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ABSTRACT

The aim of the present work is to look into the
relationship of Abu-Ja‘far Muhammad ibn-JarIr at-Tebari (2242 -
310 A.H,), the famous historian and commentator on the Qur’an,
with Shi‘ism. Some of those who dealt with Tabarl speak of
him as a devoted Shi‘ite prepared to do everything in his power
to serve the movement. He can go as far as telling lies on
behalf of the Prophet in order to achleve his ends. Others
speak of him as a moderate shi‘ite whose association with the
#i‘ite movement causes no harm,

In the first chapter we try to find out elements
laading to Tebarl being sccused of shi‘ism and heresy. Kotes
about prominent teachers, some of whom supply Tabarl with infor-
mation of obvious Shi‘ite character, are given. Some personalities
who took hostile attitude towards Tabarl are also mentioned.
Comments on ?abarl's theological position by authors of biographies,
both Sunnites and Shi’ites, are examined. Facts presented in
this chapter point to Tabari's inclination towards the Sunnites
rather than the Shi‘ites.

In the following chapters we went on to examine the
views defended and elaborated by ?abari's own pen. The system
adopted isfﬁo compare the teachings of the Shi‘ites to those of
the Sunnites on certain questions. ?abari'a own views, maianly

mentioned in his Tafsir but sometimes elsewhere, are examined to



see whether they are in line with any of the two groups. The
Imamate, Infallibility of the Prophets and imams, Return,
Abrogation and Vision of God constitute the theological problems
discussed. The last chapter deals with two controversial
issues in the field of jurisprudence; these are (a) temporary

marriage technically known as mut ‘a and (b) the wiping of the

A summary of the important results attained 1s
given in the conclusion where the unjustifiability of the
charges of sShi‘ism and heresy against Tabari is stated.
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GHAPTER I

The Life of Tabarl‘l) a8 & background to ghe charge of
Shi‘ism against him.

Abu-Ja ‘far Mubammed ibn-Jarir ibn-Yazlid ibn-Kathir
aﬁ—TnbarI lived from 224 ? A.H. to 310. He was born at the
city of Amul which was then the most important place in the
province of Tabaristan. The name 'Tabari', by which Abu-Ja‘far
Muhammad ibn~Jarir is best known, is derived from Tabaristan.

To distinguish Tabaristan from the lake of Tabariyya while

naming different scholars attributed to them, ggggglo§iata thought y

it best to add the letters 'an' to the latter. Thus the names
Tabari and Tabarani.

Scholars from Tabaristan are more or less thrown into
the shade by Abu-Ja‘far Muhammed ibn-Jarir at-Tabari. Some of
these scholmrs, such as ‘All ibn-Zayd at-Tabarl who acted as a
secretary for al-Mu‘tasim (d. 227), could win their way to succeas.
Abu-Ja‘far Mubammad ibn-Jarir ibn-Rustum at-Tabari was also an

outstanding scholar from Tabaristan. He was a contemporary of

1. For sources of Tabari's life, see: M. Abu-l-fadl Ibranim's
introduction to Tabarl's annals (Cairo, 1960), 32.



at-Tabarl the commentator and contributed indirectly to his
being accused of Shi‘ism as we will see later.

Tabarl was brought up into a modest family about which
we know little. At least we know that his father gave him
every kind of encouragement and support. He used to send him
a yearly sllowanoetl) which helped him to devote his time to
learning. One of the few facts we know about Tabari's family
is that a vephew of his could acquire a place of distinction in
the history of Arabic literature. This was the famous poet
Abu-Bakr Muhammed ibn-al- ‘Abbas al-Khuwarazml'®) (q, 383). He
was also known as a-Tabarl because of his relationship with Abu-
Ja‘far Mupammad ibn-Jarlr et-Tabari.

At an early age Tabarl began to show signs of
intelligence and literary talents. At the age of seven he was
able to lecrn the Qur’an by heart.'3’ He had his slemeutary
éducation at his native city Amul, By the age of twenty Amul
was too inadequate to shtisfy his ambition. He had to leave it
for other places where he could meet the celebrated scholars of

his age. As we anticipate, he began his journey in search of

1. This allowance did not always arrive punctually, Nicholson,
L. history of the arabs, 350.

2. See, Ibn-al-‘Imad, Shadharat, 3:105; Ibn-al-Athir, Anssb,
1:391; a{-Tahranl, Mugaffa-l-magal, LO7.

3. Yaqut, Irshad, 6:426f.




knowledge by visiting the nearest point to his native home.

