 
applIed to the intended site of the bl d' noted that hot compresses should be 
was especially the case during whIte e~~ng t? cause the blood to "appear". This 
The Imam cautioned also that one w~s to e. Sk.I~ becomes softer and pain is eased. 
hours before bloodletting AI-MaT _ :e.flam from sexual relations for twelve 
the latter abstention should be ob's~:.~~~-'fft~~~l~~~~~t "~he doctors" also said that 
. Where the Imam delineated the four "I ,~ttmg. 
Important contribution of the bath to balance 10l~ses .. o~ !~e bath and noted the 
between these four places tIle'. ' al MCUlisilelterated the copnectI'on 
h " , II natures and bal TI ' 

c aractenstIcs of the "best sort of wat "f. ~nce. Ie Imam noted several 
t~avellers, should drink. One such wa~~' 10m which the traveller, and even non
direction of the east. Salty water lead t I was. tha.t from a source which is in the 

Al-MailisI noted . . a constIpatIOn. 
" , m commentmg on good t. . 

sources, that this was not in line w'tl I wa el as commg from eastern-based 
majority of "doctors". Ibn S1na he I I.; ~atl;as well-known (mash/ulr) among the 
o~ th: basi~ of its essence (jm~har)~lJ~ rl:thet:lat w~ter w~s of different types, not 
With It and Its predominant quaIit (k I on t e baSIS of what was mixed in 
the best water was from springs I;Ot ~)~yya). He. also cited Ibn SIna as saying that 
thos~ where the water is free f1~winJu~ ~lY spnng, but "free springs", especially 
con1lng !hrough clay was preferable ~ al~h expo~ed to the sun and the air. Water 
~Iay punfied the water. Al-MajIisI not~d tl~t whIch f1.owed through stones as the 
the best water was that which aro f. ~t anothel copy of the essay read that 

- t~, this point as the sentence rea;~ I~~l etween the summer rising of the sun 
sun, thereby adding a phrase to his ~:nI~oCOPY - and the summer setting of the 

The Imam spoke at length on sexual fY'. 
Woman's breasts and arousing her as the /e a~lOns. He had advised stimulating a 
the breasts. "I say", commented ~l-M . T :rr:,ale water (mii', i.e. semen) came from 

. aJ lSI, t Jat all the doctors have said this in 
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their books". This stimulation, he continued, serves to excite the semen (using 
the Arabic anatomical term mina) and to cause it to liquefy. The stimulation of 
the breasts causes excitement and the semen flows from them because the breasts 
are strongly associated with the uterus 19. "The doctors" say, al-Majlisl continued, 
that when her eyes become red from excitement the pneuma moves to the surface, 
accompanied by the blood. This becomes visible in the eye, owing to the purity 
of its colour. The shape of the eye may change such that its "blackness" may turn 
upward because of the strength of its association with the reproductive organs, 
especially the uterus. 

Al-Majlisl cited the different ending found in another copy of the essay. He 
closed his gloss by noting that when the caliph received the essay it was said he 
read and enjoyed it, and ordered that it be copied in gold ink. Hence it became 
known as "The Engoldened Essay" and some copies bear the title "The Golden 
Essay on the Medical Sciences". 

AI-Majlisl and medicine 

AI-Majlisl's inclusion of al-Dhahabiyya in his Bi(1ar is perhaps most use
fully understood against the background of the religious disputes, in particular 
the rancorous debates over the legitimacy of philosophical as well as "popular" 
Sufi inquiry, which featured prominently on the spiritual landscape in the second 
Safawid century. We have noted that al-MajIisI was particularly well-attuned to 
these debates, especially inasmuch as he had studied with a number of key figures 
on all sides of these disputes and as his own father (and his father's associates 
and teachers) had been victim to a series of allegations as to his Sufi tendencies. 
From the latter part of the century the court itself attempted to steer a middle 
ground between the opposing sides of these disputes. And, following al .. MajlisI'S 
appointment as Shaykh ai-Islam of the Safawid capital of Isfahan in 1098/1687, we 
have suggested it was his intention also to chart a course between these conflic
ting currents of thought by grounding his own discourse firmly in the revelation 
of the Imams, with which he had already considerable experience prior to his 
appointment. . 

This exposition of issues in medical theory and practice in the Bi(1ar bespeaks. 
a similar eflort to achieve a middle course of reconciliation between potentially 
conflicting elements of the Galenic medical tradition and the understanding of 
illness and wellness available in the Imams' revelation. For al-Majlisl, clearly, the 
Imam~' revelation was not incompatible with and, indeed, was often most usefully 
explained with reference to the Galenic legacy, particularly as explicated by such 
Muslim medical practitioners as Ibn SIna. This was the case in the chapters of the 
Imams' pronouncements on illness and wellness and al-MajlisI's own exposition 
of anatomical issues that preceded al-Ri~a's al-Dhahabiyya. The inclusion of al
Dhahabiyya, authored by one of the Imams himself, in which the two bodies of 
medical theory and practice were clearly seen to be mutually compatible, sealed 
the case for this compatibility and may be said to have reflected the adoption of . 

19. On the female semen, see our "Baqir aI-MajlisI and Islamicate medicine", p. 390, 391, n. 37. 
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, 
a "middle" path as regarded contemporar . . 
recourse to the "Greek" I y arguments over the'permissibility of 

','. egacy more generally 20. . 

as I!~;e S:~v~~~nt of the Prophetic medical tradition thus stands further revealed 
perhaps al p ~n~ dynamIC th~n has been hitherto suggested. More broadly 

. so use 0 t e term Islamicate, by which term we mean to hi hI' h ' 
complexIty and dynamism, would seem all the more appropriate21 • g Ig t that 

20. See our Safavid Iran esp cha VII 0 1M" -, ' 
. of his 1687 appointment, s~e n.· 6 a:C;ve. . n a - aJhsl s progress with the Bi(lar alone by the time 

21. On the interaction between the Galenic and the S ,'. . 
especially, on the notion of "medical luI" I' ". unDl, Prophetic medical traditions and, 
"blend" of the different traditions _ incfudi: I:~ ct~· that IslamIC medicine is best understood as a 
of divine causation- available in med'a gl ~ t eDlc, pre-Islamic folk medicine and the principle 
1987 Health and Medicine in the Islan:i eva. .I~S I~n society, see M. ~ols: review of F. Rahman's 
(1988), p. 417-425, esp. p. 421. c lladlllOll. Change and Edentay, m History of Science 26 
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UN THEOLOGIEN CHUTE DE NOTRE TEMPS, • 

MOJTAHED SABESTARP 

Yann RICI-IARD 

Sorbonne Nouvelle, Paris 

Le chiisme, comme toute religion mais sans doute plus encore que toute autre, 
connait des contradictions et des tendances variees et opposees. Certaines cohabi
tent chez les memes personnes. Le radicalisme politique qui s'est epanoui en Iran 
au xX'siecle, de Fa~lolliih Nuri (1843-1909) a Rul~olliih Khomeyni (1902-1989), 
melange une grande ferveur religieuse, sou vent nOlllTie de mystique et de piete 

. debordante, a un engagement politique proche du fanatisme. Le refus de toute 
compromission avec l'Occident attise Ie double durcissement doctrinal et ideologi
que a l'epoque OU l'Iran etait historiquement entralne dans les echanges economi
ques, culturels, intellectuels et ideologiques avec l'Europe et Ie monde entier. 

Les exemples de Khomeyni composant des poemes mystiques, ou faisant a la 
television un commentaire spirituel de la premiere sourate coranique alors qu'il 
venait d'acceder au pouvoir supreme de la Republique islamique, ou de Nuri ou de 
Navvab ~afavi (1924-1956) entrant en transe lors de prieres surerogatoire§, sont 
parfois cites. J'ai attire ailleurs l'attention sur des ecrits surprenants de 'Ali Sari'ati 
(1933-1977) qui sont probablement inspires de ses contacts avec l'orientaliste chre
tien mystique Louis Massignon 2. 

L'engagement politique des ulemas les plus classiques et les plus cultives per
met it l'islam chiite de revendiquer aujourd'hui l'ceuvre de savants comme Seyyed 
Hossein Nasr qui etait lie ala dynastie Pahlavi et dont les ouvrages, definissant un 
islam mystique apolitique, ont ete constamment reedites dans la Republique isla
mique d'Iran. Un autre savant, Jaliiloddin Astiyiini, ancien disciple de Khomeyni, 
a longtemps collabore avec Henry Corbin pour faire connaltre la tradition theoso
phique du chiisme iranien. 

Les themes discutes aujourd'hui encore en Iran (apres plus de deux ans de 
presidence de A~madinezad), par des intellectuels qui ont occupe des fonctions 
importantes dans Ie regime actuel, montrent que la confrontation de l'islam radi
cal avec la pratique politique et avec l'exigence intellectuelle, son dialogue avec la 
modernite, permettent dans certains cas des conversions etonnantes. On a souvent 
fait echo, en Occident, aux ecrits audacieux de 'Abdolkarim Sorus (ne en 1945)3, 

I. Les vocalisations de cet article sont faites d'apres la prononciation persane. 
2. Voir mon article « 'Ali Shari'ati et Massignon ", dans E. Pierunek, Y. Richard, ed., Louis 

Massiglloll et ['Irall ("Travaux et memoires de I'Institut d'etudes iranienn~s" 5), Paris 2000, p. 111-
124. Je suis heureux de situer cette breve presentation dans la continuite de ce travail anterieur et 
de I'offrir en hommage 11 mon eminent collegue Kohlberg, dont les travaux sur Ie chiisme c1assique 
laissent ouvertes les prolongations vers Ie chiisme contemporain. 

3. Voir notamment Forough lahanbakhsh, Islam, democracy and religiolls modernism in Iran 
(1953-2000). From Bazargall to Sorolls/l, Leiden ... 2001; Ashk Dahlen, Deciphering the meaning 
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ou it ceux' de I:Ioseyn Yusofi Eskevari (ne en 1949)4. Ces penseurs discutent de 
l'autorite du magistere clerical dans Ie chiisme, de la necessite de sortir de la collu
sion du politique et du spirituel, de la defense des libertes, du defi de la modernite 
philosophique, du pluralisme religieux ... 

Parmi les intellectuels iraniens influents dans leur pays, mais encore peu 
sonnus it l'etranger, je propose de presenter brievement ici Mol).ammad Mojtahed 
Sabestari, un theologien eminent representant d'une generation pour laquelle l'en
gagcment politique fut considere com me une immense esperance. 

Ne en 1936 dans une famille c1ericale chiite d'Azerbaldjan, Sabestari com
men~e ses etud~s aupres de son pere, et se rend it Qom ou il devient l'eleve de 
Seyyed Ka~em Sari'atmadari (1904-1986)5, un clerc « quietiste ». A l'epoque des 
premiers mouvements de radicalisme islamique (les Feda'iyan-e eslam, l'ayatoliah 
Kasani puis Rul).ollah Khomeyni), son parcours est tres conventionnel. Mais les 
influences diverses s'exercent dans Ie milieu clerical de Qom, ou il suit aussi bien 
l'enseignement de I:Ioseyn-'Ali Monta~eri (philo sophie) que de Seyyed-I:Ioseyn 
Tabafaba'i (190~-~98p. De ~.e d,ernier. rr:altre, .do~t on co~~a1t les. dialog,ues avec 
C.orbm et les medltatlOns qu II reservalt a des disciples ChOlSlS, MOJtahed Sabestari 
dlt: « La seule personne qui m'ait fascine dans toute rna vie etait Tabataba'i »6. II 
Ie decrit it la fois comme un modele ethique, une grande intelligence po~r l'analyse 
philosophique et enfin une interpretation existentielle du texte sacre. Si Tabataba'i 
se retenait de toute prise de position sociale, notamment sur la Revolution isiami
que, c'est qu'il vivait trop pleinement sa croyance pour la ramener au niveau d'une 
ideologie. 

Pourtant Mojtahed Sabestari est mete a plusieurs reprises aux mouvements 
politiques. Dne premiere fois lors du gouvernement de Mo~addeq (1951-1953), il 
se trouve du cote des Bazargan et des Taleqani: ala fois partisans du mouvement 
nationaliste et fermement attaches a l'islam. Plus tard, il rencontre Sari'ati chez 
Morta<;ia Motahhari. Ii aime en eux la generosite, parfois juvenile, et la persuasion 
que 1 'islam n'a pas perdu la bataille de la modernite. II se retrouvera en juin 1977 a 
Londres avec 'Abdolkarim Sorus pour proceder a la toilette mortuaire de Sari'ati, 
mort d'une crise cardiaque en Angleterre au moment ou la revolution allait ecla
ter. Comme beaucoup de ses contemporains, notre tMologien etait fortem'ent 
influence par la litterature de reforme de l'islam qui leur etait venue lointainement 
de Jamaloddin « aI-Afghani» (Asadabadi) par l'intermediaire du Sheykh 'Abduh, 

of revealed law. The Sllnlshiall paradigm ill Shi'i epistemology ("Studia Iranica Upsaliensia" 5), 
Uppsala 2001. 

4. Voir Z. Mir Hosseini, R. Tapper, Islam and democracy ill Iran. Eshkevari alld the quest for 
reform, Londres, New York 2006. 

5. Y. Richard, « Seyyed Kiizem Shari'at-Madari, 1904-1986 », Universalia 1986 [Encyc1opa!dia 
Universalis], Paris 1987. 

6. Mojtahed-Sabestari, interview avec Jallil Tavakkolilin (printemps 2007), Madrasa II/6 (tir. 
1386/200!), p. 57a. Ma presen~ation de Mojtahed Sabestari s'inspire beaucoup de l'article de 
Tavakkohlin, auquel m'a renvoye Sabestari lui-meme dans un entretien It Freiburg-in-Br. (Allemagne), 
en septembre 2007. 

7. Cf. Ie commentaire coranique: 'Alllima Sayyid Mul]ammad J:lusayn Tabli\abii'i, al-Mizallfi tafsir 
ai-Qllr'an, Tehran, Beyrouth 1375 sq. 
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Un theologien chiite de notre temps, Mojtahed Sabestari 

de Rasid Ri<;la et des salafistes egyptiens 8. A Qom,' Sabestari fut aussi l'eleve de 
l'ayatollah Khomeyni (1902-1989) qui donna, avant son bannissement en 1964 un 
cours defeqh sur 1es transactions juridiques et commerciales 9• ' 

Au debut des annees 1960, Mojtahed se lance dans la lutte contre les reformes 
du Shah et pU?lie, avec quelques amis, un opuscule pour refuter les arguments en 
faveur d~. dro.lt de vote acco:de aUl$ femmes. Dans les positions assez tradition
nelles qu Ii defend alors, MOJtahed Sabestari commence a reflechir it la valeur du 
respe~t ~fi aux COm~1U~1autes h~tero~oxes: la societe is1amique idea Ie penneUra 
aux dl~ere~tes convlctlOns de s expnmer. .. mais non, il est vrai, a l'idolatrie qui 
est la negatIOn de la croyance en Dieu. 

E~ !969, apres avo~r p~sse 18 ans it Qom, Sabestari est invite par Mohammad 
Behest! (1928-1981) IO .a lUI succeder comme recteur de la mosquee de Hamburg. 
Allant encor~ plus 19m que .son predecesseur (qui avait appris l'anglais et l'al
lemand), MOJtahed Sabestan commence par etudier la langue, qu'il parle tres 
couramment, et profite de ces neuf ans en Europe pour decouvrir les tendances 
~nodernes de la critique hermeneutique des sources chretiennes. Ii suit, de maniere 
mformelle, des cours de philosophie et de tMologie, et rencontre Ie monde occi
dental dans toutes ses dimensions: la nature (Ies forets allemandes qui invitent it 
la promena?e), 1a culture moderne et la spiritualite du christianisme (sejour dans 
des monasteres). 
v Dans .les, rencontres ir:,terre!igieuses auxquelles il est souvent invite, Mojtahed 
Sa best an de~ou~r~ la th~olowe chretienne, basee moins sur des raisonnements 
~u~ ~ur des mtllltlo_ns eXlstentl~lles, ph!s proche aussi de la mystique islamique 
( elfan) que du kalam, cette sClence theologique rationnelle qui a envahi Ie dis
caurs tMologique de l'islam. 

L~ rel~gion ~'est pas qu'UI?e pensee qu'il suffirait de satisfaire pour engendrer la 
fOl. Meme Sl on trouve mille arguments pour prouver une affirmation on n'arri
v7ra it rien t~nt q~e la ?e;so~ne ne ,se sent pas elle-meme destinataire d~ la parole. 
L hom me dOlt arnver a I attItude ou il se sou met it cette parole et cette sou mission 
consiste it ,en~rer en communion avec la parole, it donner un sens a la vie grace it 
la parole, a VIvre par la parole, dans Ie sens d 'une rencontre existentielle et d 'une 
analyse existentialiste ". 

, A ~on re.tour en Iran, au moment ou germent les manifestations qui aboutiront 
a la revolutlo~ de. 1979, notre t.Mologien s'engage lui aussi dans la lutte pour Ie 
respe~t de la Just~c~ ~t .des drOlts de l'homme. II participe a Ia prise en main de 
Ia radiO et de la televls}on,. et pendant que~ques l:l0~S, qUend l'ayatollah Taleqani 
(l912-19?~) ~ut ~amme pneur du vendredl de Teheran, Sabestari assure les ser
mons prehmmalres de la grande priere, retransmis par tous les medias. Enfin. il 
accompagne Mahdi Bazargan (1907-1994), epMmere premier ministre de la n~u-

8. Excellente description d~ milieu clerical de Qom a cette epoque dans Roy Mottahedeh, The 
Mantle of the p:·ophet.' Le?l'IllIlg alld Power ill Model'll frail, New York 1985, Londres 1986. 

9. Cf. Ru!.~ollah I!0meym, Ke(ab ai-bey', 5 voL, 1390/1970' (reed. iranienne). 
10. Sur I ayatoll~h <: D?c~eur » Behesti, I'organisateur de la Republique islamique mort dans un 

~ttentat_spectaculaJre a Teheran, voir notamment Sd Farid Qasemi, ed., Yad-l1ama-ye Sahid-e mazlwll 
ayatollah Dr Sd Md lfoseYlli BeheSti, Qom, Qods-Horr 1361/1982. . 

11. MOjtahed-Sabestari, interview avec J. Tavakk~lilin, p. 58b. 
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velle republique, dans Ie voyage a Alger, ou il rencontra Zbigniew Brzezinski, ce 
qui provoqua la chute des moderes et la prise d'otages a l'ambassade americaine. 

Invite a refiechir des rete 1979, Mojtahed Sabestari, publie une revue qui 
COI1I1aitra quinze numeros, Alldisa-ye eslami (<< Pensee islamique »). Cette publi
cation s'abstient de tout culte de personnalite, de tout slogan. « Le but, dit Ie pre
mier editorial, est de creer une tribune publique pour la confrontation des idees et 
des ~royances diverses de tous les partisans de la revolution qui veulent s'exprimer 
afin:que leur opinion profite It la societe iranienne. » II importe, ajoute+il, que la 
foi se debarrasse du fanatisme et que Ie croyant « ait Ie pouvoir de penser et d'ana
Iyser! ce en quoi il croit ». En critiquant certaines decisions du nouveau regime 
qui limitent les droits des opposants et imposent un point de vue officiel exclusif 
de toute critique, par exemple lors des elections du Conseil des experts destine a 
rediger la future constitution de la Republique islamique, Sabestari a conscience 
de s'adresser It un petit nombre, il tente de faciliter « la creation d'idees panni ceux 
qui ont fait des etudes superieures ». 
v Voyant surgir les institutions definies dans la Constitution de 1979 12, Mojtahed 
Sabestari deplore que Ie clerge, depositaire de la confiance populaire, se soit 
empare de toute la structure du pouvoir sans prevoir, au moyen de conseils partici
patifs et de partis politiques reellement constitues, de rendre It la nation la conduite 
de ses affaires 13. Dans sa rechercge de la liberte et de la justice sociale au sens juri
dique, politique et economique, Sabestari n'hesite pas, en se servant des textes de 
Marcuse ou d'Erich Fromm, It critiquer le~ ctemocraties occident ales trompeuses. 

Dans Ie domaine religieux, Mojtahed Sabestari amorce une refiexion sur l'in
terpretation de la revelation: il n'y a pas un sens unique, standardise, pour tous, 
mais une comprehension, par chacun, a sa maniere. De meme, il n'y a pas une 
« economie islamique » telle que les slogans revolutionnaires voudraient Ie faire 
croire, une doctrine economique preetablie par la revelation coranique, mais une 
economie inspiree par l'islam (eqte.yad-e mosalmani), et realisee par des hommes 
qui sont musulmans. 

En fevrier 1980, la revuve Andisa-ye eslami cesse de paraltre, et son redacteur 
en chef devient depute de Sabestar, sa ville d'origine, dans Ie premier pariement 
de la republique. Helas, en place du debat politique qu'il avait espere, il ne trouve 
que la pensee unique etouffante. II entrevoit les violences qui menacent la nation 
iranienne. Deja, lors des obseques de l'ayatollah Taleqani (septembre 1989), 
Sabestari avait publiquement regrette que des pressions s'exen;:assent pour empe
cher l'ayatolHih Khomeyni de s'informer de la situation et des opinions diver
gentes concernant les problemes du jour. Prenant la suite de Taleqani, Sabestari 
defend la cause des Mojahedin du peuple devant I'imam lui-meme, auquel il rend 
visite a Qom: il se heurte It un mur, Ie Guide de la revolution ayant pris Ie parti 
de la fermete pour consolider son nouveau regime, au risque de repondre a la vio
lence par une plus grande violence. Quelques mois plus tard, Sabestari se heurte 
a la meme fennete froide lorsqu'il propose sa mediation pour resoudre la crise 
ouvelte entre Banil?adr, Ie premier president elu en janvier 1980, et Ie Pariement. 

12. Constitution de la Repllbliqlle islamique d'lmn, 1979-1989, trad., intr. et notes M. Potocki, Paris 
2004. 

13. Mojtahed Sapestari, Andisha-ye esliimi 10 (mordad 1358/1979), p. 26. 
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Banil?adr fut evince avec I'assentim t d KI '. 
premiers allies. en e lOmeYI1I qUI pietinait ainsi I'un de ses 

I?ans ~lI1e r~evaluation generale de son a r h . , ' . , 
partl de I enselgnement qu'j] a re9 All pp oc e dl~ fatt le~lgleux, Sabestan tire 
:t.a~'d, qu'il faut partir pour compre~d~~. L'i~~~~I?~le. I?eso,r~nats, c'est d~ l'i~l~ividu, 
etle absolument unique. Chaque po' t d I uatlOn faIt de chaque 1I1dlVldu un 
dans I'es~~ce et Ie temps, cllaque I~~tll1~e ve~~ Sll1: Ie texte ~st un ~oint ?e vue situe 
lecture, L 1I1terpretation ne s'arrete ja' ~11119ue et n exclut Jamats une autre 
Iu~. Au lieu de centrer son interpreta:~s~~~~ I n y a pas de compreh~nsion abso
selgnement des ecoles theologiques d Q § texte, ~omme on Ie faIt dans l'en
l'a~teur ou Ie lecteur, sur la personne eui ~m, abestar~ proI?ose de la centreI' sur 
presuI?~ose qu'on peut arriver au sensqsanso~~: s~ns, LenseIJ?ne:nent traditionnel 
teur mala distance qui Ie separe de la "d ~ tatder allx preJuges du commenta-

D I Ie actIOn du texte 
ans a rencontre avec Ie texte sacre ce n' . 

connaissance du lecteur qui sont' 'I' " est pas se~!Iement la conscience et la 
exterieurs a lui, par exemple de s~mI? ,lq~le;s, COl11l11e s'll ,ne s'agissait que de faits 
ou l'inverse. Qu'il s'agisse des Sl;t~~~1 ~I cd~st ,la Terre qllI tourne autour du Soleil 
texte sacre concerne l'orientatl'on ' oU

d 
l1stes ou des sourates coraniques Ie 

meme e notre vie L I' , " ' engage la personne dans une ave ' . ,.' , a re atIOn a la vente, qui 
liberte ou l'individll se met en J' n:uII el~bxI~t~ntleIle, n est realisable que dans Ia 
d' . eu. a I eite est donc I d' , une conceptIOn abstraite de Dieu c .", a c~n ttl.on de la foi. Et 
passe Ii l'idee d'un Dieu personnel ~T:e r~n~lte phI!OSopluque matteignabIe, iI 
hommes, Mais un Dieu trop hurna . q, evele, ql11 entre en relation avec les 
~un,icateur peut-il vraiment repo~J~~' tI°b se~blable Ii un ~ngenieur et It un com
a VOIr en lui? au eS01l1 de perfectIOn que nous aspirons 

C:es refiexions prirent un tour dramati ue lor 
mobIle entralna la mort de sa fille d 18 q I sque, en 1981, un accident d'auto-
U e ans et a paral . d 'fi " 

ne telle souffrance est-elle la cond'f d B' YSIe e mtIve de son epouse, 
dans la creation? Mojtahed Sabestari

l 
IOn u len absolu que Dieu nous donne 

la croix, que meditent les moines da sle rappelle alors cette parole du Christ sur 
'1 I' A " ns es couvents d''Aut " h d''A I a lII-meme se10urne' «Mo D' . llC e ou llemagne ou 
D' . J ' n leu mon Dleu po " 

leu seralt-ilmort lui-meme comn 'I 'I ' ~rquOlm as-Tu abandonne? » 
C'est l'esperance qUI' vI'n' t I Ie e PlOC ame NIetzsche? 

L' , a ors ral11ener Mo't h d SV b . 
esperance du salut essentielle Our re ' , ~ ,a, e a estan dans la foi. 

present dans l'experience de 1'110P tlOuvel cette fOI en un etre eternel et infini 
, mme et auqueI I'll d . , 
eprouver la presence Seule cette ,,' ,omme OIt se soumettre pour en 
. t II' . pI esence restltue Ie s d I' , 
In erpe ee par un etre transcendant. ens e eXIstence humaine, 

Deux ouvrages majeurs «L'hermene ' . 
«.Foi et .liberte » (1997) vo'nt reveler Mou;lrue, Le LIvre ~t Ia Tradition» (1996) et 
gmal qll1 profite de toutes ses ex ',' ~ a led Sabestan comme un penseur ori
I~s seront suivis par des recueilsP~,~II~l:~I~~ per~onnell~,s pour en,richir la theologie. 
dune ,lecture dogmatique du religieux» ~~O e confere~lces. dlverses: « Critique 
humame de la religion» (2004) C t' ( 0) et « RefiexIOns sur une lecture 
Mojtahed Sabestari enseigne ii ia F:~~t~s pat'l~nt d'.eux-mel11es. A partir de 1981 
cours sur Ia theologie chretienlle sur I'ht~ ~e. theologle de l'Universite de Teheran: 
h ' ' , ,eresIOgraphie mu I . ' c retIenne, sur l'hlstoire du ch 't' , . su mane, sur Ia mystIque 

(' , .. - ) fIS lamsme et du Juda" I ' 
efjan , une comparaison entre MaItre Ekl ,t J :sme, , a mystique musulmane 

La Iiberte de parole de Sabestari d lat et al~loddm Rumi ... 
pouvoir donner a Teheran en font ' an~bfes enseIgnements qu'il est Ie seul a 

, une CI e pour les partisans de la tradition. 
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lIs obtiennent sa mise ii la retraite autoritaire apres la victoire d'une nouvelle 
ten dance ~ux elections presidentielles de juin 2005 (Ma~mud Al:l1nadinezad). 
Mojtahed Sabestari perd ainsi un contact institutionnel avec la jeunesse etudiante 
qui a besoin d'un discours liberateur. II quitte egalement l'habit clerical pour se 
donner une )iberte plus grande afin de continuer son entreprise d'hermeneutique 
coranique. A son interlocuteur qui lui demandait recemment comment il se defi
nirait, il repondit: « J'ai commence par Ie kalam et je suis aile jusqu'ii la theologie 
(din-senasi) et maintenant j'ai depasse la tMologie et je me vois plutat comme 
un commentateur des textes religieux. Je ne me sens plus ni motakallem ni theo
logien. J'approfondis les textes religieux. » Qu'est devenue dans tout cela sa foi? 
« C:est une chose que je tenais dans la main, et que je tenais tres fort pour ne pas 
la p·erdre. Mais soudain mes mains se sont ouvertes ... et maintenant, il n'y a plus 
rien. Mes mains res tent seulement ouvertes en signe de quete et la foi, pour moi, a 
pris Ie sens d'une quete permanente »14. 

Suivons notre penseur dans sa reflexion sur la foi et la liberte 15: il expose 
d'abord scMmatiquement les positions respectives des ash'arites ii tendance tM
ocentriste puis des mo'tazelites a tendance humanocentriste. II est paradoxal que 
les seconds, pourtant partis du postulat de la raison humaine et de la conscience 
responsable, aient abouti aux conclusions les plus intolerantes, justifiant l'usage de 
,Ia force pour imposer la foi et la loi religieuse: on ne peut laisser les hommes libres 
de choisir Ie mal et de vivre dans Ie peche. Dne troisieme ecole, qui s'epanouit avec 
Molla Sadra, definit la foi comme une connaissance a la fois intuitive et rationnelle 
des :verhes ontologiques, e1le n'a donc pas tant de lien avec la philosophie pratique 
qu 'avec la philosophie speculative (Ila:r,ari). 

Ces trois ecoles decrivent la foi com me une chose qu 'on peut acquerir, par les 
Prophetes ou par la raison, parce que l'homme ne la possede pas naturellement. 
L'homme dispose-t-il de son libre arbitre pour y adMrer ou y est-il contraint des 
lars qu'il en a ete averti par l'un ou l'autre moyen? telle est la question qu'onne 
pose pas. Aucun « peche origine1 » n'empeche I'homme d'acceder ii la foi, meme 
si Ie contenu de la foi est de l'ordre de la revelation qui ne peut venir que de Dieu. 
Refuser la foi entralne l'homme dans l'infidelite (kofr), un etat dont la definition et 
les consequences ne peuvent etre connues que par la revelation. , 

Les mystiques musulmans proposent une approche differente, que Sabestari 
resume en disant qu'ils voient la foi comme un accueil du divin et un detachement 
de tout ce qui n'est pas Lui. 

Mais queUe que soit la definition choisie Sabestari pense que la foi est indis
sociable de la liberte. Temoigner n'est possible que par une volonte humaine, et 
la volonte n'a de sens que si elle est libre. Dn esprit enchalne dans l'imitation ne 
peut etre libre pour attester la verite ni pour agir moralement de par sa volonte. 
La connaissance philosophique n'est atteignable elle aussi que dans la liberte de la 
conscience 16 et de la volonte : on ne peut philosopher que si on se libere prealable
ment de l'imitation, de l'autorite et du desordre de la pensee. De meme la demarche 
mystique de l'ouverture au divin exige un examen critique de la conscience et une 
liberation de toute entrave, donc une grande liberte de conscience. La conscience 

14. Mojtahed-Sabestari, interview avec J. Taval<;koliiin, p. 61b 
15. Md MOjtahed-Sabestari, [mall va aziidi, Tehran, TarJ:i-e now 1379, p. 11 sqq. 
16. alldisa, habituellement traduit par « pensee ». 
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est elle-meme par definition libre c'est-a d' ' 'll ' . ' 
me?t, elle ne supporte la soumission ni - ~e qu e ~ n eXIste 9ue dans !e mouve
satlOns. Dne vague en mouvement e' ~u ogme, III aux s.entJments, III aux sen
elle ne supporte pas de s'enfermer ~ I petuel, Ie r~pos seralt ,son aneantissement; 
!imites qu'elle s'etait donnees. Sa seu~~sliun~ coqu~lle" elle. deJ?asse ~a~s cesse les 
n'est qU'en.existant a chaque instant. mIte est en aVOir III passe III futur, elle 

f~c~~:~~~~:s~~e ~~i~~d~ae~~:,;~~~:~~~n~~ ~~v~ette c?nscience. ~;a de se:ls qU'en 
tJent un discours positif sur Dieu donne d D' lIl, 01 :ha9~e fOlS que I homme 
Son absoluite et indirectement s~ detruit fu'- le~l uneEdefi~tJon norm~tive: il ~ie 
cesse alars d 'etre un mouvement d d' I meme. n e et, la relatIOn aDIeu 

!:~~~I~~=~~t.a devenir une relation :ntl!P~~~~l~~~itlse{~~~~~~~ ;~f~'!~i~~~i~~:~~ 
Dans les textes sacres cont" M' I d v 

a Dieu est une relation entre lIlue oJta le Sabestar:i, la relation de I'homme 

~i~~v~~i~~~ ~~~~n:~~~~t0~:~:~~~~~~1~~~~ e~~t~'~l;;~:! ~iit:,u~:i;'O! ~~a~e~!~ 
demandant a I'homme d'avoir la 1'0' ;;:s s~ I?bderte, SlIlOP. II Ie contraindrait. En 
etre, de sorte que devenir interlocutl~ur I~~ ~I,1 e~lande de l'ec~uter ,de tout son ' 
homme. leu, ecoutant de Dleu, c est devenir 

La foi consiste en ceci' I'ho d' ,. 
ecoute a Ia foi, Vivre seI~n Ia f:~:st :~~~I1t II~lterlocuteur du Seigneur, celui qui 
conscience une serie de principes et de e ~n eco~ant: no~ en accumulant dans sa 
croyances et s'y tenir obstinement et nie~,rl?'~~~i~sa e:~:~~I~~es. ~ccumulel: de tel.les 
pas, se fermer a to ute parole nouvelle c'est f' " d 1'I e qUIcon.que n y adhere 
Ie nier. (p. 29) , alIe e lomme un dleu c'est-a-dire 

Toute foi religieuse engendre une'in t't. I" , 
qui contribuent a brider I'ela D' s IA,utlOnna IsatlOn, des ntes et un magistere 
I " n vel'S leu. chaque instant Ie d" 
a relIgIOn pour qU'elIe ne lui coupe pas la v ' d d' , croyant Olt reformer 

va du polytMisme a I'affirmation de I'u ' 'tC:le . ~ IVI?: tel est Ie mouvement qui 
giens doivent s'efforcer d'alleger la ' r ~ICI e dlV~ne (serk, towhid). « Les tMolo-

Comment s'organisent des lars ~~sl~~~~/lOn e I~ rendr~ plus rude. » (p. 30) 
([lOkumat) et la politique (sivasat) ? c ,ons entJe la fOl, Ie pouvoir politique 
I'action politique au regard'de la r6v~~~~~~t ~s musull11ar?s doi~ent-ils envisager 
vissement des besoins et des desirs fac' . d omm<:nt d~I;ent-Ils placer I'assou
de Dieu et Ie service envers la creat'oe a c,es ~u~ ~ecessltes de la foi, I'adoration 
Dieune veut-II pas I'assouvisseme~t ~en c~ e~t-a-?l1e e~vers les hommes, balq) ? 
vivre? quand l'homme a des 'ouissance .s. eS~lIls q~1 perI?ettent a l'homme de 
Noms de beaute de Dieu et a JI' rS hCltes, II partIClpe a la manifestation des 
en tant qu'elle vise a I'ordre pU~~i~°rr:.P Iss~~:e~t de la cre~;i~n. ~'action politique, 

, nation double de la vie humaine vel~~~~:~Sdl1t~ a tour socI~te, decoule de la desti-
Sabestari examine differentes tMorie ora IOn e.t . e servIce a la creation, 

Fromm, Rousseau, Marx, et cons tate ,s du polItlq~e, ch~z Ho?~es, chez Erich 
toires de l'hol11me: la violence l'a qU,eile~ son~ basees sm des VISIOns contradic
etc. II constate en outre que les ~~s~~~' a onttde. n.at;II'~lIe pervertie, l'alienation, 

ns son IVIses egalement pour savoir si Ie 
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Coran contient ou non des reponses claires a la necessite d'organiser la societe 17. 

Un ordre politique particulier tEst-il necessaire aux musulmans pour exprimer leur 
foi? Sur de nombreux points, Sabestari constate les divergences. 

Revenant maintenant sur la liberte de conscience, il constate qu'en aucun cas 
un regime autoritaire ne peut repondre aux besoins essentiels de la foi qui ne 
peut s'epanouir que dans une societe garantissant les libertes elementaires (qu'il 
appelle globalement la liberte « exterieure », iizadi-e biruni, p. 79). 

L'essence de la foi sous la forme d'un choix conscient et libre n'est pas un phe
nomene qu'on puisse susciter par la suggestion ou la propagande ou dont la per
manence soit Iiee it la censure, itl'interdiction de la critique des opinions et des 
croyances religieuses (p. 80). 
I! differencie l'adhesion de foi dans l'islam, qui est liee a une revelation vivante 

en dehors du temps et de l'histoire, a la traditioh chretienne, qui lie la foi a une 
transmission humaine, a partir d'un evenement historique (l'Incarnation) et dans 
Ie cadre d'une institution (l'Eglise). Plus que Ie christianisme, !'islam lie, selon 
Mojtahed Sabestari, l'adhesion de la foi ala liberte de la conscience. 

Cette presentation succinte ne peut rendre compte plus en detail des riches 
developpements de Sabestari. On dira sans doute que ses positions, trop raison
nables, sont insipides : elles pourraient, dans une large part, emaner d'un chretien 
ou d'un bouddhiste liberal, soucieux de concilier l'humanisme moderne ii une 
foi religieuse. D'autre part, la dimension « existentialiste » n'est pas originale, 
o.n sent !'influence qu'y exercent les lectures des philosophes et des exegetes alle
mands. Pourtant, ce discours est audacieux a plus d'un titre: d'abord il emane 
d'un theologien qui a ose transgresser ses propres positions, qui se redefinit cou
rageu'sement, qui ose se convertil: Mais aussi, ce discours brise Ie monolithisme 
de la pensee traditionnelle sur l'adhesion religieuse en osant des formulations qui 
bouleversent les systemes theologiqties. Certes, les anciens avaient compris qu'il 
existe des certitudes de conviction mais ]ls ne pouvaient relier l'adhesion de foi a 
un acte individuel fonde sur la liberte. Sabestari est egalement passe du modele 
de la radicalisation politique a la definition d'une religion romantique ou Ie sen
timent joue autant de rOle que la raison. La demonstration seraitvpeut -etre encore 
plus convaincante avec l'exemple de l'hermeneutique: Mojtahed Sabestari, inspire 
de l'exemple des exegetes chretiens, a decide de remettre en question l'approche 
traditionnelle du Coran comme livre revele litteralement par Dieu a un prophete 
analphabete. Cette revelation, selon lui, s'est concretisee chez Mo~ammad par la 
redaction des sourates qu'il faut lire comme une lecture prophetique du monde, un 
eclairage sur les rapports de l'homme a Dieu. Tel est Ie projet immense que notre 
theologien a entrepris, courageusement, en partant « d'un si bon pas» 18. 

17. Voir Ie chapitre concernant les opinions des juristes sur la politique dans son livre sur 
I'hermeneutique: Hermellotik. ketab va SOil/wI (jariiyalld-e lafsir-e va!IY).- Tehran 1381' (13794

) 

18. Cf. la formule de Ch. Peguy: « Descartes, ce chevalier frangais qui partit d'un si bon pas ... » 

370 

Un theologien chiite de notre temps, Mojtahed Sabestari 

BIBLIOGRAPHIE COMPLEMENTAIRE 

• }C~l.) S~~ZJ!~t va ~=kularis.m. Goftiir-hii'i az 'Abdal-Karim SOI'lls, Md Mojtahed-
a estm I, lY10~raja Malek/an, Mohsen Kad' . 'Ill'- M' . 

Serat 13828 2 436 . d [T' :. ;vm, . ell an, 0 assesa-ye farhangl-e 
• . , ., v p., m ex ladItIon et seculansme, table ronde]. 
~d MOJTAHED SABESTARI, ]c/m.e'a-ye ensiini-e esliim. I . osul- fi k .' "P h -
Kanun-e nasr va v h v I - _. . . e e II, ~e ran, 
h' . pazu eS-la-ye eslmllI, s.d. (preface datee 1346) 143 P [So . 't' 

umame de 1'IsI~m, I : principes noetiques] ", cle e 
• Md MOJTAHED SABESTARI - «En I 'b 1-' -
Iran cist ? . _._ qe a -e e~ aml-e Iran: 1. Hoviyat-e enqelab-e 
t I f; _ ' n. En.qelab-e ~an, Yek enqelab-e ma'navi'st ; III. "Ens an zistan' 
a sa aye mardoml-e enqelab-e Iran ast . IV Mo"k I I' - _ ' s . - d-'- -" ' s e -e a~ I-e ma mobareza ba 
d:lm~ya~ m.anie dah~l 111St », Keyhan, 5 au 10 bahman 1357. [serie d'articles 
SPi~~tU:lrU!na Keyhan (1979) sur la revolution islamique comme evenement 

• Md MOJTAHED SABESTARI (M -k'- 1- . . 
IV-V (bahar-pa'iz 1368) [~ ,o~a el at-e es ~m,~a digar adyan-e jahani », Farhang 
. 127-138 di ,. 0 assesa-ye mo~ale at va tal)qiqat-e farhangi, Tehran], 

• p [ al?gue de 1 Islam avec les autres religions universelles] 
Md MOJTAHED SABESTARI Imiin) - -d' V' -
1379, 197 p., index [Foi e~ libert~t aza I, lrast-e dovvom, Tehran, Tarl~-e now 

• Md MOJTMlED SABESTARI N, d- . b' . -, . 
riih-(wll-hii), Tehran, T~rl~~: n~w~ll~~~~2 a(;;;;l~m~:~ din ~b~/lI'ii['~/~.a: cales;lu7, 
lecture « officielle » de la religion]. , p., 111 ex lItlque dune 

• Md MOJTA_HED SABESTARI, Hermellotik, ketiib va sonllat (fi.'- I _ '. 

va(ly), Tehran, Tarl~-e now, 138J5 (13794) 310 . d [H ~1Cl)a.lld e tafS!,-e 
et la Tradition]. , p., 111 ex ermeneutlque, Ie LIvre 

• Md MOJTAHED SABESTARI, Ta'ammaliit-i l' .-' _ _. . _ 
Tarh-e now 1383s 250 . d [R' ~ m qel a at e ensam az dill, Tehran, 
I:eligion].' ., p., 111 ex efleXlOl1S sur nne lecture humaniste de la 

• Farzin VAliD P 
Shab~stari andA~oi~seno~;~~~I~~i~e:~~ci~~;~~~St:~';:-o~~~:t;;~u ~ojt.al~ed 
I: MOJtahed Shabestari », Critique 16 (Spring 2000), p. 31-53 bJectrvlty. 
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- I 
THE DOCTRINAL VIEWS OF THE BANU AL-'AWD 

(early 8th/14th century): 

An analysis of MS Arab. F. 64 (Bodleian Library, Oxford) I 

Sabine SCHMIDTKE 

Freie Universitiit, Berlin 

I 

The reception of Mu'tazill thought within ImamI Shi'ism 2 began in the 
3rd/9th century with Abu Ja'far Ibn Qiba al-RazI (d. Rayy before 319/931)3 and, 
in the second half of the century, the Banu Nawbakht, particularly Isma'l1 b. 
'AlI al-Nawbakht1 (d. 311/924) and al-Ifasan b. Musa al-NawbakhtI (d. between 
300/912 and 310/922)4. Since none of their theological writings are preserved, 
their teachings can only be gleaned from the writings of later Twelver Shi'is 5• The 
first Imam1 scholar under Mu'tazilI influence whose works are partially extant is 
al-Shaykh al-Mufid (d. 413/1022). He departed from the traditionalist theological 
views of his teacher Abu Ja'far Ibn Babawayh (d. 381/991) and adopted most of the 
doctrines of Abu al-Qasim al-Ka'bI al-BalkhI (d. 319/931), the prominent theologian 
of the school of Baghdad 6• Al-Mufid's pupil, aI-SharIf al-Murta<;la (d. 436/1044) 
did not share his teacher's preference for the Baghdadls. As a student of 'Abd 
al-Jabbar b. Ahmad al-HamadhanI (d. 415/1025), head of the Mu'tazilI school of 
Abu Hashim a'I-Jubba'I (d. 321/933), the Bahshamiyya, al-Murta<;la followed the 

1. I wish to thank Wilferd Madelung, Camilla Adang, Gregor Schwarb and Hassan Ansari for 
valuable comments on an earlier draft of this paper; Hossein Modarressi for having provided me 
with a copy of his edition of the fa/was of Sharaf aI-DIn and al-Mul)aqqiq al-f.!iIIT and Frank Griffel 
for help in identifying item no. 19. This study was completed within the framework of the European 
Research Council's FP7 project "Rediscovering Rationalism in the Medieval World of Islam". 

2. An overview over this reception process is given by W. Madelung, "Imamism and Mu'tazilite 
theology", Shl'isme imamite, ed. T. Fahd, Paris 1970, p. 13-29 [repro in W. Madelung, Religiolls 
Schools alld Sects ill Medieval Islam. London 1985, no. VIIJ. 

3. On him see H. Modarressi, Crisis and Consolidation ill the Formative Period of Shi'ite Islam: 
AM Ja'jar ibn Qiba al-Raziand his COlltributiollto Imamite Shf'ite Thought, Princeton 1993. 

4. Cf. 'Abbas Iqbal, Khalladall-i Nawbakhti, Tehran 1345[11966J'; f.!asan An~arl: "AbU Snhl 
NawbakhtT", Da'irat-i ma'arif-i bllzurg-i islami, ed. Ka~im MUsawI BujnurdI, Tehran 1374/1996-, 
vol. 5, p. 579-583. 

5. An additional valuable source for al-f.!asan b. MUsa al-Nawbakhtl's Kitab al-ara' lI'a-I-diyal1at 
which is otherwise lost is Rukn aI-DIn Mal)mUd b. al-Malal)imI's (d. 536/1141) Kitab al-IIII1'tamad 
.flll~a/ aI-dill: The extant parts edited and introduced by WiIferd Madelung and Martin McDermott, 
London 1991, particularly the section devoted to the philosophers, which contains extensive quotations 
from this work. See also below n. 12. Other texts containing extracts of the Kitab al-arii' wa-l-diyal1iit 
are listed by J. L. Kraemer: "al-NawbakhtI, al-I:fasan b. Miisa", EI', vol. 7, p. 1044. 

6. For al-Mufid's theological views, see M. J. McDermott, The Theology of ai-Shaikh al-Mllfid 
(d. 41311022), Beirut 1978; P. Sander, Zwischell Charisma IIlld Ratio: EllfWicklul1gell ill del' friihell 
illliimitischen Theologie, Berlin 1994; T. Bayham-Daoll, Shaykh Ml(fid, Oxford 2005. Mostofhis extant 
theological writings are included in Mll~alllla.fat al-Shaykh al-Mllfid Abi 'Abd Allah MlIiwlllmad b. 
MII!lalllmad b. al-NII'mall b. al-MlI'al/im al-Ukbarfal-Baghdadfl-13, Beirut 1413[/1993]'. 
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teachings of this school 7• The doctrines of the Bahshamiyya remained prevalent 
among the Twelver Shi'is of the following generations, as was the case for example 
with al-Murta~H'i's disciple, Shaykh al-Ta'ifa Abu Ja'far al-Tus! (d. 459/1067)8. 

With al-Murtaga the dividing line between Mu'tazilI theology and Imam! doc
trine received its final shape. Exempt from Mu'tazill influence were those doctri
nes in which the general Imam! dogma proved incompatible with Mu'tazilI views, 
viz. the belief in the Imamate as the very foundation of faith and the concept of 
belief. Defining liniln as knowledge or assent and verbal confession to the exclu
sion of works, Twelver Shi'is rejected the Mu'taziII doctrine of mutual annulment 
of reward and punishment (ibbar), and they denied that the unrepentant grave sin
ner (filsiq) holds an intermediary position between the believer and the unbeliever 
(al-manzila bayn al-171anzilatayn) and is subject to eternal punishment. Moreover, 
they affirmed the intercession (shafil'a) of the Prophet and the Imams for the 
grave sinner of their community. The ImamI mutakalli11lL7n were also careful 
to dissociate themselves from the Mu'tazila by explicitly negating any doctrinal 
dependence, claiming 'AlI b. Abi TaUb (d. 40/660) and, at times, Ja'far al-~adiq 
(d. 148/765) to be the true founders of their dogma9• 

Towards the end of the 6th/12th century, the teachings of Abu al-I:Iusayn 
al-Ba~ri (d. 436/1044) began to influence the theological thought of the Twelver 
Shi'a. Abu al-I:Iusayn al-Ba~ri, who grew up as a I:Ianafi in law and a Mu'tazili in 
doctrine, initially came to Baghdad to be trained as a physician. This involved 
him in the study of philosophy; he is known to have studied Aristotelian physics 
with the Christian Abu 'All b. al-SamJ:! (d. 418/1027), a disciple of Yal~ya b. 'AdI 
(d. 363/974) 10. He then went to Rayy where he attached himself to 'Abd al-Jabbar 

7. His most extensive theological works are his Kiliib al-dhakhfraff 'ilin al-kaliim, ed. A\:1mad al-
1:lusaynT, Qum, 1411[/1990-1991], and h'is Kiliib al-l1lulakhklwlfff IIlfiil [Ii-dfn, ed. Mul)ammad Ri~ii 
An~iirT QummT, Tehran l381[/2002]. On the former see also S. Schmidtke, "II Firk. Arab. 111-
A copy of al~SharTf al-Murta~a's Kiliib al-Dhakhfra completed in 472/1079-80 in the Firkovitch
Collection, SI. Petersburg", Ma'iirif20/II (l382/2003), p. 68-84 [Persian]. 

8. His mos!.important kaliim works are his commentary on ai-SharIf al-Murta~a's Jumal al-'ilm lVa
I-'amal, kitiib tamhfd al-IIlflllff 'ibll al-kaliim, ed. 'AIJd al-MuJ:1sin Mishkat ai-DinT, Tehran 1362/1981, . 
and his Kitab al-iqtiifadffmii yata'allaqu bi-I-i'tiqiid, Qum 1400/1980. 

9. See e.g. al-Mufid, al-FulfaL al-mllkhtiira min al-'uyiilllVa-I-ma/!iisill, Najafn.d, vol. 2, p. 119ff; al
SharTf al-Murta<;1a, ai-Amiilf 1-2, Beirut 1967, vol. 1, p. 148; the translator's preface to S. Schmidtke, 
Andrshe-ha-ye kll/amf-ye 'AlIiima !:Jillf, trans!. AI)mad Nama'I, Mashhad 1999. See also W. Madelung, 
"Imam ism",. p. 18 n. 2, p. 22 n. I, p. 24; A. Afsaruddin, Excellence and Precedence: Medieval 
Is/amic Discourse on Legitimate Leadership, Leiden 2002, p. 142. As was the case with their Sunni 
counterparts, ImamT l1lutakallil1liill were constantly challenged by traditionalists who rejected all 
forms of kaltim in principle, insisting instead on the necessity of relying exclusively on the (wdT/I! 
of the Prophet and the Imams. The protagonists of this continuous conflict within Twelver Shi'ism 
were labell'Td Akhbiiriyya and UlfLlliyya, terms that have been employed since the 6th/12th century; 
see Madelung, "Imam ism", p. 20-21. For a critical discussion of divergent definitions of the AkhbarI 
movement and the question of when it emerged, see R. Gleave, Illevitable Doubt: Two Theories of 
Shf'f Jurisprudence, Leiden 2000, p. 5ff. 

10. A manuscript of Abu al-1:lusayn al-Ba~r'i's redactionofJ:Iunayn's translation of Aristotle's Physics 
with notes and comments by Ibn al-SamJ:1 and the Nestorian physician and philosopher Abu al-Faraj 
b. al-'];ayyib (d. 435/1043). completed in 395/1004, is extant (Leiden, Cod. Or. 583). See E. Giannakis, 
"The 'structure of Abu al-1:lusayn al-Ba~rT's copy of Aristotle's Physics", ZeitschriJt fiir Geschichte 
del' Arabisch-Islamischell Wissellschaftell 8 (l993), p. 252-258. See also G. Schwarb, "Sahl b. al-Falll 
al-TustarT's K,itiib al-Imii", Ginzei Qedem 2 (2006), p. 61*-105* [po 87*-88*]. Generally on Abu al-
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to st~dy kalam a~~ ~egal methodology (lt~al al-fiqh), and he is known to have 
questI?ned a~d cntIcIzed _h~s teacher in his lectures. While Abu al-I:Iusayn was 
ostracIzed. by Abd al-Jabbar s other students, and his views and writings on kalam 
generally Ignored .by later Ba?shami .authors, he eventually came to be recogni
zed _as the .foundel of th~ last l~novatlVe sch~ol of Mu'tazili thought. None of his 
k~lam wO.lks have .survlv~d WIth the exceptIOn of three extensive fragments of 
hIS Tafajju?l al-c:dz~la whIch were found in the Abraham Firkovitch Collection 
o~ gemza '?~tenal 1!1 St. Petersburg and deal primarily with questions concer
mng the dIvme attl~lbutes of knowledge and power II. The writings of his later 
f?lIower Rukn al-Dm Mal~mud b. al-Malal~imi al-Khwarazmi (d. 536/1141), who 
hv~d about a c,entury .later, constitute the main source for the reconstruction of 
Ab.u al-I:Iu~ayn.s doctrIne. Th~se are his Kitilb al-mu'tamadffu~al al-dfll, the first 
pm t ~f whIcl~ IS. a paraphrastIC summ~ry ~f Abu al-Ifusayn al-Ba~rI's Ta~ajJu?l 
al-adzlla: ~hlch IS partly ~~'eserve~ 12, I~I~ KUilb al-fil'iq ff u~al ai-dIn, a summary 
of theJ(.ztab al-mu tama~ ,and hiS Klfab tubfat al-mutakallimfllff al-radd 'ala 
al-falas!fa, a copy of which has recently been discovered 14. 

SadId a~-D!h MaJ:!mud b. f\1I b. al-I:Iasan al-I:Iimma~i aI-Razi (d. after 600/1204) is 
the first Imaml author known to have adopted the doctrines of Abu al-Ifusayn aI-Ba~rII5. 

~u~a~n al-Ba~rT, see Mas'lid JalalTMuqaddam, "Abu al-~Iusayn al-Ba~rT", Dii'irat-i //la'iirif-i bUlllrg-i 
Islaml, v_ol. 5, p. 367-370; W. Madelung: "Abu al-J:Iusayn al-Ba~rT", EI-', vol. I, p. 16-19. . 

11. Abu al-IJusay? al-Ba~r~, Ta~alru(l al-adilla : The extant parts introduced and edited by Wilferd 
Mad~!ung an.d Sabme Schnll?tke, '::'/esbaden ?006. On the Karaite reception of Abu al-J:Iusayn al
Ba~r~ s doctnne se~ S. SchmIdtke, The Kara/tes' ~nc~unter with the thought of Abu al-J:Iusayn al
Ba~/l. (d. 436/1044). A survey of the relevant matenals III the Firkovitch-Collection SI. Petersburg" 
Arabtca ~3/1. (2006),_ p. 108-142; W. Madelung and S. Schmidtke, Ratio/1ll1 Theo/~gy ill Illterfaiti; 
Commu~/.lcaltoll: Abu al-!:JllsaYIl al-Balfrf's MIl'tazilf Theology among the Karaites in the Fiiiimid 
Age. Lelden 2006. . 

12. See Rukn ai-DIn b. al-Malal)imI al-KhwlirazmT, Kitiib al-mu'tamad fi IIsal ai-dIll Meanwhile 
further fragments .h.ave been discovered in Yemen, and Wilferd MadelUl~g i~ currentl); pre~aring ~ 
new,. expanded e?ltIO? of th~ work (Tehran: Iranian Institute of Philosophy & Institute of Islamic 
Studies, Free Umverslty Berlm [forthcoming]). 

13. ~d. W .. Madelung and M. McDermott, Tehran, Iranian Institute of Philosophy and Institute of 
IslamIC Studies, Free University, Berlin 2007. 

_14. E~. J:I. An~lirI ~nd W. Madelung, Tehran-Berlin 2008. On the manuscript see H. AnsarT, "KiWb-i 
ta~a. yab dar naqd-I falsafa. Payda shudan-i kitab-i TuJ:1fat al-mutakallimIn-i Malahi~lI" Nashr-i 
damsh 18/3 (2001), p. 31-32. . , 

IS. P~iorto al-J:Iimma~Tal-RazT's reception of Abu al-1:lusayn al-Ba~rT's theological thought, the latter's 
refutations (naq{l) of ai-SharIf al-Murta~a's Kittib al-ShiifT on the Imamate and of his Kitiib al-Mllqlli' 

. on the_ ~on:ealment (ghayba) of the Twelfth Imam were known to, and refuted by, ImamT scholars such 
. as Abu _ ~h J:Iamza ~alli~~. 'A~d al-'AzIz al-DaylamI al-TabaristanI (d. 463/1070-71) fcf. Agha Buzurg 
:1-TI~ralll, ~/-V.han alia, talfallfj al-shf'a 1-25, Beirut 1403-6/1983-86, vol. 10, p. 179-80, no. 378; 
I-~a!na a~,'lm/YY~ fi m~assasat_al~Imam al-.5adiq, Mujam a/-tllriith al-ka/amf. Mujam yatalliiwalu 

dl"k~ aSl/la al-lIllt allafat a!-kalal1u.yya (al-makhrl'iriif 11!a-I-marb!7'at) 'abra al-qul'lln wa-/-maktabiit 
. al/att t~~~l~ffarufThii ~ltsakhlt~la 1-5, Qum 1423/2002, vol. 3, p. 366 no. 6477] and Muhammad b. 'AIT 

al-~ar~Jlkl (d. 44:(,I~:>:-58), m Risiilat al-tallbTh 'alii aghlii! Abf al-!:JusaY/l al-Basrf'rcf. "Maktabat 
al- Allama al-~ara~lkl h-aJ:1ad _ mu'a~irThi", ed. al-Sayyid 'Abd al-'AZTz al-Tabli!abaT: lilrtithltllii 43-44 
(1416), p. 3~3~ ":Itt Jalll al-rurath al-kaliilllf, vol. 2, p. 333-34, no. 4022]. Moreover, 'Abd ai-Jam b. AbT 
al-Fatl,l ~I-Razl IS know? to ha~e coz,nposed a Naq¢ al-talfa.ffit/1 li-Abf ai-!:Jusayn ai-Balfrf, apparently 
a ~ef~tatIon ~,f ~he lat~~rs doct,rmal views as IUld down in the Taifaffil/1 al-adilla; see Muntajab ai-Din, 
Fllmst asma ttlallla al-shf a wa-mltlfalll/({fhim, ed. al-Sayyid 'Abd al-'AzIz al-Taba!abiiT. Beirut 
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In his Kitab al-munqidh min al-taqifd, composed in 581/1185-86 16 , he consistently 
followed the views of Abu al-I:Iusayn whenever these disagreed with those of the 
Bahshamiyya. AI-I:Iimma~I evidently had immediate access to the theological wri
tings of Abu al-I:Iusayn al-Ba~rI. He repeatedly quotes from his Kitab al-ghurar l7 

and refers to his Ta:jaffil!~ ai-adilIa 18. He also mentions a risala by Abli al-I:Iusayn 
on miracles of saints, the possibility of which the latter had affirmed against the 
general position of the Mu'tazila 19, and he often refers to the writings of Abu 
al-Husayn without mentioning any specific title 20. AI-I:Iimma~I also had access to 
Kitab al-fa'iq by Ibn al-MaHil,J.imI, to whom he regularly refers as :ja!~ib al-fa'iq 
when quoting from this work 21

• 

The teachings of Abli al-I:Iusayn al-Ba~rI continued to influence ImamI theo
logical thought over the following centuries 22 • In addition, the amalgamation of 

1406/1986, p. 100, no. 226; Dlzarf'a, vol. 24, p. 286, no. 1466; Mu'jal1l al-Iuriilh al-kalliml, vol. 5, p. 410, 
no. 12248. None of the refutations mentioned is extant. 

16. Ed. Muhammad HadI al-YusufI al-GharawI, Qum 1412 [/1991]. For the work and its author, 
see Muhamm~d b. aI-Hasan al-Hurr al-'AmilI, Amal ai-limit 1-2, ed. Ahmad al-Husaynl, Baghdad 
1385/1965, vol. 2, p. 3i6 no. 963; Mul)sin al-AmIn, A'ylin al-sM'a 1-11: Beirut 1403/1983, vol. 10, 
p. 105-7; idem, Musladrak a'ylin al-shf'a 1-6, Beirut 1408-1415/1987-1995, vol. 1, p. 218-219; Dharf'o, 
vol. I, p. 249 no. 1312, vol. 3, p. 60 no. 166, vol. 3, p. 333 no. 1209, vol. 4, p. 222 no. 1114, vol. 4, 
p. 222 no. 1116, vol. 21, p. 65 no. 3970, vol. 21, p. 95 no. 4101, vol. 23, p. 151-152, vol. 24, p. 290-291 
no. 1507; Agha Buzurg al-TihranI, Tabaqlit a'ilim al-shf'a [1-2, Beirut 1390-91/1971; 3-5, ed. 'AlI NaqI 
MunzawI, Beirut 1392-95/1972-75; 6, ed. 'All NaqI MunzawI, Tehran 1362/1983], vol. 2, part 2, p. 295; 
vol. 3, part 1, p. 178; Ibn al-MaI1il.limI, Mu'tal1lad, introduction, p. VIII; 'Abbas b. MU\lammad Ric;!a al
QummI, al-Kunli wa-l-alqiib 1-3, Najaf 1376/1956, vol. 2, p. 175-176; E. Kohlberg, A Medieval Muslim 
Scholar at Work: Ibn Tiiwils and his Library, Leiden 1992, p. 75, 354-355 no. 590; Yusuf b. AI)mad 
al-Bal)ranI, Lu'lu'a/ al-BabraYI!, ed. Mul)ammad ~adiq Ba\:1r al-'Ulum, Najaf 1386/1966, p. 348-349 
no. 117; 'Abd Allah al-Ni'ma, Fallisifat al-shf'a: Ifayiitulwl1l wa-iirii'uhul1l, Beirut 1962, p. 542-544; 
Mul)ammad Baqir al-KhwansarI, Rall'tjatai-jGlllllil/f a!nvlil al-'lliamli' lIIa-l-slidlit 1-8, Qum 1392/1987, 
vol. 7, p. 158-164, no. 618; 'Abd Allah b. 'lsa al-AfandI, Riyliq. al-'lliamli' 1-5, ed. AI)mad al-!:fusaynI, 
Qum 1401/1981, vol. 5, p. 202-203; R. Sellheim, Materialiel! zur arabiselzel! Literaturgeschichte 1-2, 
Wiesbaden 1976-1987, vol. 1, p. 146-147; see also ibid. p. 142-147 for the distinction between SadId 
aI-DIn al-HimmasI al-RlizI and the later Mahmud b. 'All b. Mahmud al-HimmasI al-RazI (fl. 749-
50/1348-49), auth~r of a commentary on Na~Ir alcDIn al-TusI'S' Qawli'ii al-'aqa'id entitled Kaslif . 
al-ma'liqid /f shar!J qall'li'id al-'aqli'id, preserved in an apparently unique manuscript (MS Berlin, 
Wetzstein 1527 = Ahlwardt 1769). A facsimile print of this manuscript has been published: Ma\:1mUd b. 
'All b. Mal/mud al-I:fimma~I al-RlizI, Kaslif al-ma'liqidfi sharil Qawii'id al-'aqii'id, Facsimile edition 
of MS Berlin, Wetzstein 1527. Introduction and Indices by S. Schmidtke, Tehran: Iranian Institute of 
Philosophy & Institute of Islamic Studies, Free University of Berlin, 1386/2007. 

17.,AI-I:fimma~I al-RazI, al-MlIllqidh lIlill al-taqlfd, vol. 1, p. 203, 504-505. 
18. See e.g. ibid.;p. 63. 
19. Ibid,.;, p. 4lH. 
20. Ibid:, p. 324ff., 327, 434; vol. 2, p. 5, 24, 87,105-106, 144,214,217,282-283,339-341. 
21. Ibid., vol. 1, p. 56-57, 208, 344. 
22. This is the case, for example, with the anonymous author of Khlllli~at al-na?GI; composed 

during the late 6th/12th or early 7th/13th century (Khlllii~at al-llG?ar: An Anonymolls 1m lim ! Mu'tazil! 
Treatise [late 6th/12lh or early 7th/13th century), edited with an introduction by S. Schmidtke and H. 
Ansari, Tehran 1385/2006). Apart from the writings of AbU al-I:Iusayn al-Ba~ri and Ibn al-Malii\:1imI, 
some ImamI scholars had access to the work of a certain TaqI ai-DIn aJ-NajranI (or: al-Ba\:1ranI) al
'Ajaii (vocalization uncertain), Kitlib al-klimil/fmii balaghanli min kallim al-qlldamli', a systematic 
juxtaposition of the teachings ofthe Bahshamiyya and of AbU al-I:Iusayn al-Ba~rI. A unique manuscript· 
of the text is preserved in Leiden (Or 487). Parts of the work have been edited and translated by. al
Sayyid Mul)ammad al-Shahid (Elsayyed Elshahed, Das Problem del' transzendentalen sinnlichell 
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theol~gy and ~hilosophy beca~ne the i'ule for ImamI theologians from the 7th/13th 
centUIY. onw~lds. I~ was ~a~lr ~1-DIn al-TusI (d. 672/1274) who first combined 
~heo.loglc~l dlscu~slOns WIth plulosophical terminology, methodology and style 
m Ius k?lam t~'eatlses an~ accepted. a number of philosophical concepts that were 
c?mpatlble wlt~ t~eologlcal doctnne 23. In this he was followed by the rna'o
nty of ~at~r Imaml l1lut~~allinn7n, such as Kamal aI-DIn Maytham b. Mayth~m 
al-BaIFa_l1l. (d. 69~/1300) , I:Iasan b. Yiisuf b. al-Mutahhar al-HillI (d. 726/1325)25 
and al-Fa~hl al-Mlqdad al-SuyurI (d. 826/1423)26.' . 

II 

A note~orthy exception to this trend was a family of scholars, the Banu al-Awd 
who flounshed durin~,~he firs.t half of the 8th/14th century in aI-Hilla, one of th~ 
ce~t~es of Twelver Shll learnmg at the time. They strictly avoided philosophical 
tel1~~nology and concepts even when they were compatible with their do matic 
p~~tlOl~S and they espou_se? by and large. the doctrin~l positions of Abu al-Jusayn 
~ da~n and I~n al-Malal,J.lmI. ~ coll,ectIVe manuscnpt (majnu7'a), written in the 
an of Al,J.mad b. Sharaf al-Dm al-'AwdI between 6 Sha'ban 740/6th F b' . 

1340 and 24 Dh? al-I:Iijja 742/31st M~y 1342, is extant in the Bodleian Li~n:l~~1~~ 
O.~ford (~S. AI~b. F. 64). The heaVIly waterstained and partly illegible manus
fllJ?t, wluch consIsts of 133 leaves (11.93 x 16:50 cm), contains a number of theo
oglcal and a few legal works 27

• In addition, it contains some writings by various 

Wah/'ll=h~Il~llg ill. de/' spiitllllt'tazilitisehell Erkelllltllistheorie nach del' Darstellllng des Ta f dd
on-Nagral11, Berlm 1983; on this study, see the review b W Madelun a . . q a 111 
Oriental alld African SllIdies 48 (1985) p 128 129) Al SYI -I:d b " m

l 
Bllllellll of the School of 

,. - . - la 11 su sequent y pubJ'sl d d' . f the complete text (Cairo 1420/1999) TI I 'A '-1- _ I Ie an e IlIon 0 
~ . . _ _ . lat a - Ja I was known to later ImamI theologians is indicated 
a~~~~:~~~~'Q:!;;~[~~-fs~,~~I~~~am al-Bal)riinI, Qawli'id al-marlim/f 'illn al-kaliilll, ed. AI)mad 

c;3. The ,?ost ~enow?ed_ i~ h~~_ Taj~'~ a!-~aqli?d (or Taj/'fd al-i'tiqlid). For this work and the 
mmenta~les on It, see AlI ~adra I Khu I, Kltabsllllliisf-yi Taj/'fd al-i'tiqlid, Qum 1424/2003' DI ._, 

~~;f~'i:h~~~-~~~4~~9;;~i9~6uI)pa~~~~4r~qINM~darlriDs ~a~aw~: ~!lIt1lilu lithlir-i KIz"·lija Na;rr ;~~~~; 
(_' ' . . a~lr a - 111 al-Tusl also composed Qawli'id a/-'a li'id 
se; Dhan a, vol. 14,~. 23, n.o. 1577, p. 24; vol. 17, p. 186 no. 985; Mu'jam al-turlilh al-kallim! v~1 4 
~ 68, no. 975:) ~nd III ~~r~l3n the Fll~l7llla~friyya that were translated into Arabic by Rukn' al-DI~ 
n u~a~mad b. AlI al-Jurjam al-GharawI, a pupil of al-'Allama al-I:fillI; cf. Dharf'a, vol. 4, p. 122-123 
o. 585, vol. 16, p. 246-247, no. 980; Mu'jam al-Iurlill! al-kallimf vol 4 p 391 no 9368 N ' comm t . . , .,. , . ]. umerous 

en ane~ were wr~tten on the translated text; cf. Dharl'a, vol. 13, p. 383-385 no 1437-1445 
24. See ~arlIcularly hiS Qall'ii'id al-lIIarlim/f 'illn al-kallim. ". 
25. On him see S. Schmidtke, The Theology of al-'Alliima aHlillf(d 726In2'i) B J' 1991 
26._ F?r his do~tri.nal views see his independent kallim work Kitlib al-Ia;vli;nf' :J-;'~hiv '{; ff a _ 

maba!llth a!-kalallll)?'a, ed. Mulpmmad 'AIr al-Qac;!r al-Tabataba'T TabrIz 1397/1976 S - )'1' I I 
commentanes on wntings f I 'AU- I H' _. . _. , 1. ee a so liS 
M hd- '1 R '-,- 0 a - ama a - . lIlt, VIZ, Irshad al-!lilibrll illi Ilahj al-lIIusta/,shidlll ed 

a I a - aja I, Qum 1405/1984, and al-Nlifi' )'aWI1l al-hashr 'f s/lal·/l.al ba-b I' -d-' I'd' Mahd-M h . 111 '. .I' ..- a -tla 1 as la" e 
I u. aqqlq, e Iran 1365/1986, and his commentary on NasIr al-D-In al T-us-I's F' -I _ ,,' . 

al-A -. I' Z-Z' /. I - . -. usu Ilasmyya: 
IllVa/ a -ja a ·/yyal- -fll~ul al-Ilasfriyya ed. 'AlI Haij'! AbadI and 'Abb-as J 1-1- N: - M' II d 

1378/1999. . , . " a a I Iya, as lla 

27. A first description of the codex was giv b H Md.' _ .. 
1983 not ~ II' 276 ... en y . 0 al reSSI, Kharaj Illlslalllie Lall' London 

, e 0 oWlllg p. , and In IllS "Mufawada-i dar mas'ala-yi shay'iyyat i ma'dum:'.J. I 
lliima-),i UstiidhJavlidMlt~li!l, ed. Burhan Jbn Yiisuf, Los Angeles 1372/1993, p. 131-146 [po 1'35~:31~~~ 
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members of the family. These include a fatwa by Sharaf al~DIn ~b? 'Abd Al!ah 
al-Husayn b. AbI al-Qasim b. MuJ:!ammad al-'AwdI al-A~adl al-I:II~h _con.cermng 
the 'status of one who upholds the doctrine that the non-exIstent (ma dllln~ I~ stable 
(thabit) (item no. 9), written in response to an earlierfatwa by Shara~ al-Dll1 s .old~r 
(?) contemporary al-MuJ:laqqiq al-I:Iilli (d. 676/1.277) on the sa~e Issue wInch IS 
also included in the majnu7'a (item no. 8); a conCIse credal t~'eatIse, als? ~y Shar~f 
aI-DIn (item no. 11); a versified theological tract by one of 1118 sons, Slllhab al-DIT~ 
Isma'Il (item no. 15), and a short creed in the form of a wa~iyya by another son of 
Sharaf aI-DIn, AJ:!mad, the scribe of the majnui'a (item no. 1~)28. . 

Despite their brevity, these treatises.sho:" that Sha~af al-Dm and hIS so~s ado~
ted with some reservations the dogmatIc VIews of Abu a~-I:Iusa~n al-Ba~n and Ius 
schoo!' On the issue of God's essential attributes and theIr relatI~n to HIS e~sence, 
the 'AwdIs maintain that God is powerful, knowing, living and ex~stent by v~r~ue of 
His essence (li-nafsihi / li-dhatihi) (f. 105a, 120a). This a~ree~ wIth the pOSItIOn _of 
Abu al-I:Jusayn al-Ba~rI who had critic~zed the B~~_shami notIOn ?f state.s (a(nva~) 
that had been developed by Abu HashIm al-Jubba 1 as a conceptI.onal fl amewOlk 
to explain the attributes of God and man29• Abu Hashim and hIS follower~ had 
argued that the divine essence differs from other essenc.es b~cause of .an attn~ute 
of essence (~ifat al-dhat) descriptive of. this e~sence. L~~ewIs~ ~od IS k~owll1g, 
powerful and existent owing to essentIal attnbute~ (~ijat d!wtlyya) entaIled ?y 
His attribute of essence. Abu al-I:Iusayn al-Ba~rI mall1ta.ll1e~ ll1stead that God ?If
fered from other essences by virtue of His essence WhICh IS also the ?ntoiogical 
foundation of His being knowing, powerful and existent. Be that as It may, the 

[Repr. in tvIishkat 35 (Summer 1371/1992), p. 186-197; Tiir/kh u farhall/J..-i m~I'ii~iJ~ 8 (1372[11993]), 
p. 82-91; tvIfriith-i isliimf-yi Iriill [IslaJ~lic Heritage of Iran], ed. Rasul_J~fa!,lyan" vol. 1, Qum 
1373[/1994], p. 157-174]. See also the editor's introduction to Ib~ al-Malal:111111 S.lI!ll t~l1la~, ~: IX: 
n. 23 & 27 and see recently (dated 1387/1/22 =.2008/3/3°), Abu a~-:a~1 }:lafI~~yan, MaJ~u a?l 
kaHim"i-yi Ibn al-'Awdl nushka-yi Kitabkhiina-YI BudlIyan da~ In~IlIstan , httP.//al-athar.I1/~thaI/ 
default.php?part=book&id=37 (consulted 30th Sept. 2008). A mIcI:ofilm copy o.f the codex IS part of 
the library of al-Sayyid 'Abd al-'Az"iz al-Taba!aba'"i in Qum. A detaded descnptlOn of the contents of 
the codex is aiven below in the appendix. . 

28. His ;olophons are to be found on ff. 12b (dated 6 Sha'ban 740/6th February 13:?)~ 55a (dated 
Sha'ban 740/February 1340), 87b (dated 16 Sha'ban 740/16thFebruary 1340), 92a (27 Shu ban 740~2~!h 
February 1340), 97b (partly illegible, dated [Rama9finJ 740/[M~.I:ch] 1340), 98b (dated 6 Rama<;lan 
740/6th March 1340), 107b (undated), 112b (dated 23 D~~. al-I:hJJa 741/9th June 1341), ~19b (d~ted 
26 DhU al-I:Jijja 741/12th June 1341), l3lb (24 Dhu ~1-I:J1JJa 742/31st May 1~4~). T~: ~lOglaph~cal 
literature contains scant information about thIS family and ItS membels. Yal\ub Ja~aI1, the ~dIt?r 
of ShiMb ai-DIn Isma'I1's versified theological treatise, has collected the avaIlable mforma~lOn 10 

the introduction to the edition, Urjiiza if al-kaliim, Kaliim 4 (1371/1993), p. 20-23. He _Identlli~s th~ 
following persons as members of the family: (\) Abu al-Ma'all Salim b. 'All b. Sulaym~n b._a,I-A~d~ 
al-Nm (fl. 554/1159-60); (2) Naj"ib ai-DIn Ab~ al-Q~~im b. I:J~sayn b. Mul)am~~ad a2-:"wdI al-~ll~ 
(d. 679/1280-81), the father of (3) Sharaf al-Dm Abu Abd Allah I:Jusayn b. AbI al~Qasl~ b.I:Jusa~ 
al-'Awdl (ft. 740/1339-40); his two sons (4) Shihiib ai-DIn Ismlr~1 b. Sharaf ~I-DI~, AbI ~I~d AI~al~ 
Husayn al-'Awd"i (d .. 741/1340-1341) and (5) AI)mad b. Sharaf al-DmI:Jusayn al-AwdI al-Asad.l a~-I:JIlh 
(ft. 741/1340-41); (6) Na~"ir ai-DIn Musil b. al-I:Jusayn b. al-'Awd (d. before 741/~3~0~134~, IllS ~wo 
sons (7) Mul)aml:nad b. Musa b. al-I:Jusayn b. al-'Awd (ft. 741/1340-41)_and (8) ShaIaf,al-D~n I~~sa~~ 
b. Musa b. al-'Awd (ft. 741/1340-41); (9) BaM' ai-DIn Mul:IUmmad b. 'All b. al-I:Jasan al-AwdI al-AmIh 
al-Jizz"in"i (11. 961/1554-55). . 

29. For the BahshamI doctrine of a!nviil, see R. M. Frank, Beings and their Attributes: The Teaclllngs 
of the Basrian School of the Mll'tazila in the Classical Period, Albany 1978. . . , 
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manuscript includes a doctrinal responsum by a certain aI-SharIf aI-Tahir, who 
repeatedly bases his arguments on the BahshamI notion of an attribute of essence 
(~ifat al-dhc7t) (item no. 13). This evidently did not prevent AI)mad b. Sharaf aI-DIn 
from including this text in the majnu7'a. 