This was Rayy. His visit to Rayy provided him with the
opportunity of making contacts with Muhammad ibn-Humayd ar-Razi
about whom we will concern ourselves when dealing with the
teachers of aj-Tabari. In Reyy Tabarl was able to learn, swallow
and digest thousands of Prophetic traditions. While in Rayy,

he used to visit a village which was not far away. .There he met
Ahmad ibn-7ammad ad-Dulabl from whom he copied the famous Maghazl
of Muhammad ibn-Ishaq. )

From Rayy Tabarl took his way to Baghdad which wes the
main centre of learning in the Islamic Empire during the Abbasid
era. Abmed ibn-Hanbal ash-Shaybanl was certainly the main
figure after the death of the three leading Sunnite scholars,
Abu-Jenifa, Malik and ash-Shafi‘l, His followers, with whom
Tabarl found himself in conflict later, exercised enormous
influence in the city. Tabari thought it necessary not to miss
the chance of hearing from Ahmad ibn-Hanbal who was a traditionist
of the highest class. TUnfortunately, however, Ahmad ibn-Hanbal
died shortly before the entrance of Tabarl into Baghdad. Since
it 1is certain that Apmad ibn-Hgnbal died in 241, one can be sure
that Tabari did not enter Baghdad before that date. This fact

1. Yaqut, Irshad, 6:430.



is strengthened by the statement that more than one author
of bilographies tell us that he began his journeys about the
age of tuonty.(l)

Being disappointed by the death of Ahmad ibn-janbal,
Tabari was not prepared to stay in Baghdad for long. He had to
look for other centres where profound scholars were still alive.
Passing through Wasit where he stayed for a while, he set out to
Kufa. In Xufa, he was fortunate enough to meet AbﬁLKurayb
Mahemmad ibn-al-‘Ala al-H;madhEnI who was one of the reliable
teachers of his time. Abu-Kurayb was harsh and 1ll—temporad,(2)
but Tabari bore his harshness and ill temper in order to extract
knowledge from him before leaving to Bagra and again to Baghdad.

Tabari returned to Baghdad where he studled Qur’anic
sciences and jurisprudence. In Baghdad Tabari met the disciples
of Abu-HanIfa and ash-Shafi‘i. We know at least of prominent
Shafi‘ite scholars such as Muhammad ibn-al-Hasan az-Za‘farani who
influenced Tabari greatly.(3)

Tabarl seemed to be unsatisfied with the knowledge he
gained from the scholars of Rayy, Baghdad, Bagra, Kufa and Wasit.,
His thirst after knowledge was not yet quenched. He had to

l. e.g. Tash, Miftah as-sa‘ada, 1:415; Ibn-al-Jazarl, Nihaya,
2:107.

2. Yaqut, Irahad, 6:431.

3. See, for example, T.T, 9:143 13:80
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prepare for a long and 1abpr19g§ Journey. This journey was no

nearer than Syria and Egypt. In Syria he had the opportunity

of learning the Qur’an in its different recitations. He stayed

for a week or so exchanging views and collecting materials from

scholars such as Abu-l-‘AbbAs: al-walld ibn-Mazysd. The
materials collected from Abu-l-Abbas al-Walld ibn-Mazyad were

L,»rf?giiiiggd by Tabari in his rarslr. (1)
;%y? Leaving the mosyus of Beirut, Tabari crossed to Pus{at
in Egypt. The disciples of Malik and ash-Shafi‘l continued to
Lfﬁheopla:gpa a tremendous cultural movement there. Tabari did

not.aeem to go to Medina where some students of Malik were expected.
His visit to Egypt, however, offered him an excellent chance to
open a window towards the views of Mallk and his way of thinking.
Nevertheless he was much more influenced by the Shafi‘ite system

of law. The so-called new Shafi‘ite system in Egypt was
communicated to Tabari by ar-Rabl‘ ibn-Sulayman al-Muradl and
other Egyptian scholars.

Tabari continued to hold shafi‘ite views for a

considerable period of time. He passed Shafi‘ite judgements,
afta, over controversial matters for about ten years. But at

last he had to form his own personal Jjudgements after making

tremendous physical effort and immeasurable mental labouring. He

l. e.g., 6:121



began to show himself as an independent thinker having the
right to coriticlze all existing schools of law as early as
nis visit to Puspat in 253. (1)
In addition to his theological and judicial gsctivit-
ies, Tabarl was called upon to do some linguistic work in Egypt.
He gave lectures on the poetry of ug—?irimip ibn-HakIm, elucidating
the meaning of the strange words. He conducted these lectures
on the request of the Egyptian scholar Abu-l-Hasan ‘All ibn-as-
(2)

saraj who showed Tabarl every kind of hospitality. When
the Egyptian scholars heard of the coming of ?abari, whose
reputation was already great and wide, they seized the opportunity

of examining his mental capacities. Being asked about the

acience of poetical metres known as ‘ilm al-‘arud of waich he
.had little or no previous knowledge, ?abarl took the advantage
of filling up that serious gap. Beling accustomed to seek
knowledge through its proper channels, he directly appealed to
the authority of al-Khalil ibn-Ahmad, the founder of the science.

He immediately borrowed one of the primary sources of ‘ilm al-‘arud
(3)

and studied it with care and vigour.