The f\.wdIs moreover reduced God's perception to His knowledge; to say that 
God is hearing and seeing can only mean that He knows what man perceives 
through his senses (f. 105a, 120a). This was the view of the BaghdadI Mu'tazilIs, 
and Abu al-I:Iusayn al-Ba~rI is reported to have formulated an argument in favour 
of their position. Later authors argued that he was himself a supporter of the 
BaghdadI view on this issue 30, although it seems that he eventually remained unde
cided on the matter3I

• Shihab ai-DIn also discussed in his wjaza (item no. 15) the 
question of how it is known that man is the author of his actions, maintaining that 
this is necessary knowledge ('ibn cjan7rf): since man may be praised or blamed 
for his actions, he must necessarily be the author of his actions. Otherwise, praise 
and blame would be unreasonable. This was likewise the view of Abu al-I:Jusayn 
al-Ba~rI and his followers 32. The Bahshamiyya had argued that the knowledge 
that man is author of his actions is acquired knowledge which follows from the 
observation that man's actions are brought forth in accordance with his motives 
and aims 33• 

The 'AwdIs did not follow Abu al-I:Iusayn al-Ba~rI in their proof for the exis
tence of the Creator. Sharaf aI-DIn adduces in his creed the traditional Icalam 
proof that starts out from the temporality of accidents to prove the temporality 
of bodies, and argues by analogy between the seen and the unseen world that 
every generated entity requires a generator (f. 105a)34. Abu al-I:Iusayn al-Ba~ri, by 
contrast, had denied the reality of accidents and had considered the qualities sup
posedly entailed by accidents as characteristics (a(lkam) or states (a(zwiil) of the 
body, replacing the traditional "proof by way of accidents" (tar/qat al-ma'iillf) by 
the "proof by way of states" ({ar/qat al-a(lwiil). More importantly, Abu al-I:Iusayn 
al-Ba~rI had dispensed with the analogy of the seen and the unseen, arguing ins
tead on the basis of the principle of causality that every generated entity requires a 

30. See, for ex'ample, Fakhr ai-DIn al-Raz"i, MuiwHal afkiiral-mutaqaddimfll wa-l-mllta'akllkhirfll, 
ed. Taha 'Abd al-Ra'uf Sa'd, Beirut 1404/1984, p. 248; Kamal ai-DIn Maytham al-Bal)ran"i, Qawii'id 
al-mariimif 'ibn al-kaliil1l, p. 90. 

31. Later followers of his doctrines, such as Ibn al-Maiahimi and Jar Allah al-Zamakhshar"i 
(d. 538/1144) supported the position of the Bahshamiyya. They maintained that God's capability of 
hearing and seeing is entailed by His being alive. Whenever a perceivable object exists the condition 
for perception is fulfilled. Thus, God is described as eternally capable of hearing and seeing (samf'/ 
ba~fr). Yet only when the condition for actual perception is fulfilled, may He be called actually 
hearing and seeing (siimi'/lIl1lb#r). This distinction between the transitive and the intransitive 
meaning of hearing and seeing originated with AbU 'All al-Jubba'i (d. 303/915-16). For references see 
S. Schmidtke, The Theology of al-'Alliima al-ljillf, p. 198ff.; S. Schmidtke (ed., trans!.), A tvIlI'tazilite 
Creed o.faz-ZamafJSarf(d. 53811144) (al-tvIinhiigffll~iil ad-dfn), Stuttgart 1997, p. 20, 58. 

32. See S. Schmidtke: The Theology of al-'Alliima al-ljillf, p. 125-126 for references. 
33. See R. M. Frank: "The autonomy of the human agent in the teaching of 'Abd al-Gabbar", Le 

Museoll 93 (1982), p. 323-355 (p. 326, n. 7 for references). 
34. Cf. H. A. Davidson, Proofs for Eternity, Creation alld the Existence of God ill Medieval Islamic 

and Jewish Philosophy, New York / Oxford 1987, p. 134ff. and also W. M~delung and S. Schmidtke, : 
Raliollal Theology ill IlIIetfaith COII!l1lllllicatioll, passim, 
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generatOl·35 • Discussing the impossibility of two Eternal beings, Sharaf ai-Din fur
thermore employs the argument of tamanu', the mutual exclusion of two almighty 
beings (f. 105b). This had been rejected by Abu al-I:Iusayn al-Ba~rI36. 

Sharaf ai-DIn appears again as a follower of Abu al-I:Iusayn al-Ba!?rI in his 
fatwa regarding the upholder of the view that the non-existent is a thing possessed 
of reality. This: controversial view was formulated by Abu Hashim al-Jubba'I and 
was founded on his theory of states (a?nvill). An attribute of essence is neces
sarily attached to every essence, by which the essence is distinguished from all 
othel' essences and is stable (thabit), independently of whether it is existent or not. 
Existence accordingly is a state Ultil) of an essence that is brought about by an 
agent (fti'il), while essences and attributes as such are stable (thabit) and unchan
geable, even in their state of non-existence37. Abu al-I:Iusayn ul-Ba~rI and his fol
lowers denied that the non-existent is real. For them, "to be stable" is synonymous 
with "to exist", and the reality of a thing is therefore identical with its existence. 
Thefatwas by al-MulJaqqiq al-I:Iim and Sharaf ai-Din (items no. 8 & 9) address 
the question of whether the upholder of the doctrine that the non-existent is a sta
ble thing is an unbeliever (ktifir) or a grave sinner (ftisiq), whether he is entitled to 
receive alms (i.e. whether he is still to be considered a Muslim) and whether one 
who grants alms to him is free of guilt or not38. The two scholars agree in their 
rejection of this position, yet they come to different conclusions as regards the 
legal status of the upholder of this doctrine. 

AI-Mul)aqqiq opens hisfatwti with a brief outline of the BahshamI doctrine39• 

This doctrine, he summarizes, can be reduced to three main claims (da'awa / 
'aqa'id): (a) an essence is stable prior to its coming into existence (wa~f al-dhilt 
qabla al-wlijild bi-l-thubiit); (b) attributes of essence are attached to essences 
already in the state of their non-existence and hence they can be distinguished 
from each other (wa~f al-dhat fi bill al-'adam bi-~iftit al-ajntis al-nuljiba li-tamyfz 
al-dhawtit bi-qadriha); (c) it is only by virtue of the attributes of essence that 
a relation is established between knowledge and capability on the one hand, 
and non-existent essences on the other. Otherwise, essences could neither be 
known nor could they be subject to capability, i.e. be brought into existence (inna 
al-'ulam wa-l-qudar wa-mti shakalahti min al-muta'alliqtit bi-aghyarihil innamil 
tata'allaqu bi-l-ma'dilmat bi-wasirat tilka al-~ifat wa-law khalat minha la-mil 

35. See W. Madelung, "AbU I-J:Iusayn al-Ba~rI's proof for the existence of God", Arabic Theology, 
Arabic Philosophy. From the MallY to the Dlle: Essays in Celebration of Richard M. Frank, ed. J. E. 
Montgomery, Leuven 2006, p. 273-280. 

36. Cf. Rukn aI-DIn b. al-Maliil.limT al-KhwarazmT, al-Fii'iqjf Ileal al-dfll, p. 95 ff. 
37. On this issue, see R. M. Frank, "AI-ma'dum wa-I-mawjud, the non-existent, the existent and the 

possible in the teaching of Abu Hashim and his followers", Melanges de I'insticut dominicaill d'etudes 
orientales dll Caire 14 (1980), p. 185-210; F. Klein-Franke, "The non-existent is a thing", Le Museoll 
107 (1994), p. 375-390. 

38. Ed. Modarressi, p. 139:4-7 (= f. 99a:I-5): mii taqalu ai-sOda al-fuqa/zii' a'illll1lat ai-dill wa-hudiit 
a/-lIlllslilll/ll fi ithbiit al-lIla'dam hal huwa ~lCIqq am Iii Ii-allna al-I1l11'taqid bi-dhiilika hal Yll!lkalllll 
'alayhi "i-I-kllfr all' al-fisq wa-hal yajiizu all Ylt'lii shay'alll1lill al-zakiit am Iii wa-in u'liya shay'all hal 
tubarra' dhimmat al-mll'tl lallll alll Iii? 

39. Ed. Modarressi, p.139:U-140:7 (= f. 99a:6-99b:2). AI-Mul.laqqiq refrains from explicitly naming 
any group or specific theologian as the upholder of this doctrine. 

380 

The doctrinal views of the Baml al- 'Awd 

~aM~a ta'al~lIquha biha)40. TI!e last-mentioned claim is of relevance to the issue of 
?od s omJ1lpotence and particularly His omniscience. The question whether and 
If S?, how God k~ows t~e non-exi~tent was debated among earlier Muslim theoc 
log!a~s .. The,~tartmg pO.mt of the dIscussion was the widely accepted premise that 
only . thmgs can be objects of knowledge. Some theologians who define "things" 
as eXIstent argued th~t God knows things only when they come into existence4'. 
O~hers, who ,:"ere mamly concerned to prove divine omniscience, concluded that 
thmgs are eXIstent from eternity; such was the view of a group whom al-Ash'arl 
labelled ".eternal~sts", (~zaliyya)42. A number of theologians tried to fo:'mulat~ a 
co.mpromlse. Abu. Yaq~b al-Sh~I~IJam (d. after 257/871), for example, argued that 
thmgs already e~lsted m the. dlvme mind before entering into real existence' as 
such the~ are neither non-exlsten~ nor existent. Rather, a certain "thing-ness:' is 
to l~e at~r~buted to them ~ue to which they can be distinguished from each other43. 
M~mtal~mg that an attrIbute ?f .essence is attached to an essence independently 
of ItS. eXIstence through. what It IS, the Bahshamls were not confronted with the 
questIOn of wh~ther. a thmg may be known prior to its existence. 

Al-Mul)aqqlq rejects the doctrine and the claims it rests upon. None of these 
he .a~·gues, ~~ads ~o. kn4~wledge ('ilm). or even strong conjecture ('{.ann qawT) sup~ 
P~I tmg t~~ell 'posl~lOn . AI-Mu~aqqlq, however, maintains that the upholder of 
thl~ doctllne .IS neIther a~ unbelIe,:er nor a grave sinner but is a Muslim. As such 
he IS also entItled to. receIve alms 4

,. For unbelief and grave sin can only be asser
ted when a person eIther negates what has been revealed by the Prophet (kufr) or 
y-rhen he acts contrary to what the re~ealed law prescribes (fisq). As long as this 
IS not the case an? the person .otherwlse acts according to the prescriptions of the 
reve~led law, he I~ to be c?nsldered a Muslim 46. Since the revealed law does not 
s~ecIficall~ contaI~ anytlllng that either prescribes or prohibits any of the three 

, a. oremen~oned cla!n:s, the upholder of this doctrine cannot be considered to be 
. eIther a kdfir or afaslq47. 

AI-~ul)a9qiq a~duces t~o objections aiming to prove that the doctrine that the 
non-exlste~t I~ a thmg const~tutes an inadmissible limitation of the divine attribu
tes of 0?1J1lSCIenCe and omJ1lpotence, and is therefore to be classified as unbelief 
Accordmg to the first objection, the upholder of the doctrine of the r;ality of th~ 

40. Ed. Modarressi, p. 140:8-14 (= f. 99b:3-8). 

~l. ~uch ;iews are ascribed to Jahm b. ~afwan (d. 128/745), Hishlim b. al-Hakam (d 179/796) and 
H~sham b. ~mr al-Fuwati (d. before 218/833). See Abu al-J:Iasan al-Ash'arT, 'Maqiiliit ~/-isliillliv 'i11" 
Die dogmatlschen Lehren der Anhanger des Is/am, ed. H. Ritter Wiesbaden 1980' 158 '4)89' 
493-494' W Madelung "Th SI .,. d Kh- ... . ' , p. , , 

. '." , e 1llte an anJlte contnbution to pre-Ash'arite Kalam" Islamic 
Plu/osop/ucal Theology, e.d. P. Morewedge, Albany 1979, p. 120-139 [repro in W. Madelun Reli iolts 
Schools and Sects III MedIeval Islam, no. VIII], p. 123, 125. g, g 

al~i:!"(tAsh'arT: Maqiiliit al-isliimiY),i/!, p. 489; see also J. van Ess, Die Erkellntnislehredes 'Adudaddln 
CI bersetzung und Kommentar des ersten Buches seiner Mawaqif) Wiesbaden 1966' 193 

p.4:97~~;8v:.nl~;.s, Erkelllltllisiehre, p. 192-93; S. Schmidtke, The The;Zogy of al-'Al/iim:~/-f:!;Ilf, 
44. Ed. Modarressi p 140'19-22 The ,. It' . h . d .,. . . e evan sectIOn In t e manuscnpt (f. 99b:13ff) is bad I 
amaged and the edItor could only partly reconstruct the passage y 
45. Ed. Modarressi, p. 141:22-26 (= f. 100b:9-15). . 
46. Ed. Modarressi, p. 140:23-141:5 (= f. 100a:l-11). 
47. Ed. Modarressi, p. 141:6-9 (= f. IOOa:I1-15). 
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non-existent claims that God's being knowing can only be asserted onc~ the r~ality 
of the non-existent entity has been affirmed. Since, ~owever: the no?-exlste~t IS ~ot 
real, so the objection continues, the upholder of thIs doctnne.de~les God s be1l1g 
qualified by the attribute of being knowin!?:48. T~e second obJect~on says t~l.at t~e 
upholder of this doctrine asserting the reahty of the essences (pnor to then eXIs
tence) in fact denies that a capable enti~y has an7 ~ffect on. the esse~9ces themselve.s. 
Thus he affirms that these are not subject to dlV1l1e oml11potence . AI-Mul~aqql~ 
has similar responses to both objections. Since the reve.aled la~ does n~t specI
ficaI'ly invalidate any of the claims of the upho~der of ~hls. doctnne. and S1I1ce th.e 
latter I)either denies that God possesses the attnbute of be1I1g know1l1g, nor explI
citly daims that essences are outside God's omnipotence - on the c.o~trary - these 
objections do not justify the judgme~t ?f ei~her unbelief Ol~ gra~e SI~'O. . . . 

Sharaf aI-DIn blames al-MuJ:laqqlq 111 hIS counter-fatwa for 1l1aCC~lr~cles m I11S 
outline of the BahshamI doctrine and sets out to correct them by p01l1tmg o~t the 
weaknesses and mistakes in the teachi!lg of tho~e ~ho hold that tl~e, n~n-exlstent. 
is a thing5!. He opens his argumentation by r~Jectmg ~l-Mui)aqqlq s acco~nt ~f 
the doctrine that it is only by virtue of the attnbutes of essence that a relat~on IS 
established between knowledge and capability on the one hand, an? .no~-exlstent 
essences on the other52 • For, Sharaf ai-DIn continues: as far as cap~blhty IS concel;
ned its relation is restricted, according to their doctnne, to producl11g the essence s 
stat~ of existence while it does not extend to bringing forth the ess~nc~s them
selves into reality (Ii-anna al-qudar Iii tata'allaqu bi-i(1diith al-dha~vat 'mdahwl1 
wa-innamii tata'allaqu bi-(ziil )'usam/1ulnahii wujadan). Moreover, s!n?~ they des= 
cribe "states" as something neither known nor unknown (wa.-I-a(1wa~ mdahum la 
ma'lUma wa-lii l1lajhala), they in fact ascribe to God somethmg tllat IS unknown. 

48. Ed. Modarressi, p. 141:10-12 (~ f. 100a:15-17): fa-ill qfla: illlia al-mu:h~it yaz'ul1lu ,m~llahu Iii 
yuthballl wa~f Allah Sllb!liillahu bi-kawllihi 'iililllall illii ba'da ithbiit ai-lila dum lVa+ma dum laysa 
bi-lMbit [fa+muthbit yallfi 'aliI al-biiri' !fifat al-'iilimiyya. _ _ 

49. Ed. Modarressi, p. 141:16-17 (= f. 100b:4-6): al-muthbit ya!lklll1Ht bi-thubt7: ~l-dhawat wa-~a 
yaj'alu Ii-I-qiidir ta'thfrall fi Ilafs al-dMt fa-yakt7llu qad atMata mti huwa khtin} all qlldrat Allah 

ta'tila. . _ . ._ 
50. Ed. Modurressi, p. 141:13-15 (= f. 100b:I-4): quillti: da'wti al-nwthblt dhalzka lay:a 11l111l111a 

warada aI-sitar' bihi bi-!wythll ),akt7nll mllkhtilafatllhll kufrall aw fisqan ballun~a ~lUlIlm~ taka~ht/a 
ashiib al-anzar lVa-l-kllfr laysa ilia inkiir lVa_fihi bi-kalVllihi 'alimall wa-I-muthbllia YI/1lkl1~1 dha!~~a 
ai~wa~f; p. i41:18-21 (= f, 100b:6-9): qulnii: al-ku!r iaysa i~ii a~-ta!frf!l b~-alllla al-dh~wat kh~I.lja 
'(111 qlldrat AlIiih lI'a-dhtilika la yaqiiluhu al-muthbll bal yaqlllll./llya n~aq(h~'a lah~t wa-kal~n d/z~ltka. 
iiizim(lIl la/zll 'ala ra'y al-1ltifi Iii yalzal1l11 minllll kufr al-mutlIblt wa-lafusuqllhu Idh malz/~m al.kllfi 
laysa bi-klt/r ilia ma'a taslfm al-malziim [Modarressi writes al-klt/r although the manuscrIpt has al-

malziim]. _ . - b'I' .-. 
51. Ed. Modarressi, p. 143:11-12 (= f. 101a:8-10): qalVlllilll ft !llkayat madhila ./l~11l wa-taq1l1 

i'tiqc7dihim: al-qudar wa-I-'llWm tata'allaqu bi-I-dhawtit bi-'tibiir ~hubiit al-!fifa. ThiS IS a. su~~ary 
of the follow in" statement of al-Mul:mqqiq al-J:lilli (ed. Modarressl, p. 140:12-14 = f. 99b.6-8). lIlna 
al-' uliim wa+~udar wa-mti shakalaha min al-mut~'al!iqat b!-aghytiril;ti innan~ t~t~'allaqll bl-l-
11la'dii11liit bi-wiisitat tilka al-siftit wa-Iaw kill/lat 11l1llha la-ma _abba ta alluquila blha. ~s was the 
case with al-Mu\:I~qqiq al-I:!iliI, Sharaf ai-Din does not ascribe this doctrine to any specIfic school 

or theologian. . - b'l . Ab - I 
52. Ed. Modarressi, p. 142:5-10 (= f. 101a:2-5): lVaqaftu 'alti al-jawiib alladhf a}aba I l~ II a-

Qtisim Ja'far b. Sa'fd rabimallll Allah 'all lIlu'taqid al-ithbat hallwwa kafir aw mu'mlll fa-ra a~tll qa~ 
takhatta al-sawab wa-ta'addalw wa-ta'iimii 'all al-baqq wa-tantistiilllfa-ailbabtu all lIbaYYlllajfll1 
ghalai~'/1111l;a-akshifa li-l-nazirfn saq!allll. 
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Sharaf ai-Din accordingly disagrees with al-Mui)aqqiq on the status of the 
upholders of the view that the non-existent is a real thing. He rejects al-Mul~aqqiq's 
definition of kufr and fisq as well as his conclusion that none of the various the
ses of the defenders of this doctrine is explicitly forbidden by Scripture, so that 
these people are not to be classified as either unbelievers or grave sinners. He 
defines ku/r as any violation of the definition of the belief (fmiin) of the people 
of justice (ahl al-'adl) that includes the basic theological principles of Twelver 
Shi'i Mu'tazilism, viz. God and His attributes, divine justice, Mui)ammad's pro
phethood and the Imamate of the Imams 53 • Abandoning any of these principles 
constitutes an infringment of the doctrine of divine unity (tawb.fd) which amounts 
to plain unbeliefS4. This is the case with the upholders of this doctrine, who deny 
that divine omnipotence extends to the bringing forth of the essence itself and 
who therefore implicitly claim that the objects of God's capability are finite. Now, 
maintaining that God's capability is limited is plain unbeliefS5• To support his 
view, Sharaf aI-DIn refers to a number of earlier ImamI and Mu'tazill authors 
who, he claims, have similarly argued that the upholder of the said doctrine is an 
unbeliever, such as al-Shaykh al-Mufld56 , Shaykh al-rusl in his (apparently lost) 
Riyiiejat al-'uqiil57, SadId aI-DIn al-I:Iimma~I al-RazI, Abu al-I:Iusayn al-Ba~rI and 
Ibn al-Malai)imI (Ma(111uld al-Kh"'arazmf ~a(lib al:fii'iq)58. 

The discussion about whether or not the non-existent is a thing had already 
lost its relevance among TwelveI' Shi'is by the 8th/14th century, for the majority 
of ImamI theologians since the time of Na~Ir ai-DIn al-TusI had replaced Abu 

k. al-I:Iusayn al-Ba~rI's concept of the existent by the philosophical notion of essence 
(miihiyya) and existence (wuj{id); because of its absolute perfection, God's exis
tence is identical with His essence since existence is necessary in the case of the 
Necessarily Existent. As for contingent beings, existence comes accidentally to 
their essences as their existence is less perfect than is the case with the Necessarily 
Existent and they require a producer in order to come into existence. The views 

, ~. 

.~, 

of Abu al-I:Iusayn al-Ba~rI and the philosophers therefore imply entirely different 
notions of existence. According to Abu al-I:Iusayn, the existence of a thing is iden-

53. Ed. Modarressi, p. 143:10-11 (= f. 1OIb:16-102a:l): al-fmiill hl1wa al-'ilm bi-liah ta'iila wa
!fifiitihi nafyan lVa-ithbiitan wa-'adlihi wa-/ll1bUwlVat al-/labf (_) lVa-_ifatihi wa-mii yata'allaqu bihii 
IVa-I-imiima wa-mti yata'allaqu biha. 

54. Ed. Modarressi, p. 143:12-14 (= f. 102a:I-3): fa-ma'rifat dhalika huwa al-fllliin wa-I-ikhliil bi
shay' min 'ult7m hiidhih; al-jumla all' al-qaIVI bi-111ii ya!,anufi ba't;liha wa-Yalt/fhi yakiinu 'a'idan 'alii 
al-talvilfd bi-I-Ilaqtj wa-qalii anna hadha hUlVa al-kufr al-_arf!l .. 

55. Ed. Modarressi, p. 143:15-19 (= f. 102a:3-8): wa-lladhryadulll1 'ala anlla al-111uthbit yazlzarufi 
aqlValiltf mii yanqutju hiidhilti al-ju111la allllahu ya'taqidu anlla al-bari' Iii yaqd1l1'll 'ala iildath Ilafs 
a/-dhat wa-alllla qlldratalw illlla111a tata'allaqll bi-!lal ghayr al-dMt lI'a-hl1wa mawjiid/f aqwalihi11I 
lI'a-hadha yadl1l1l1 'alti anna al-dhaw(lt kltarija 'an 11laqdt7rihi wa-jf dhalika talliihf maqdiiriitihi lI'a
llIan qala bi-tanahfmaqdiirihi kana ktifirall !farf!wn. 

56. Shaykh al-Mufid deals with the issue in his AIVii'it al-maqalat (ed. IbrahIm al-An~ari al-Khii'InI, 
Beirut 1414/1993 = Mu~allnafiit al-Shaykh al-Ml((fd, 4) under the heading.al-qall'lfi al-ma'dam (§ 92, 
p. 98), where he states that in reality ('ala al"!/Clqfqa) the non-existent is neither substance, accident 
nor thing, and that it is a thing only metaphorically (majtizall). However, although al-Mufid also 
indicates other positions on this issue, he refrains from passing judgment on those who hold them. 

57. For this work, see Dharf'a, vol. 11, p. 340, no. 2020; MlI'jam al-Wriith al-kalc'imf, vol. 3, p. 488, 
no. 7166. 

58. Ed. Modarressi, p. 144:26-145:5. (= f. 103a:9-17). 
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tical with the reality of that thing in the external world; existence is therefore iden
tical with essence, not additional to it. Thus the existence of a thing includes all its 
characteristics and is identical with its individual identity, and the various existent 
beings share existence only in expression (ishtiriik lair-f). For Peripatetics and the 
majority of ImamI theologians from the 7th/13th century onwards, by contrast, 
being is an ambiguous term (bi-l-tashkfk). Sharaf aI-DIn's fierce condemnation of 
the BahshamI position in view of the dogmatic outlook of Abu al-J:Iusayn al-Ba~rI 
appears therefore somehow anachronistic. That the refusal to adopt the philoso
phical notion of wujad was deliberate is evident from the Uljaza by Sharaf al-DIn's 
son Shihab aI-DIn al-'AwdI. Therein he outlines the views of the Bahshamiyya (he 
speaks of m,ashiiyikh ai-lIllI'tazila), the Peripatetics and Abu al-J:Iusayn al-Ba~rI on 
the issue of existence and clearly supports the view of Abu al-J:Iusayn (f. 1l5a). 

That the various writings discussed here were preserved in an apparently uni
que manuscript written in the hand of a member of the family suggests that the 
Banu al-'Awd, with their strict refusal to adopt philosophy into kaliim, were quite 
exceptional in their time 59. Mainstream ImamI theology continued to be increasin
gly influenced by philosophy and later on also by the mystical tradition, as was the 
case for example with Ibn AbI Jumhur al-AJ:!sa'I (d. after 906/1501)60. 

Appendix: Contents of MS. Bodleian Library (Oxford) Arab. F. 64 

1. 
F. la-2b (15 lines to the page), f. 3a-12b:8 (17/21 lines to the page) 
Fragments of aI-SharIf al-Murta~a's treatise dealing with the question of 

whether man is a free agent or compelled in his actions, Inqiidh al-bashar min 
al~iabr wa-l-qadar. The text' has been edited in Rasii'if ai-Sharif al-Murtacja 1-3, 
Qum 1405[/1984-85], vol. 2, p. 175-257 and in Rasii'if al-'adl wa-l-taW(lfd 1-2, 
ed. Mul~ammad 'Imara, Cairo 1408/19882 , vol. 1, p. 283-349. The first fragment 
(f.la-2b) corresponds to p. 184:9 red. 'Imara, p. 291:9] (wa-kull)-187:16 [294:8] 
(al-ab~iir). F. 6b:9-12b:8 corresponds to p. 231:10 [329:1l] (jf shatmihi)-247 [342] 
(being the end of the text). The text prior to f. 6b:9 differs completely from the· 
printed versions of the text (prior to p. 231:10 [329:11]) and may reflect a different 
recension, perhaps the paraphrased version by Abu Ja'far al-TusI61. 

On the text, see Dharf'a, vol. 2, p. 401-2, no. 1612; Mu'jam al-turath al-kaltimf, 
vol. 1, p. 512-13, no. 2265. 

59. Hassan Ansari informs me that fragments of a copy of the Bodleian l1lajnll7'a are preserved in 
the private library of Mu~ammad 'AlI Raw<;llitT in I~fahan; cf, below, Appendix no. 8. 

60. See S. Schmidtke, Theoiogie, Philosophie und Mystik il1l zwo/ferschiitischen Isiam des 9.115. 
lahr/wilderts. Die Gedankelllveit des Jbll Abr lum/llir ai-A~sii'r (Uln 838/1434-35-nach 906/1501), 
Leiden 2000; eadem, "Ibn AbI Jumhiir al-AI)sli'I und sein Spatwerk Shar~ ai-bab al-biidr 'ashar", 
Reflections on Reflections. Near Eastern Writers Reading Literature. Dedicated to Renate lacobi, ed. 
Angelika Neuwirth and Andreas Christian Islebe, Wiesbaden 2006, p. 119-145. 

61. This version also circulated among Jewish scholars as is indicated by a one-leaf fragment from 
the Cairo Genizah eMS Cambridge University, T-S NS 223.088). See A. Shiv tiel and F. Niessen, 
Arabic and ludaeo-Arabic Manuscripts ill the Cambridge Gellizah Collections, Taylor-Schechter 
New Series, Cambridge 2006, p. 244; G. Schwarb, "SahI b. al-Fa<;ll aI-ThstarI's Kitiib al-Imii", p. 80*. 
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F. 12b:9-11 
Colophon [partly illegible] 

... c...k Jill ~3 ~WI Y.J Jil ~13 ;iJLu..JI ..::.w ... 
LJ~ ~ (J"..lLu. w,wJI ('.J:l ~I <.?~'JI <.?..lyJI ~I cY. • ..lA.::..l .)W Jill ~l y,iill 4-¢ 

.•. .l.=-o [\..j~] c...k y.i...a..3 jc-3 J.;,. "-!) 1..\..06. [ ... ~.JI] :u.. ..cl.J4-J1 

2. 
F. 12b:12-13a:4 
A partly illegible report about al-J:Iajjaj b. Yusuf al-Thaqafi (d. 95/714) asking 

the Basran scholars aI-Hasan al-Ba~rI (d. 110/728), Wa~il b. 'Ata' (d. 131/748-749), 
:Amir al-Sha'bI (d. between 103/721 and 110/728) and 'Amr b. 'Ubayd (d. 144/761) 
to put into writing their views concerning predestination. and fr~e will (al-qacja~ 
wa-l-qadar). The recension contained in our majmii'a differs shghtly from Abu 
al-Fath al-KarajikI's (d. 449/1057) version (Kanz al-fawa.'id 1-2, ed. 'Abd Alliih 
al-Ni'ma, Qum n.d, vol. 2, p. 364-365). On the report see also S. A. Mourad, Early 
Islam between Mvth and History: Al-ljasan (tl-Ba~rr (d. IJOHI728CE) and the 
Formation of his Legacy in Classical Islamic Scholarship, Leiden 2006, p. 198ff. 

3. 
F. 13a:5-55a:9 
Abu Muhammad aI-Hasan b. Musa al-NawbakhtI (d. between 300/912 and 

310/922): FiJ:aq al-shf'a . . . 
AI-NawbakhtI's book on Shi'i sects has been edited by Hellmut Ritter (Die 

Sekten der Schf'a von a/-Hasan ibn MllSa an-Nauba!Jtf, Istanbul 1931) on the 
basis of this very majmii'a: which he describes in the introduction to the ~dition 
(p. wiiW). Ritter misread the name of the scribe as "al-'AwmI". It ~as ~vldently 
on the basis of Ritter's misreading that the error was repeated by Agha Buzurg 
(Dharf'a, vol. 16, p. 179, no. 559; Tabaqiit a'lam al-shr'a, vol. 3, part 2, p. 6) and 
later scholars such as al-Sayyid Mul~ammad Ri~a al-J:IusaynI, ("Firaq al-shI'a, li-l
NawbakhtI am li-l-Ash'arI?", Turiithuna 1 1405[/1984-85], p. 29-51 [po 34]). As 
Ritter explains in his introduction, the manuscript was first mentioned by D. S. 
Margoliouth, "KhagabIya", Enzyklopaedie des Islam: Geographisches, ethno
graphisches lind biographisches Worterbuch der muhammedanischen Volker 1~4.: 
Leiden/Leipzig 1913-1934, vol. 2, p. 1000: "Abu Mul).ammad al-J:Iasan b .. Musa 
al-NawbakhtI, Kitab fihi Madhiihib Fira~ Ahl al-Imiima (MS. aus dem .Besltz .von 
A. G. Ellis Esq.)". It was Alexander George Ellis (d. 1941) who proVided Ritter 
with a copy of this text and most likely of the entire codex. 

F. 55a:1O-12 
Colophon 

LJA J}~I yk.ll LJA CiI)1 A'll ('.J:l <.?..lyJ1 ~I cY...lA.::..i.)w.t1 ~J pi ~\:i5; LJA t..;9 
........fi.3 ~ ~~ lJA ; ~3 .t 1..\..06. ;i.jt.......,....3 ~) :u.. LJA ..cl.J4-J1 LJ~ ~ 

385 



Sabine Schmidtke 

Added in small handwriting, possibly by a different hand: 

... y:...;J1 .us:. e.1j L.. '::I) ,',,,,,,. as ~.)c ~I.i. ~ 

4. 

E 55b-87b _ .. _ 9/ 057). M ',. Abu al-Fath Muhammad b. 'All b. 'Uthmiin al-KaraJlkI (d. 44 1 . a G 111 

al-jawahir wa-·riyar;iat al-khawatir. . 
This treatise containing Prophetical a(ladfth arranged 111 ten chapters ~as been 

edited by 'All Ri<;la Hizar (Qum 1422/2001). on the basis of thre~ manuscnpts, not 
induding the present one. On the text and Its author see Dhan a, vol. 21, p. 221-
222, no. 4708; vol. 24, p. 130, no. 649 (Persian translation by ~bbas b .. Mul).aml~~d 
Rida b. AbI al-Qasim al-QummI, entitled Nuzhat al-nawa"{.lr fi ta/Jamat ma dm 
al-jawahi'!); GAL (= Brockelmann, Carl, Geschichte der arabisch~n Litteratur 1 ~2, 
Leiclen 19432), vol. 1, p. 434; GALS (= Brockelmann, Carl, Gesc1llchte der arabls
chen Litteratur, Supplementband 1-3, Leiden 1937-1942), vol. 1, p. 602; Kohlberg: 
A Medieval Muslim Scholar, passim. 

F. 87b:13-14 
Colophon 

r>.l'~ 0-<> e..PJ.us:. iill \M:. ~I i,?.l.u.YI i,?.:IyJl ~10!.l.=.i ..)W.iill ..)) ~I We 
! ;U~ J ~) ;u,.. 0-<> <il.J4-J1 u~ ~ 0-<> (~) y:;.c J lY'.:IL... ~I 

5. 

F. 88a-92a 
Al-Shaykh al-Mufid: Kitab al-nukatfimuqa~dimat al-u~ii!. , _ 
An edition of this kalam treatise has been publIshed by SaYYld Mul).amm~d Rl<;la 

al-I:IusaynI aI-JalalI on the basis of the codex .descri~ed here a!.ld the fo}low1l1g t",:o . 
additional manuscripts: (1) a copy preserved 111 the lIbrary of Ayat Allah al-SaYYld 
aI-HakIm (Najaf) (MS 364/1) which was available to him in a microfil~ copy own~~ 
by the Danishgah Library in Tehran (MF 3343); (2) a copy preserved 111 th: ~aw<;latl 
Library in I~fahan, copied by al-Sayyid Mul).ammad al-MusawI ~1-I_~fahal1l. For a 
description of these two manuscripts, see Mu'jam al-turath al-kalanu, vol. 5, p. 419, 
no. 12297. The edition was published in Turathuna 30-31 (1413/1993), p. 445-509, 
and in vol. 10 of Musannafat al-Shaykh al-Mufid, second Risala (with separate 
pagination). It is also ~vailable on the website of the Shabakat aZ-shf' a aZ-'alamiyya 
[http://shiaweb.org/shia/almufid/al-nekat_fi_al-aosal! (consulted 09/10/2008)]. 

F. 92a:12-13 
Colophon 

~ 0-<> e..P 0:ly\>lbll.uTJ .l.=...o ~ ~.)c o)UIJ tJ:!.4lWI Y.J iil .:lA.:JIJ y\:iS.l1 r-:i 

l.JA 0:l~\J ~I)I ~I r>.l.us:. iill \M:. i,?.:IyJl 0! ~10! .l.=.1 ~W iill .:I4c .fol 

:i...i~. 1:\..1..,· .L......J,~ . J U:!-'-!.J (JA () • J'r" 
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Abu Ja'far al-TuSI: Mas 'ala fi ta(1rfm al-fuqqa' 
For the text cf. Dharf'a, vol. 20, p. 385, no. 3560; H. T. Modarressi, An 

Introduction to ShfT Law: A Bibliographical Study, London 1984, p. 200, where in 
addition to our Bodleian manuscript three manuscript copies are listed. This legal 
treatise has been published in al-Rasa'il al-'ashr li-S/wykh al-ta'ifa al-i11lamiyya 
AM Jajar Mu(wmmad b. al-f:lasan b. 'All aZ-Tasf (385-460), ed. Mu'assassat al
nashr al-islamI, Qum n.d., p. 253-266. 

F. 97b:2-4 
Colophon [partly illegible] 

4.lc. iilllSc ... :i...i~J (,':1-'-:'):\..1..,.J~ 0-<> ~I [uL.a......> ~ 0-<>] ••• 

7. 

F. 97b:5-98b 
Brief creed ('aq'ida) by a certain 'All b. Tahir al-~urI. No person of this name 

is mentioned in the Twelver Shi'i biographical literature. AI~mad al-I:lusaynI sug
gests in his Tarajim al-rijall-2, Qum 1414[11993-1994], vol. I, p. 372, no. 679 that 
the name as it appears in aI-'AwdI's copy is probably an error for Abu 'All aI-I:Jasan 
b. Tahir al-.$urI (6th/12th century). It may, however, be the same person as the 
author of item no. 13 (see below), viz. a certain aI-Sharif aI-Tahir. On him see 
Agha Buzurg al-TihranI, Tabaqat a'lam al-sh'i'a, vol. 2/II, p. 59, 75. Ibn Tahir's 
views on the subject of muwasa'a (in prayer) are said to have been refuted by Abu 
al-I:Iasan 'AlI b. Man~ur b. AbI al-.$al8.l:t in the Ristila fi al-murjayaqa (Dhar'i'a, 
vol. 21, p. 134, no. 4298). Of his writings, Qafla' (Ulqaq aZ-ikhwan al-mu'minfn 
(see Dharf'a, vol. 17, p. 137-38, no. 713) has been edited by I:Iamid al-Khaffaf 
(Mu'assasat al al-bayt li-il).ya' al-turath: Silsilat ma~adir Bil).ar al-anwar, 4. The 
edition is available online: www.rafed.net/books/akhlaq/h-moam/index.html 
[consulted 10/12/2006]). The text of the [partly illegible] 'aqfda is as follows: 

(":!=>-)Iu=-)Iiill r""-! 
4..:.,!~ .J~J ... i,?.J..,d1 y\>lb 0! ~ t~llF wli; ~4-J.i'::l1 o~ ,,1.lJ,>'i14.S).;1A 0* 

0!y\>l..b.l1 (f) .uTJ ~ 
u-- .lo.!IJ 4.:ic.lb..)) y~i ulS..)W iill uy:. Ij! uL....i';l1 uY ~IJ ~W iill 4.9.Y'-" ui rb l 
';I,; ~4 'iJ o.lk,w...J4 [J..."YI ~ ...>.fi..<. ::lJ] :lJ o..JJ~4 u~ 'i ..)W iillJ ~ 

.4..:i.b..o.l1 u"=oly:. YIJ rt....,.. YIJ y\> 1y,J1 ~ ufo. .folIJ pi y. i,?~1 .;b.ll4 u.?:! ~ ~4 
: t..,g J ~ .J.:Il! ~W y. J 6~ u-;l y.,; \.?ob.i I.:i..l::....o 4J ul uy:. \.? Job. U y:. Ij}.9 

~)II ~ ~ ~ ,WI.!:. i .J.:Il! "..i fi ~ .:IF,-.JA -r- ,oW.. ~I rlS:.. 'J rll.!:. J .w.. ~I 
j~YIS ... ~~ u-;l"..il ~i o.JISJ.:l;y ,wlS.J.w1 ~ <il.J..l.o ' ... '::I ~ ~ (':"L... 