In Egypt Tabarl was no longer & student acquiring

1. Yaqut, Irshad, 6:432f.
2. Ibid., 6:432.
3l Ibid-’ 6:14.3.h.f.



knowledge for himself only. Following the policy of 'give and
take', Tabari set the best example of a true scholar. From Egypt
he returned to Baghdad as a mature and well qualified sgygng.v‘qxg
As such he intended to stay permanently in Baghdad . He, however,
left it twice to go to Amul, his native country. The purpose
of these two Jjourneys has little to do with learning. The
first seems to be a matter of personal interest in visiting his
homeland after that long departure. The second seems to be a
religious objective. Being the most famous religious leader
ever to emerge from Tebaristen, he thought he could do something
to prevent his fellowmen from the habit of curs#ﬁg Abu-Bakr and '*!
‘Umar to whom he shows every mark of love, respect and
admiration.l) But at last he had to flee to Baghdad to spend
the rest of his life.
Having finished with Thbari's birth, family and journeys
in search of knowledge, a few pages will be devobted to his
 teachers. Tabari's thirst after knowledge was not sufficiently
;;;)grap;:i;d by one or two scholars of his age; he had to travel,
| a? w;lhsvo seen, from one place to another listening to & count-
less number of scholars in various branches of the known sciences.
The information passed by any scholar will be more or less

\ coloured by his own theological views and attitude towards problems

1. Yaqut, Irshad, 6:456.



in general. This fact presents itself evidently in the Tafsir
of Tabari where quotations and commentaries from opposing sources
are to be found. This supplied the enemies of Tabari with
daudli weapons and opened the way for every sort of accusation
of deviation from the right path.

Here we will suffice ourselves with mentioning a few

1)

remarks about some of the influential taachera( of Tabari.

(a) Muhammad ibn-Humayd ar-REzi:(z)

Ar-Razl is one of the important men who exercised a
profound effect on Tabari. He himself was able to win the
title of a hafig. He studied under Salama ibn-al-Padl who

was one of the authorities in the Maghazl of Muhammad ibn-Ishaq.
In spite of his wide knowledge ar-Razl had to face bitter
criticism by those engaged in distinguishing between the trust-
worthy and non-trustworthy traditionists. Ya‘qub ibn-Shayba
made a dangerous remark about him. Many unknown traditions,
manakir, are claimed to be passed by him. Abu-‘Abd-Allah
Muhammad ibn-Isma ‘il al-Bukharl, the author of the gahlh, says

that traditions relathd on the authority of ar-Razi should be
taken with great care and caution, fi hadithihi nazer. An-Nasa’i,

l. The reader should also consult the valuable notes about the
teachers of Tabarl given by Anmad Shakir at the bottom of the
edition of his brother Mahmud Shakir to Tabari's Tafsir,
Dar-al-ma‘arif, Egypt, 1374 A.H.

2. For Razl, see: al-Khatib, T. Baghdad, 2:259-264; Ibn-Hajar,
TahdhIb at-tahdnlb, 9:127-131.




one of the authors of the six Sahlh, claimed that he was un-
T o i
trustworthy. He speaks of him as a man of strange traditions
unrecognized by authorities of gadlth.(l)
Still a more dangerous remark was that his faith was
not clean or pure. Al-anJazEnI is reported to have said that

ar-Razl was a man of filth?afaith, radi’ al-madhhab. This, I

gather, because he related many traditions which did not gain
the acceptance and approval of the Sunnites. In my judgement
ar-Kazl was one of the elements which largely contributed to

the problem of Tabari being accused of Shi‘ism which is our main
occupation of this thesis. He was certainly oue of the main
channels of Tabari to information of Shi‘ite character. To-~
gether with some other scholars, he made him acq&intad with men
of shi‘ite tendencies. The following table may give a quick

idea sbout the type of information received from ar-Razl.

1. Ibn-Hajar, T. at-tahdnib, 9:131.
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(b) Ab@i-Kurayb Mubammed ibn-al-A‘la al-HamadhanI: (1)

Abu~Kurayb (161-248 A.H) was a scholar of Kufa. He
was & disciple of profound scholars such as Waki‘’ ibn-al-Jarrah,
sufyan ibn-‘Uyayna and Yabhya 1bn-Adam,(2) the author of

-Khara]j.

Abu~Kurayb is accepted as trustworthy by the six famous
Sunnite collectors of authentic traditions. Al-Bukhari related
75 traditions on his authority while Muslim received 556 traditions
from him. The area of his intellectual mctivities was al-Kufa
where about 300,000 traditions related by him were said to be
in ecirculation.

Ahmad ibn-flanbal 1s reported to have abstalned from
Abﬁ-Kurayb in spite of his wide recognition by traditionists.
The stand of Abu-Kurayb from the question of the creation of the
Qur’an proved to be unsatisfactory as far as Ahmad ibn-Hanbal was
concerned. ‘Abd-Allah, the son of Ahmad ibn-Hanbal, was,
however, among those who appealed to the authority of Abu-Kurayb.