U';I U.ll....o··· ..... 'i L:I - "~\I L! 'i J' '::I 1_ 'I [I ] Y'J • 0-","", ~J ,o.:l;..J;l J ... Y. J C"""'- ~ ... .lc ... J y\> y,w .•. 98 

J..S Jl)1 LJ.o r y.-=-a ,,4:U Y IJ J..,) I u y:;, i "..i IJ rL J .uIJ '\;lc iil I ...-L-a iil I J y.u.J .l.=...o 

~ ~iJ olJC.:I ~ 4.S.l....Q ~W iillUiJ :.L.4Sl1 r >.l ~! o.lo.! ~ '::I ~I tiL:.. Lt..lo.!J 0 y.ill 

~ tJft.;11 wI~1 LJ.o oY.f:-J ~I djJl y.J 4.:i.",u ~ ~ J.:lJ (f) wI~ o.:l; 
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Jb.ll rL...bJJ ~L..ai c.:w.l>-" WI t 4-iJJ l....a=J1 c~ J t 1.J1I1 r)lS J .#11.5# Ji.. wl.lWI 

ylLb tr.i 0! ~ ~j.J1 ..»-i u~J uYJA :L.L.j ~J.ill~ .J:lC-J ~I r~ll>-" .foll 

~J-~tY.~J~I0i~.J~IJ~lrA.JO.lY)l>-"~.h\lIJr)wl~ 
1.5~1; ~IJ .l.=>.A tY. ~ J jc tY. .l.=>.A J l>'" JA 0! c)c. J ~ 0! l>'" JA J .l.=>.A tY. 
'&1 J.J-U'.J .ki l>-" ~\.1j iiJl-Jh ~i .wi ~J ~i ~ iiJl wi)..... ~I 0! ~ 
~i) .J~ ~ ~\.1j iiJl ua.i.l3--, tA..kiJ :L.L.ill ~ Jl)I.Y-" r~.~::? ~ ~I ~ 
o,ljL.llo.J.J-U'] (2J.;sI.J ~j itS),2J)j;;j i~1 2J~ 0.l1l1 Iy.;,i 0.llll j 4Jy..Jj iiJl ~j 
..»-\ .J:lC- o\'!;)1 .....s ~L.;J~ <3.l....::y l.hi 0 i I~ ll...J:!~! r.li [y98] 0.:..1 l>-" ~ rlJ [55 :(5) 

~ Uji :.J~ ~)w1 ~ ~I ~ .l3 J ~ J ~ iiJl ~ ylLb <,?Ii 0! c)c. ~ yJl 

oYJA ~ oYJA L:.G5 l>-" :r)L..J1 '\!k .J~.gJ ',-?.ki ~ Y .wi YJ l>'"JA l>-" 0J.JtA. :iJj..,lA! 

.oy."~::l>-" y.=i'IJ.Jh l>-" JhJ ol.llc. l>-" .llc.J oYIJ &- JIJ ~I , ...... L.j ~ ~ L:.G5 0<>J 

) I.:i.........,: l.w) L.li 0L.L.j 01~ ,-?U;I :rUI ~ .J~ ~IJ ~I ~ ~I ~.l3.J 
~ o.lY) l>-" ~I ~J ~I ~ r)L..JI '\!k ~I ~ [j,..a\ll ,(~) .l.JJ] .l3J \.9.hi 

tr. ~IJ ~ liil ~ ~I ~ wh.l :Jli ~ iiJl 4.....:...J tF" J.9l1 0L.L.. olJ.J ~ r)UI 

F .J-!\ ~. tY. ~ o.lL.. .J-!i ~ 0!1 ~ I~ <.)-!I 0l '0W-.l,i :J19! ,oh!, ~ ~~ .)c 
L.;.9 ~\,!; ~ o~J .~i ~ iiJl ~ ~li ~\:i o.:..lJ l>-" ~ WI .J-!I rL.J 0! rL.j 

0.uA>LblI ~I .JiJ ~ u~ ~ iiJl ~J ... J iiJ ..l.=.lIJ .Lsj.?-;! L. ~.li .J~.J 
.~~rL.J 

F. 98b ~ . 
Colophon . -
~ n l>-" lY'.lL...uc iiJl lie ~I ,-?:.....\l1 ,-?.l yll LJ:p=J1 tY..lA:>.i ~\.1j iiJl ')l y.ill14.S1c. 

~~ J l.»"-!) :u... .J~ l>-" ~uJl u~.J 

8. 
F. 99a-lOOb . 
Fatwa by,Najm al-DIri Abu al-Qasim Ja'far b. Sa'Id ("al-Mu~aqqiq al-I;IillI", 

d. 676/1277) concerning the status of one who upholds the doctrine that the n?n
existent (ma'dl1m) is a stable (thabit, (wqq) thing. Najm aI-DIn rejects the doctrIne 
but does not charge the holder of it with unbelief (kufr) or grave sin (fUSLlq) 62. 

According to the editor's introduction to Ja'far b. al-I;Iasan Mul~aqqiq al-I;Iillr's aZ
MasZakfi u:jLlI al-dfn wa-talfhi al-risala al-mliti'iyya, ed. Ri~a UstadI, M~shhad 
1373/1994, p. 18, no. 15, another manuscript of this fatwa is preserved 111 one 
of the private libraries of I~fahan (risala fi 'adam kufr man i'taqada bi-ithbat 
al-ma'diim lam vutba' ba'd wa-nuskha minha mawji/da fi maktabat a(wd a'lam 
Isbahiln damat ayYamuhil). It is likely that the copy of the l11ajmii'a preserved in 
the Raw~atI library is intended here (see above n. 59). 

62. Aghli Bu:z;urg erroneously ascribed this fatlVli to al-Mlll~aqqiq al-Karaki (d. 940/1534). See 
Dharf'a, vol. 5,'p. 182, no. 799 Uawab Sll'li/ 'all ithblit al-lIIa'dum); vol. 10, p. 192-193, no. 480 (al
Radd 'allijawlib al-Mu(zaqqiq al-Karakf). See also Aghii Buzurg al-TihranI, Tabaqlit a'ilim al-shf'a, 
vol. 4/lI (al-qal'll a/-'ashir), p. 69. The mistake is repeated in Mu'jam a/-turath al-kalami, vol. 2, 
p. 456-457, no. 4605 Uawlib a!-su'aljfithbiital-ma'diim). 
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9. 

F. lOOb-104a 
Counter-jatwa by Sharaf aI-DIn al-I;Iusayn al-'AwdI, written against the fatw(l 

by al-Mul~aqqiq al-I;IillI. He insists that the doctrine constitutes unbelief and that 
its holder must not be given alms (zaklit). Composed apparently after the lifetime 
of al-Mu~aqqiq al-I;IiIri, who is referred to with the addition of rahimahu Allah 
(f. lOla:3) . 

Bothjatwas have been edited by H. T. Modarressi on the basis of the present 
manuscript: "Mufawa<;la-i dar mas'ala-yi shay'iyyat-i ma'dum", Jashn-n(/ma-yi 
U~tadl~ ~aviid MU:jli(l, ed. Burhan Ibn Yusuf, Los Angeles 1372/1993, p. 131-146. 
HIs editIOn of the text has been reproduced repeatedly: in Mishkiit 35 (summer 
!371/1992), p. 186-197~ in Tarfkh ufarhang-i mu'a~ir 8 (1372/[1993]), p. 82-91, and 
111 Mfrath-i islcimf-yi Iran {Islamic Heritage of Iran], ed. RasUl Ja'fariyan, vol. 1, 
Qum 1373/[1994], p. 157-174. 

10. 

F. 104b:l-11 
Excerpt from a work of al-KulaynI [on taw[lfd]: mimma rawaynahu min kitab 

al-Kulaynf (cf. Mu~ammad b. Ya'qub al-KulaynI, al-Kafi 1-8, ed. 'All Akbar 
al-Ghafarl, n.p. 1388[/1968-1969)3), vol. 1, p.105, no. 3: 

w,us :Jli ~j 0! .l.=>.A 1Jc ClY. 0! J;c.t.......) 0! .l.=>.A 1Jc ~l,ij 0! ~ 1Jc u.=J1 0! ~ 

:W.J~ ~1.l:i;1 ~~J '''~ ~ ,,~\l1 y,~ iiJ..l.=.l1 :lfIc ~l! ..l,!:>.jill 1Jc .JL,!L..;.,.;II ~J 
l.hj>.o ,,,t..;, <4 "t..;, L. <3h ,tl.l:i;YI C~)lg 4..W ':lJ tlfo':ll ~,,~ l>-" ':l ,.u,&..J 

':lJ .J~\l1 <\S.J.ii ':lJ rtA.J\l1 ~ ':lJ J~I ~ ':l '~.J-!.J ~J.G..&.. .J4£.iI cill~ 
~I ,wti...all , .... £:l.)L...:.:i '49 J,..;..J .J~\lI.wJ.l w.lS;J o.J~I.wJ.l wY.-c ,).:.9... 4-! ~ 

w,wJ 0.JJ'o"".fo. ~JJ ~:u.J#.! wy '.J~ y,....J#.! y:;..IJ Y~ yL;...:..J#.! 

o.hJ iiJ .l=.lIJ ~ .c)lLWl fi.liiJl YJ .Jj Y !~ .J#.! 

11. 
F. 105a-107b 
C;eed ~Y Sharaf ai-DIn Ab? 'Abd J\l1ah al-l1usayn b. Abl al-Qasim b. al-I;Iusayn 

b. al-Awdl. No other manuscrIpt of this work IS known. The text of the creed is as 
follows: 

iiJl ~ .J-!i 0.l.:..l1 w y:.; :L.)w1 J,..\S.l1 J,..;..WI rlWI rL. ill ~I ~ f':!"'.;I1 i.J.=o. .;IliiJl ~ 
• ...:,c iiJl lie ,-?.l~1 0! ~I 0! r'""WI tr.i 0! ~I 

. y.;.. ~ ~4 Yj .w9Y-" ~J ~y, Y J ,~I JJ'o""i ~ 0 ~ Y Y.'-_J ~IJ )w iiJl :u y-" 

r~YIJ .JA>I~I ~ 0~ .fo.IIJ '.fo.I1 .JA> .;twlIJ .4-! ':l! ~IJI ~ rl L.. YY.'-J.;twll 

~ rl L.J '''::'''.lI~Il>-''.,w Y 4=>\1 ,:i..:;.l::....4 1"4 \lIJ ,u.JJ.:.9... w.:.:; J:...ii Y .;;JI valy \lIJ 

~UIJ ,4...>\.jSlIJ "t..;,JlS 0.JJy.4J4"::"'.l::....4 ~J (lh,i"::"'.1:...o JSJ ,-ill.."::"'.l::....4 ~ "::"'.:.:....1Il>-" 

.~J G.llyJl "L,;-:i.iY (':l.l3 ~ u4. 
ojfoJrlS.:..il l t~J rllc.,)W.JA>J ,jl~1 '4-J.)c ~ ~I t~J i.J.lli u~ 0 1 ~J 
~J .r~ll>-" J..Al1 t~J :iJI..:...:i....Y .lY.'-JA.JA>J ,Wlc.l.J.lli .wfi w.."ul c.r.JA>J ,.w.. 
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.u.. L.tJ~ :iJ1..:.:i....:I :GhA uh..J :lJ ,.u..- ul:i t-!~ u)\.h,J 4....;~ uh..J :I ~ wl..i.....Jl o~ 

~~ WI.c .w fi w ~ ~ C7"-'" dS~.wI ~.J.l.o y. J ,L.tJ ~ UJ.l lY' 0 y}:- lY' ) 
<l..;>.J ~ .u.. ~I t~) o)s"J ~y y.J [yl05] ,wI~IJ wl.c~IJ d ... ).....I1 

lY' wJ .J~ CS.ll ) ~ :I) ufo ':I 4GJI u'l '..?=- y.J ,dJ UJ.l d J ~J <l..;>.J UJ.l 
LJc . .)w, y.J'~.)) ul;..1.:i::..... U'L..:..y:- wJ .JWlIJ 0~1 t!lji lY' wJ rl'lIJ o:illl t!lji 
4) iyl>Y." u~ ul j"p'-:! ':IJ ,"-;!lc ~ JI ~\.i.ll :iJ1..:.:i....':I ~:ull "-;!lc 1::-4 :lJ .cillj 
~ ~.J~ :l4J'l '0"lyJl lY';.~ ~.J~ ul j"p'-:!:lJ ,~I ~JhJ ...... ~ w~ l..:..y:-) 
~ o.l.iIj:u....:.:lJ ~lo.u ~~ .cillj LJc.)w, y.J ,l..:..y:-) iyl>Y.") 4 ulS lo:I) 
lY' WL......l1 u.:...) C'" ~I t~J :iJ~':I .l;>-IJ ~J ,,~m ~ J;l.l :i....lS) :iJ1..:.:i....':I oU.;Sj lo 
~ y.J '[1:(112) 0"")l;..)l1 0.Jy-"] (:l;..llul ~ J§) .)W .u~J ,cillj lY' JiSI ) ~I 
.)W .u~J ,:iJ~1 wly-o'lIJ wJyJl lY' Wly. ~'l ,WhA ...... )\SJ .u.. (,')\SJI tJ,l 
.J.llS ~J .[2:(21) ;.~'ll 0.Jy-"] (0~;J.j ~~I Y) ~~ ~j lY' j.j lY' ~~ tA) 
:lJ ~ ':I ~J ,\.i.. .J~I .w'lJ '.JJ.ll.J1 ~lll.. y}:- wI:ill.J.lWIJ ,.ul~ .J.l~.w'l 'e:*ll.)c 
<l..;>.J':I LJ.>.=. <b.~IJ "'-! ylJ W lo ~ I~ ~ ,"-ic o\Jc J ~......w "'-! y~ :lJ o~.J:! 

....,g -.~II . . _ c..-:- 0 Y." J ()A 

o.io..uL ... lo Ulwl . " .. C ·1 .- 'J [1106] .w'l ,I". . I. ,- cili..i... 'J :i..l...:,. 0·','1 .:r <.,? LJ.J-':i LJ ~ ~Y." J lY' ~.. ~ J 
lul4jy...a u'l '~.JJ~ ~ L;yll,J...;:lJ 'C)L...,.)) yy... LJ.>.=.,y. loJ.lU.)) yy... 
':I) Ul ~ ~ ~ J.....,,'ll lY' tS~1 u~ ':I tyllJ ,4;k t.) I~J '~.JJ~ ufo ':I .)W 
y.J ,.)w W lY'.w'l 'LJ.>.=. ~IJ .~ LJc 4-!Y."J ~ r:\J cill~:G..,J1 ~.;9 ~~ 
rLJ .ulJ "-;!lc lui ~ .l..=.A 4U o..,.,u ~ J;l.llIJ .b c!lJJ S\Ac. yl;.. y.J e:lL..a.Jl t!l:i 
<l..;>.JJ .o~ ~ ~ L.... oy}:-J ~I ul.foI.uI~J ,"-;!lc wly.....JI.J~J o."ull oJ1.c.l1 
L...ikJ1 .':'.11 .\.:..11." o.l.iljll4..:..~1 1- - ~ l...J ._11...., :l.:..:;.wI.j .~II '1.:..:.1 . J J"'""' J,....... <.,? c.s""' r+'.J C"'..J"-' . tS LJ Y'"' .J. . 
LJc J~ :I: J§WIJ ,;.lo.lli cili..u.JYJyJl .)) 4.lc 1).lcJ <G..<.) .. , .... LJc IJ~ ~IJ 

W ,~ ufo ..::..w1S 4J'l :l......;...JL.....l1 wlllI u.:...J.JC )J ,"-ic ft.o.ll ':I) ~'ll .)) ~'ll 
. I' I.......:..::JI .' h.ll·· .. ~II -~I I~. • :II wi '.- - .. II . ~.I.w \.j.:Jc Jii:; .. \ 

;. ~J t. LJ:!=J...!""" '-' (JJA y.. ~ J .0"".J - r r 
ufi wI~1 o~ rWlJ ~I ('~I lY'.»&11 ~I ('~)J .u..;\.......,,1 0.!-! lY' .... WI tl,U),J 
pi J~ J::.'lJ o~ ~ wI~I.J~ L.tJS (,?""""h..J1 LJc ry-=-" y.J .I.jllji.o 4.lii 
whl '~~'~ ~IJ (~) ........ \..j)I,J.u.. ~I t~J ~.u~ Jy,! LJc [yI06] 
'-;-l;M-<>~.J ~ ulS';;" 0"UlI u\ J;l.l;> ~I n w~ y..'J1 LJ:!iKJ1 LJc ~I till) 
('lo)lIJ .0.JJy.:.. r~ I~J ,~I .lL...ilI LJc J y.J\ C)\......:JI.))I"';IS (~) ¥I ~ w~ 
:i......;~ J~I .)) I..p~ cilljJ ,y..l ('lo)~) <:;:\hl .. ~ms ~ rl).w'l ,loy-=-" u~ ul ~ 
~ J~I '(':l~ &J1AY-"~ JL..SJI d ...... ..." ~}.:.. u~ u l ~J ,Jb... y.J ~ ~4J :I 
.)c ~ JI ~.J:!i.ll (')W :II ~ o~ ~ rWl ('oW "-;!lc L...,~ u~ u l ~J ,J.-;.,WI 

J~ ~lb (,?II cY. ~ ,.ul ~ J 4fc ~I ~ ~I ~ (lo)ll,J .<1.5~ ~ J~ ~ o.l.J 
: -:'- i~l: , .. , . ~II ~-l : ~I-.u ,- - lui ~(~\- WI) 'w.u·· lui' .ulc .... "1 LJY ):U LJ~ U:1 y.o U:! J Y-" .JJ ,....".. J . 1..5" Y-! ()A _ I..>=' 

t4HrUI "-;!lc ~ ~ wJy ~\11 o~J ,[55 :(5) o.l.iWI 0.JY-"] (0"iSlj ~j itS) 
J~-, ,).lll ('J:1 yljil~ J.foJI ~I udl "-;!lc rLJ .ul,J "-;!lc lui ~ ~I J.=.i;J ,:l....~1 
lY' UJ.JIA Jj\.i.. :u..;,. lY' J 't?~ ~ ':I .wI ;t) ts""" yo lY' u,J.J1A :iJ j...l.o.! ~ ..::..wI :.u ~I 
rUI ~. ~I o.llJ ~ ~ ('lo)lIJ .o;tyo ~ o:lyo..::..us lY' :.u~J ,:i....lo)l1 IS""Y' 
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12. 

F. 107b 
Ma,s'ala min ~aliim al-Slwykh al-Mufld 
Tlus te~t, which ~eals with the issue of God's being willing, has been edited 