Abu-Kurayb was one of the main sources of Tabari's
knowledge of the various readings of the Qur’anic text.(3)  Also,
some of the Maliki views were received by Tabari through him, (&)

1. For Abu-Kurayb see: Ibn-Hajar, T. at-tahdnib, 9:385f;
Ibn-al-Jazari, Nihaya, 2:197.

2. See, al-Kharaj, 15 ed. by Abmad sShakir, Cairo, 1347.

3. See, for example, T.T, T7:19.

L. e.g. 1h:36.
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(¢) Hannad ibn-as-sSarl ibnnuug‘abz(l)

Hannad (152-2443 A.H.) was also a scholar of Kufa.
He was recognized by all men of traditions, al-Bukharl end the
rest. Being a student of important savants such as Waki‘ ibn-

al-Jarpah, Sufyan ibn-‘Uyayne and Yahya ibn-Za’ida, he was able _
lﬁ_'l 41 i,\.’ Y I

to supply Tabari with indispensable knowledge.: G 0. 8y

ExXIiv s~

-~

Tabari came to know about the extinct school of law of
al-Awza‘l through the authority of Hannad ibn-as-Sari and othors.(a)
He was also one of the means of ?abnri obtaining knowledge of the

(3)

different readings of the Qur’an.

(d) Nagr ibn-‘All ibn-Nasr ibn-‘Ali al—Jah@ami:(u}

Nasr ibn-‘All (d. 250 A.H.) was born at Jahdama, a
village near Basra. Hence he was famous by the name Jahdaml.
Holding the office and title of Judge of Basra, he could win
his way to fame and success. The Caliph al-Musta‘in reguested
him to remain in office but he died before fulfilling the
Caliph's wish.

Bukharl, Muslim and other traditionists accepted Nagr
ibn- ‘A1l al-Jahdami as a relisble source on prophetic traditions.

l. For Hannad see, Ibn-Hajar, T. at-tahdhib, 11:70f.

2. See, for instance, T.T, 6:49.

3. Ibid., T7:19.

L. For el-Jahdami see, al-Khatib, T. Baghdad, 13:287-289; Ibn-al-
Jazari, Nihaya, 2:373f; Ibn-al-Athir, Ansab, 1:258.
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A curious tradition is, however, introduced in the Muanad(l)

of Abmed ibn-Hanbal and Tar{kh(ZJBaghdég of al-KhatIb concerning

his Shi‘ite inclination. The tradition shows, if we accept it
as correct, strong assoclation with the Shi‘ites. It goes as
follows: ‘Abd-Allah ibn-Ahmad ibn-Hanbal relates on the authority
of Nagr ibn-‘All al-Janhdami, on the authority of ‘All ibn-Ja‘far,
on the suthority of Musa-l-Kazim, on the authority of ‘Ali ibn-
al-Husayn, on the authority of al-Huaayn ibn-‘Ali, on the
authority of ‘All ibn-Abi-Talib that the prophet pointed to
al-{jasan and al-Husayn and said: "whoever loves me and loves
these two together with their rfather and mother will accompany
me in parasdise.”

When al-Mutawakkil, who favoured Ahmed ibn-Henbsl and the
Sunnites, heard that tradition, he decided to punish Nasgr ibn- ‘Ali
for relating it. A certain person, however, managed to convince
al-Mutawakkil that Nagr ibn- ‘All was one of those who defend
the cause of the Sumnites vigorously. This Nagr ibn-°‘Ali was
one of the teachers of PTabari. He was one of those who
contributed to Tabari's knowledge of the various readings of the
Qur’in.(B)

1. 2125¢,
2. 13:288.
3. See, for instance, T.T, 15:47.
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(e) Abu-‘Abd-Allah Muhammaed ibn- ‘Abd-al-Malik 1bn-AbI-sh-Shawarib: (1)

Ibn-Abi-sh-Shawarib was a savant of Bagra who died in
2l), A.H, He was appointed as a Judge for Persia. An-Nasa’l
accepted him as trustworthy; Muslim related ten prophetic
traditions on his authority. There is no doubt that he held
the Sunnite views. When al-Mutawakkil decided to abolish by
law the Mu ‘tazilite doctrine of the creation of the Qur’an, he
thought it necessary to promote the chances of anti-Mu ‘tazilite
scholars. Ibn-Abl-sh-Shawarib was one of those sent by
al-Mtawakkil in 234 to propagate the new ideology. Tabarl was

one of the disciples of this strong Sunnite laader.(c)

(f) al-Hasen ibn-Muhammad ibn-ag-Sabbah az-Za ‘faraniz (3

Al-Hasan ibn-Muharmmad ibn-as-Sabbah was a scholar from
az~-Za ‘faraniyya, a village near Baghdad. The six men of the
EEEEE‘ with the exception of Muslim, related traditions on his
authority. He contributed a lot to Tabari's culture. An-Nawawi
tells us that the old system of the Shafi‘ite law was transmitted
to Tabarl through the authority of az-Za ‘farani, (&) Tabari
utilized the information he possessed from az-Za ‘farani in his

vast Tafsir. (5)

1., For ibn-Abi-sh-Shawarib see, al-Khatib, T. Baghdad, 2:3441f;
Tbn-flajer, T. at-tahdhib, 9:316f.

2. See, for example, T.T, L:6 and Ibn-Hajar, T. at-tahdnib, 9:316f.

3. For al-Hasan az-Za‘faranl see: Ibn-Hajar, T. at-tahdnib, 2:318f.

4. Tahdhib, 1:79.

5. See, for example, 13:80; 1L:9.
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(g) Yunus ibn-‘Abd-al-A‘la ibn-Misa a;-sadnrlz(l)

Yunus ibn- ‘Abd-al-A‘la (170-264 A.H.) was an Egyptian
scholar. He was a disciple of ash-Shafi‘l, Sufyan ibn- ‘Uyayna,
al-walld ibn-Muslim, Ashhab ibn- ‘Abd-al-‘Aziz and ‘Abd-Allah ibn-
Wahb. He was a jurist of the highest quality, and Tabari was
fortunate enough to form an intellectual relationship with him
during his presence in Egypt. In the fleld of the prophetic
traditions he was one of the trustworthy men. ifuslim, en-Nasa’l,
Tebari end several others acknowledged his authority. In addition
to Jurisprudence and prophetic traditions, he was also versed
in Qur’anic readings. 1In this field he was a student of Warsh
and ibn-Dibya, the famous Egyptian rawl. Yunus wes one of five
men who proved to be most useful to Tabarl as far as the readings
of the Qur’an were cononrned.(g)

Yinus ibn- ‘Abd-al-A‘la seemed to hold very strong ideas
against the Shi‘ite teachings. Ibn-Maja introduced in his
Sunan & tradition attributed to ash-shafi‘i, through the authority
of Yonuas ibn-‘Abd al-A‘la to the effect that there is no Mahdl
beside Jesus Christ. Even the Sunnites seem to doubt the
authenticity of this tradition.(B) We will see in the chapter

1. For ag-8adafl see, Nawawl, Tahdhlb, 2:168; Ibn-al-Jazari,
Ninayg, 2:304; Ibn-Hajar, T.at-tandhib, 11:440f; Ibn-al-Athir,
Ansab, 2:51.

2, The other four are: (a) Sulayman ibn-Hemid ibn-Khallad, (b) al-
‘Abbas ibn-al-Walid ibn-Mazyad, (c) Abu-Kurayb Muhsmmad ibn-al-
‘Ala al-Hamadhanl and (d) Abmad ibn-Yusuf at-Taghlabi, ibn-al-
Jazarl, Hihays, 2:107.

3. Ibn-Hajar, T. at-tahdhib, 11:440f.
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of the 'return' how the Shi‘ites criticize Muslims who hold
such a view as the Mahdl is more important in their theology
than Jesus Christ himself.

The Tafslr of Tabarl is full of information which goes
back to Yinus ibn-‘Abd-al-A‘l13 who made Tabari acquainted with
many important Muslim scholars. The following table might give
us & preliminary idea about the enormous mass of knowledge passed

over by Yunus ibn-‘Abd-al-A‘la.

Muhammad ibn-Jarir at-Tabari

Yunus ibn- ‘Abd-al-A‘la ag-gadafl
|
|

{ (?) ! (?) (3%
Ash-shafi‘l 1 sufyan ibn- ‘Uyayn.

‘Abd-Allagh ibn-Wahb
and =
Aahhab-ibn-:Abd-al-‘Aziz

Nafi‘ ibn-Abi-Nu‘aym ,
(one of the 7 readers) '

% I ! |
Sufyan ath-Thawrl  Malik ibn-Anes Al-Layth  Muslim ibn-
ibn-Sa‘d Knhalid az-Zanj¥

1. For this isnad see, for example, T.T., 14:80.
2y 0" ” 4 ) " . # o, 13285 1:342; 2:32 ete.
3= " " - " N » "o, 2361; 2:63, 2:309 ete.
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After Tabari's acqu;aitiqn of knowledge from these
acholars and many others, the majority of whom were strict
Sunnites, he figured in Baghdad as an influential religious
leader. Ibn-Isfandiyar says of his fame in Baghdad, "it is
said that 40O riding-camels might daily be seen waiting at the
gate of hie house in Baghdad, belonging to sons of the Caliphs,
kings, ministers and amirs, besides some 30 ‘mules each watched
by an Abyssinian groom, the owners of all these having come
thither to glenn what they could from Tabari's incomparable