o~ the baSIS of the sll1g!e manuscrip.t described here in MUijannafat al-Shavkh 
al_MLd!d, vol.., ~O'... t~eatIse no: 4 (with separate pagination). It is included in 
ai, ~:I ja.m al-l :Iq.~dl (electro~u: resource): M~Zfd min al ... nuijilij ff talsfr ijifaf Allah 
ta ala mm m.aijadll. madhhabma wa-madhiilub al-mukhiilijfn, Markaz al ... mustafii 
~~), p. 11O:.!.t I~, pOSSible that t~~ passage is a paraphrase of a similar section incl~ded 
111 al ... K~raJlkI s KallZ al-fCfwa ld (vol. 1, p. 79 ... 81) which is not ascribed to al ... Mufid 
~~~~/gh ~t p~ec~~es ~ s~ctIon (fa,ijl) entitled Min kaliim shaykhina al-Mujtd radiy~ 

a 1U a~u J I al ... ~rada (startll1g on p. 81; the text of Kanz al-fawa'id [voi. l' 
p. 78 ... 8;;] IS q.uoted_lI1 MUijannafat al-Slwykh al ... Mujfd by the editor as a takmil~ 
to Mas ala mill kalam al-Sha!'kh al-Ml!ffd). The authenticity of the text as a state ... 
ment by al ... S~aykh al ... Mufid IS uncertain since it relies exclusively on the evidence 
of the Bodleian codex. The text of the note is as follows: 
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4.l ~ ~J ,~~ i'~ ~ tY=>1y:.~IJ 'tY=>.JC ~_.llc 0.:l1.J')I1 ulS ~ l,JA ~~ I~J 
~ ~w.ufi JI..:....J ,oyj:. ..,; y. ufo UIl,JA o~ ~ [~~I ,J;,.:i] ~ rlJ ,JI..:....u.
t..?.J ,-:-,..?J.oyj:. .) J.=..:; :;,:;x....._ • .ll->~ I.;'UA ufo Ul j~ 'iJ .<I.A.lll u=:1y:. Y1u.- ~~ 
lA..l...p.-JJ ,4-! l.l;1y ~W ufoJ 4-h-.o~! ~I.J ~ ufo u l M 'iJ ,~I_~! ~ 
'i ijl..,..., .l;1y.u1 ~ ,w~lr.JI ~! <,?:l).! J~ ~ L.. W\.li!J ,J..,k..o yj:. ~ ~ ~ 

E 107b:17 
Colophon 

.cill~ J,.\:i! ,~ 

.lJI ~l ~I ~I 4.ik:. 0:!yl>lblI4..lIJ .l=..o \..j~ ~ 4..:i1~J O.AJ.lJ ,l" • .: •• I1J ;UWI w..:; 

A..ic..lJI lie ~I L.H ~I L.H.l=.\ ~W 

13. 
F. 108a-b 
Al-Mas'ala li-Sinan 1va-l-jawab li-l-Sharif al-Tahir 
The title of the responsum is indicated on the upper margin of f. 108a, pos

sibly added by a different hand. The identity of Sinan is uncertain, while the 
addressee is presumably identical with the above-mentioned 'AlI b. Tahir al-~iirl 
(see ~tem no. 7). The text of the responsum on the worship of God is as follows: 

r+'" ) I L.JA.:» 1 .lJ I r"'i 
~ ~IJ r""'il ~ lJ.oJ Irk L..... jiSl JP. ~ r""'il ~ lJ.o.lJI ~ lJ.o :~ 2..lL..;uL.,. 
,~-""",:! GlS... 4..1 J,...;. ~ ~ ~.u\ Ju lJ.o J 'i'.lc ~ JI...:..\ ~ 4..S.J1:l ~ lJ.o ~ u.-J ,<ll ~\ 

Y;;.l4c u.- .l.! ~J ~\ u-JJ ~I Ufo ,o.l..?J ~ ~ ~ c.Jc C::.J6..u\ Ju u.-J 
r""'il 'iJ 'r""'il ~ ,.u~ ~I y. 4..:i.l4c uJS...lI ~ ~ <,?~I u! :~jill.lJ\.u ,-:-,I~I 
,4..1 ~ lJ.o yj:. ~! 4.l ~ji ~I yj:. y.J r""'il o.l4c ~! ,4..S.J1:l'i lJ.o 'iJ ,~IJ 

JA l?~1 r""~IJ 4..1 ~ <,?~I r""~I..r~ o.:!4cJ .0fo ~ ~ cill~ Jc.1.! JP. ~ ~ 'iJ 
,o.foJ 4.\c1.! JP. ~ ;U\.l w.J1:l ~ lJ.o • .:!4cJ A,y::J1 ~ [~~I "~J] I~ 'Oy'p 

1'4 ~I Gx..... JAJ.us..?-" ~I i'Y:!J ,4..:i.l4c ~ <,?~IJA .u~ ~I u\ ~! ~ rli 
<ll.J.l.4l1 ':\.;.l.!YI ~ cill~ JI.,},! 'i '-:!l jYI ~ 4..:i1,j:u...." lJ.o 4..,!1c y. W.l...p.-..,..JI ~I rl~1 .yWI 

':IJ .w\.i...o.\\ o~ ~ o.Jj1j 4..1 ~ ';I <,?~I o).SlI .l;1yJl ,wl.!':!ll,JA ~~ "-! ~ ~.ufl 
4..Sy:.1.! ,4..:ib i'.l! ~ 4..1 ~L:i 'iJ .4......1...:.. A.S.J.lJ 'iJ ~l.:. 4..,!1c j~ 'iJ wL:ihAllu.-~ ~ 

, - - . .ucu.~~IJ 

e,)! ~ .ufi ;iJ1...:.. uL....i')l1 ~ • .l~1 0"li;..\t1 ~ ~.):.J I~! :\..ili ,wy:.1 w#. :6\9 u! 
,\..j.Y.P ~x..... u l \.lJc lA..J:!..li:i ~J ,lA..l~ Gx..... Lr 4.l.l.! 'i.ul ~ ,4..:iY'J ~;ul.:.. 
~J ,.u.. ~I ~I ~ rllc. .ulwyUJ .1).:lI..9.u-f> ~ <:i.ll.l;1.u.. ~I J..:......,J 
J"}'! rl L4 :i..z·u\tl w\.i...o.\l o~ ~w .!j\.h:i.u,1 ~J b"'p'-Y' 4=-.ufi w,G.u ~I U;;lA 

~!..,; 4..:i1~.:!Y.'-"~! lA..lU:i....1 ulS I~!J '0.y.p 4..1 lA..l~ JI ~ lA..l~ [,-:-,108] ul ;uw....';1 
uL:i (':l.l! "-! J4l ~ J4l (':l.l9..\1 ~IJ ,o'y'p ~ A.S). .• :.; wI~1 .lY.'-" u~ J4l (':l.l! ~ 
~ <.....ill.. oL..:.:.:ii..J ~I J~J ,4..:iI~ ~ lJ.o '-:!lj~1 ~ 4..,!1c y. L..~! lA..l\..l:i".1 <::'"" 
t\S.i); ccl~.wl .l..?J ~A ls.J.l.. .u.f14.:.. ~10fi ,,~iJ ':\.;.l.!\tl ~ 4"Jc. Jly ';I.ul 
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~1-4-J 0J.l-4-J~ 4..11....91 t..,gJJ ,ls:).l..-Ufi ~ <ll.l~.u~.u;SJ ,wl.!':IIJ ci1yJI 
liubll i'.lc J ,L.->lS.ufi ~ J.l;1 ~\..j.ufi w"';;J ,i.l;1y.ufi UlA. Y lS.ft.10J.l JI...:.. ~J 
~ ul ~.u~ <I.A.l!J ,~W 4..14-J~ [~YI ,~] c.sii:1 <:i.ll~ ~ o.Jjlj:u...." wt.,.:;l.~) 
[~YI '4JlUiLu] ~lUiLu ,o)~IJ -u:.lUil ~ ~ "lUi4J ,wL:ihAlllJ.o ¥ 
1'4 Y4 ~ J,;......ll ccll.J.l),1 rS.:. 01J ~ 'i L.. wt.,.:;) jI..? i'~ .&1:. J ,.u.;.1...:.. ~ 
wyU lS-*1 (,>bIJ lS~1 ..,..u.lJ.o J,.\:; <:i.ll~ J,.\:i! ('.illl.) [.l;1.:>J] ~w.u\J tY=>1y:.~IJ 
J~ C"JI ,-:-,I.".,JI ~ ~I o~ J~ C"J . .u~ [~~I ,.uy.-;J] 4..:iy..iJ .l~1 
lJ.oJ ,~-""",:! GlS... 4..1 J,...;. ~ ~ ~.ut Ju lJ.o :cill..,g LJc [~\tl ,~I o~ ~ ,-:-,I.".,JI 
C".u~.u! :(,)L...JI4..,!1c lJ:!l.a yJl ~I J..,g ~I J,.\:; ,o.l..?J ~ ~ ~ c.Jc c::->6..u\ Ju 
"t,;..:;,\tl .) ~ ~w.u) :(,)L...JI 4..,!1c 4..I..,gJ ,:u,IJ....! ;; ~~ ~ [I3..fo]J J..;->u..,. ;; ,,~ ~ 
->hlJ .[122 U"" 2 c:: ,wJ..»! ,o~ .l=..o ~ <1-4 :l..c)l,J1 ~+i] c::).~ 4.£ 'iJ c::J1y. 
'i ul J.wlJ ,.w.",:;:; ';I 0\ .l;1.:>jill :(,)L...JI ~ lJ:!l.ayJl ...»<1 Jl! ~ ,~ ..,; .w."':;:; UIJ 

L;:.olWI '-:-'.J.lJ .l.4.: ... IIJ ,-:-,Iy-dl ~yJl .lJIJ ,,-:-,I.,,.,JI.) ~lS ~ o~ ,~ 

14. 
F. 109a-112b:l0 
J:Iasan b. Yiisuf b. al-Mu~ahhar al-~Iilll: al-Bab al-(ladf 'asharfimci yajibu 'ala 

'ammat al-mukallafin min ma'rifat u~al al-dfn 
The author added this short treatise as the eleventh chapter to his Minhtij 

al-~ala/:l fi ikhti~ar al-mi~bab. It was completed on 11 Dhii al-J:Iijja 723/11th 
December 1323. For manuscripts, commentaries, translations and editions of this 
popular kalam text see Schmidtke, The Theology of al-'Allama al-ijillf, p. 80-81, 
no. 36; al-Sayyid 'Abd al-'Azlz Tabataba'l, Maktabat al-'Allal1la al-ijillf, Qum 
1416[/1996], p. 65-71, no. 25; Mu'jam al-turath al-kalamf, vol. 2, p. 7-10, no. 2527; 
Dharf'a, vol. 3, p. 5-7, no. 4. 

f. 112b:11-13 
Colophon 

J4 rlWI i'L.. ')II ~I ~\:; ,-:-,Iy-dl ~ ..,...11 .lJIJ ,-:-,411 I~ ~ .\..j.fi~ L.. .ft.! I~ lA!lJ ... 

'&10".l! ~:G...u:.i l,JA wJij 4JJ Ji! e,)W .&14...0.:...J ~I ~10! w.....J:10! tY-= 0:!..l.I1 

... <b.J-> 
w,u.J1 .J~ <\.lc. .lJ1 lie ~llS.l..,.,~llS.l~1 ~I L.H .l=.\ ~W.lJ1 ~! ~I ~I 4.ik:. 
~ ~J i.l..1...:.. J..;~J ~1u1J ~14..1...J~ lJ.o ~I <,?~ ~ lJ.o 0:!.#IJ ..::.uWI; 

~ 0:!yl>lbll 4..I!J 4..1 Y".J 

15. 

F. 113a-119b 
Shihab aI-Din Isma'Il al-'Awdl: versified theological treatise (na'{.m) 
A second manuscript of this text, copied by Mul~ammad b. Zayn al-'AbidlI1 

Miisawlon 12 Mu1;tar!am 1282/6th June 1865, is preserved in a collective manus
cript owned by the Ayat Allah Mar'ashl Najafi Library in Qum (MS Mar'ashI 
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2754). One of tHe editors, Ya'qub Ia'farI, suggests that this later copy was made 
from our Bodlei'an Library manuscript (Introduction, p. 24). The text has been 
edited twice on the basis of the two known manuscripts, once by Ya'qub Ia'farI 
("Urjuza fI al-kaHlm", Kaliim 4 [1371/1993], p. 20-38), and again by Mul;ammad 
Riga An~arI QummI ("Urjuza fI sharI; al-yaqut fI 'ilm al-kalam", Mfriith-i isltimf-yi 
Iriin [Islamic Heritage of Iran], ed. RasUl Ia'fariyan, vol. 8, Qum 1377/1998, p. 513-
533). Neither of the editors consulted a third manuscript of the text, preserved in 
the Library of the University of Tehran (see Mu'jam al-turath al-lealam!, vol. 1, 
p. 221-22, no. 742). 

F. 119b:16, continued in the margin 
Colophon 

<y. ..l..=..1] ..)W ..ill ..)J fil .we. 0.!y:.1..bl1 <1.11-, .l=.A ..)c <GI~-, 0..\.::0.-, ..il .l..a.:JI-, w..:i 

:i...J~ -' ~)-' LS..\.::o.J :u..., .J~ LJA ~I L?',) ~ LJA 0.!y:;,c. -' lY'jL...lI [L?j y.ll ~I 
..)W..ill ~L.:;. uJ "--p-, ~ ~..ill 0>-=1 

~~I~4..;j&l1 ~I..)c~..,s 

16. 

F. 120a-121a 
Al;mad b. al-J:Iusayn al-'AwdI: Wa,l'iyya 
No other manuscript of the text is known. 

0.!y:.1..bl1 <I.11-,.l=.A \..j~..)c '&1 ~-' ~yl ()=o.yl..ill r""'! 
r""WI (,?II <Y. ~I <Y. ..l..=..i 4..!.J -'""" ..)J ~1b...J1 ..)W..ill ..)! fil .J.,uJI 4..! <.5""") L. I~ 

:ubJI LS~\l1 LSjy.l1 <Y. ~I tY. 
~ u..,.u...Jb..)c-,..)W..ilI..)c "---'~ ~ 4..!..il1 -~w. I¥-, C:~',) "-;lol,! 0:H I'~.;J! 
:;j4l" [~\l1 ,w,..\.::o.I] w, I..\.::o.J 'l»ij4l" ~L.;i\I-, .J-,yJl,> u y.l.o .Jb LJA '4--,y... -' ~t¥l,> 
~~ ij'p'-Y' ~ Wl.:. \.Jjlj -":'fi y\-, ,<GI',)l ~ u~ j..foJI o..\.::o.J ..ill :lJ <1.1) :lui 

~I ~:l rf=. J.k. -..:,i-, '~.JlS-, iol,!.,)A !u\y.,,,.~ .... I\-, ul.:.~l,> ~l.:. L?i ,i~ ~ 
,<Glj'p'-Y' yL.. LJA ~~ ~I lJC <\:il',)l 4:!j..J:i ~I)l,> J)l=..i/I LJA ol,)'?-A t$YH L. :l-, 
... Ol.:. <.....llIS:i..I1 ub..l l...:il I.: i,~ .... 11 Gl=...1 .u...&.. L.:ll "I~ 1"-.ilS.;Ji ~-' - I' ~o.;j-'-' ~.,)A-' -' t'f':"', ,-, I' ~ -' 
~-' ,~ ~\~:ll ~:l ~\ ylJilI y\J c91.l..l1 J~i/ ~I y\J ~ lfoyJ 

\ -.l=.....J ~ d , ... ~.i :i...c. ·'1 w.,l\.S:i.\1 ~I.S:U · .. ~IC:: .11 )\.:.1 :L&JI L.:ll ~lu.i\ll ~. -,,- -' . _ Y"".. _ . ~ I' ,-, I' .. , 
y,.......l I ool,! ..)c ~ -..:,\1 ..il I [y 120] J Y".J ... c,..Jb.JI .l.!C <Y. ..il I .l.!C, <Y. .l=.A <1.11-, "-;llc. ..il I 
... u4-;.I)1 LJA 4-! J=jl-, ~~ I'l.foll ui-, ,4.LYI LJA ol.:.jl W lS;~ oyf:--' uI.JllS 

~L;9.l1 yL.. LJA I' ~ <I.1IJ "-;llc. ..ill ~ ~I u\J ,<Gc.Lb 1'L.:ll 4-! J)l=.. i/ I j~ ';/ If'll 
~ <I.1IJ "-;llc...il1 ~ ~I ui-, '0.J:lC-, ~b\ll JL:.. ~ \A~-, o.J+llI J,.9 y~IJ Yli....dl 

jiljWl ~l,> +] ylLb ~i <Y. ~ y\-, .u.\llillJ~.;J:.l [~\l1 '~L:..] ~L:.. o~ 
~ 4..;"w..., :i..l...;JIJ '(3/61) (~iJ \.l.....SjiJ) ..)W <I.1..,il ~\ -..:,\lJ I')\..J\ "-;llc. ~I c.JA 
~ :i..9l.....:..) :r1=-i] rkl -..:,\1-, ~ rSl....:..3i I')\..JI .. "-;llc. <I.1..,il-, ~i ~\l1 L?-'L.".".-, [J....\l1 
,~I o.1lJ o~ LJA ~ '~fo ~ ';/4..b\ll-, \.:il:i t.;.;.1l1 ~ oyf:- LJA ~)-' [~\l1 ~\A 
~ ~ '~<Y.lS""'Y' ~ ,.l=.A <Y. ~ ~ ,~ <y'.l=.A ~ ,~I <Y. ~ ~ ,~\ ~ 
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'-;-l=>o~ ~I <y'.l=.A ~,~ <Y. ~I ~ ,.l=.A <Y. ~ ~,~ <Y..l=.A ~ 'lS""'Y' <Y. 
Jly.. -' 'LP- u.,...ll u i ~i-, .<1.1 ~L...lI 4.b\ll,>-, 4..:l ..)c L}.>L.. JS. ~ I')L...lI ~ uL.jll 

ui-, 'LP- yl..u:Jl u i-, '.J~I ~ LJA ~ ..illui-, 'LP- .Jy;illl-, 'LP- yill ~ fiJ fo 
4-! "'.lL...,,}1 ~I y.:..i ~-' '4JLS.....)) y:&ll y,l1.:i-, CJ.,.,..JI ",1..6)-, 'LP- ulj,;..JI-,.bI.;d1 
~I LJA 4-:!9 (Y) y.fi La-, ~I ul-, [1121] yl.hll-,·yIJilI cill~ LJA-' 4-! w!jic:ll ~ 
'lj~ LJA -' uly.. i/ I yL.. ~) 4..!-, ,..)w ..ill ~i I~ ... L. L.t! 'LP- 4-!L9cj .J\..lll-, 'LP-

, ~I ~I ..ill,>:lJ:;"s:l-, J".,.. :l-, 
01l. 0.!.1l1 1'-':1~) ~ rh--' 0.!yl>1..bl1 <I.1i-,.l=.A \..j~..)c ..ill..)......-, c.J:!.<>lWI y.J..il .l..a.:JI-, 

Jy..j ~ 0\.9S ~ \.a-9y:. u:.s u\....:.i/I JY-""i ~-' 4...........:JI JY-""\l1 ..)c wl...:i..:;,1 ~ ~)I 
~~I ~.Jj Ji..i ~ ~ 4J..> 1..\.::0.1-, ~ LJA -' yl:WI LJA :;4-llI-, JiY.JI ylJilI J-"""""," -,:u,JI 

17. 

F. 121b-131b 
Al-Khulii,l'afi al-lealam 

~ ..ill \.ic ~ y:;s cill~';'" ~) .Jfii.ll ..l..=..i .J.,uJI-, 

This ImamI theological treatise of uncertain authorship was evidently very 
popular among Twelver Shi'is from the 7th/13th century, as is indicated by the 
numerous extant manuscript copies of the text. See R. Mach and E. L. Ormsby, 
HCI;ndlist of Arabic Manuscripts (New Series) in the Princeton University Library, 
Pnnceton 1987, p. 128-129; Mu'jam ai-turiith al-leaiaml, vol. 3, p. 201-2, no. 5662. 
An additional manuscript of the text is held by the British Library (MS Or. 10968/2, 
f. 17b-26a). 

The text has been edited twice: by Riga MukhtarI and Ya'qub 'AlI BurjI, 
')l-Khula~a fI'iIm al-kalam, ta'lIf Qutb aI-Din SabzawarI (?)", Mfriith-i isliimf-yi 
Iriin [Islamic Heritage of Iran), ed. RasulJa'fariyan, vol. 1, Qum 1371[11992], p. 340-
365, and again by al-Sayyid Mul~ammad Riga al-J:IusaynI al-JaUm, "al-Khulasa fI 
'ihn al-kalam. Ta~nlf ... Qutb aI-DIn al-SabzawarI", Turiithunii 34 (1413[11992-
1993]), p. 124-226). T~e latter edition is available online [http://www.al-jalali.net/ 
books/044/htmi (website consulted 24.04.2006)]. Neither of the editors consulted 
the present manuscript for their respective editions . 

F. 131a:1l-13 
Colophon 

\.ic ~I L?~\11 L?jy.ll <Y. r""WI ~i <Y. ~I <Y. ..l..=..i ..)W..ill ..)) fil .J.,uJI ~ 
~)-' ~I :u..., .J~ LJA ~I L?~ ~ 0.!y:;,c. -' e.1.J ~I .J4J 61.J~ cill',)-, ~ ..ill 

:i...J~.J 
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18. 
P. 131a:l4-16 . . . f" the unity of God 
Excerpt from an unidentified treatis~ contammg a proo lor . 

The text of the (partly illegible) excerpt IS as follows: 

~') (..,:u,!.ill.l\ ~ 4;\.,U ~J Yfr.,ll ~ \.S~ ui ~ )\3 '.lfr.,ll ~IJ .U:l.lfr>". ~~.,l 
(.c::',.<, ! "Ie:" ~ <' I .. ,', '-\J .1(' ,', &! ,:u.w..ll <\.J W .,):!t;.... :;.,s.Jv...J1 "-! f' .l! o.,):!t....lIJ 
'~'--"".Y' U.>J ''+''Y' ~ ~ U.> '-'.~ " _. ' -

• J.' Jb.,., U:l~.,.J"l1 .,. Jb.,., .~., ~ LJj~ ul:illl ~I., \..i.,.;"..J9 ~ ~\.9 

19. 

~ 131.b t f 011 a work by Abu Hamid al-Ghazall in which he replies to a ql~estion 
QX~~I p 15~219 a11d 38'7? being' the beginning of his al-Maejm7n ah$aglur, also 

on 111 an .' . -, -' K't-b I aEkh 
known as al-Ajwiba al-ghazaliyya fi al-masa'il al-ukhrawlyya or la a ,-/1 ~ d 
wa+taswi la (Brockelmann, GALS, vol. 1, p. 747, no. 16;.~ .. Bouyges, Essal e 
chronologie des ceuvres de al-Ghazali (Algazel~, edite et. mls a Jou

4
r par M. ~ll~.r~~ 

Beirut 1959, . 99-100). The text has been pnnted as ~t~m no .. m a ?<: e? .1_ 

I f MPh mmad b Muhammad al-GhazalI's wntmgs entitled Kltab lljam 
vo ume 0 u a '. .' 9[/ 891] 
al-'awam/1l 'an' 'ibn al-kalam published in CaIro m 130 1 . 

20. 
P. 132a-133b . . 
Fragment of forty hadlth (beginning and end nussmg) .. I t 
The fragment is evidently written by a different hand and not an ongma par 

of the codex. 
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THREE POLEMIC EXCHANGES AT THE SAFAVID COURT 

Devin STEWART 

E11101)1 Universi1)\ Atlanta 

Studies of Safavid Iran have shown that immigrant Twelver Shi'i scholars from 
the region of Jabal 'Amil in Lebanon filled important judicial and religious func
tions, supported the Shi'i ideology of the Safavid Shahs, stewarded the conversion 
of a large percentage of the Iranian populace to Twelver Shi'i Islam, translated 
important works of Twelver Shi'i heritage from Arabic into Persian and ·made it 
accessible in commentaries and introductory works I. The 'AmilI scholars' ideolo
gical support for the Shahs is particularly evident in their defence of Safavid and 
Twelver Shi'i positions against criticisms levelled by the 9ttoml1ns2. The foHowing 
remarks focus on three incidents in which prominent 'AmilI scholars, J:lusayn b. 
'Abd al-Samad al-'AmilI and his two sons, Baha' al-Dfn Muhammad and 'Abd 
al-~amad, answered the pointed criticisms of Ottoman ambassadors to the Safavid 
court during the reigns of Shah Tahmasb I (r. 930-84/1524-76) and Shah 'Abbas I 
(r. 996-1038/1587-1629). These incidents show the complex relationship between 
the long and variegated tradition of Sunni-Shi'i polemics in the Islamic world and 
the socio-political circumstances in which particular polemic exchanges occur
red3• They also explain, in part, the tremendous success of 'Amilf scholars in Iran 
during the first 130 years of Safavid rule. Even more than their substantial bac
kground in Twelver Shi'i religious scholarship, their long experience living and 
studying with Sunnis, their familiarity with Sunni religious tradition and their 
skill in debate with Sunni opponents on polemical topics made these scholars in 
particular attractive to the Safavid Shahs and ensured that they would remain the 
leading religious authorities in Iran until the mid-seventeenth century. 

1. J:Iusayn Muruwwa, al-Tashayyu' bayna jabal 'ami! wa-fl'an, London 1987; Ja'far al-Muhi\;ir, al
Hijra al-'timiliyya Uti frtilljr al-'aF al-~afalVf: asbiibuhti al-/tirrkhiyya wa-nata'ijuha al-thaqafiyya 
lI'a-l-siytisiyya, Beirut 1989; A. J. Newman, "The myth of clerical migration to Safavid Iran: Arab 
Shiite opposition to 'All al-KarakI and Safawid Shiism", Die Well des Islams 33 (1993), p. 66-112; 
R. J. Abisaab, "The 'ulama' of Jabal 'Ami! in Safavid Iran, 1501-1736: Marginality, migration and 
social change", IranianS/udies 27 (1994), p. 103-122; D. J. Stewart, "Notes on the migration of 'Am iII 
scholars to Safavid Iran", Journal 0/ Near Eastern Studies 55 (1996), p. 81-103; M. F. Munfarid, 
Muhiijarat-i 'ulamti-yi sM'a az jabal 'iimi! bih friin dar 'a~r-i ~afavl. Tehran 1998; R. J. Abisaab, 
Converting Persia: Religion and Power ill Ihe Sa/avid Empire, London 2004. 

2. E. Eberhard, Osmallische Polel1lik gegen die Safawiden il1l 16. Jahrhundert nacl! arabische 
Halldschriftell, Freiburg im Breisgau 1970, esp. p. 84-116, 128-137; Abisaab, COllverlillg Persio, 
p.19-20, 27, 33, 36, 52, 64-68, 82, 85,112,139-140. 

3. On this topic in general, see E. Kohlberg, "Some ImiimI-ShI'I views on the ~al)aba", Jerusalem 
Sludies ill Arabic alld Islam 5 (1984), p. 143-175 (reprinted in idem, Belie/and Law inIl1Iiiml SiIf'ism, 
Variorum, Aldershot 1991, chap. IX); idem, '''AlI b. MOsa Ibn Tiiwus and his polemic against 
Sunnism", in Religionsgespriiche im Mitlelaller, ed. B. Lewis and F. Niewoehner, Wiesbaden 1992, 

, p. 325-350; D. J. Stewart, "Popular Shi'ism in medieval Egypt: Vestiges of Islamic sectarian polemics 
in Egyptian Arabic", Sludia Islamica 84 (1996), p, 35-66. 
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I;Iusayn b, 'Abd al-~amad al-'AmilI's letter to Sultan Sulaymiin 

• I;Iusayn b~ 'Abd al-$amad al-I;IarithI al-HamdanI (~18-984/1512-1?76) served 
as a leading legal authority in the Safavid Empire dunng the later reIgn of Sha? 
Tahmasb (r, 930-984/1524-1576) after immigrating to Iran in 961/15544, In addI
t'ion to his accomplishments as a jurist, his skill i~ composition and h!s ~bility to 
w'rite elegant and rhetorically ornate prose are eVIdent m a numb~r of Ius works, 
p'articularly in his recently published travel account and letter to hIS teacher Zayn 
al~DIn al-'AmilI (d. 965/1558), and in the introductions to Nilr al-(wqfqa wa-nawr 
al-l;wdfqa, ded~ca~e~ to !he Ottom~n Sult,an Sulaymiin (r, 926-~74f1520-1?66).and 
Wusal al-akhvar lla usul al-akhbar, dedIcated to Shah Tahmasb , One lIst of the 
wOl:ks he authored in~ludes the curious entry "very many epistles" (mun~/w'tit 
kath/ret jiddan)6, Since the term munsha'tit regularly refers to chancery epIstles, 
th,is entry suggests that I;Iusayn wrote a significant CorPl~S of o~ci~l correspon
dence for Shah Tahmiisb. The only extant text that fits thIS descnptIOn, however, 
has been preserved in Fagti'il al-stidtit, a late seventeenth-century work b~ MIr 
Muhammad Ashraf devoted to the topic of sayyid-ship, Noting that even dIstant 
des~endants may be termed "son" (walad) in Arabic, he quotes as evidence a letter 
that I:Iusayn b. 'Abd al-$amad had written on Shah Tahmasb's behalf to the Sultan 
Sulaymiin: 

The ImamI lIlujtahids have also used this meaning and followed this path, as 
in the letter penned by the noble hand of the Master of exalted. status, the vel:y 
noble Shaykh Husayn 7 b. 'Abd al-~amad, father of the master of men of esotenc 
knowledge and'the cream of the possessors of truth and certainty, Shaykh BaM' 
ai-DIn al-'AmilI, which he penned on behalf of his highness Shah Talunasb, the 
king whose glory was like that of Jamshid, whose court was like paradis:, to the 
Emperor of the Ottomans, Sultan Sulayman b. 'Uthman when [Sh~h Tahmasb~ ges
tured to him to do so. His noble script is well known and has CIrculated WIdely, 
A large group [of later writers] recorded statements identical to his, without any 
addition or subtraction. 8 

4. On this scholar see D. J. Stewart, "The first Shaykh ai-Islam of the Safavid capital Qazvin", 
JOllmal of the Americall Oriental Society 116 (1996), p. 387-405; idem, "Husayn b. 'Abd al-Samad 
al-'Amili'~ treatise for Sultan Suleiman and the Shi'i Shafi'i legal tradition", Islamic Law alld Society 
4 (1997), p. 156-199; idem, "An episode in the 'Amili migration to Safavid Iran: the travel account of 
Husayn b. 'Abd al-Samad al-'Amili", Joumal of Iranian Studies 39 (2006), p. 481-509. 

5. See J:Iusayn b. 'Abd al-~amad al-J:IarithI al-HamdanIal-'A.milI, WI~fal a/~akhyar ila u~t11 al-~khb~l: 
ed. 'Abd aI-LatIf al-KuhkamarI, Qum 1981, p. 30-31; D. J. Stewart, Treatise for Sultan Sulelman , 
idem, "Episod~ in the 'Amili Migration to Safavid Iran". _. 

6. Mulla Muzaffar 'AlI's (fl. 17th. cent.) Persian biography of BaM' ai-Din al-'AmilI, ArabiC 
translation apud MIrza 'Abd Allah al-I~fahiinI, Riyii~1 al-'lliamii' wa-J:tiyiicj al-fucjala', 5 vols, ed. al
Sayyid Al).mad al-J:IusaynI, Qum 1981, vol. 2, p. 119. 

7. Reading J:lllsaYII for J:lasall in the text. . _ .. 
8. This is an approximate rendering; the passage appears corrupt. It reads: wa-khall-l shariJ-I 

fshallllla'nlf da'f, wa-jalll'-i kathfri Md fIIuwiifiq-i an tarqflll shod bila Ziy~d~ wa-ll11q~~,~. !he t~~~~ 
da'f does not make sense here; one would expect a near-synonym of lila nif such as my!), Slza)l , 
mllladall'il etc. The placement of bad is odd, and one would expect the jam'-i kathfr to act as the 
subject of the sentence, requiring tarqflll kardalld rather than the passive construction tarqfm 0'110:1: I 
suggest the reading wa-klza{!-i sharif-i fshtillllla'riifrayij, wa-jam'-i kathfri ba'd [az al I1lLlwajiq-1 all 
tarqfm kardand bila ziyada wa-Iluq~all. 
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This is an answer to the letter of Sultan Sulayman when he sent demanding [the 
return of] his sons from Shah Tahmasb - may God prolong his victory and sup
port! - when they had fled to his presence, I wrote this letter in the words of the 
Shah, in answer to [the Sultan's] letter. This was in the year nine hundred and sixty
eight - may God bring it to an excellent close! 

In the name of God, the Merciful and Beneficent 

Praise be to God, Who sent His messenger with guidance and the true faith, that 
he might make it triumph over all other religions despite the aversion of the poly
theists, and who was addressed in the verses "We have sent you only as a mercy 
to the peoples" (Q. 21:107) and "Mul;ammad the Messenger of God and those 
with him are hard against the infidels ... " (Q. 48:29). He was our grandfather, the 
Master of the earliel' and later generations - may God's blessings and peace be 
upon him continually, for as long as the ages last! [And may God bless] our father, 
the Commander of the Faithful, the brother of the Prophet, his cousin, and his 
legatee, and the guardian of the believers as evident in the scriptural text "Your 
guardian is God, His messenger, and the believers who hold prayer and give alms' 
while they are bowing down" (Q. 5:55) 9. Therein lie a sign and a reminder for those 
endowed with perception. [He was] the Gate of the City of Knowledge 10, the loved 
one of God and the loved one of His Messenger, the one praised by both, and the 
master of whoever counted the Prophet his master, as !wdfth reports testify II. [And 
God bless] our mother, the mistress of all women, Hi\ima al-Zahra', whose rights 
were taken away in public 12 but who was buried in secret because of her anger 
against the one who had usurped her rights, after they had heard (the Prophet's 
statement): "Fatima is part of me. Whoever harms her, harms me. May God curse 
those who harm God and His Messenger, and may the cursers curse them!" 13 What 
an instructive warning this is to those who are endowed with consideration! [And 
God bless] our grandmother Khad~ia the Elder, who was superior to all women in 
merit and who surpassed all in gaining the honour of precedence in Islam and the 
approval of the chosen Prophet. And [God bless] our forefathers, who are declared 
pure by the text of the Qur'an 14, those ", .. who were patient for the sake of their 

9. Shi'is often interpret this verse as referring to 'AlI b. Abi Talib; see M. Momen, All Introduction 
to Shi'i Islam, New Haven 1985, p. 17. 

10. A reference to the statement attributed to the Prophet "I am the City of Knowledge \lnd 'AlI is its 
gate ... "; al-Shaykh al-MufId, Kitab al-Irshtid, trans. 1. K. A. Howard, Qum n.d., p. 21; Momen, An 
Introduction to Shi'i Islalll, p. 14. 

11. This refers to the hadfth of Ghadir Khumm, a lac liS classiclls for the Shi'i claim that 'All was 
explicitly designated by' the Prophet as the next leader of the Muslim community; see al-Shaykh al
MufId, Kitab al-Irshtid, p. 119-127; see Momen, All Introduction to Shi'i Islam, p. 15-16; L. Veccia 
Vaglieri, "Ghadir Khumm", EP, vol. 2, p. 993-994. 

12. This is a reference to the Caliph Abu Bakr's decision not to grant Fatima her inheritance of the 
orchard of Fadak, a standard topic in Shi'i polemics against the Sunnis; see Momen, Anlntroc/l/clioll 
to Shi'i Islam, p, 20; L. Veccia Vaglieri, "Fadak", 1:,1', vol. 2, p. 725-727; W. Madelung, The Successioll 
to Ml/(wlIIlIlad: A Study of the Early Caliphate, Cambridge 1997, p. 50-52. 

13. AI-Bukhari, $aJ:tf(l,facjii'i/ al-~a(7aba, 12, 16,29; nika(l, 109; Muslim, $a(lf(7,farja'il al-~a(liiba, 
93, 94; AbU Dawud, SIma/!, nika(l, 12; al-Tirmidhi, al-Jami' al-~a(7f(l, maniiqib, 60; Ibn Mlijah, 
SUllan, nikah, 56. 

14. A refe;'ence to Q. 33:33 [' .. l innama yurfdll Alliihu li-Ylldhhiba 'ankullI al-rijsa ahla I-bayti 
lVa-YIl{ahhiraklllll tathfrall H[ ... J God only wishes to remove all filth from you, ahl al-bayt, and to 
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Lord alone, held prayer, spent of that which We provided them in private and !n 
public, and warded off the bad deed with a good deed. They ar.e the ones who will 
have as their ultimate residence the gardens of Eden - they Will enter them along 
with those who are upright among their ancestors, wives, and descendants. The 
'mgels will enter upon them from every gate (saying,) "Peace be upon you because 
, . I I" (Q of what you have patiently endured. What an excellent final restmg pace. . 
.13:22-24). [And God bless] those who hold fast to the Book of God and the progeny 
(' itra) of the Prophet, the descendants of his hou~e about whom th~ sound report 
has come down that whoever holds fast to them will never go astray . In that there 
are signs for every patient and thankful one! They are we - I mean the ~ons of the 
people of the Prophet's house and their supporters (shf'a), because we Will not hold 
fast to anything other than the Book of God and those about :vhom tl~e P.roph.et 
commanded that one should hold fast to them. What a great pOint of pnde IS t.hIS, 
which surpasses every boaster! Our pedigrees shine more brilliantly than the Night 
of Power, and our memorable deeds are more famous than the Battle of Badr. Gre~t 
citadels admit that they fall short in comparison with the palace of our glory, III 
. f . I . 116 0 response to which Sirius the Crosser has donned t.he banner a a Jea ous nva . ur 

essence consists of the jewels of nobility, not the Jewels of mother-of-pearl, and OUI 

rubies are pure-blooded free men, not precious st?nes. Th~nks t? God, :ve are not 
in any doubt with regard to our faith, for we are nghtly gUIded, III certam.ty - and 
what certainty! Our opinion in it - and gratitude for this belongs to God -IS stable, 
our force is strong, and our trap is prepared for every stubborn tyrant. The one of 
us who live's is fortunate, and the one who is killed is a martyr. God does not have 

good in store for the pious [except] ... 17 

Since the text begins with a short heading written. by I:Iusayn b. 'Abd al~~ama? 
explaining the context in which it was composed, thiS le~ter seems to der~ve ulti
mately from a collection of letters he had put together himself.. The bless1l1g t~1at 
follows mention of A. H. 968 (1560-61) suggests that he added l~ to the collection 
before the end of that same year. Mul)ammad Ashraf probably did not have acce~s 
to that collection in its entirety, but rather was citing an intermediary sourc~. Tlus 
is suggested by his reference to the fact that I:Iusayn's letter had been copied by 
many later writers. 

The context of the letter is the political crisis that occurred between .the 
Ottomans and the Safavids when the Otto~an prince Ba~ezi~ rebell.ed ag.a1l1st 
Sultan Sulayman and then sought asylum With Shah Tahmasb . Afte.l fight1l1g a 
major battle against his brother Selim at Konya in May 1559, Bayezld retreated 

purify you completely". This verse is understood by Shi'is. to state that God has purified the Prophet's 
descendants (ahl al-bayt); see W. Madelung, The SuccessIOn to Muizammad, p. 14-17. .,. 

15. A reference to hadfth al-thaqalayn, another locus classiclIs for the authority of the SIll I I:nams 

after the Prophet; s~e Momen, An Introduction to Shi'i Islam, p. 16-17; M. M. Bar-Asher, Scnplllre 
alld Exegesis ill Early Imiim! Shiism, Jerusalem and Leiden 19~9, ~. 93-98. '_." . " 

16. Reading Sili'rii al-'abar for Shi'rii 'uyiir in the text. Smus IS termed al- abul ( the clOsser) 
because it appears to cross the Milky Way. 

17. Muhammad Ashraf Sibl MIl' Diimad, Facjii'i! al-siidiit, Qum 1960, p. 421-422. . _ __ 
18. On 'this historical episode in general see Qiic:II AJ:!mad GhaffarI QazvInI, Tiirfkh-I. Jalzan-ara, 

ed. Mujtabli Mlnuvl, Tehran 1964, p. ~04-308; R. M. Savory, Th~ History of Shah ~~bas the ~.r~ar, 
Boulder, Colorado 1978, p. 166-173; Ismail Hami Dani§mend, Izahlz Osmalliz tanlll kronolojlSl, 4 
vols., Istanbul 1947-1955, vol. 2, p. 309-325. 
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to far eastern Anatolia and when he realized it would be extremely difficult to 
patch up relations with his father he decided to flee to Iranian territory. He set 
out for Iran from Amasya with 12,000 troops and his four sons Orhan, Mehmet, 
Mahl11ud, and Abdullah on 1 Shawwul 966/7th July 1559 19• Entering Iran from 
Erzerum, he proceeded to Tabriz, and then to the capital, Qazvin. According to 
GhaffiirI, who was watching from a rooftop, Bayezid's cavalcade entered Sa'adat 
Square in Qazvin with great pomp and circumstance on 21 Mul)arram 967/12th· 
October 15602°. 

Shah Tahmasb received Bayezid well at first, seeing his defection as revenge 
for the defection to the Ottomans in 954/1547 of the Shah's brother Ilqus MIrza, 
whom they had used as a pretender to the Safavid throne, resulting in a destru'ctive 
invasion of Iran's eastern provinces the following year. Sultan Sulayman conside
red the presence of Bayezid and his sons in Iran a major threat and lost no time in 
bombarding Shah Tahmasb with letters demanding that they be returned, in accor
dance with the Amasya Treaty of 962/1555. Shah Tahmasb ultimately had second 
thoughts about supporting Bayezid, having seen how determined the Ottomans 
were to retrieve the rebel. At the same time he became incre.asingly worried about 
the danger posed by Bayezid's troops in Iran, and he was informed that the rene
gade prince might be plotting against him. On 22 Rajab 967/18th April 1560, the 
Shah placed Bayezid and his sons under arrest 21 . He delayed turning Bayezid over 
to the Ottomans, however, and sought to have him pardoned by Sultan Sulayman. 
A major Ottoman embassy led by 'All Pasha, the governor of Mar'ash, and I:lasan 
Agha QapiichI and including a retinue of 700 crossed the border and reached 
Chukhiir-i Sa'd on 9 Jumada II 968/25th February 156122. They arrived in Qazvin 
on 22 Rajab 968/9th April 1561; five days later, the ambassadors attended the royal 
assembly and presented gifts to Shah Tahmasb 23. They were still at the Safavid 
court in Qazvin on 15 Sha'ban 968/1st May 156124. Tahmasb did not relinquish 
Bayezid to them, but delayed, asking for a new embassy led by more seasoned 
and reliable servants of the Sultan. After "several months" in Qazvin, 'All Pasha 
and I:Iasan A.gha returned to Istanbul, escorted by Ja'far Beg UstajHi25. Another 
Ottoman embassy, this time led by Khosrow Pasha, the governor of Van, and 'All 
Agha, the QapuchI-BashI, arrived in Qazvin on 14 Dhii al-Qa'dah 969/16th July 
1562. On 21 Dhii al-Qa'dah 969/23th July 1562 Bayezid and his four sons were 

19. Dani§mend, Kronoloji, vol. 2, p. 316-318. 
20. GhaffiirI, Tiirfkh-i Jailiill-iirii, p. 304; Qa~1 AI,llnad b. Sharaf ai-DIn al-I:IlIsayn al-QullunI, 

KllIIlii~at al-Ialt'iirfklz, ed. IJ:!siin IshraqI, Tehran 1980, vol. I, p. 406-407. Ghaffiirl relates this event 
under the hijri-Turki year March 1560-March 1561, but clearly intends that Bayezid arrived in Qazvin 
in MuJ:!arram 967 and not Mul,larram 968. This is confirmed by the poetic chronogram begll shahr-i 
Mllizarram bad lI'a Qiiy-fl ("say that it was the month of Mul)arram, and the Year of the Sheep") and 
also MuhtashimI's chronogram miihf 'ajab resfd bih piibasf-yi iiftiib ("a wondrous moon I i.e. Bayezidj 
arrived to kiss the foot of the sun [i.e. TahmiisbJ"), both of which add up to the date 967 A. H. The first 
also specifies that the event occurred in the year March 1559-March 156.0. 

21. GhaffiirI, Tiirfkh-i Jahiin-iirii, p. 305-306; QummI, Khll/ii~al al-Iawiirfkh, vol. I, p. 408-409. 
22. GhaffiirI, Tiirfkh-i Jahiill-iirii, p. 306. 
23. Ibid. 
24. Ibid. 
25. QummI, Klzlllii~at ai-Iawiirfkh, vol. 1, p. 417-418; Ijasan Beg Rumlii, Ailsan al-Imviir!kh, ed. 

'Abd al-I:fusayn Navin, Tehran 1978, p. 532. 
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handed over to the Ottoman envoys, who, to the observers' embarrassment an~ 
mortification, strangled them on the spot. A witness devised the chronog~~m p~m 
kam az zumra-vi 'Uthman~van "five less from the c~'owd of Ottom~ns , WhICh 
gives the date 9'74 minus 5, or 969 A. H., for the .occa~lOn26. C?n 19 -?afar 9?0/18th 
October 1562 yet another Ottoman embass~ arnved ~n Qazvm, led ~y Ilyas B~g. 
In recognition of his service in relinquishmg Bayezld, S~all Tahmasb was p:e-
Sented with forty fully-decorated thoroughbred horses, fifteen thousand Aslu afi 

h . 'f 27 dinars - equivalent to thirty thousand tomans - and <:t er preclO~s gI ts '. 
Seven letters from Sultan Sulayman to Shah Tahmasb concernmg Bayezld have 

been preserved, an indication of the tremendous importance ~f ~his issue from t?e 
Sultan's point of view 28

• Two of the letters are dated, one Sha ban 967/27th Apr;~-
25th May 1560, and the other RabY' I 968/20th Noven:ber-19th Decen~ber 1.560 . 
I:Iusayn's letter is presumably a response to the lette~' of _S~lta~ ~ulayman delIvered 
by the embassy led by 'All Pasha and I:Iasan Agha QapuchI m 968/1561. I~ ,may 
be the same letter dated RabY' I 968/20th November-19th December 1560, If. one 
takes into account the delays that may have occurred in their journey to Qazvm30• 

He must have composed the letter in Qazvin between Rajab 968/April 1561 and 
Ramadan 968/June 1561. 

The extant text of the letter represents a short section of the whole, contrary to 
A.gha Buzurg's statement that the entire letter i~ preserved in Facja'il al-s~d~t31. The 
text as it stands is limited to the opening ble~smg, and ends before the ba dly?~a, the 
transitional phrase amma ba'd that would mtroduce the body of the letter . !he 
quoted portion of I:Iusayn's letter ends abruptly a~d the text appears to be C?fl ~Jpt 
at several points as well. The original was certamly ~onger, and perhaps .sIgm.fi
cantly so; it must have addressed a number of other tOpICS unrelated,to saYYld-s~IP, 
the reason for its being cited here, particularly the :Shah's ~xcuses f?r not handmg 
over Bayezid and his sons to the Ottoman envoys ImmedIately whIle at the same 
time claiming that he was not, in fact, violating the. peace of Ama~ya of 962/1555, 
and perhaps asking that Sultan Sulayman treat hIS rebel son WIth clemency or 
grant a general amnesty to Bayezid's supporters., . 

I:Iusayn's opening blessing, an obligat?ry and oft~n hackn,eyed se~tlOn ~~ 
mediaeval Islamic texts, serves here to glonfy the SafavId Shahs ancestIy. Then . 

26. GhafHirI, Tiirfkh-i Jahlin-iirii, p. 307-308; Riimlii, A~san ai-talViirfkh, p. 534-535; QummI, 
Klwliisat a!-tawiirfkh, vol. I, p. 431-433. 

27. GhaffarT, Tiirfkh-i Jahiill-iirii, p. 306. 
28. Feridun Ahmed Bey, Miill§eat iis-seLatill, 2 vols" Istanbul 1857-1858, vol. 2, p. 25-50. 
29. Ibid., p. 26-28,42-43. 
30. Ibid., p. 42-43. . _ , 
31. Agha Buzurg al-TihrunT states that the topic of the lette~ is a r~sponse .to Shah (SIC!) S~~ayman s 

request that Shah Tahmasb delivel~ his renegade so~ Bayezld to hl~: a.d~mg !h~t the ~~tu e text IS 
preserved in Fa¢ii'il al-siidiit; see Agha Buzurg al-TlhranT,.al-Dhan a Il~ ta~.all!f ai-sin a, 28 v~ls., 
Qum 1987, vol. 5, p. 193. Mu~ammad Ashraf ends the text WIth the phrase . u~:!l the e_nd_ of the answer 
to the letter", indicating that it has been truncated; Mul)ammad Ashraf, Fa¢a II al-~ad~:, p. 422. 

32. Forthe sake of comparison one may examine J:Iusayn's letterto Zayn al-DTn al-'Amlh; see J:Iu_sayn 
b. 'Abd al-.$amad al-AmilI, al-RiiJla, published with BaM' aI-DIn al-'AmilI,_al-'Urwa a!~wut:~q~,_e~. 
Muhammad Rida al-Ni'matT and As'ad al-Tayyib, Qum 2001, p. 163-194; Yusuf al-TabaJah, Rlsa!a~ 
al-SiJaykh J:Iusayn b. 'Abd al-.$amad al-'AmilI, walid aI-Baha'I, ila us:adhihi al-Shahld al-Tham 
(mukh\ii\a): tul)qTq wa-dirasa", al-Minhiij: majaUa isliimiyyafiknyyafa~llyya 29 (2003), p. 152-195 
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claim to be descendants of the Prophet was' a common issue of polemic discussion 
between them and the Ottomans, who vigorously denied their pedigree. Modern 
historians have shown, in fact, that the supposed sayyid-genealogy of the Safavids, 
tracing their line to the Seventh Imam, Musa al-Ka~im, was a forgery. In 1542, 
the court historian MIr Abu al-Fath revised Tawakkul Ibn al-Bazzaz's Safwat 