Although/the picture presented by Ibn-Isfandiyar might
be slightly exaggerated, it obviously points to the fact that
Tabarl was one of the few scholars surrounded by students from
every corner of the Islamic world. Some of these students could
easily win their way to eminence and suoccess. We know, for
example, of Ahmad 1bn-Kim11(2) al-Qigii(260-350 A.H.) who went
as far as forming en independent school of his own; of ibn-
Mujihi&jaho is famous as being the rirst one to formulate the
Seven Readings of the Qur’an; of at-TabnrinI(u) (260-360)
who is well-known for his collection of the traditions of the

1. H. of Tabaristan, 7.

2., For Ahmad ibn-Kamil see, Yagut, Irshad, 2:16; Ibn-al-Jazari,
Nihaya, 1:98.

3. Ibid., 1:139-142.

L. Suyu$l, T.al-mufassirin, 30.
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Prophet known as al-lMa‘ajim and of Makhlad 1bn—Ja‘far(1) al-

Bagarhl (d. 370 A.H.) who transmitted ?abar!'s annals to later
generations. Pl “"Lj’fﬁ

The school of Tabarl found a strong representative in
Torahim ibn-Muhemmad ibn-Makhlad al-BiqarbI(Z) who died a century
after Tabari's daﬁth (i.e. 410 A.H.). An even more influential
representative of Tabari's school in the fourth century of Islam
was Abu-l-Faraj al-Mu‘afa ibn-Z&kariyi‘(B) an-Nahraweni (d. 390).
He is known as al-Jarirl because of his sincere adherence to the
schcol of Mvpammad ibn-Jarir at—TabarI. He was reported to
have related many of the traditipns which favoured the Shi‘ites.
This attitude was very much depiore;hﬂy the Sunnites.(u)
Accusation of Shi‘ism appears to continuo in Tabari's followers.
Some of his teachers, as we have seen, were also charged with
equal accusations.

The influentiality, fame and success of Tabari brought
him the rivalry, envy and hostility of other scholars. The
Hanbalites continued to be a source of trouble for him. As late

as 309 A.H. i.e. just a year before his death, Tabarl was preparing

1. al-KhayIb, T. Baghdad, 13:176f.

2. Ibn-Taghrl Bardl, an-Nujum, 4:245; Ibn-al-Jawzl, Muntagam, 7:294.

3. al-KhatIb, T, Baghdad, 13:230f; Ibn-Taghrl Bardl, an Nujum,
4:201f; Ibn-al-Anbari, Nugha, 226f; Ibn-al-Jazarl, Nihaya, 2:302.

L. al-KhatIb, T. Baghdad, 13:23l.
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for a public discussion with them. Some say that the {anbalites
even prevented people from meeting with him.(l) Others claimed
that he was buried at night for fear of them.
Tabarl had many enemies who made every effort to damage
his reputation as a genuine religious leader. The easiest way
to do this was to claim that he adopted heretical views. The
common people who lacked insight into the ideological struggles
did not usually question such elaimsa. ,JG??Ft thinkers were
normally the vietims of accusation orﬁg;;QQQL Fakhr ad-Din ar-
Razl (d. 660) complained that in spite of his unfailing efforts
to defend the cause of the Sunnites, his enemies accused him of
-‘hatngdoxy.(z) Tabari was neither the first nor the last to be
charged with unorthodoxy. N
The views of peépie differed as far as the position of
Tebari was concerned. Some maintained that he deserved every
kind of respect and admiration. Muhammad ibn-Khuzayma, a
contemporary of Tabari, held that it would hardly be an exaggeration

to assert that there was nobody on earth who possessed more

adequate religious knowledge than TabarI.(3) Ibn-al-Athir

1. Tabari is not the only one to suffer from Hanbalite violence.
Abu- ‘Abd-Allah al-Qayrawani (d. 512), for example, had to
meet equal difficulties, Ibn-al-Jazarl, Nihaya, 2:196.

2. I‘tigadat, 92f.

3. Ibn-al-‘Imad, Shadharat, 2:260.
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maintained that he chose ?dbari as a source of historical
knowledge for two reasons: firstly because of his vast and

incomparable knowledge and secondly because of his truthful

1)

belief, sihat 1‘ciqad. { On the other hand a certain Ahmad

ibn- ‘A1l as-sulaymé@nl stated that Tabarl was one of those who
related traditions of thelr own making and ascribed them to

the prophet to find a better justification for their pre-conceived
conceptions. He accused him of being a Rafidite inventor of
prophetic traditiona.(e)

The ideas developed by Tabari in his Tafsir and other
works are certainly unwelcomed by a number of people. He found
himself in conflict with two influential schools of thought.

The first school was represented by the Hanbalites and the other
by the Zahirites. Both of these schools proved to be too rigid to
tolerate the liberal ideas of ?abari such as those on analogy

and infallibility of the prophets. Analogy, infallibility and
several other concepts will be our concern at & later stage.

Abu~-Bakr, son of Abii-Da’dd as-Sijistani the author of
the Sunan and one of the six men of the Sibah, was one of the
Muslim scholars in the Third century of Islam. He is femous as

the author of Kitab al-magibif.(B) Being a strong rival of

l. al-‘Azawi, Historians of Irag, 1l:33.
2. Dhahabl, Mizan al-I‘tidal, 3rd division, L98f.
3. This work is edited by A. Jeffery, Leiden, 1937.
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Tebarl, he wrote a commentary on the Qur’an immediately after
the latter's start on his Tafsir. He was deeply involved in
Tabari's accusation of heresy. Ibn-al-Jawzl tells us in his
Muntaiamtl) that it was Abu-Bakr ibn-AbI-Da’tid who presented
Tabari's caao to Nagr al- hajib to teke the required legal

4 )—

s

measures. It 1: curious that Arthur Jeffery made no reference

=

to this remarkable struggle between the two scholsrs in his

introductory note about Abu-Bakr ibn-AbI-Da’ud. e

LY

The Hanbalites continued to be a source or menace to
2)

\ A~

Tabarl till his last daya.( One of the axplanationa given
for that long and biuter controversy is that Tebari made an
unpleasant remark about Abmad ibn-Hanbal when he denied him the
quality of a jurist. In the text concerning Tabari's profession
of faith edited by D. Sourdel, Tabarl, however, speaks very
highly of Almad ibn~Hanbal. He appears to take an apologetic
attitude. (3 Strangely onough1331§ gnarira ) speaks of
Tabarl as balongiﬁg-to the Hanbalite school! I
Al-KhatIb al-Baghdadl and other asuthors of biographies

inform us of the bitter conflict between Tabari and the {anbalites

l. 62172,

2. Ibn-al-Jawzi, Muntagam, 6:159.
3. R.E.I., XXXVI: 198.

Lt Kashf ag-gunun, 2:1429.
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who took violent measures to stop the former's intellectual

activitiea.(l)

Later Hanbalites, such as Ibn-Taymiyye and
ibn-al-‘Imad, recognized the greatness of Tabari and admired his
mental abilitiea.(z)

Tabari had also to prepare himself for difficulties
coming from the side of the Zahirites. Yaqut ar-Rﬁmlss) tells
us that Tabarl was a close sssociate of Da’ud ibn- ‘Al al-
Asfanani (d. 270), the founder of the Zahrites’ school, for a
considerable period of time. Tabari, we are told, made use of
the vast knowledge acquired by Da’ud ibn-‘All but at last he
had to break with him. He wrote a book entitled ar-Radd ‘als
dhi-l-asfar refuting the ideas formulated and elaborated by
pa‘ad ibn-‘All.

The controversy initiated by Da’ud ibn- ‘Al was taken
up again by his son Abu-Bakr (d. 297). Abu-Bakr ibn-Da’ud ibn-
‘A11 followed and defended the religious views held by hias father.

He composed a book entitled al-Intigar min AbI-Ja‘far at-TabarI(h)

i.e. the refutation of Tabari. The disciples of Tabari participated
in that controversy. One of them, we are told, wrote a book

defending Tabari's position snd attacking his enemy i.e. Abu-Bakr

1. I. Baghdad, 2:164.

2. See, for example, Ibn-al-‘Imad, Shadharat, 2:260.
3. Irshad, 6:450.

. Ibn-an-NadIm, FPihrist, 305; Yaqut, Irshad, 6:452.



23

ibn-Da’dd ibn- ‘A1l al-Asfanani, (1)

Al-Qadl Abu-Ja‘far at-Tanukhl (d. 318) known as ibn-
Buhlul and one of the judges consulted about the heresy of al-
gallij, was also a rival of ?abari.(a) However the material
at our disposal does not show whether or not he was involved in
the question of the accusation of Tabari with Shi‘ism.

The enemies of Tabari, some of whom we have just
referred to, had certainly much to do with the issue at hand,
namely his being accused with heterodoxical inclinations. These
enemies presumably sought to darken his name especially in the
eyes of the mggg who were easlly moved and persuaded, and from
whom Tabari suffered a lot.