al-~afa', a history of the Safavid order originally completed ca. 751/l350', "rec
tifying" the original genealogy going back to a Kurd named Firuz and substitu
ting the forged one 33

• Nevertheless, this pedigree, emphasized by Shah Isma'il I 
and subsequent monarchs, became a major facet of Safavid claims to legitimacy, 
drawing on the enormous respect and privileges traditionally accorded to sayyids 
in Iran. It also provided the Safavids boasting rights over the Ottoman Sultans, 
known to be descendants of barbarian warriors. Many of the Safavid chroniclers 
accepted and supported the Safavids' claim to be I:Iusaynid or Miisawid sayyids. 
Inscriptions on newly founded mosques, as well, accepted the sayyid pedigree of 
the Safavid monarchs 34

• Countless dedications to the Shahs in treatises by scho
lars of the Empire hoping to gain a position or stipend emphasized this genealogy, 
including works by I:Iusayn b. 'Abd al--?amad, such as his Wu~al al-akhyar ila 
u~al al-akhbiir, completed ca. 961/1554, and his al-'Iqd al-lfusaynT, completed 
in 970/1563 35

• Abu al-Wafa' al-'UrdI comments about the introduction to Baha~ 
ai-DIn al-'A.milI's Hurmaf dhaba'ih 'ahl al-kitiib, discussed below, that while Shali 
'Abbas's descent from al-Shaykh $afi aI-Din is unquestionable, his descent from 
I:Iusayn has not been established 36 • In keeping with the Safavid Shahs' general 
approach, I:Iusayn's strategy for promoting acceptance of their pedigree is to repeat 
the claim in a variety of ways rather than by producing convincing evidence for its 
authenticity, reciting a litany of statements about Tahmasb's ancestors, all with the 
same premise. The content suggests that I:Iusayn's letter responds to an expression 
of doubt cast on the Shahs' pedigree. Such a statement does not appear in Sultan 
Sulayman's letter of Rab!, I 968/November-December 1560, but may have been 
voiced by the ambassadors who delivered it. 

At the same time I:Iusayn cleverly uses the blessing simultaneously to present 
a number of standard Shi'j arguments for the authority of the Shi'i Imams, the 
special status of the Prophet's family and the negative qualities of some promi
nent Companions of the Prophet. He makes polemical points by presenting some 
of the most damning evidence against the Companions of the Prophet, evidence 
that cannot be easily rejected by a Sunni audience because it appears in the cano
nical Sunni (wdfth collections. The well-known case of Fatima's inheritance of 

33. See M. M. Mazzaoui, The Origins of the :fafall'ids: Sf'ism, :fafism and the Gllliit, Wiesbaden 
1972, p. 46-51; H. R. Roemer, "The Safavid period", p. 189-350 in The Cambridge History of Iran, 
vol. 6: The Timurid and SafavidPeriods, ed. P. Jackson and L. Lockhart, Cambridge 1986, p. 198-199. 
Both refer to articles by A~mad Kasravi Tabr!zT in Ayanda 2 (1926-1928) and Zeki Velidi Togan, "Sur 
l'origine des Safavides", in Melanges Louis Massignon, 3 vols., Damascus 1957, vol. 3, p. 345-357, 
who independently critiqued the Safavid claim to a sayyid pedigree, arguing that :fafwat al-~afii' had 
been altered in later editions. 

34. A. J. Newman, Safavid Iran: Rebirth of a Persian Empire, London 2006, p. 29-30. 
35. J:Iusayn b. 'Abd al-.$amad al-J:IarithT ai-Hamdan!, WIl~t7l al-akhyiil; p. 30-31; idem, al-'Iqd al

!fllsaynl [al-Talullilsf), Yazd n.d., p. 2. 

36. Abu al-Wafii b. 'Umar al-'Ur~!, Ma'iidin al-dhahabff al-a'yiin al-muslzarrafa bihim lfalab, ed. 

Mu~ammad al-TunjI, Aleppo 1987, p. 289. 
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the orchard of Fadak from her father, which was blocked by Ab? Ba~r,. the fi~'st 
Caliph, is coupled with a reference to a (wdfth that equates angenng Fa~Ima ~Ith 
angering the Prophet; in addition, those who anger th.e Prophet ?hould be .cu~sed. 
Husayn thus justifies cursing the Prophet's Compamons, a major polemIc Issue 
between the Ottomans and the Safavids 37. Yet he cleverly comes very. close to 
cursing AbO Bakr without ever mentioning the Cali~h's name; the curse :s. mer~ly 
implied. It appears that Shah Tahmasb felt ~e .was. 111 a very strong posltIOn.vIs
a-vis the Ottomans at this point, with Bayezld 111 hiS custody, ~nd coul~ afford to 
press Safavid and Shi'i ideological clai~s on Sultan Sulayman ~~d. hIS g~ver~: 
ment. Again, this element of the text might be a response to cntIclsms of Sin I 
doctrine voiced by the ambassadors. _ . . . 

The letter stands as one example of an 'Amill scholar wnt111g on behalf of t~e 
Safavid monarchs, defending and upholding their ideological positi~ns a~d ~hell' 
legitimacy against Ottoman attacks. The ~articula: skil~s ~'equired 111 thl~ ~Itua
tion were the ability to craft elegant Arabic texts 111 artIstic pI:ose .~.nd plOf.ou~d 
knowledge ofIslamic history and tradition in general and Sunm-Shll polemics III 
particular. 

Baha' aI-DIn al-'A.milI's IJurmat dhabii'iIJ ahl al-kitiib 

Abisaab's recent work on Safavid Iran ha~ advanced scholarship ,by ~nalysing. a 
number of previously unexamined texts by 'AmilI scl~}.ars, man? ?f.whIC~ ren:aIll 
unpublished. Prominent among these wor~s are ~ata m al=nu~rznllyyafl al-/Q(~d 
'ala al-~iIFva and Nafa(7tit al-lahat fi la n al-pbt r;a-l-taghllt by al-~u~aqq:.~ 
al-KarakI (d. 940/1534), treatises on the murder of Umar b. al-Kha~ab by MI: 
Sayyid I:!usayn al-Karak! (d. 1001/1?92-9~), al-I'~ktifiyya by ~u~f A!lal2 al-~a~s~ 
(d. 1032/1622-23), al-Siham al-mtirzqa Hun aghra(l a~-za!l~ldlqa by AlI .a~-~mlh 
(d. 1103/1692) and two treatises by Baha' aI-DIn al-'Amlh on the prolnbltlon ?f 
meat slaughtered by Jews or Christians 38..: The present remarks focus. on the filSt 
of the two treatises by Baha' ai-DIn al-'Amili:, which has been publIshed u~~er 
the titles Ristilafi (lllkm dhabti'i(l ahl al~kittib.a~d IJ~lrm~! dhabti'i(I_:~hl al-kzt~~ .. 
The secoIl,d treatise, which bears the title Rlsala fl JWJasat dhaba lb al-hifJQI . 
wa-santi'i'ihim, remains unpublished. _ 

BaM' ai-DIn Mul:J.ammad al-I:IarithI al-HamdanI al-'AmilI (~53-1030/1547-
1621), known as al-Shaykh aI-Baha'I, was the eldest son oft,I.usay? b. A?d al-~amad. 
I-Ie was born in Ba'labakk and came to Iran in 961/1554 WIth hIS famIly at the age 
of seven. He eventually became the shaykh a/-isltim of Isfahan, and fr?m ca .. 1591 
until his death in 1621 was the foremost religious authority in the Safavld Emplre39. 

37. Eberhard, OSlllaniscize Polemik, p. 104-110. 
38. Abisaab, COllvening Persia, p. 24-27, 46-47, 64-6~, 83-86,102-103,115-118 .. 
39. On this scholar see E. Kohlberg, "Baha' ai-Din al-'Amill", Encyclopaedia Iramca, vol. 3, p. 42~,= 

430; A. J. Newman, "Toward a reconsideration of the 'Isfahan school of philosophy': Shayk!: Bah~ I 
and the role of the Safawid 'ulama"', Studia Iranica 15 (1986), p. 165-199; DaUn 'Abbas, Baha al-DlI~ 

al-'limilf adfban wa-faqfhan wa-'iilimall, Beirut 1995; D. J. Stewart, "A biographical notice on Baha 
ai-Din al-'Amili (d. '1030/1621)", JOllrnal of the American Oriental Society 111 (1991), p. 563-571; 
idem, "Taqiyyah as performance: the travels of Baha' ai-Din al-'Amili in t.he Ot~?man Emplr~ ~991-
93/1583-85)", Princeton Papers in Near Eastern StlI~ies 4 (l996),y. 1.-70; .Idem, T,I,le ~ost.blOgrap?y 
of Baha' ai-Din al-'Amili and the reign of Shah Isma'il II III Safavld historIography, balUall Studies 
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The existence of his first treatise on the legal status of meat slaughtered by Jews 
and Christians has been mentioned in many sources to date, but with little or no 
comment on the context in which it was written; the existence of the second has 
rarely been noted. Bibliographies of Baha' ai-DIn that appear in the main Twelver 
biographical dictionaries include the first work40. AI-KantOrI (d. 1286/1869) lists 
Baha' al-DIn's Risalafi dhaba'i(7 ahl al-kittib in his bibliography of Shi'i books. He 
reports that Baha' ai-DIn wrote it at the command of Shah 'Abbas in response to a 
letter from the Ottoman Sultan disparaging Shi'i jurists for declaring meat slaugh
tered by the People of the Book forbidden 41. Brockelmann notes the existence of' 
just one manuscript copy of the work, in the Imperial Library in St. Petersburg. He 
explains, presumably paraphrasing the manuscript catalogue, that it is a refutation 
of the Sunni argument, based on SOra 57 (sic)42, for the legality of meat slaughte
red by Christians and Jews 43. Agha Buzurg's monumental.catalogue of Shi'i works 
includes descriptions ofbQth treatises. The first of the two, al-Dhabl(7iyya (not the 
original title but merely Agha Buzurg's title of convenience for this and similar 
treatises), was written on behalf of Shah 'Abbas in answer to an Ottoman ambas
sador44. The second treatise resembles the first but treats in addition the ritual 
impurity of unbelievers and the legal ruling concerning artefacts manufactured by 
them, including silver and gold items, clothing, and so 011 45. Modarressi's biblio
graphy of Shi'i legal works includes the first treatise only; he lists twelve manus
cript copies as well as one published edition46. The work has now been published 
three times: in a lithographed collection of treatises by various Shi'i scholars enti
tled Kalimtit al-mu(wqqiqfn in 1897-98, in a reprint of Kalimtit al-mu(laqqiqfll in 
1981-82 and a new edition by Zuhayr al-A'rajI in 199047. 

Little had been said about the two treatises before Abisaab's discussion, th()ugh 
the first is fairly well known and has been mentioned in a number of studies diwo
ted to Baha' al-DIn's life. NansI lists one work with the title Risiila jf dhaba'ib 
ahl al-kittib, noting that he possesses a manuscript copy and that it was written 

. at the request of Shah 'Abbas to a question posed by an Ottoman ambassador48. 
Etan Kohlberg mentions it along with Jtimi'-i 'Abbasf as an example of Baha' 

31 (1998), p. 1-29; R. J. Abisaab, "New ropes for royal tents: Shaykh Bahii'! and the imperial order of 
Shah 'Abbas (996-1038/1587-1629)", Studies on Persianate Societies 1 (2003). p. 29-56. 

40. MIrza 'Abd Allah al-I~fallanT, Riylitj al-'ulamli', vol. 5, p. 89; Mu1.lammad b. al-J:Iasan al-J:Iurr 
al-'AmilI, Amal al-amilif dhikr 'ulama' jabal 'limi!, 2 vols., Baghdad 1965-1966, vol. 1, p. 155; Yusuf 
b. A~mad al-Bal.lrani, Lu'lu'at al-ba(lraYIl, ed. Mul.lammad ~adiq Bal)1" al-'UlUm, Najaf 1966, p. 21; 
Mul)sin al-Amin, A 'yan al-shf'ah, 10 vols., Beirut 1984, vol. 9, p. 244. 

41. I'jaz J:Iusayn al-Nisaburi al-Kantliri, Kasllf al-(zujub wa-l-asliil' 'an asma' al-kutub lI'a-l-asfal; 
Qum 1988-1989, p. 262 (no. 1391). 

42. This must be Q. 5:7 according to Fliigel's Qur'an = Q. 5:5 according to the Egyptian edition. 
43. C. Brockelmann, Geschichte del' arabischen Litteralllr, 2 vols., 3 supp. vols., Leiden 1937-1949, 

Gil, p. 414. 

44. AI-Tihriini, al-Dharf'a ilii ta~anff al-shf'a, vol. 10, p. 3-4. 
45. Ibid., p. 4. . 
46. Hossein Modarressi Tabataba'i, An Introduction to SM'f Law: A Bibliographical Study, London 

1984, p. 200. 

47. Balla' aI-Din al-'Amili, Risalaf'r dhaba'i(l ahl al-kitab, in Kalimat al-mu(zaqqiqfn, Tehran 1897-
1898 (reprinted Qum 1981-1982), p. 526-530; BaM' ai-Din al-'Amili, I/urmat dhaba'i(l aM al-kiliib, 
ed. Zuhayr al-A'raji, Beirut 1990. 

48. Sa'id Nafis!, Al.llviil wa-ash'ar-ifarsf-yi Sizaykh Bah(i'f, Tehran 1937, p, 102, 165. 
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aI-DIn's legal scholarship 49. AI-TiinjI mentions the work and remarks that Baha' 
aI-DIn composed it in answer to a discussion between Shah 'Abbas and Ottoman 
ambassadors 50. Andrew Newman writes: "Like his father, Husayn, Balla'i also 
wrote several religious treatises which touched directly on and supported Safawid 
interests. 'Abbas once asked Baha'i to compose a reply to certain Ottoman 'ulama 
who had written to question Safawid policy toward the slaughtering practices of 
the dhim171I" 51. DaHil 'Abbas provides a short summary of the work and charac
terizes it as a doctrinal treatise defending Twelver positions and a work of com
parative Islamic law 52. Mul)ammad Qa~rilists both treatises devoted to this topic 
among Balla' aI-Din's legal works 53. In sum, Baha' aI-Din's authorship of a treatise 
discussing the legal status of meat slaughtered by the People of the Book has been 
recorded in a number of biographical dictionaries, bibliographies, and studies of 
his life and works. Several authors have discussed the work to a limited extent, 
remarking that it involves Sunni-Shi'i legal polemics and that it was written in 
answer to a question from an Ottoman ambassador to Shah 'Abbas. A close rea
ding of the introduction to the work shows that it was a response to a question from 
an Ottoman ambassador in attendance at the court of Shah 'Abbas, and not to a 
letter sent by the Ottoman Sultan or scholars in Ottoman territory. The question 
did not come from a group of Sunni authorities, but from an individual scholar. 
Most sources have either ignored the second treatise altogether or simply assumed 
that it was identical with the first. 

Abisaab attempts to provide a socio-political interpretation of both treatises, 
with emphasis on the first, Ijurmat dhaba'i?l ahl al-kitab54 • She insists that one can
not simply view this work as part of an a-historical discussion of points of Islamic 
law, but must consider its specific context in order to understand it properly: "The 
explanation for this must be sought in each historical instance and social occa
sion when Shi'ite jurists put forward such views. For our purpose, we will focus 
on the historical occasion that shaped Baha'i's ruling"55. She recognizes that the 
Ijurmat dhaba'i~ ahl al-kitab was written as the result of an exchange between 
Shah 'Abbas and an Ottoman ambassador, but points out that it is undated. A main 
purpose of the treatise is to defend Shi'i legal positions against Ottoman slanders 
and accusations of violating consensus. However, Abisaab suggests that the work 
may address a more specific and pressing political issue having to do with Safavid . 
relations with Armenians. She writes: 

It is also possible that the Shah feared that the Ottomans were manipulating this 
question to undermine the affinity between him and the Christian Safavid popula
tion, particularly the Armenian merchants of Julfa. Julfa, in Isfahan56, fell under 

i 

49. Kohlberg, "Baha' aI-Din al-'AmilI", p. 429-430. 
50. Mul!ammad al-TunjI, Baha' al-Diil al-'Amilr adrban sha'iran 'aliman, Damascus 1985, p. 47. 
51. Newman, "Toward a reconsideration", p. 177. 
52. Daliil 'Abbas, Baha' al-Dfn al-'l.milf, 558-559. 
53. Mul!ammad Qa~rI, S'llla'f az Shaykh-i Baha'f dar a'fna-yi athar, Mashhad 1995, p. 59. 
54. Abisaab, Converting Persia, p. 64-66. Nearly identical is the discussion in Abisaab, "New ropes 

for royal tents", p. 42-45. 
55. Abisaab, Converting Persia, p. 64. 
56. This must be an inadvertent error. Abisaab clearly intends Julfa in Armenia itself as opposed to 

the quarter of the same name designated for Armenians in Isfahan. 
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Safavid rule in 1603. Even when .Tulfa was under Ottoman control, and before its 
commercial eminence in the late sixteenth centui·y, .Tulfa's Armenian merchants 
had close and amical ties with Shah Abbas 57. 

. This i~t~rpretation is plausible. The Ottomans and the Safavids indeed were 
~n comp.etItl?n over Armenia, the population of which was Christian. One might 
I~clude 111 tll1S assessment as well the Christian region of Georgia, which was also 
hIghly cont~sted ?etween the t"';'o, but the. Armenians, as Abisaab points out, were 
mor~ prom.ment I~ t.rade. Callmg attentlOn to the traditional Shi'i strictures on 
r~latI~ns wlth.Chnst~ans and Jews and contrasting them with the more lax provi
SlOns 111 Sunm IslamIC law may well have served to convince Christians that the 
Otton~ans _were pr~fe.r~ble political or commercial allies. It is certainly true that 
Shah .Abbas I h~d Il11tmted a phase of more amical relations with Christians and 
Je~s 111 the ~mplre, not .out of a spirit of altruism, but in order to promote econo
ml~ prosp~nty through mcreased trade, and also to work toward an anti-Ottoman 
allIance WIth the Christian powers of Europe 58 • 

Neverth~less, the absence o.f a date has posed a significant obstacle to providing 
an ~xplanat~on ~or the underlYll1g message of Baha' aI-DIn's treatise and the moti
vatIons b~~ll1.d ~t. ~?isaab admit~, "Given. the absence of a date for Baha'i's treatise 
on dhaba 1(1, It IS dl~cult ~o f~rmsh.the dIrect reasons for its composition"59. With 
the exceptlOn of Ablsa~b s dlscusslOn, none of the studies that address the text 
have_,asslg~e? a dat~ to It, even tentatively. This is somewhat unusual, for most of 
Baha al-D1I1 s.treat!ses are da.ted carefully; there remains a possibility that one of 
the ~xtant caples of the work mcludes a dated colophon. It is clear from the intro
?UctlOn of the work that it was written for Shah 'Abbas and that it was composed 
m response to a question fr~m an Ottoman ambassador. There were, however, a 
number of Ottoman embaSSIes to the Safavid court during Shah 'Abbas's reign 
and the treatise d?es not provide many clues that allow the specific embassy invol~ 
ved to be deternllned. 

Th~ informa!,ion ~ece_ssary to solve this problem is provided by the Sunni scho
lar Abu al-Wafa .al- Ur~1 (d. 1071/1660-61) in his book on famous notables who 
pas.sed throu.gh hIS home tOWI~, ~Ieppo. In the substantial entry on Baha' aI-DIn, 
whIch descnbes the latter's VISIt to Aleppo and his interactions with al-'UrdI's 
father. ca. 991/1583 6°, al~'Ur~I mentions that he saw the treatise in question 'for 
o?e m~~t only, ~~caus~ l~S owner left the next day, taking the book with him. In 
hIS oplmon Baha al-Dll1 S argumen~s fO!: the S~~'i legal position were flimsy; he 
planned to refu.te the w~rk. He spec.Ifies 1Il addItion that the Ottoman envoy who 
asked .the questIOn to whIch the treatise responds was Khi~r b. I:Iusayn al-MaridinI 
Efendl, who had represented Sultan Ahmad I (r, 1603-1617) at the Safavid court61. 

57. Abisaab, Converting Persia, p. 64. 
58: ~. M. Sav~ry, "Relations between the Safavid State and its non-Muslim minorities", Islam and 

C/msllan-Musltm Relations 14 (2003), p. 435-58. 
59. Abisaab, Converting Persia, p. 66. 
60. Abu al-Wafii' b. 'Ulllar al-'Un;!I, Ma'adin al-dhahab, p. 287-295. 
6~. al-'Un;lT, ~~'adin_ a~-dhah~b, p. 289, 365. He also mentions in the biographical notice devoted to 

KhJ(.I.r that Bah~ ~l-Dm s treatIse was composed in answer to Khi~r Efendi's question. AI-MuhibbI 
also 1l1cludes thIS m~ormation in his biographical notice on BaM' ai-DIn, drawing on al-'UrdT's ·text. 
see Mul!~mmad Am1l1 b. Fa~l Allah al-Mul.libbI, K/llIla~at al-atharfi a'yan ai-qam al-hadf ;ashar ,; 
vals., Emut 1966, vol. 2, p. 129-130. . , 
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There is little reason to doubt al-'UrdI's identification, which has not been mentio
ned in scholarly literature on BaM' aI-DIn to date62 • Khic;lr Efendi, who had passed 
through Aleppo in 1013/1604-5, was a jurist and scholar of some standing. He had 
the distinction of fluency in Turkish, Persian and Arabic, and he wrote elegant 
prose and poetry in all three languages. He served as the chief judge of Mardin, 
and became the close associate of Na~uJ:! Pasha, who served as governor of Diyar 
Bakr and then as Grand Vizier. He died in 1022/1613 63 • The identification of the 
ambassador in question makes it possible to fix the date of the treatise quite preci
sely. During the last phases of the Ottoman-Safavid war in Azerbaijan, Armenia, 
and Georgia in the early seventeenth century, Na~uJ:! Pasha and Khic;lr Efendi 
played crucial roles in negotiating a peace treaty with the Safavids in 1611. 

The contest over Azerbaijan between the Ottomans and the Safavids goes 
back to the early sixteenth century. Despite the massive blow to the Safavids in 
the Battle of Chaldiran in 1514 and three major campaigns during the reign of 
Sultan Sulayman, Azerbaijan was overrun by the Ottomans several times but not 
held for any lengthy period. The Treaty of Amasya recognized Safavid control 
over the province and successfully prevented major conflicts for over two deca
des. Between 1578 and 1590, during the civil strife which followed the death of 
Shah Tahmasb in 1576 and the disastrous reign of Shah Isma'il II (r. 1576-77), 
the Ottomans invaded Azerbaijan and were able to hold most of that province as 
well as parts of Kurdistan, Armenia, and Georgia. In 1590 their conquest was 
recognized in a humiliating treaty signed by Shah 'Abbas, who needed peace with 
the Ottomans in order to re-establish stability within his realm and to repulse the 
Uzbegs in the East. After nearly reconquering every province in the Empire and 
then pushing the Uzbegs out of Khurasan, 'Abbas turned to Azerbaijan, devoting 
all his resources to regaining the province that contained the first capital of the 
Empire, Tabriz. Beginning in 1603, years of relentless campaigning enabled the 
Shah to regain most of Azerbaijan, forcing one Ottoman garrison after another 
to surrender or flee. Faced with a long and draining series of campaigns far from 
Istanbul and without reliable supply lines, Ottoman officials decided that it was 
best to conclude a new peace with the Safavids. The treaty was the accomplish
ment of two Ottoman Grand Viziers, Murad Pasha (1606-1611) and Na~Ulf Pasha 
(1611-17)64. 

Murad Pasha, acting as the commander in chief of the Ottoman forces, spent 
the winter of 1610-11 at Amid in the province of Diyar Bakr. At the time, he 
sent Chavush Khayr aI-DIn as an envoy to Shah 'Abbas, to test his willingness to 
conclude a peace treaty. The Shah sent back positive letters indicating that he was 
in fact disposed to do so. At this point, however, Murad Pasha fell ill and passed 
away on 25 Jumada I 1020/5th August 1611 65• During Murad Pasha's illness Na~uJ:! 

62. AI-TiinjI, however, remarks that al-'Un;lI discusses Balla' al-DIn's treatise on meat slaughtered by 
Jews and Christians; al-TunjI, Baila' ai-DIll al-'Al1lilf, p. 47. 

63. al-'UrdI, Ma'tidill ai-dhahab, 363-65. 
'64. J. von' Hammer-Purgstall, Geschichte des oSl1lallischell Reiches, 10 vols., reprint Oraz, Austria 

1963, vol. 4, p. 445-453; Dani§mend, Krolloioji, vol. 3, p. 255-258; B. Kiitiikoglu, Osmallit-iran siydsl 
l1liillasebetieri; Istanbul 1993, p. 276-278. 

65. Iskandar Beg MunshI, Ttirfkh-i 'tilam-tirti-yi 'abbas!, Tehran 1971, p, 830; Savory, History of 
Silah Abbas the Great, p. 985-987; Hammer-Purgstall, Geschichte des osmallischell ReiC/zes, vol. 4, 
p.447. 
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Pasha, then governor of Diyar Bakr, had taken over his duties, and when Murad 
Pasha died Nasuh Pasha became Grand Vizier in his place. The letter of appoint
ment arrived f~om Istanbul on 12 Jumada II 1020/22nd August 1611 66. One of the 
very first acts of the new Grand Vizier was to send Khic;lr Efendi as envoy to Shah 
'Abbas I to continue negotiations for a peace treaty. Iskandar Beg describes the 
circumstances surrounding the embassy in some detail 67• That year, the Year of 
the Pig (Tenguz-Il), had begun on 6 Mulfarram 1020/21st March 1611 68 • The Shah 
spent the three spring months, March 21st-June 20th, in Isfahan, then marched to 
Azerbaijan, proceeding slowly, by stages, to Awjan69. Shah 'Abbas left the court in 
Awjan and made a trip to the Safavid shrine at Ardabil with a smaller, exclusive 
retinue, including mashiiyikh, which here must refer to the prominent rel!gious 
scholars associated with the court, presumably including Baha' ai-DIn al-'AmilI. 
After returning from Ardabil to Awjan, the Shah heard that Murad Pasha had died 
and been replaced by Na~[iJ:! Pasha. At this point Khic;lr Efendi arrived in Awjan 
as the Ottoman envoy sent by Na~uJ:! Pasha to the Safavid court. This would have 
been in late August or early September 161l. 

The Safavid historian Iskandar Beg MunshI does not give the envoy's name, 
but there is no doubt about his identity, as he is described as the former the Judge 
of Mardin: 

At this time one of the Ottoman scholars, an experienced and eloquent man who 
had been the Judge of Mardin, came as an envoy from Na~ii~ Pasha to the foot of 
the Exalted Throne, and gained the distinguished hononr of kissing the royal carpet 
in the summer camp at Awjan. After [kissing] 70 the supports of the dominion-fated 
throne, he delivered the content of his message. The essence of it was that the posi
tion of commander-in-chief and full powers to make decisions in regard to peace or 
war with the Qizilbash previously held by Mnrad Pasha were now delegated to that 
benevolent man [Na~iil! Pasha]. The decision of his well-wishing mind was that, for 
the sake of a good name and out of benevolence towards the Mnslims, he conclude 
a peace treaty between the two sides in the manner that had been prepared when 
Mnrad Pasha was still alive ... 71 

Iskandar Beg stresses here that the envoy was a learned man. He was appa
rently treated with unusual respect at the Safavid court because of his scholarly 
status, which suggests that previous Ottoman ambassadors had been military 
personnel or government officials with less substantial academic credentials. 
Iskandar Beg remarks: "The above-mentioned Ottoman envoy, in keeping with 
his learning in the religious sciences and the literary arts ('ibn wa--fa{ll), was lod
ged in the house of the ~adr, Qac;lI Khan al-I:IasanI"72. At the beginning of Rajab 
1020/9th September 1611, Shah 'Abbas moved the Safavid court to Tabriz. Shortly 
afterwards, he sent an embassy to the Ottomans led by Qac;lI Khan, the ~adr, and 

66. Hammer-Purgstall, ibid., p. 448; Dani§mend, Krolloiofi, vol. 3, p. 257. 
67. MunshI, Ttirfkh, p. 847-449; Savory, History, p. 1057-59. 
68. MUI1shi, ibid., p. 829; Savory, ibid., p. 1037. 
69. MunshI, ibid., p. 847-848; Savory, ibid., p. 1057. 
70. A word or phrase is missing in the text. 
71. MunshI, Ttirflch, p. 848, my translation; cf. Savory, History, p. 1058. 
72. MunshI, ibid., my translation; cf. Savory, ibid., p. 1058. 
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Mu'izz ai-DIn al-IsfahanI, the Judge of Qazvin, to conclude the peace treaty 73. 

Khidr Efendi retur;led along with them, and, escorted by Na~uJ:! Pasha, the Safavid 
erilbassy arrived in Istanbul with the Grand Vizier on 1 Sha'ban 1020/9th October 
1611 74 • The ambassadors were received on 21 Sha'ban 1020/29th October 1611, 
and the peace treaty was signed on 26 Rama9an 1020/2nd December 1611, whe
reupon the embassy was given leave to return to Iran 75. According to the biogra
pher al-MulfibbI (d. l1ll/1699), Khi9r was sent as an envoy to Shah 'Abbas and 
questioned .. him about the Shi'i position regarding meat slaughtered by Jews and 
Christians,' whereupon Shah 'Abbas ordered Baha' ai-DIn to write a response76

. 

He adds that Khi9r played a crucial role in concluding the peace treaty, or at least 
claimed to have done so: 

Then Khi~r brought the envoy for the peace treaty on behalf of the Shah and 
concluded the peace agreement. When the Vizier Na~iil,l headed to Istanbul, and the 
above-mentioned Khidr became the one in charge of deciding all issues with him, 
it is reported about hi~ that he said to one of the servants of the Ottoman Empire: 
"I, through my diplomatic skill, concluded the peace [with Iran]. Were I to have 
listened to the Vizier's statements and instructions, the peace agreement would not 
have taken place, for he has no knowledge of diplomacy". 

I-laving heard of this, his patron Na~u\:l Pasha subsequently sent him on a mis
sion and had him strangled en route 77. 

The information regarding this embassy in both Safavid and Ottoman sources 
makes it possible to date Baha' ai-DIn's work ljurmat dhaba'i(l ahl al-kitab preci
sely. He completed the work in Awjan or Tabriz, between the arrival of the Ottoman 
ambassador Khidr Efendi at court and the departure of the Safavid embassy from 
Tabriz heading for Istanbul, that is, ca. Rajab 1020/September 1611. A copy of the 
treatise must have been sent with the embassy to the Ottoman Sultan, and further 
research may turn up the manuscript copy that was sent, either in Istanbul or in 
other libraries in Europe. This dating also establishes that BaM' ai-DIn was at 
court in Azerbaijan in the autumn of 1611, something not known from other sour
ces, though it is not surprising, since BaM' ai-DIn evidently travelled with Shah 
'Abbas's retinue on most occasions during the last three decades of his life. It cor
roborates the supposition that the mashayikh mentioned by Iskandar Beg MunshI . 
as having accompanied Shah 'Abbas to the Safavid shrine at Ardabil most likely 
included BaM' ai-DIn. 

Determining the circumstances under which the treatise was composed, howe
ver, changes one's view of it considerably. It certainly defends traditional Twelver 
Shi'i legal positions against Sunni accusations of violating consensus and there-

73. Munshl, ibid., p. 848-849; Savory, ibid., p. 1058-1059. 
74. Dani§mend, Kronoloji, vol. 3, p. 257. 
75. Ibid., p. 257-258; Hammer-Purgstall, Geschichte des osmanischen Reiches, vol. 4, p. 451; 

Kiitiikoglu, Osillanll-iran siyasf llliillasebetieri, p. 277-278. The dates in the Gregorian calendar given 
by these authors appear to be wrong because the years 1020/1611 and 1021/1612 have been confused, 
perhaps as a result of an oddity in the Ottoman chronicles. 

76. al-Mul,ibbl, KlllIlti~at al-athar, vol. 2, p. 130. 
77. Ibid. 
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fore adopting a heretical stance that would merit the status of unbelief78 • It also 
reflects the sustained ideological conflict and rivalry between the Safavids and the 
Ottomans. In addition, Baha' aI-DIn wrote this work after the Safavids had regai
ned control over Armenia in 1603, as Abisaab suggests. Nevertheless, the trea
tise was composed as part of a relatively polite and cordial debate that occurred 
between ideological opponents in the context of peace negotiations and an end to 
decades of occupation and hostility. It is thus a far cry from the polemic exchange 
that took place in 997/1588 between Shi'i scholars in Mashhad and the Sunni scho
lars of Transoxania while Uzbeg troops pillaged the surrounding region. The Shi'i 
scholars had pleaded with their Sunni colleagues to intercede to stop the plunder, 
but the Sunni scholars, rather than interceding on behalf of innocent civilians, 
justified the Uzbeg actions by arguing that Shi'is were infidels according to Islamic 
law, so they could be killed and their property taken with impunity. Their missive 
provoked a spirited refutation by one of the Shi'i authorities 79. AI-Maridini, the 
Ottoman ambassador, probably chose the issue of the legal status of meat slaugh
tered by Christians and Jews on purpose, as a suitable topic for a relatively cor
dial debate between Sunni and Shi'i scholars. Unlike many other possible topics 
of Sunni-Shi'i polemic, it would not lead inevitably to an extremely divisive and 
potentially unpleasant altercation. The brunt of the debate, after all, was directed 
towards Jews and Christians, third parties to the historical conflict between Sunni 
and Shi'i Islam, who, both Sunnis and Shi'is would agree, should be assigned a 
subordinate status in society. To broach other disputed legal topics could have 
been inflammatory. For example, a Sunni scholar's discussion of mut'a marriage 
might quickly lead to the grave accusation, or at least implication, that many Shi'is 
in Safavid Iran regularly committed adultery or were themselves bastards, inclu
ding members of the royal family. Shi'i defences of their traditional position on 
this question would inevitably bring up the accusation that the second Caliph, 
'Umar b. al-Khagab, had abolished the institution of his own accord, contrave
ning the true precepts of the sacred law. A discussion of inheritance law, ano
ther salient point of difference between the Sunni and Shi'i legal traditions, could 
lead to a discussion of Fatima's denied inheritance and Abu Bakr's alleged mis
deeds. Other issues such as the legality of cursing the Companions or the wives 
of the Prophet, or the legality of Sunni-Shi'i intermarriage, would be even worse, 
leading immediately to outright declarations of unbelief. As al-Mul~ibbI reports, 
Khi~r al-MaridInI boasted of the tact that he displayed as an ambassador to the 
Safavids; his choice of the issue of the legal status of meat slaughtered by Jews 
and Christians was presumably dictated by the same diplomatic approach. While 
being a disputed point of law worthy of discussion, it was a relatively light issue 
with less potential than others to inflame tempers and provoke violent reactions. 
By opening a debate on this topic, al-MaridInI was inviting a learned response 
by scholars to whom he granted a degree of legitimacy as Islamic jurists whose 
opinions merited consideration. 

78. D. 1. Stewart, Islamic Legal Orthodoxy: 1lvelver Shiite Responses to the SUlllli Legal System, Salt 
Lake City 1998, p. 55-56. 

79. Biancamaria Scarcia-Amoretti, "Una polemic a religiosa tra 'ulama' di Mashad e 'ulama' uzbechi 
nell'anno 997/1588-89", Allllali del /stilltto Ulliversitario Orientale di Napoli N.S. 14.2 (1964), p. 647-
671; Savory, History, p. 561-575. 
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This does not entirely rule out Abisaab's interpretation. It is likely, as she 
suggests, that when Baha' aI-DIn wrote the treatise, Armenian Christians were 
paramount in his mind rather than Georgian or other Christians or Jews, preci
sely because of their commercial importance in Iran. However, his treatise does 
not adopt the conciliatory stance one might expect from someone aiming to pre
sent the Safavids as natural allies of the Armenian community, preferable to the 
Ottomaris. A complete discussion of the socio-historical meaning of the treatise, 
however, should be informed by an analysis of Baha' aI-DIn's second treatise on 
this topic, which remains unpublished and which I have not been able to examine. 
That work is undated as well, and scholars will have to determine the context in 
which it wa,s produced more fully before a satisfying interpretation is reached. 

'Abd al-~amad II and the Ottoman envoy 

'Abd aH;amad, the younger brother of Baha' aI-DIn, was born in Qazvin 
on 3 .';lafar 966/15th November 1558. He resided with his father, whose move
ments are well known, until the family settled in Herat ca. 974/1567. There, on 
7 Shawwal 975/5th April 1568, Baha' aI-DIn completed what may have been 
his first work, a grammar of Arabic dedicated to his nine-year old brother 'Abd 
al-.';lamad, whom he was probably teaching Arabic at the time. The work's title, 
al-Fawa'id al-:iamadiyyah, puns on his younger brother's name, meaning both 
The Everlasting Edifying Points and Edifying Points for 'Abd al-$amad. 'Abd 
al-.';lamad remained with the family in Herat while Baha' ai-DIn had relocated to 
the capital, Qazvin, to study and teach, by 979/1571-72. Their father, I;Iusayn, left 
Herat and, after obtaining permission from Shah Tahmasb, performed the pilgri
mage to Mecca in 983/1575. He did not return directly, but travelled instead to 
Bahrain, where he died suddenly in 984/1576. Several scholars have suggested that 
Baha' aI-DIn became shaykh al-islam of Herat in his place, but the position more 
likely fell to 'Abd al-.';lamad. I;Iusayn had probably designated 'Abd al-.';lamad as his 
deputy when he left to perform the pilgrimage; later, when I;Iusayn's death became 
known, 'Abd al-.';lamad presumably took over his father's position in his own right. 
'Abd al-.'?amad's descendants became the hereditary sharT officials of Herat: the 
position of shaykh al-islam there was held by 'Abd al-.';lamad's son I;Iusayn and the 
latter's descendants at least until 1106/1694-95, when MIrza 'Abd Allah was com
piling Riyti(l al-'ulamti' 80. According to one account, when I;Iusayn set out on the 
pilgrimage, he asked permission for his son Balla' aI-DIn to accompany him, but 
Shah Tahmasb refused, insisting that Balla' aI-DIn stay in Qazvin and continue to 
teach 81 • Baha' aI-DIn inherited instead the position of shaykh al-islam ofIsfahan 
from his father-in-law, Shaykh 'All al-Minsllar al-KarakI, who died without male 
issue a year later, also in 984/1576 82 • Little is known of 'Abd al-Samad after this 
point. He probably spent most of his time in Herat, away from court, serving as 
shaykh al-isltim of the city and the surrounding region. Balla' aI-DIn visited 'Abd 

80. al-I~fahanI, Riythj al-'lIlama', vol. 3, p. 123-124. 
81. MlIllu Mu~affar 'AlI's Persian biography of Baha:' ai-DIn, translated apud al-I~fahlinI, Riyii(l al

'lIlama', vol. 2, p. 119. 
82. See Stewart, "A biographical notice" ; idem, "The first Shaykh ai-Islam of the Safavid capital 

Qazvin" ; idem, "The lost biography of Baha' ai-Din al-'Amili". 
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al-Samad and his family in Herat in July-August 1602, while Shah 'Abbas was 
campaigning against the Uzbegs 83 •. 

A curious confrontation between 'Abd al-Samad arid an unidentified Ottoman 
ambassador at the court of SIU1h 'Abbas is recorded in Qutb aI-DIn al-IshkawarI's 
late seventeenth-century workMabbab al-quliib. Andrew Newman has called atten
tion to this incident, writing: "At one point, Baha'i's own brother disputed with the 
Ottoman envoy to the Safawid court on the relative abilities of the 'ulama of each 
realm"84. Ja'far al-Muhajir gives a more detailed paraphrase of the account, but 
erroneously makes Balla' aI-DIn the protagonist rather than 'Abd al-.';lamad 85

• Qutb 
ai-DIn Muhammad b. 'All b. 'Abd al-Wahhab al-IshkawarI al-DaylamI al-LahljI 
was born before 1041/1631-32 and died before 1095/1683-84. He served as shayk(l 
al-isltim in LahIjan. He completed Ma(lbab al-qulab between 1088/1677-78, the 
date of an earthquake in Isfahan mentioned in the text, and 1095/1683-84, the date 
his son wrote a table of contents for the work 86 • Qutb aI-DIn relates the following 
incident on the authority of his father, 'AlI b. 'Abd al-Wahhab: 

I say: My father - may God have mercy on him! - related to me, transmitting 
on the authority of the learned Master Shaykh 'Abd al-~amad, the brother of the 
magnificent, noble Master, the quintessence of the lIlujtahids in his era, Baha' 
aI-DIn al-'Amin - may God treat him with His hidden and manifest forgiveness! -, 
that the brother of our Master aI-Baha'I one day attended the council of the Great 
King of Kings, the propagator of the ImamI true sect, the ruler of Iran, Shah 'Abbas 
the Safavid and Husaynid - may God cause his soul to reside in the gardens of 
Paradise! The king addressed him "Oh Master, listen to what the envoy of the 
Turkish king has to say!", while the envoy was also sitting in the council. The envoy 
related that in their land many scholars had knowledge regarding the occult scien
ces and amazing feats, and he listed some of their incredible deeds. Then he stated 
"But there are none who know these sciences among your scholars in Iran". When 
the Master saw that the envoy's remarks had affected his Highness's most noble dis
position and that he was troubled by what [the envoy] had related, the Master said 
in his presence "These sciences that the envoy has enumerated do not carry any 
weight or consideration among men of attainment". As he spoke, the Master was 
undoing the cloth belt of the baggy pantaloons 87 that he was wearing. All the while, 

83. See D. 1. Stewart, "Bahli' aI-DIn al-'Amilf", in Studies Oil Arabic Literary Biography, 1350-1850, 
ed. J. E. Lowry and D. J. Stewart, Wiesbaden (forthcoming). 

84. Newman, "Toward a reconsideration", p. 177, n. 38. Newman cites here MIrza l:Iusayn TaqI al
NiirI al-TabrisI (d. 1902) in Mustadrak al-wasa'il wa-mustallba! al-lIlasa'il, 3 vols., Tehran 1900-3, 
vol. 3, p. 420, who cites Mabbfib ai-quliib. 

85. Ja'far al-Muhajir, Sittatfuqahii' abral, Beirut 1994, p. 270. 
86. Introduction to Qutb aI-DIn Mul).ammad b. al-Shaykh 'AlI al-IshkawarI al-DaylamI al-LahIjI, 

Ma!lbiib al-qulab, 2 vols., ed. Ibrahim al-DIbajI and ~Iamid ~idql, Tehran 1999, vol. 1, p. 23-27. The 
editors conclude this from the fact that his son wrote the blessing ra!/imahu Allah ("may God have 
mercy on him") after his father's name in 1095 A. H. Neither aI-Burr al-'AmilI nor MIrza 'Abd Allah 
al-I~fahanI provides a death date in their notices on Qutb aI-DIn Mul).ammad b. 'AlI b. 'Abd al-Wahhiib 
aI-SharIf al-DaylamI al-LahIjI, but both state that he is a contemporary. MIrza 'Abd Allah reports that 
Qutb al-DIn's adherence to Shi'ism was suspect; see al-l:IlIIT al-Amm, Amal ai-timii, vol. 2, p. 285; 
al-I~fahanI, Riyatj al-'lliama', vol. 5, p. 124. 

87. The chiiqshiir (var. chiikhchiir, chiiqcin7r) is a type of baggy trousers; see 'AlI Akbar Dihkhuda, 
Llighat-llama, 33 vols., Tehran 1946-1975; s.v. chakhci1l7r, chaqchiir, chiiqshfir. 
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I was observing this, marvelling at the movements of the Master's hand in that 
assembly; the Greatest King was also observing him. Then, after a moment, the 
Master flungiout the belt toward the face of the envoy, holding its end in his hand. In 
an instant, it was transformed into a great dragon. The envoy and all those present 
in the assembly were terrified - they jumped up, seeking to flee the assembly. Then 
the Master pulled the end [of the "dragon'] to his side, and it returned to its original 

. state, as a belt. He then submitted to his majesty's presence "These works carry no 
consideration among men of understanding. I learned this trick recently (jt htidhihi 
a/-ayytim) from a certain juggler88 in the Square of Isfahan. It is one of the tricks 
of sleight-of-hand and illusions that jugglers learn in order to gather dirhams and 
dinars fro~ the public for their needs". He thereby silenced the envoy, who left the 
exalted assembly regretting that he had related such stories before kings and lear
ned men and sought to discredit89 scholars with such silly tales. 90 

The anecdote does not provide any detail about the date, beyond identifying 
an Ottoman embassy during the reign of Shah 'Abbas. It must have been before 
'Abd al-Samad died, in 1020/1611-12, and it is likely that it occurred after Shah 
'Abbas Inoved the capital to Isfahan in 1597. In addition, 'Abd al-~amad states 
that he learned this trick from street performers in the Sq!.lare of Isfahan, which 
suggests that the assembly took place in Tabriz or some other city; otherwise, the 
reference to Isfahan would be superfluous. The phrase fi hadhihi al-ayyam "in 
these days" must mean not "now" here, but rather "recently". The envoy's critique 
of the scholars of the Safavid realm implies, though, that he was a scholar of some 
standing, who could reasonably claim to be familiar with the relative attainments 
of scholars in various fields in both the Ottoman and Safavid realms, and this fits 
the description of Khi<;lr al-MaridInL As we have seen, the scholarly attainments 
of this ambassador in particular made an impression on Iskandar Beg MunshI 
and others at the Safavid court. It seems likely, therefore, that this confrontation 
occurred during the same embassy of 1020/1611 and that 'Abd al-~amad's oppo
nent in debate was the same ambassador whose criticism Baha' aI-DIn addressed 
in Hunnat dhabii'ih ahl al-kitab. 

"Abd al-Samad had served as shaykh ai-islam of Herat for many years, perhaps 
ever since his father's death in 984/1576. At the age of fifty-three, he had pro- . 
bably had come to court in Isfahan in the spring of 1611 to seek Shah 'Abbas's 
permission to perform the pilgrimage to Mecca, a decision which may have been 
influenced by news of the impending peace treaty with the Ottomans. There, 
he had learned the dragon illusion from a street performer in the Square, and 
later joined the royal retinue as it travelled to Azerbaijan in the summer of 1611, 
together with his brother Balla' aI-DIn. He, too, was presumably also among the 
mashavikh who accompanied the Shah to the Safavid shrine at Ardabil that sum
mer. I-Ie would have been present at Awjan and Tabriz when the Shah received 
the Ottoman ambassador Khi<;lr al-MaridInI in late August-early September 1611. 

88. Arbab al-ma'arik, a general term for street performers, including jugglers, acrobats, sleight-of
hand artists, animal trainers, snake charmers, and so on; see Dihkhuda, Lughal-Ilama, s.v. ma'raka 
giriftall, ma'raka-gfr. 

89. Reading ta'y!r for la'b!1' in the text. 
90. Qutb ai-Din al-IshkawarI, Maf:zbab al-qulab, vol. 2, p. 407-408. 
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After the departure of the Safavid embassy for Istanbul in September of tha~year, 
there was ample time for 'Abd al-~amad to travel from Tabriz through Van, Amid, 
and Aleppo to Damascus to join the Syrian pilgrimage caravan, which usually left 
Damascus on 18 Shawwal, corresponding in 1020 A. H. to 24th December 1611 91 • 

The rituals of the pilgrimage that year would take place in early February 1612. 
The sources provide only a year for 'Abd al-~amad's death, 1020/1611-12, but the 
fact that he died in the vicinity of Medina indicates that he was indeed on his way 
to perform the pilgrimage. His body was then taken to Najaf for burial92. His death 
probably occurred ca. Dhii al-Qa'da 1020/January 1612. 

This confrontation, too, must be understood as part of a relatively friendly 
debate between ideological opponents at a time when cooler heads and pragmatic 
considerations were prevailing over those who sought violent conflict. Rather than 
denouncing Shi'is and the scholars of the Safavid realm as out-and-out heretics, 
the envoy's criticism revolved around the relative merits of Ottoman and Safavid 
scholars, with an underlying assumption that both sides did in fact have legiti
mate and comparable attainments in some areas. AI-MaridInI's choice of topic 
for debate, which was not charged with sectarian overtones, appears to have been 
dictated here as well by al-MaridlnI's diplomatic tact. The amazing feats he brings 
up, which one imagines may have run the gamut from water-clocks and fireworks 
to chemical reactions and optical illusions, could readily be discussed in a spirit of 
relatively cordial rivalry without touching on divisive issues and running the risk 
of spoiling the overall atmosphere for nego!iations. 

These three examples indicate that the 'AmilI scholars in Iran played a leading 
role in countering Ottoman propaganda and critical attacks on the Safavids, defen
ding traditional TwelveI' Shi'i doctrine and practice as well as upholding Safavid 
legitimacy and ideology. Recognition that their background and accomplishments 
enabled them to do so effectively was an important factor in convincing the Shahs 
from Isma'il I to 'Abbas I to place them in the top positions of religious and juridi
cal authority in the realm. As Abisaab has argued, even though these texts draw 
on stock material built up through centuries of polemic exchanges between Sunnis 
and Shi'is, one mllst examine them in their specific contexts in order to reach an 
adequate understanding of their social meaning. 

91. See e.g. Shams aI-Din Mul).ammad Ibn TUlun, M!(fakahat al-khillan.ff!zawadith ai-zaman, ed. 
KhalIl al-Man~ur, Beirut 1998, p. 315 (921 A. H.), 411-412 (926 A. H.). 

92. al-Bal).ranI, Lu'/u'at a/-BabraYIl, vol. 21; Mul).sin al-AmIn, A'yan al-silf'a, vol. 8, p. 16-17. 
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REFLEXIONS SUR LE KITAB AL-'ILAV 

D'AI;IMAD B. MUI;IAMMAD AL-BARQI 
(m. 274/888 ou 280/894) 

Roy VILOZNY 

Doctorant it l'Universite Hebrai"que de Jerusalem 

En reponse a la question de JamI! b. Darraf sur des notions du ?wlal et du 
?wrtim, c'est-a-dire les spheres du licite et de l'illicite, l'imam Ja'far al-~adiq affirme: 
« [Dieu] n'a rien accompli sans raison »3. Cette tradition semble exprimer de la 
meilleure maniere l'objectif du Kittib al-'ilal, redige par AJ:lmad b. MuJ:lammad 
al-Barqi. Tout ce que Dieu a effectue (ce qui correspond de maniere fondamentale, 
aux yeux du croyant, a tout ce qui existe) repose sur une raison, un facteur ou une 
cause. De meme que les atltres livres appartenant a ce genre litteraire4

, Ie Kittib 
al-'ilal decrit les causes et les facteurs d'une large variete de sujets lies aux divers 
problemes de la vie. 

Le Kittib al-'ilal represente Ie sixieme. traite du Kittib al-ma?ltisin, ouvrage 
redige par Ie savant shI'ite, Al!mad b. Mul!ammad al-Barqi. Celui-ci vecut a 
Qumm, ou il fut surtout connu comme traditionniste. II serait vraisemblablement 
mort en 274/888 ou en 280/894 5• II fut Ie disciple des neuvieme et dixieme imams, 
respectivement Mul).ammad b. 'AlI al-Jawad (m. 220/835) et 'AlI b. MuJ:lammad 

Je tiens a exprimer toute rna gratitude a Etan Kohlberg, a Meir M. Bar-Asher et it Mohammad Ali 
Amir-Moezzi pour leur lecture attentive de III premiere mouture de cet article ainsi que pour leurs 
remarques et conseils des plus utiles. Je voudrais egalement remercier Florence Rouaux sans qui cette 
version frangaise n'aurait jamais vu Ie jour. 

1. Dans A!)mad b. Mu!)ammad al-BarqT, Kitab a[-ma!liisill, ed. JaHil ai-DIn al-I:IusaynT Mu!)addith 
UrmawI, Teheran 1370/1950-1951, vol. 2, p. 299-349 (edition utilisee ici), reedite Ii Beyrouth en 
un volume unique (date inconnue) ; ainsi que l'edition de MuJ:!ammad ~adiq Bal)r al-'UWm, Najaf 
1384/1964 (les deux parties reunies en un seul volume), p. 242-280. 

2. Juriste et traditionniste, transmetteur de Ja'far al-Sadiq et de Musa al-Ka~im. Voir al-NajashI, 
Rijiil, ed. Mul.mmmad Jawad al-Na'TnT, Beyrouth 1988, vol. 1, p. 310-311; H. Modareressi, Tradition 
and Survival -A Bibliographical Survey of Early Shi'ite Literature, Oxford 2003, vol. I, p. 307-308. 

3. al-BarqT, Kitiib al-ma!liisin, p. 333, tradition nO 100; voir aussi Ibn Babawayhi, 'Ilal al-sharii'i', 
ed. Mul)mmad ~adiq BaJ:!r al-'UWm, Najaf 1385/1966. p. 8, tradition n° 1. 

4. Voir E. Kohlberg, « ShI'I Hadith », dans Arabic Literature 10 the End of the Umayyad Period, ed. 
A. F. L. Beeston, T. M. Johnstone, R. B. Serjeant et G. R Smith, Cambridge 1983, p. 302-303. Pour un 
autre exemple pertinent de ce genre litteraire dans les sources shT'ites, voir Ibn Babawayhi, al-Shaykh 
al-~aduq, 'Ilal al-sharii'i'. Voir aussi M. A. Amir-Moezzi, Le guide c/ivill dans Ie shf'isl1le origillel -
Aux sources de l'esoterisme ell/slam, Paris-Lagrasse 1992, p. 53, note 99. 

5. Pour plus de details au sujet d'al-BarqI, voir al-NajashT, Rijiil, vol. 1, p. 204-07; al-TusT, Fihrist, 
ed. MuJ:!ammad ~iidiq Ba!)r al-'UWm, Najaf 1960, p. 44-46; A. J. Newman, The Formative Period 
of Iivelver Shf'ism: Ijadflh as Discourse between Qum and Baghdad, Richmond 2000, p. 51-52; 
Ch. Pellat, « al-Bar~T », EJ2, supplement (vol. XII), p. 127-128. 
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al-HadI (m. 254/868)6. La renommee d'al-BarqI est principalement Me a son Kittib 
al-mabtisin, un des plus anciens recueils de i)adHh shI'ite nous etant parvenu de 
I'epoque qui preceda I'Occultation majeure de I'an 941 et I'avenement de la dynas
tie bouyide en 945 de !'ere commune 7. Le Kittib al-ma(1tisin, grande compilation 
de traditions attribuees au Prophete et aux imams, aborde pratiquement tous les 
aspects de la vie du croyant. Dans sa forme originelle, l'ouvrage comprenait appa
remment plus de quatre-vingt-dix traites, alors que les editions existantes aI'heure 
actuelle n'en contiennent que onze8. Dans cet article, nous traiterons principale
ment du Kittib al-'ilal en suivant deux objectifs: presenter au lecteur, ala suite 
d'une etude anterieure, une autre partie de I'ouvrage important d'al-BarqI, Ie Kittib 
al-ma(ltisin 9; ensuite, une meilleure connaissance du genre litteraire des 'ila!. 

Tout comme les dix mitres traites integres dans Ie Kittib al-ma(ltisin, ce traite 
est egalement qualifie de « kitab ». Cette appellation indique peut-etre que, dans 
leur forme originelle, ces traites etaient des elitites litteraires independantes, et 
non les diverses parties d'un recueilles reunissant lO • En ce qui concerne Ie mot 
'ilal, pluriel du nom commun 'illa, il est generalement admis de Ie traduire par 
les mots « causes », « raisons », ou « facteurs »11. L'intitule du livre pourrait ainsi 
se traduire par « livre des causes, des raisons, ou des facteurs ». Bien que cela 
ne concerne pas notre etude, il est neanmoins utile d'ajouter que Ie mot 'ilia a 
d'autres significations, surtout dans les domaines grammatical, philosophique et 
tMologique 12. 

Le Kittib al-'ilal comporte 130 traditions dont la plupart ont ete transmises a 
al-BarqI par,son pere, Mul~ammad. Les chaines de transmission des traditions se 
terminent generalement par l'un des imams ou par Ie prophete Mul~ammad. Le 
trait¢.n'est pas divise en chapitres (bab pI. abwtib), comme Ie sont les dix autres, 
et leS' 130 tr.aditions qui. Ie composent apparaissent, I'une apres I'autre, dans une 

6. Voir al-TusT, Rijal, ed. Mul)ammad ,'?iidiq Ba~r al-'UlUm, Najaf 1961, p. 398, OU al-BarqI est 
compte parmi les disciples d'al-Jawiid (Ie neuvieme imam), et p. 410, ou il apparalt comme etant un 
disciple d'al-HadI (Ie dixieme imam). 

7. Un auife ouvrage d'al-BarqI, Kitab al-rijiil, ed. Ku~im al-MusawI al-MiyumawI, Teheran 1342 
sh/1964, a ete egalement conserve. Contrairement au Kitab al-ma(lasin, la plupart des compilations 
de l)adIth connues sont I'ceuvre de savants shI'ites de l'epoque bouyide qui ont retravaille, de maniere 
systematique, les collections anciennes de \:ladHh. Sur ce sujet, voir E. Kohlberg, « ShI'I l;!adIth ", 
p.302-303. 

8. Voir Agh1i. Bozorg al-TihriinT, al-Dharf'a, vol. 20, Teheran 1970, p. 122-123; A. 1. Newman, The 
Formative Period ofTlVelver Silf'ism, p. 53. 

9. Cet article est Ie deuxieme portant sur Ie recueil d'al-BarqI. Pour Ie premier, concernant Ie 
quatrieme traite de l'ouvrage, Ie Kitab ai-eafwa lVal-nllr wal-ra(lma, voir R. Vilozny, « A ShI'I Life 
Cycle According to al-BarqI's Kitab al-lvla(lasin », dans Arabica 54/3 (2007), p. 362-396. 

10. II faut signaler que kitiib est Ie terme Ie plus H!pandu dans la litterature shI'ite pour decrire des 
collections de l).adHh. Voir E. Kohlberg, « AI-u~[i\ al-arba'umi'a », dans Jerusalem Studies in Arabic 
and Islam 10 (1987), repris dans id., Belief and LalV ill Imamf Shf'ism, Aldershot 1991, art. VII, 
p.129. 

11. Voir, par exemple, E. W. Lane, Arabic-English Lexicol!. livre I, cinquieme partie, New York 
1956, p. 2124~ dans lequelle mot 'ilia est traduit par « cause» (avec un sens plus precis de « cause 
particulierement efficace »). 

12. Pour plus de details sur les significations supplementaires du mot 'ilia dans les domaines 
syntaxiques, philosophique et theologique, voir L. Gardet, «'IlIa », EF, vol. III, p. 1127-1132. 
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sequence unique. Le livre offre ainsi un ensemble heteroclite d'idees et de themes 
dont le seul point commun apparent est leur appartenance au genre des 'ilal. 

Notre analyse du Kittib al-'ilal s'etendra sur deux niveaux differents: nous 
commencerons par decrire Ie style caracteristique des traditions du traite; ensuite, 
nous presenterons l'essentiel de leur contenu. 11 ne nous sera pas possible d'aborder 
tous les themes que Ie Kittib al-'ilal aborde, etant donne leur nombre et leur diver
site. Nous tenterons cependant d'analyser un ensemble representatif de traditions. 

La description du style caracterisant les traditions selectionnees dans Ie genre 
des 'ilal semble necessaire avant d'en aborder Ie contenu. Sans l'identification du 
denominateur commun des traditions du Kittib al-'ilal, celui-ci pourrait nous sem
bIer un recueil eclectique et depourvu de toute logique interne. 11 apparaitra tout 
de meme que toutes les traditions ne pourront pas etre rattacMes it ce denomina
teur commun: il s'agira d'exceptions qui confirment la regIe et qui, it ce titre, sont 
justement les plus interessantes de l'ouvrage. 

Comme on I'a dit, l'objectif du Kitab al-'ilal est d'offrir au croyant des expli
cations satisfaisantes sur divers aspects de la vie en en determinant les causes, 
les raisons. H n'en demeure pas moins que ce dessein general ne facilite pas la 

. comprehension de la veritable nature de 1'0uvrage l3 . En outre, il engendre deux 
questions principales: 1. De quelle maniere l'ouvrage presente-t-il des causes ou 
des facteurs? Comment ces derniers sont-ils abordes? 2. Dans quel but Ie Kittib 
al-'ilal fournit-il les raisons des choses? Nous essayerons de repondre it la pre
miere question au moyen de l'analyse stylistique de l'ouvrage et a la seconde it 
travers la description de son contenu. . 

Un apen;u des traditions l110ntre que plusieurs procedes stylistiques y sont uti
lises. La forme la plus courante semble etre des « questions-reponses ». Celui qui 
interroge est generalement Ie dernier chafnon de l'isntid, et la reponse est fournie 
par l'un des imams (AbU 'Abdallah Ja'far al-~adiq dans la tres grande majorite des 
cas). Dans cette categorie, la formu1e la plus courante est it peu pres la sllivante: 
« J'ai interroge Abu 'Abdallah (ou un autre imam) sur les raisons de telle Oll telle 
chose et il repondit: [ ... J »14. Dans certains cas, Ie dernier personnage de la chaine 
de transmission n'intervient que de maniere indirecte, la question etant posee it 
l'imam par un tiers 15. 

H faut aussi ajouter qu'il arrive parfois qu'un personnage raconte une histoire 
al'imam sans lui poser directement une question. Dans ce cas, Ie recit equivaut a 
la question, ce qui suscite la reponse de I'imam 16. Dans d'autres cas, c'est l'imam 

13. Dans sa breve description du contenu du Kitab al-'ilal. Agha Bozorg al-TihriinT declare qu'" en 
cet ouvrage se trouvent les raisons des choses » (ffhi 'ilal al-ashya'), sans aucune explication quant ii 
la fonction preCise du livre. Voir al-Dharf'a, vol. 20, p. 123. 

14. Pour un exemple, voir al-BarqT, Kitiib al-mabasin, p. 299, tradition n° I, dans laquelle Jiibir 
raconte:" J'ai dit 11 Abu Ja'far [Mul)ammad al-BaqirJ : Comment les am is du Prophete se departagerent
ils quant au nettoyage des sand ales ? » La reponse de Mul)ammad vient apres les mots: « et il dit: 
[ ... J». . 

15. Ibid., p. 299-300, tradition nO 4, ou 'Abd al-A'Hi b. A'yan raconte qu'un certain personnage 
« a questionne en ma presence Abu 'Abdallah [Ja'far al-,'?adiq] 11 propos d'un certain sujet, et illui 
fI!pondit... » 

16. Ibid., p. 318-319, tradition n° 39, 011 Mu'awiya b. Wahb raconte a Abu 'AbdalUih comment un des 
Allear mourut en etant endette et que Ie Prophete ne pria pas en sa faveur et declara: « Ne priez pas 
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lui-meme qui pose la question et, devant l'ignorance ou l'hesitation de son interlo
cuteur, en offre la reponse 17• 

D'autres traditions ne comportent que l'explication de l'imam, cependant Ie 
lecteur reconstitue de lui-meme la question sous-entendue 18• Ces cas refietent une 
situation de fait ou bien on peut penser que Ie texte comport ant la question a ete 
perdu, les transmetteurs n'ayant garde que la partie la plus import ante 19. 

Passons maintenant aux reponses. II en existe, de maniere generale, deux sor
tes principales dont les caracteristiques sont les suivantes : 

1. L'imam donne sa reponse personnelle contenant generalement une justifica
tion logique du sujet aborde 20• 

2. L'imam raconte une histoire en guise de reponse 11 la question. Dans ce 
cas, l'histoire presente un caractere historique faisant reference 11 des personnages 
reels comme Ie Prophete ou l'un des imams precedents 21 • Elle peut aussi avoir un 
caractere legendaire mettant en scene des persoimages appartenant 11 la tradition 
religieuse 22• 

II suffit 11 l'imam d'etablir qu 'une telle chose est « la cause» ou « Ie facteur » 
d'un phenomene, ou de fonder son affirmation sur une certaine histoire, pour que 
la chose en question soit consideree comme telle. Il n'en reste pas moins que ces 
traditions viennent, de par leur nature, justifier ou expliciter un sujet particulier. 

Quant au contenu du livre, meme un rapide apen;u des traditions composant 
Ie Kitilb ai-'ilai, montre que la plus grande partie d'entre elles (quelque 92 sur 130 
traditions, soit pres de 70 % du total), concerne Ie droit religieux. Les principaux 
themes sont les suivants: la priere, Ie droit matrimonial, la charite, l'inhumation, 
les lojs de purete, les lois alimentaires, Ie jefine et Ie pelerinage. En dehors de ces 
sujets, Ie Kitilb;ai-'ilal contient egalement d'autres traditions 11 caractere legal dont 
la specificatiori est difficile 11 etablir. D'une maniere generale, les traditions etablis-
sent ici la raison d'etre de telle ou telle 10j23. . 

pour votre ami jusqu'il ce que sa dette soit nlglee ». Malgre I'absence de question, l'imam donne la 
raison du cqmportement du Prophete. 

17. Ibid., po' 301, tradition nO 7: Abu Ja'far, MuJ:!ammad al-Baqir, questionne MuJ:!ammad b. IsJ:!aq 
(Ie dernier transmetteur de la chaine) : « Sais-tu comment la dot des femmes a-t-elle ete fixee it quatre 
milles? » Et a I'imam lui-meme de formuler la reponse lorsque Ie disciple repond par la negative. 

18. Ibid., p. 301, tradition nO 9: Abu 'Abdallah raconte, de sa propre initiative, comment Ie Prophete 
suivit un cortege funebre sans porter son manteau (rida'), et comment il justifia cette attitude. 

19. Ces deux explications se fondent, bien sur, sur la supposition que les traditions en question 
comporteraient, pour Ie moins, un noyau authentique. 

20. Ibid., p. 325, tradition nO 68: Ja'far al-~adiq declare que celui qui oublie une priere canonique 
devra « prier trois, quatre et deux [raka'atl », en expliquant, qu'en agissant de la sorte, Ie fidele parera 
it toutes les eventualites. 

21. Ibi1., p. 311, tradition n° 26: MuJ:!ammad al-Baqir dit pourquoi avoir des relations sexuelles n'est 
pas souhaitable a certaines periodes, notamment durant les nuits d'eclipse lunaire, en rapportant les 
paroles du Prophete al'une de ses femmes it cet ega rd. 

22. Ibid., p. 301-302, tradition nO 10: Abu-I-J:lasan Ie Second (Ie huitieme imam) etablit une regie 
d'accusation en se fondant sur I'histoire de Salomon jugeant un vent qui avait fait chuter une vieille 
femme, alors qu'it allait aider un bateau en detresse. 

23. On peut appeler ces traditions 'ilal al-shara'i', comme Ie titre du celebre livre d'Ibn Biibawayhi. 
Celui-ci comprend, tout comme Ie Kitab al-'lilal d'al-Barqi, une tres large variete de sujets dont une 
partie, malgre Ie titre, n'appartient cependant pas au domaine legal. 
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D'autres hadith-s concernent des domaines indefinis. Parmi ceux-ci, un sous
groupe a trait aux toponymes: « Pourquoi un tel lieu porte-t-il un t~l ~om? ». 
Enfin, un groupe de neuf traditions presente une forme et un contenu dlfferents du 
reste. Voyons de plus pres ces differents hadith-s24. 

Traditions portant sur Ie droit shI'ite 

La priere: 21 des 92 traditions du Kitilb al-'ilal conc~rnent les .reg!~s de la 
priere25 . Parmi elles, nous en presentons trois qui nous paralssent partIcuherement 

significatives. 

a. Dans la premiere tradition, Ja'far aHmdiq raconte comment Ie nombre cinq 
des prieres journalieres a ere etabli : 

Lorsqu'Adam descendit du Jardin d'Eden, une tache noire apparut sur toute la sur
face de son corps"de la tete aux pieds, lui causant desarroi et plaintes. Gabriel vint 
a lui et demanda: . 
- Pourquoi pleures-tu, Adam? 
- C'est a cause de cette tache apparue sur moi. 
[Gabriel] lui ordonna alors : 
_ U:ve-toi, Adam, et prie, 'puisque c'est I'heure de In premiere priere. 
II se leva, pria et la tache recula jusqu'it sa nuque. Gabriel vint a lui a I'heure de la 
deuxieme priere et lui dit: 
- Adam, leve-toi et prie, car ilest l'heure de la deuxieme priere. 
Adam se leva, pria et la tache disparutjusqu'il. son nombril. [Gabriel] vint au temps 
de la troisieme priere et lui dit: 
- Leve-toi et prie, Adam, c'est l'heme de la troisieme priere. 
[Adam] se leva et pria, et la tache s'effac;:a jusqu'a ses genoux. L'ange vint vers lui 
lots de la quatrieme priere et lui dit: 
- Adam, leve-toi et prie, il est temps d'effectuer la quatrieme priere. 
II se leva, pria et la tache se retira jusqu'a ses pieds. Gabriel revint aupres de lui au 
temps de la cinquieme priere et dit: 
- Leve-toi et prie, Adam, car il est I'heure de la cinquieme priere. 
II se leva et pria, et la tache disparut completement. II loua Dieu et Ie glorifia. 
[Gabriel] lui dit: 
_ Adam, Ia priere sera, pour tes descendants, semblable a l'experience de la tache. 
Celui parmi tes descendants qui effectuera chaque jam cinq prieres se debarrassera 
de ses pecMs de la meme maniere que tu t'es d6barrasse de ta tache 26

• 

24. Comme it se doit, une grande partie de ces traditions sont reprises, parfois al'identique, dans 
Ie Kitab 'ilal al-shara'i' d'Ibn Biibawayhi. Dans un grand nombre de cas, al-BarqI apparai't dans la 
chaine de transmission d'Ibn Babawayhi, generalement 11 1a troisieme place apres Ibn Blibawayhi 
(m. 381/991-92), ce qui est historiquement plausible. 

25. Voir les traditions nO 29,33-34,45,62-69,71-75,77-79,95. 
26. AI-Barqi, Kitab al-ma!lasill, p. 321-322, tradition nO 62; au~si al-Majlisi, Bi!lar al-allwal; 

Teheran 1956-1972, vol. 11, p. 166, tradition n° 11 (reprise des 'Ilal al-shara'i') et dans Ie vol. 82, 
p. 265-266, tradition n° 14 (reprise elle aussi des 'Ilal al-shra'i'). Cette tradition apparai! egalem~nt 
dans Ie livre d'Ibn Babawayhi, Kitab mall la yaMlIruhu al-jaqfh, ed. Mu~ammad Jawad al-Faqlh, 
Beyrouth 1992, vol. 1, p. 236, chapitre 'Illat wujab khams ,ala IVa! ft khams malVaqft (la cause de la 
necessite des cinq prieres 11 cinq moments fixes). 
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Cette tradition repond a la question sous-entendue de la raison du nombre des 
prieres canoniques quotidiennes. L'existence d'un lien direct entre Ie nombre de 
prieres quotidiennes, Ie premier hom me et l'ange Gabriel constitue une excellente 
cause pour l'etablissement de cette loi religieuse. D'une part, Ie nombre de prieres 
est fonde, tout comme de nombreuses autres lois, sur une coutume (ou sunna) qui, 
dans Ie cas que nous venons de presenter, fut initiee par Ie « pere de l'humanite » 
suivant les conseils de l'ange Gabriel. D'autre part, la tradition fournit un motif 
concret Ii l'existence des cinq prieres quotidiennes: l'annulation des peches du 
fidele. Les deux dimensions forment ensemble la 'illa du sujet en question. 

b. Dans la deuxieme tradition, deux questions explicites sont posees au 
Prophete. La premiere concerne les temps fixes de la priere et la deuxieme porte 
sur les ablutions: 

- 0 Mul:Jammad, dis-nous pourquoi Dieu prescrivit-il a ta communaute de prier a 
cinq moments precis du jour et de la nuit? 
Le Prophete repondit: 
- Le solei! disparalt en rair, dans un cerc\e qui lui est propre. Alors, toute chose 
se trouvant sous Ie trone laue mon Dieu. II s'agit de l'heure ou mon Seigneur prie 
en ma faveur. C'est pourquoi Dieu nous a ordonne, a moi et a rna communaute, de 
prier a cette heure-la. 
Et ill\iouta: 
- Accomplis la priere au dec\in du soleil jusqu'a l'oree de la nuit [Q. 17:78]27. II 
s'agit aussi du moment ou les hommes iront'en Enfer au jour de la resurrection. II 
n'y a pas de croyant deb out, prosterne et agenouille [les trois postures qui compo
sent une rak'a] a cette heure-Ia que Dieu ne protegera pas du feu infernal. Quant a 
la priere de l'apres-midi (al-'a~r), elle se deroule 11 l'heure 11 laquelle Adam mangea 
[du fruit defendu] de l'arbre et fut renvoye par Dieu du Jardin d'Eden. Dieu imposa 
cette priere a ses descendants jusqu'au jour de la resurrection, et bien sur pour mon 
peuple aussi. II s'agit de la priere preferee de Dieu qui m'ordonna d'y veilJer plus 
particulierement. La priere du soir (al-maghrib), quant 11 elle, a lieu au moment ou 
Dieu re9ut Ie repentir d'Adam. Entre Ie moment ou Adam mangea [du fruit defendu] 
de l'arbre et celui de son repentir, trois cents ans s'ecoulerent, en sachant qu'un ' 
jour dans l'au-delii equivaut a mille ans. C'est exactement Ie temps qui s'ecoule 
entre lapriere de l'apres-midi (al-'a~lj et la priere de la nuit (al-'isha'). Adam pria 
,trois rak~ O;S : une pour son peche, une autre pour Ie peche d 'Eve et une troisieme pour 
'SOn repenth·. Dieu imposa ces trois rak'as a rna communaute a l'heure OU la priere 
de demaIlde (du'ti') est exaucee. Mon Dieu m'a promis de repondre a tous ceux qui 
lui adresseraient une priere personnelle a cette heure-Ia. II s'agit de la priere que 
man Dieu, me prescrivit en dis ant : « Gloire aDieu quand vous etes au soir et quand 
vous etes au matin! » [Q. 30:17]. Quant a la priere de la nuit, il s'agit de la derniere 
priere. Le tombeau est sombre, Ie jour de la resurrection est obscur. Mon Dieu nous 
imposa cette, priere, a moi et a ma communaute, afin d'ec1airer Ie tombeau et Ie Pont 
de l'au-dela (al-~irar). II n'existe aucun pied dirige vers la priere de l'obscurite [de 
la nuit] dont Dieu ne protegera Ie proprietaire du feu infernal. C'est la priere que 
Dieu choisit pour les envoyes d'avant moi. Quant a la priere de l'aube, c'est que Ie 

27. Les traductions des versets coraniques sont reprises de R. Blachere, Le Corall, Paris 1956 (reed. 
Paris 2005). 
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soleil se leve au meme moment que les comes de Satan. C'est pourquoi mon Dieu 
me prescrivit d'effectuer la priere de l'aube a ce moment-la, avant Ie lever du solei! 
et avant que les heretiques ne s'inclinent devant Satan. Dieu apprecie Ie fait que rna 
communaute se prosterne devant Lui et [execute la priere] avant les autres. II s'agit 
de la priere dont les anges de la nuit et ceux du jour temoignent. [Les gens] dirent: 
« Tu as dit vrai, Mu\.lammad. Dis-nous maintenant pourquoi ces quatre membres, 
qui sont normalement les plus purs du corps, doivent-ils etre laves? » Et Ie Prophete 
dit: « Lorsque Satan tenta Adam, ce dernier se rapprocha de I'arbre et I'observa 
tandis que de l'eau [il s'agit apparemment de sa sueur] coulait sur son front. Alors, 
il se leva et se dirigea vers l'arbre, ce fut Ie premier pas vers Ie peche. II prit dans 
sa main ce qui se trouvait sur l'arbre et Ie mangea. Ses parures disparurent alors 
et Adam, se tenant la tete, se mit a pleurer. Ensuite, Dieu accepta sa repentance et 
imposa, a lui ainsi qu'lI ses descendants, Ie lavement de ces quatre membres: Ie 
visage pour avoir regarde l'arbre; les mains jusqu'au coude pour avoir saisi Ie fruit; 
la tete parce qu'il y avait porte ses mains; enfin les pieds parce qu'ils Ie dirigerent 
vers Ie peche »28. 

Dans cette tradition, comme dans la precedente, les justifications se fondent 
sur l'histoire originelle du premier homme. Mais a la difference de la tradition 
precedente, ici il y a un echange entre Ie Prophete et un groupe de gens29

• 

c. Dans la troisieme tradition, la question est posee a Ja'far al-~adiq 

- Pourquoi la priere inc1ut-elle une rak'a et deux sajdas, et non deux rak'as et deux 
sajdas? 
Ja'far repond: 
- Les gens soutiennent que l'envoye de Dieu effectua la premiere priere sur terre 
et que c'est [l'ange] Gabriel qui la lui apprit. mais ils se trompent. II effectua la 
premiere priere dans les cieux devant Dieu, face ii. Son trone. [Dieu] lui inspira 
de se rapprocher du sad et de se purifier, et dit: « Fais durer tes ablutions, puri
fie les membres du corps servant a la priere et ensuite prie ton Dieu ». Le dis
ciple: « Qu'est-ce done que Ie sad? » L'imam: « C'est une source sous un des 
pieds du trone et preparee specialement pour Mu\.lammad. » Alors, Abu 'Abdallah 
recita Ie verset: «sad, par la Predication contenant l'Edification! » [Q. 38:1]. Et il 
[MuJ:tammad] se purifia et fit durer ses ablutions. II s'avan9a ensuite vers Ie trone du 
Misericordieux et se tint deb out face a lui. Alors, Dieu lui inspira de commencer la 
priere et il s'executa. II lui inspira ensuite la sourate al-jari(w et lui ordonna de la 
reciter. II lui inspira alors de reciter [Ia sourate] nisbat ai-rabb, et il recita: « Dis: 
II est Dieu, l'unique, Dieu Ie Seul » [Q. 112:1-2]. Dieu s'arreta alors de lui parler et 
I'Envoye de Dieu dec1ama spontanement: « Dieu est un, II est eternel, II est l'uni-

28. al-BarqI, Kiliib al-ma!liisin, p. 322-323, tradition nO 63; aussi al-MajlisI, Bi!liir al-anwiir, vol. 9, 
p. 295-297, tradition nO 5 (citation reprise d'Amiilr al-$adiiq; dialogue du prophete avec un juif) ; 
vol. 11, p. 160-161, tradition nO 4 (citation reprise des 'flal al-shrii'i' et d'AmiiLr al-$adiiq; dialogue 
avec un juif), et vol. 82, p. 252-254, tradition nO 4 (citation reprise d'Amiilf al-$adiiq; dialogue avec 
un juif) ; voir egalement Ibn Babawayhi, Mall La ya!ujuruilu al-Jaqfh, vol. 1, p. 235-236. 

29. II est interessunt de noter que, dans la version du Kiliib al-'ilal d'al-BarqI, la plus ancienne des 
sources citees par al-MajlisT, il n'y a nulle indication sur la judai'te de l'interlocuteur du Prophete. Ce 
detail est d'autant plus frappant qu'al-Barql apparait dans la chaine de transmission des deux uutres 
sources citees, 'Ilal al-sharii'i' et AmiiLr aL-$ac/aq. 
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que eternel ». Dieu lui inspira ensuite de reciter: « II n'a pas engendre et n'a pas ete 
engendre; N'est ega 1 a lui personne » [Q. 112:3-4]. Apres qu'il a recite cela, Dieu 
s'arreta de parler et I'Envoye de Dieu continua de declamer spontanement: « Tel 
est Dieu, notre Dieu ». Et lorsqu'il dit cela, Dieu lui inspira de se tenir droit face 
a Lui et d 'elever sa main vers la partie s 'etendant entre son cou et sa poitrine. 11 se 
redressa et se tint face a Dieu qui lui inspira alors de se prosterner devant Lui, et il 

. tomba a terre en prosternation. Dieu lui inspira de s'asseoir, ce qu'il fit, Lorsqu'il 
leva la tete de sa toute premiere prosternation, son Dieu lui fut reveie. II se pros
terna alors a terre de maniere spontanee, sans que son Dieu Ie lui ait ordonne, et ce 
bienfait de Dieu devint la sunna de I'Envoye de Dieu 30. 

Comme dans les deux premieres traditions, une origine sacrale se trouve 
a Ia base de l'etablissement de Ia regIe. Cette sacralite rend inutile toute autre 
justification. 

Le droit matrimonial: seize traditions du Kitab al-'ital concernent diverses 
lois matrimoniales 31. A en juger par ce nombre, ce theme semble Ie plus important 
apres celui de la priere. On peut done supposer que les raisons des regles matri
moniales preoccupaient particulierement les fideles. En effet, dans Ie cadre du 
droit matrimonial, differentes questions sont po sees sur divers aspects du sujet: 
les relations sexuelles, l'adultere, l'accusation mensongere d'adultere, la dot, etc. 
Quelques exemples : 

a. Dans une tradition, deux questions touchant Ie droit matrimonial sont posees 
a Abii-I-J:Iasan Ie Second (Ie huitieme imam) : 

1. Comment Ie temoignage d'un homme, accusant faussement sa femme d'aduitere, 
peut-il equivaloir a quatre temoignages pretes sous serment aDieu, alors qu'un 
hom me temoignant c~ntre une femme qui n'est pas son epouse, doit subir Ie chiiti
ment legal «(wdd) ?32 
2. Comment se fait-il que, pour pouvoir se remarier, une femme repudiee doit atten
dre trois menstrues a partir de son divorce, alors qu'une veuve doit laisser passer 
quatre menstrues et dix joms ?33 

Dans sa reponse a la premiere question, Abii-l-J:Iasan justifie la loi en question 
de maniere logique. Selon lui, Ie mari est Ie seul homme capable d'etre temoin de 
l'adultere de son epouse, puisqu'aucun autre hom me n'est cense se trouver avec 
cette· femme dans l'intimite. C'est la raison pour laquelIe, Ie temoignage d'un 
homme autre que l'epoux n'a pas de valeur juridique34, Le langage utilise par 
l'imam differe c1airement de celui utilise dans les traditions concernant la priere: 
l'expose religieux, fonde sur des traditions religieuses a cede Ia place a l'expose 
purement legal. 

30. AI-Barql, Kiliib al-ma!liisin, p. 323-324, tradition n° 64; al-Majlisl, Bibiir al-amviil; vol. SO, 
p. 309-31 0

1 
h".~dition n° 22 (commen,<ant, sans \'introduction, par les mots: « La premiere priere ... »), 

et vol. 82"p. '173, tradition n° 20 (version complete). 
31. Voir les traqitions nO 7, 11, 17, 19-24,26,30,42,50,60, 102, 122. 
32. Voir B. Carra de Vaux, let J. Schaht], « I:Iadd », EJ2, vol. III, p. 20-21. 
33. al-Banj}, Kiliib al-ma!liisill, p. 302-303, tradition n° 11; la premiere partie de cette tradition est 

aussi citee dans al'Majlisl, Biitiir ai-anwar, vol. 104, p. l77, tradition n° 5 (reprise des 'Jlal al-shara'i') 
et tradition nO 6; voir egalement J. Schacht, « Tala~ », EJ2, vol. X, p. 151-155. 

34. ul-Barql, Kiliib al-ma!liisill, p. 302-303, tradition nO II. 
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Dans sa reponse a la deuxieme question, Abii-I-J:Iasan apporte un argument de 
type biologique, ainsi qu'un deuxieme sous forme analogique. Selon ses dires, la 
femme divorcee se do it d'attendre trois mois afin d'evitertout risque de grossesse. 
Quant a Ia veuve, elle doit patienter quatre mois et dix jours, tout comme Ia femme 
abandon nee par son mari (Wi'), qui doit attendre celui-ci pendant quatre mois et 
dix jours35. La cause de cette duree precise provient d'une evaluation divine selon 
Iaquelle 1a capacite d'abstention sexuelle de Ia femme se limite a quatre mois 36 . 

b. Dans une autre tradition, Ja'far al-~adiq est dit avoir declare: «Un homme ne 
devrait pas avoir de rapports sexuels avec sa femme, ni avec sa servante, lorsqu'un 
enfant se trouve dans Ia maison, puisque cela fait partie des choses men ant a 
I'adu1tere (zilla) »37. Dans cette courte tradition, nous voyons que l'imam .etablit et 
justifie purement et simplement cette loi touehant les regles matrimoniales, sans 
avoir ete interroge. lci, 1a seule explication de I'imam, sans aucune justification 
traditionnelle ou logique, sert de « cause» pour une regIe. 

La charite : huit traditions concernent ce theme. 38 

a. Dans I'une des traditions, Ja'far a1-~adiq est interroge sur « un homme qui 
preleva mille dirhams de ses revenus pour effectuer un don de charite, mais qui ne 
trouva aucun fideIe a qui Ies donner. Le meme homme vit un esclave propose a 1a 
vente. II acquit ce1ui-ci pour Ie prix des mille dirhams et Ie 1ibera. Est-ce permis? » 
[Ja'far] dit: « Oui, il n'y a rien d'inadmissible a cela »39. lci, malgre Ia presence du 
style « question-reponse », la tradition n'apporte rien sur 1a cause d'une question 
donnee. Dans la deuxieme partie de la tradition, Ie questionneur offre la suite de 
I'histoire: « Une fois libere, I'esclave commen<;a a faire du commerce et gagna 
une grosse fortune. Par Ia suite, il mournt sans descendance. Qui done Mritera de 
lui? » [Ja'far] dit: « Les pauvres se trouvant parmi 1es fideles et meritant l'aumone 
heriteront de lui puisque l'esclave fut aehete avec I'ar'gent qui leur revenait »40. La 
reponse contient ici une justification logique: puisque l'esclave fut acquis avec 
l'argent destine originellement aux pauvres, a lui de Ie leur rendre apres sa mort: 

b. Dans une autre tradition, Abii-l-J:Iasan Miisa al-Ka?:im explique Ia raison qui 
se trouve a 1a base de la charite: « La charite fut imposee [aux fideIes] uniquement 
pour procurer de 1a nourriture et de I'argent aux pauvres »41. Dans cette tradition, 
l'imam repond a une question sous-entendue sur la raison d'etre de 1a charite. 

35. Abii-I-I:Iasan cite Ie verset coranique 2:226 au sujet d'al-flii': «Pour ceux qui jurent a i'egard de 
leurs femmes, une attente de quatre mois » ; pour Ie debat legal concernant (1l-f1ii' et son rapport avec 
la repudiation, voir al-Qur!ubl, ai-Jiimi' !i-a!lkiim al-qur'c7n, Beyrouth 1994-1995, vol. 3, p. 68-74. 

36. al-Barql, Kiliib al-ma!liisin, tradition nO 11. 
37. Ibid., p. 317-318, tradition nO 42; al-Majlisl, Bi!liir al-anwiir, vol. 103, p. 286, tradition nO 17 

(citation reprise des '!lai al-sharii'i') ainsi que p. 290, tradition nO 30. 
3S. Voir les traditions nO 13, 15,48-49, 52, 59, 80. 
39. al-BarqI, Kiliib al-mailiisin, p. 305, tradition n° 15; al-MajlisT, Bi!1c7r ai-al1J11iil; vol. 96, p. 67, 

tradition nO 3S ainsi que vol. 104, p. 362, tradition nO 12. 
40. Ibid. 
41. al-Burql, Kitc7b al-ma!liisin, p. 319, tradition nO 48; al-Majlisl, Bi!liir ai-am viii; vol. 96, p. IS, 

tradition nO 39 (citation egalement reprise des 'Ilai al-sharii'i'). 
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c. Dans une troisieme tradition, la'far aH;adiq affirme: « Un homme ne don
nera pas moins de cinq dirhams d'aumone. II s'agit de la charite minimale imposee 
par Dieu »42. Dans cette tradition, la somme minimale de l'aumone est etablie 
concretement, celle-ci ayant ete fixee par Dieu lui-meme. Ainsi, la simple affirma
tion de l'imam suffit a constituer une 'ilia aux yeux du fidele. 

I 

Les regles funebres: six des traditions du recueil portent sur ce theme. 43 
. a. la'far al-~adiq est interroge sur la maniere de se comporter dans un cortege 

funebre: faut-il marcher devant [Ie mort], derriere lui, a sa droite, ou a sa gauche? 
la'far repond: « S'il s'agit d'un adversaire du shI'isme, veille a ne pas Ie precedeI' 
puisque les anges des supplices Ie recevront avec to utes sortes de tortures »44. La 
reponse, d'ordre doctrinal, ne repond pas vraiment a la question de type juridique. 
Est-il perm is d'en conclure que dans Ie cas d'un mort shI'ite, il est souhaitable de 
precedeI' Ie defunt? Ce n'est pas clair45. 

b. Dans une autre tradition, MuJ:!.ammad al-Baqir demande a AbU Bakr 
al-I:Ia~ramI: « 0 Abn Bakr! Sais-tu combien [de prieres] on doit accomplir pour 
un mort? »Apres qu'Abn Bakr repondit negativement, l'imam lui dit: « Cinq reci
tations d'Allahu akbar. Et sais-tu d'ou proviennent ces cinq recitations? [ ... ] Des 
cinq prieres: un Allahu akbar par priere »46. 

c. Dans une autre tradition, l'imam explique, bien qu'aucune question ne lui ait 
ete posee, quelle est la source de trois coutumes liees a la mort et a l'inhumation. 
II se fonde, pour ce faire, sur l'attitude du Prophete lors de la mort de son fils, 
IbrahIm. Selon ce hadith, lorsque IbrahIm, Ie fils de l'envoye de Dieu, mourut, 
trois regles (sunan) furent instaurees: 1. Ne pas etablir de lien entre une eclipse 
solaire et la mort d'une personne. 2. reciter cinq fois Allahu akbar pour Ie defunt. 
3. II n'est pas souhaitable qu'un homme enterre son propre fils, bien que cela ne 
soit pas interdit. Pour chacune de ces trois lois, Ie Prophete apporta une justifica
tion logique: 1. Les eclipses sont des signes divins. Elles surviennent uniquement 
selon la volonte du Dieu; la vie et la mort des hommes n'en dependent en aucun 
cas. 2. Les cinq Allahu akbar proviennent des prieres quotidiennes. 3. Lorsqu'un 
homme inhume son fils, il se peut que Ie linceul s'ecarte; alors Ie pere, fou' de 

42. al-BarqI, Kiliib al-mai,liisill, p. 319, tradition nO 49; al-MajlisI, Bi(Jiir al-anwiir, vol. 96, p. 79, 
tradition nO 7. 

43. Voir les traditions nO 9, 12,31,38-39,46. 
44. al-BarqI, Kitiib al-mai,liisill, p. 317, tradition nO 38; al-MajlisI, Bii,liir al-alllviir, vol. 81, p. 274, 

tradition nO 33 (citation reprise des 'J/al al-sharii'i'). 
45. AI-Majlisl ajoute egalement que, selon Ie droit shT'ite, iI est preferable de marcher derriere Ie 

defunt ou a ses cotes. Cf. Bi(Jiir al-allwiir, ibid., p. 274-275. 
46. al-BarqI, Kitiib al-mabiisill, p. 317, tradition nO 39; al-MajlisI, Bi(Jiir al-alllviir, vol. 81, p. 342 

(citation egalement reprise d'al-Khi~iil); voir surtout p. 344, tradition n° 7, (citation reprise des 'UYllll 
al-akhbiir et des'J/al al-slzarii'i') dans laquelle il est affirme que cette explication ne concerne que Ie 
?iihir, la couche exoterique de la tradition. Le biilin, Ie niveau esoterique, reside dans I'explication 
selon laquelle on recite cinq Alliihu akbar pour un mort parce que I'on y projette les cinq piliers de 
I'Islam, a savoir: la priere, l'aumone, Ie jefine, Ie pelerinage et la waliiya (la fidelite au Prophete et aux 
imams). De leur cote, les Sunnites ne n,citent que quatre Alliihu akbar pour un defunt puisqu'ils ne 
reconnaissent pas la waliiya. 
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tristesse, peut devenir victime de Satan, lequeJ n'hesitera pas a Ie mener jusqu'a la 
folie, pOltant ainsi atteinte a son salut47. 

La puret6 rituelle: cinq traditions abordent ce theme48 . 

a. Sama'a b. Mihran rapporte: 

J'etais chez Abu-I-l;l.asan Musil [al-Kil~iml et il accomplit en face de moi les prieres 
du midi et de l'apres-midi. Je suis reste chez lui jusqu'au moment de la priere du 
soir et il demand a que [de l'eauJlui soit apportec pour les ablutions et il se purifia de 
nouveau. Alors il me dit: « Purifie-toi! » Je lui repondis: « Je suis deja pur rituelle
ment. » II me dit: « moi aussi, j'etais deja pur, mais celui qui se purifie en vue de la 
priere du soir eearte les peches de sa nuit, honnis les grands peches »49. 

b. Dans une autre tradition, on demande a Abii-I-I:Iasan Miisa [al-Ka~im] si 
Ie lavage corporel complet (ghusl) est obligatoire Ie vendredi, pour les femmes 
comme pour les hommes. Sa reponse est affirmative et ilia justifie com me suit 

[ ... J car Dieu a complete la priere obligato ire par la priere surerogatoire, II a com-
plete Ie jefine obligatoire du mois de Ramadan par Ie jeune surerogatoire; de meme 
que Ie [wjj par la 'umra, I'aumone (zakiit) par les bienfaits de la charite (~adaqa) 
pour tout etre humain, Iibre ou esclave, male ou femelle. Et II a complete les ablu
tions obligatoires precedant la priere (wllI;lfi') par Ie lavage corporel complet du 
vendredi. 50 

Les lois alimentaires: cinq traditions abordent Ie theme des permissions et 
des interdictions alimentaires. 51 

Dans une tradition resumant Ia question des lois alimentaires, la'far aI-~adiq 
est interroge: « Pourquoi Dieu a-t-il prohibe Ie yin, la chaire des cadavres d'ani
maux, Ie sang et la viande de pore? » La reponse argumentee de la'far aborde a 
tour de role chacune des compos antes de la question. Le denominateur ,commun 
en est Ie principe selon lequel Dieu a impose ces interdits et informe l'homme 
de ce qui lui est permis, en fonction de ce qui est nuisible ou b€nefique pour Ie 
corps humain52 • L'imam explique ensuite pourquoi chacun des aliments interdits 
presentes dans Ia question est nuisible al'homme. D'une maniere plus generale, Ie 
bien-etre du croyant se trouve ala base de nombreux domaines des 'ilal. 

47. al-BarqI, Kiliib al-ma!tiisin, p. 313-314, tradition nO 31; al-MajlisI, Bi!tiir al-anwiir, vol. 22, 
p. 155-156, tradition nO 13 (citation egalement reprise d'al-Kiiff) ; vol. 81, p. 380, tradition nO 36; 
vol. 91, p. ISS, tradition nO 12, au seule la premiere partie de la tradition d'al-BarqT est citee. 

48. Voir les traditions nO 27,30,41,63, 122. 
49. al-BarqI, Kitiib al-ma!tiisill, p. 312, tradition n° 27; al-M1\ilisI, Bibiir al-alllviir, vol. 80, p. 231, 

tradition n° 4 (citation reprise du Thawiib al-a'miil), dans laque\le Sama'a ne transllletque I'affirmation 
de I'imam, sans mention des circonstances; ainsi qu'aux p. 305-306, tradition nO 14 ou la tradition 
apparait dans sa version complete. (citation reprise du Kitab al-ma!tiisill). 

50. al-BarqI, Kiliib al-ma!tasin, p. 313, tradition nO 30; al-M1\ilisI, Bi!tiir al-amviir, vol. 81, p. 123, 
tradition n° 4 (citation egalelllent reprise des 'flal al-sharii'i', avec;: de legeres differences). 

51. Voir les traditions nO 25,40, 86, 104 et 106. 
52. al-BarqI, Kiliib al-ma!liisin, p. 334-335, tradition nO 104; al-MajlisI, Bi!liir al-anwiir, vol. 62, 

p. 82, tradition nO 1 (citation reprise des 'flal al-sharii';' et d'al-Majiilis li-I-f}adt7q), vol. 65, p. 134-
135, tradition nO 2 (citation egalelllent reprise d'al-Kiifi), p. 163-164, tradition nO 2 (citation reprise des 
'Ilal al-sharii'i', d'al-Majiilis lil-f}adt7q, d'al-Jkhti~ii~ et de Tafs!)' al-'Ayyiishfj. 
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Le)efine: 

T;'ois des q~atre traditions S3 sont une reponse a cette question: pourquoi cer
tains jours ont-ils specifiquement ete choisis dans Ie mois, ou dans la semaine, 
comme jours de jefine? Selon l'une des traditions, Ie Prophete prescrit de jefiner 
lors de tr~is jours specifiques du mois parce qu'il s'agit de jours pendant lesquels 
certaines' nations furent jadis chatiees. Mugammad al-Baqir nom me ces jours « les 
jOlirs effrayants »54, en d'autres mots, les jours prevus pour Ie chatiment divino 
Dans un 'autre hadith, une explication similaire est don nee au sujet du mercredi 
comme jour de jefiness. En revanche, une troisieme tradition, remontant a Ja'far 
al-.'?adiq etablit sommairement que: « L'Enfer fut cree un mercredi »56. 

Le peIer'inage : quatre traditions concernent des regles du pelerinage. 57 

Les traditions trait ant du pelerinage se caracterisent egalement par Ie modele 
« question-reponse ». Les questions tournent evidemment autour des causes de 
diverses regles du rituel du (wjj. Nous presenterons, comme exemple, la tradition 
attribuee a l'un des imams dont Ie nom n'est pas donne tout comme Ie personnage 
posant la question: 

11 fut interroge sur Ie baiser de la pierre [noire de la ka'ba] et repondit: « La pierre 
etait une perle blanche dans Ie Jardin d'Eden et Adam la vit [Ia]. Lorsque Dieu la 
fit descendre sur terre, Adam vint veTS elle et commeI1(;:a a l'embrasser. Dieu etablit 
alors cet acte comme une regie (SWill a) »58. 

Les traditions traitant des sujets varies: 

Ce groupe mineur est compose de sujets differents 59• Examinons quelques 
exemples: 

a. Dans une tradition, Ja'far al-.'?adiq dit a quelqu'un: 

Etudie bien la question de l'au-dela, de meme que les gens de ce monde etudient 
celui-ci. Ce bas-monde a ete cree uniquement comme temoignage de ce qui va 

53. Voir les traditions nO 8,43, 53 et 54. 
54. al-BarqI, Kilab al-mailasill, p. 301, tradition n° 8; al-MajlisI, BilJar al-amVal; vol. 97, p. 102-103, 

tradition nO 34. 
55. al-BarqI, Kitab al-mailasill, p. 320, tradition nO 54; al-MajlisI, BilJar al-amVal; vol. 14, p. 464, 

tradition nO 32 (citation reprise des FUrll' mill al-kafi), vol. 97, p. 98, tradition nO 19 (citation egalerrient 
reprise des 'flal al-shara'i'). 

56. al-BarqI, Kitab al-malJasill, p. 319-320, tradition nO 53; al-MajlisI, Biilar ai-anwar, vol. 8, p. 307-
308, traditions nO 70-71 (citation egalement reprise d'al-Khi~al), vol. 59, p. 27 (citation reprise des 
'/lal al-sharaT), p. 44-45, tradition nO 7 (citation reprise d'al-Khi~al), p. 46, tradition nO 13 (citation 
reprise des 'flal al-sharaT), OU il est dit que « la 'illa de jenner Ie jeudi et Ie mercredi vient du fait 
que les actions sont elevees [jusqu'au cieille jeudi et que l'enfer fut cree un mercredi », vol. 97, p. 95, 
tradition nO 8 (citation reprise d'al-Khi~al), p. 101, tradition nO 28 (citation reprise du Thawab al
a'mal). 

57. Voir les traditions n° 93, 1l8-l20. 
58. al-BurqI, Kitab al-mailasill, p. 337, tradition nO 118; al-MujlisI, Bihar al-allwar, vol. 99, p. 225, 

tradition nO 24. . 
59. Voir les traditions nO 1-5, 10,35-37,82-85,87-88,94,103, 109-1l7, 121, 128 et 130. 
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manquer a l'homme dans l'au-dela. Medite donc l'au-dela et n'observe ce monde-ci 
que pour en tirer des le<;:ons [pour Ie monde futur]60. 

L'affirmation de l'imam n'etablit pas une loi, mais propose une directive au 
fidele. De ce point de vue, cette tradition differe des autres, bien que, meme la, 
Ja'far semble repondre a la question sous-entendue: quel est Ie but de ce monde? 
Ou encore: Au nom de quoi ce monde-ci a-t-il ete cree? 

b. Un certain nombre de traditions de ce groupe abordent des questions tou
chant des divergences de points de vue. Par exempIe, il est demande it Mul~ammad 
al-Baqir comment il se fait que les Compagnons du Prophete se soient disputes 
entre eux au sujet du nettoyage des sandales? Dans sa reponse, l'imam explique 
que: « L'un des Compagnons entendit Ie hadith [concernant ce sujet de la bouche] 
du Prophete, mais ne fut pas present [lorsque celui-ci pronon,<a] un autre hadith 
abrogeant (al-nGsikh) Ie premier. .. »61. 

Une autre tradition apporte une justification au fait que l'imam puisse parfois 
repondre de plusieurs manieres a une meme question. C'est encore Ja'far al-.'?adiq 
qui explique que certaines choses sont limitees et categoriques, alors que d'autres 
sont vastes et porteuses de nombreuses significations 62

• 

Dne autre tradition vient expliquer pourquoi l'imam peut interpreter Ie meme 
verset coranique de plusieurs fa,<ons differentes. Mul~ammad al-Baqir ens eigne : 

En ce qui concerne Ie Coran, son niveau interieur possede un autre niveau interieur 
de meme que son niveau exterieur possede, lui aussi, un autre niveau exterieur 
[ ... ] II n'y a rien de plus difficile pour la pensee de l'homme que l'interpretation du 
Coran: Ie debut d'un verset peut concerner un sujet et sa fin un autre; il s'agit de 
choses qui peuvent se lier et se ramifier en de multiples aspects 63. 

c. Ja'far al-~adiq est interroge sur Ie sejour eternel au Paradis et en Enfer. II 
repond: 

Les habitants de l'Enfer sont laisses eternellement en Enfer puisqu'ils consideraient 
leur vie ici-bas comme eternelle en desobeissant eternellement a la parole de Dieu. 
De meme, les habitants du Paradis y sont laisses eternellement puisque telles etaient 
leurs intentions dans ce [bas] monde en obeissant eternellement aDieu. C'est en 

60. al-BarqI, Kitab ai-mailasin, p. 299, tradition nO 2; aJ-MajJisI, Bi!lar ai-anwar, vol. 70. p. 314, 
tradition nO 18. 

61. al-BarqI, Kitab al-mailasin, p. 299, trudition n° 1; al-MajlisI, Bibar ai-anwar, vol. 2, p. 243, 
tradition n° 45; vol. 80, p. 268, tradition n° 22. 

62. al-BarqI, Kitab a/-mailasin, p. 299-300, tradition n° 4; al-MajlisI, Biilar al-allwar, vol. 2, p. 243, 
tradition nO 46. 

63. al-BarqI, Kitab al-mailasin, p. 300, tradition n° 5; al-Ma.ili~I, Bibar a/-aIlWal; vol. 92, p. 91, 
tradition n° 37; p. 94, tradition n° 45 (citation reprise du Ta/s!r al-'Ayyashf) ; p. 110, tradition n° 10 
(citation reprise du Ta/sfr al-'Ayyashf) ; p. Ill. tradition nO 14 (citation reprise du Tafsfr a/-'Ayyash/). 
Dans les traditions citees 11. partir du Ta/sfr al-'Ayyashf, les circonstances dans lesque\les la question 
a ete posee n'apparaissent pas; seule I'affirmation de l'imam y est presentee. Cf. M. M. Bar-Asher, 
Scripture and Exegesis in Early Imamf Shiis11l, Leiden et Jerusalem 1999, p. 106. 
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fonction de leurs intentions respectives que les uns et les autres seront eternelle
ment places dans l'au-de1a64• 

d. Comme fious l'avons deja signale, un sous-groupe de cet ensemble concerne 
Ie pourquoi des noms des choses ou des lieux65 • Nous nous contenterons de deux 
exemples representatifs. 

.1. Mu'awiya raconte: 

J'ai inteIToge Abu 'Abdallah a propos du [Mont] 'Arafat, a savoir: Pourqlloi est-il 
appele ainsi? 11 dit: « Gabriel accompagna Abraham Ie jour de 'arafa et, au cou
cher du soleil, Gabriel lui dit: "Abraham, confesse (i'tarij) ton peche et prends 
connaissance (i'raf) de tes rituels!" Et illui enseigna ceux-ci. C'est la raison pour 
laqilelle cet endroit fut appele 'Arafat'car Gabriel dit: "confesse (i'tarij) et prends 
connaissance (i'raf) !" »66 

2. Mul)ammad al-Baqir raconte: 

La sidrat al-lJlwztahii67 est ainsi nommee car les anges elevent les actes des habi
tants de la terre jusqu'a ce lieu. 

Et, dans une formulation quelque peu differente: 

Les precieux ranges] gardiens, les ranges] purs [se trouvant] sous la sidra, ecrivent 
les actes des hommes qui [habitent] sur terre et les emmenent (yantalu7na bihii; jeu 
de mots avec IJlwztahii) jusqu'a la sidra68 • 

Les traditions irregulieres 

Jusqu'ici, nous avons presente des traditions se rattachant au genre des'ilal. 
Examinons a present brievement quelques hadith-s exceptionnels du Kitttb al-'ilal. 
Comme nous Ie verrons, les traditions de ce groupe possedent deux caracteristi
ques communes 69• D'abord, duo point de vue stylistique, elles sont differentes et ne 
repondent pas aux diverses formes du discours du genre. Ensuite, les traditions de 
ce groupe possedent un contenu shI'ite manifeste, ce qui leur donne une colora
tion differente des autres parties de l'ouvrage dont l'appartenance doctrinale n~est 
pas particulierement soulignee. 11 nous semble important d'examiner de pres ces 
traditions « irregulieres » car elles semblent montrer que notre ouvrage comporte 

64. al-BarqI, Kitiib al-ma(1iisin, p. 330-331, tradition nO 94; al-MajlisI, Bi!liir al-alllviil; vol. 8, p. 347, 
tradition nO 5 (citation reprise des 'Ilal al-sharii'i') : vol. 70. p. 201. tradition nO 5 (reprise d'al-Kafi); 
p. 209, tradition nO 30 (reprise du Tajsfr aI-'Ayyiishl). 

65. Voir les traditions nO 103, 109-117, 128 et 130. 
66. Les trois termes appartiennent a la racine 'RF. al-BarqI, Kitiib aI-l1la(1iisin, p. 335-336, tradition 

nO 109; al-MajlisI, Bi(1iir al-anwiil; vol. 12, p. 108-109, tradition n° 27 (citation reprise des 'llal aI
sharc1'i') ; vol. 99, p. 253, tradition nO 17 (citation reprise des 'Ilal al-sharii'i') et nO 18. 

67. « Le Lotus de la Limite» (expression coranique) ; Ie mot 11l1llztahc1 peut suggerer Ie lieu ultime 
auquel on parvient. 

68. al-BarqI, Kitc1b al-ma(1iisin, p. 334, tradition nO 103; al-MajlisI, Bi(1iir al-anwiil; vol. 3, p. 316, 
tradition n° 11 (reprise au sein d'une plus longue tradition tiree des 'Ilal al-sharc1'i') ; vol. 18, p. 365, 
tradition nO 70 (meme remarque que precedemment) ; vol. 58, p. 51, tradition nO 1 (reprise des 'llal 
al-sharii'i'). 

69. Voir les traditions nO 32, 55, 96-99, 101, 108 et 126. 
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des enseignements de differents niveaux, probablement destines a differentes cate
gories de fideles. 

1. Dans une longue tradition concernant la naissance de Miisa [al-Ka~iin], fils 
de Ja'far al-$adiq, celui-ci decrit la conception et la venue au monde miraculeuse 
de l'homme de Dieu qu'est l'imam: 

La nuit qui allait etre celie de la conception de ce fils qui vient de me naitre, un 
etre mysterieux (i.e. un ange; litteralement: « quelqu'un ») vint a moi, me fit boire 
quelque chose comme il avait fait boire mes ancetres et me donna les memes ordres 
qu'illeur avait donnes. Je me levai alors, riche de la connaissance venue de Dieu 
concernant la bonne nouvelle dont Dieu allait me privilegier. reus alors des rela
tions intimes avec mon epouse et elle tomba enceinte de ce fils qui est maintenant 
ne. Sachez qu'il sera votre guide apres moi. La semence de I'imam provient de la 
boisson que rai dite. Elle repose quatre mois dans la matrice, ensuite [Dieu] y fait 
eclore l'esprit et envoie l'ange I:Iayawan [« Le Vivant »] ecrire sur Ie bras droit de 
l'embryon: « Que s'accomplisse l'arret de ton Seigneur, en verite et justice! Nul 
modificateur a ses arrets! » [Q. 6:115] Lorsqu'il sort du ventre de sa mere, il pose 
ses mains sur Ie sol et eleve sa tete vers les cieux. Alors, il est appele par son nom et 
par Ie nom de son pere depuis Ie Trone, depuis Ie Seigneur de la puissance, depuis 
l'horizon supreme: « Oh un tel, fils d'un tel, tiens-toi debout fermement pour un 
instant! Je t'ai cree puissant; tu es ['elu .parmi mes creatures, un lieu secret, Ie 
receptacle de mes connaissances, digne pour recevoir mon inspiration, mon khalifa 
[litteralement « lieutenant» J sur terre. A celui qui te sera fidele, j'accorderai ma 
misericorde,j'octroierai mesjardins [du paradis],j'offrirai ma protection. Etjejure 
sur rna puissance que je ferai subir les tortures les plus dures a ton adversaire, 
meme si, dans ce monde-ci, je lui accol'de l'ichesse a profusion. » Lorsque J'appel 
s'interrompt, Ie nouveau-ne lui repond, en pasant ses mains a terre et levant la tete 
vel'S les cieux: « Dieu atteste ainsi que les Anges et les Possesseurs de la Science, 
qu'il n'est de divinite que Lui, se dressant avec l'equite, nulle divinite que Lui, Ie 
Puissant, Ie Sage! » [Q. 3:18] Alors, Dieu lui enseigne la premiere et la derniere 
des connaissances et il [devient] ainsi apte a la visite de l'Esprit lors de la Nuit du 
Decret [ ... ] (cf. Q. 97:4)70 

Cette tradition contient quelques elements fondamentaux du shI'isme: la trans
mission miraculeuse de l'imamat, la conception et la naissance extraordinaires 
de l'imam, sa science d'origine divine et comme consequence implicite, l'amour 
(wala.ya) que lui doit son fidele 71. 

70. al-BarqI, Kitiib al-ma!liisin, p. 314-315, tradition nO 32; al-MajlisI, Bi!lc1r al-anll'iir, vol. 15, 
p. 297-298, tradition n° 36 (reprise avec un certain nombre de differences et d'ajouts d'al-Ka.m ; 
vol. 48, p. 3, tradition nO 3. Sur la possibilite, pour l'imam, de recevoir la connaissance celeste, voir 
aussi E. Kohlberg, « The Term "Mu\:taddath" in Twelver ShI'ism » dans Studia Orientalia Memoriae 
D. H. Baneth dedicate, Jerusalem 1979, repris dans id., Belief and Law in Jmc1mf Shf'ism, Aldershot 
1991, art. V, p. 42, note 15. Sur la conception et la naissancede I'imam, voir aussi M. A. Amir-Moezzi, 
Le Guide divin, p. 145-154. . 

71. Voir, a propos de la notion de « 'ibn » dans la foi shI'ite, M. A. Amir-Moezzi, Le guide divin, 
index S.V. 'ibn. Sur la notion de waliiya, voir id., « Notes iI propos de la waIiiya imamite (aspects de 
I'imamologie duodecimanie X) », Journal of the American Oriental Society 122/4, (2002), p. 722-741; 
repris dans id., La religion discrete: croyances et pratiques spiritllelles dans l'islam shf'ite, Paris 
2006, p. 177-208. 
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2. Abu 'Abdallah (le 6" imam) declare: 

L'attitude de 'AlI envers 1es habitants de Ba~ra fut plus que benefique pour ses fide
les (li-shf'atihi). II savait que les gens [de Ba~ra] possedaient Ie pouvoir (dawla) : 
s'illes emprisonnait, ses fideJes en auraient pati tot ou tard. 

On lui demanda alors si Ie Qti'il1l agira de la meme maniere. L'imam 
repondit: 

Non, car 'AlI a agi envers eux avec indulgence a cause de leur pouvoir, [alors 
que Ie] Qa'im agira differemment envers ses adversaires car iis n'auront aucune 
puissance 7,2 •• 

Cette tradition, par Ie biais d'une attitude du premier imam, expose en fait un 
des aspects du Retour eschatologique du Qti'im, principe fondamental de la foi 
shI'ite 73. 

3. Dans une autre tradition, un bedouin demande au Prophete 

- Quelle est la place de 'All b. AbI Talib dans ton cceur? 

Le Prophete se met alors a pleurer et, une fois remis de ses emotions, repond 
[ ... ] Tu m'as inteIToge a propos du maitre de toute chose: Ie premier a avoir jefine, a 
avoir paye et preleve l'aumone, a avoir prie vers les deux qiblas, prete les deux ser
ments, p'prticipe aux deux izijras, brandi les deux etendards, a avoir ete vainqueur 
a Baqr et a l:!unayn, celui qui n'a jamais enfreint l'ordre du Dieu, [l11eme] pour la 
chose la plus insignifiante. 

Apres Ie depart du bedouin, Ie Prophete explique a ses Compagnons: 
Ie jurf par Dieu ! C'etait Gabriel; il est descendu des cieux sur terre afin de conclure 
votre alliance et votre fidelite a 'All: b. AbI Talib 74. 

Le but evident du hadith est de souligner Ie principe Ie plus fondamental de la 
foi shI'ite selon lequel 'All est Ie seul Mritier legitime de MuJ:lammad. 

4. Anas b. Malik raconte: 

Un jour, l'Envoye de Dieu etait assis devant sa maison en compagnie de 'All b. AbI 
Talib. Survint alors un vieillard qui benit l'Envoye de Dieu. Celui-ci s'adressa alors' 
a 'AlI: « Connais-tu ce vieil homme?» 'All dit: « Ie ne Ie connais pas.» Le Prophete 
dit: « II s'agit de Satan.» 'All dit:« Sij'avais su, Envoye de Dieu, je l'aurais frappe 
de mon sabre et delivre ta communaute de son emprise. » Satan dit alors a 'All: « Tu 
l11'as insulte, Abu-l-l:J.asan. N'as-tu pas entendu dire Dieu: "Associe-toi a eux dans 

72. al-Burqi:, Kitab al-mailasill, p. 320, tradition nO 55; al-Majlisi:, Bibar ai-anwar, vol. 33, 
p. 442, tradition nO 651 (reprise des 'Jlal al-sharaT). Sur cette attitude du premier imam, voir aussi 
E. Kohlbreg, «The Development of the Imami: Shl'! Doctrine of Jihad» dans Zeitschrift del' Deutschen 
/vlorgellliilldischen Gesellschaft 126, Wiesbaden 1976, repris dans Belief alld Law ill Imamf Shf'isl1l, 
Aldershot 1991, art. XV, p. 75. 

73. Voir W. Madelung, « ~a'im Al Mui)ammad », EJ2, vol. IV, p. 456-457. 
74. al-Barqi:, Kilab al-ma!zasin, p. 331, tradition n° 96; al-Majlisi:, Bibar ai-anwar, vol. 40, p. lO-ll, 

tradition nO 24. Aussi J. Pederson, « Djabrii'l\ », E12, vol. II, p. 362-364. 
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leurs biens et leurs enfants !" [Q. 17:64] ? Ie jure par Dieu ! Ie ne suis pas associe a 
la mere de celui qui t'ail11e » 75. 

La tradition souligne Ie fait que les fideles du premier imam ont une naissance 
pure de toute influence satanique; implicitement, Ie contraire est suggere pour ce 
qui touche les adversaires de 'All, . 

5. Une demone se rendit aupres de l'Envoye de Dieu, se convertit a l'lslam qu'elle 
mit correctement en pratique. EUe rendait visite at! Prophete chaque semaine mais 
une fois, resta absente pendant quarante jours. A son retour, l'Envoye de Dieu 
lui demanda la raison de son absence. Elle repondit qu'elle etait allee au bord de 
l'Ocean du bout du monde. La elle avait rencontre un homme assis sur un rocher, 
levant les bras au ciel et demandant pardon it Dieu aux noms de Mul~ammad, de 
'All, de F1i~ima, de I:Iasan et de I:Iusayn. Ensuite, il s'etait presente it la demone en 
lui disnat qu'il etait Satan, qu'il avait servi Dieu sur terre com me au ciel et avait vu 
inscrit sur tous les piliers des cieux: « Iln'y a de dieu honnis Dieu, Mul~ammad 
est l'Envoye de Dieu, 'All est Ie Prince des croyants, Je [Dieu] l'aide [MuJ:lammad] 
a travers lui» 76. 

lci aussi, des personnages surnaturels viennent con firmer la haute position de 
'All. 

6. La tradition suivante raconte que Ie Prince des croyants ['Ali b. AbI Talib] 
entra dans une mosquee en compagnie de son fils al-I:Iasan. Un homme survint, 
Ie salua et lui dit etre la pour lui poser quelques questions: ou se trouve l'ame 
lorsqu'on dort; pourquoi l'enfant res semble parfois a son pere, queUe est la nature 
du souvenir et de l'oubli. 'All demand a a al-I:Iasan de repondre it ces questions 
ardues et celui-ci Ie fit de la meilleure maniere. L'homme, ebloui par la sagesse 
du fils de l'imam, lui dit: « Je temoigne qu'il n'y a de dieu hOl'mis Dieu, qu'll est 
seul, sans associe, que MuJ:lammad est son serviteur et son envoye. Et je temoi
gne que ton pere est Ie Prince des croyants, I'Mritier de MuJ:lammad, en verite et 
en droit. Et je ne cesserai de dire aussi que je temoigne que tu es son heritier et 
qu'al- I:Iusayn est ton heritier. .. » Et l'homme enumere 1es imams jusqu'au dernier 
d'entre eux. L'imam Ja'far, qui rapporte ce hadith, ajoute a la fin que cet hom me 
etait al-Khadir77• 

Dans cetie tradition, al-Khac;1ir, autre figure surnaturelle7S , est mis a contribu
tion pour confirmer Ie principe shI'ite fondamental selon lequel Ie pouvoir a ete 
transmis de Mu~ammad a 'All, et de ce dernier a ses descendants, les imams. 

7. Ja'far al-~adiq raconte qu'il etait une fois accompagne d'un certain nombre 
des membres de la famille du Prophete (ahl al-bayt). Quelqu'un leur demanda 
alors quel est leur avantage par rapport aux autres hommes. Ja'far dit alors: 
« Notre privilege sur les autres hommes c'est que nous ne des irons pas etre comp-

75. al-Barqi:, Kitab al-mabasill, p. 332, tradition nO 97; al-Majlisi:, Biilar al-anwar, vol. 18, p. 88, 
tradition n° 5; vol. 39, p. 166, tradition nO 5; vol. 63, p. 215-216, tradition nO 50. 

76. al-Barqi:, Kitab al-mailasin, p. 332, tradition nO 98; al-Majlisi:, Biilar al-anwar, voi. 39, p. 166-
167, tradition nO 6; vol. 63, p. 216, tradition n° 51. 

77. al-Barqi:, Kitab al-mailasin, p. 332-333, tradition nO 99; al-Majlisi:, Bibar al-alllllal; vol. 61, 
p. 36-38 (reprise egalement des 'flal al-shara'i', d'al-'UyL1n et d'al-I!ltijaj). 

78. Voir A. J. Wensinck, « al-Kha~ir », Ef2, vol. IV, p. 902-905. 
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tes panni eux, alors que tous les autres veulent etre comptes parmi no us si ce n'est 
les associationnistes »79. 

Le hadith souligne la superiorite des gens de la famille prophetique et donc 
implicitement cene de leurs fideles par rapport aux autres, principe majeur de la 
foi shI'ite .. 

8. Ja'far al-~adiq, encore lui, declare: « Que celui qui est convaincu de la vera
cite' de notre enseignement se contente de ce que no us disons. S'il entend de notre 
part quelque chose contredisant ce qu'il connalt deja, qu'il sache que c'est pour sa 
propre protection »80. 

La tradition concerne clairement Ie theme de la taqiyya (la dissimulation tac
tique de la foi lors de situations dangereuses), devoir canonique dans la doctrine 
shI'ite 81 . 

9. Abu Ja'far dit: 
- Si Ie Qa'im etait la, il aura it applique a al-J:lumayra' ['kishalla peine legale (J:!add), 
vengeant ainsi sa mere, Fatima. 
Le disciple demande alors 
- PO)lrquoi devrait-elle etre punie par Ie J:!add? 
Le cinquieme imam 
- Parce qu'elle accusa faussement la mere d'Jbrahlm. 
Le disc;:iple , 
- Pourquoi Dieu retarde alors l'avenement du Qa'im? 
L'imam 
- Dieu envoya Mul:wmmad par misericorde; quant au Qa'im, [il l'enverra] pour 
vengeance 82. 

La tradition concerne deux themes shi'ites caracteristiques: la condamnation 
de la plus jeune epouse du Prophete et Ie retour du Qti'im qui viendra retablir la 
justice. 

Comment expliquer la presence de ces traditions « irregulieres » dans Ie 
Kittib al~'ilal d'al-BarqI? Dans son livre Le guide divin dans le shf'isme origineZ, 
Mohammad Ali Amir-Moezzi traite de la pratique shI'ite de tabdfd al-'ilm (<< la 
dispersion de la connaissance ») selon lequell'imam peut disperser son enseigne-

79. ai-BurgI, Kitab al-ma~asin, p. 333, tradition nO 101; al-MajlisI, Bi~t'ir al-anwt'il; vol. 26, p. 241, 
tradition nO 4 (reprise des 'flal al-shart'i'i') ; vol. 47, p. 166, tradition n° 8 (reprise des 'flal al
shart'i'i'). 

80. al-BargI, Kitt'ib al-ma~t'isin, p. 335, tradition n° 108; al-MajlisI, Bi~t'ir al-anwt'il; vol. 2, p. 244, 
tradition nO 47 (reprise d'al-Kt'ifi). 

81. A propos de ce principe, voir Kohlberg, « Some ImamI-ShI'I Views on taqiyya » dans Journal of 
the Americal/ Oriental Society 95, New Haven 1979, p. 395-402, repris dans Belief and Law in Imami 
Shf'ism, Aldershot 1991, art. III et aussi id., «Tagiyya in ShI'I Theology and Religion» dans Secrecy 
alld COl/cealment - Sllldies iI/ the History of Mediterral/ean and Near Eastern Religions, ed. H. G. 
Kippenberg et G. G. Stroumsa, p. 345-380, Brill (Leiden, New York, KOln) 1995. 

82. al-BargI, Kitab al-ma(lt'isin, p. 339-340, tradition nO 126; al-MajlisI, Billt'ir al-anwt'ir, vol. 22, 
p. 242-243, tradition n° 8 (reprise des '!lal al-shart'i'i') ; vol. 52, p. 314-315, tradition n° 9 (reprise 
des '!lal al-shart'i'i') ; la tradition fait allusion au fait que 'A'isha avait mensongerement pretendu 
gu'IbrahIm, Ie fils du Prophete n'est pas de celui-ci, mais d'un homme Copte. 'AlI devoilera la 
calomnie en prouvant la sterilite de I'homme en guestion. 
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ment - principalement son savoir esoterique ou occulte - afin de dissimuler, de 
ceux qui n'en sont pas dignes, hi totalite d'une doct:ine,83: II est possi?le 5,ue la 
presence de quelques traditions abordant des aspects esotenques de la fOl Sill lte all 
sein d'une serie, longue et desordonnee, de traditions caracteristiques appartenant 
au genre des 'ital, releve de cette tactique de la dispersion du savoir. Sa~s alIer 
jusqu'a affirmer l'existence d'une partie esoterqiue dans Ie Kitab al-'ilal, II nOllS 
semble neanmoins peu probable que ces traditions « irregulieres » s'y trouvent par 
pur hasard ou encore par erreur. On pourrait alar? p~nser que ces deux catego~'ies 
de traditions etaient destinees a deux sortes de dISCIples, appartenant respectIve
ment a la masse des fideles et aux plus avances. 

83. Voir M. A. Amir-Moezzi, Le guide divin, p. 307, note nO 679. 
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