Another factor, which might have added to the
difficulties of Tabari, emerged out of confusion of names. Shams
ad-Din adh-Dhahabl suggested that it was not Abu-Ja‘far Muhammad
ibn-Jarir ay-?abarl, the famous author of Tafsir and Histogz,
who used to invent traditions attributed to the Prophet to
support the Ririgita'a(3) cause. It is, he continued, Abu-
Ja‘far Muhammad ibn-Jarir ibn-Rustum ay-TabarI(u) who took
exactly the same kunya and nisba together with the first and

second name of our Tabari. Abi-Ja‘far Muhammad ibn-Jarlr ibn-

1. Ibn-an-NadIm, Pihrist, 328f.
2. Ibn-al-Jawzl, Muntagzam, 6:232f; Margoliouth, Lectures, L5.
3. For these see: Ash‘ari, Magalat, 1:5ff; W.M. Watt, The
Rafidites,oriens, 16:110ff.
s r s -
L. Mizan al-i‘tidal, 3rd division, L9Bf.
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Rustum at-Tabarl is well-known for his outspoken partiality
(1)

towards ‘AlI's House. Ibn-Isfandiyar says of him: "He
was a fervent Shi‘ite, and was a long while in attendance on
the eighth Imam, °‘AlI ibn-Mis&@ ar-Rida. His most famous works

are the gitibu-l-mustarshid(a) and the Kitab Khu dhu-n-na‘l [Book

of "Plueck off Thy Shoes"]".
Both of these men, our Tabarl end Ibn-Rustum at-Tabari,
should be distinguished from Abu-Ja‘far Abmad ibn-Muhammad ibn-

Rustum ai-Tabarl, the author of Gharib al-qur’an, (3)

Also, Tabari, at first a follower of ash-Shafi‘I, was
able to create an independent school of his own. This school

is known as al-Madhhab al~Jariri, named after his father's name.

His followers, such as Abul-Faraj al-Mu ‘afa ibn-Zakariya’ an-
Nahrawanl to whom we referred earlier, took that name to
distinguish them from others. But the trouble of confusion of
names is still there. Sulayman ibu-Jerir, of the Zaydite
ghi‘ite sub-division, formed a school which either took his name
or his father's name, Sulaymaniyya or Jarlriyya.(u)

Besides these two factors, the propaganda spread by

1. H. of Tabaristan, 79.

2. This is a work on the Imamate, At-Tahrani, Mugaffa-l-magal,
398. Both books deal with guestions of interest for the
Snl‘ites as we will see in the chapter of the Imemate and
that of Judicial differences.

3. Ibn-an-Nadim, Finhrist, 89; Ibn-al-Jazarl, Nihaya, 1:114f.

L. Bagndadl, Usul, 280f and Farg, 22. Neither al-Ash‘ari, Magalat,
1:68 nor chahrastani, Milal, 1:214f gave it the name of
Jaririyya.
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his enemies and confuslon of names, a third possible element
may be added. Every sect was anxious to make use of the
reputation of bright and respectful figures in the history
of Islam. Thus the Kharijites claimed Jabirl) ibn-zayd smong
others; the Mu‘tazilites claimed al-Hasan(E) at Basrl and it is
not far-fetched to suggest that later Rafidites might have
claimed ?abari. This suggestion, however, is weakened by the
fact that he is not mentioned in the Shi‘ite books I have
consulted.

A strong argument could be drawn from the fact that
same Shi‘ite authors put it frankly that Tabarl does not belong
to them. Muhammad ibn-al-Hasan ibn- ‘A1l at-TusI, a Shi‘ite author
who died in 460 A,H., tells us that we have to distinguish
between Abu-Ja‘far Muhammad ibn-Jarir ibn-Rustum at-Tabari, to
whom we have referred earlier, and Abu-Ja‘far Muhammad ibn-Jarir
at-Tabarl, the author of History. The former, he states, was
A @hi‘ite while the latter was a Sunnite or to quote his

expression, ‘Emmixzp-l-madhhab(3) i.e. he belongs to the school

of the common people.

‘Alam al-Huda Muhsin al-Kasha@nl informs us in his notes

1. Ash‘ari, Magalat, 1:109.
2. Baghdadi, Usul, 307.
3. Tusi, Fihrist, 281f.



26

about the Shi‘ite books entitled Nadd al-igah that a distinction

between the two previously mentioned men should be drawn as

they represent tﬁo different btrenda of thought. He tells us
that he found a document written by Saffiyyu-d-Din Mubammad ibn-
Ma‘ad pointing to the fact that Ibn-Rustum at-Tabari belongs

to the Imamite sect while the author of the History belongs to
the :éggg.(l) Agbe Buzurg ap-Tehrani drew the same distinction
between the two acholars.(z)

The author of A‘yan ash-shi‘a does not mention our

Tabari among the commentators on the Qur’sn who belong to the
@hi‘ite schools in spite of his violent desire to show that
most Muslim scholars held Shi‘ite viowa.(3) Not only did he
not mention Tebarl amongst that group of shi‘ite scholars, but
he put it plainly that a distinction must be made between the
shi‘ite scholar Aba-Ja‘far Mubammad ibn-Jarir ibn-Rustum at-
Tebari and the Sunnite scholar Abu-Ja‘far Muhammad ibn-Jarir
at-Tabari, the Historian esnd the Commentator on the Qur’ﬁn.(h)

Also it should be observed that many scholars, anclent

1. Kashani, Ned al-igap, 281f.

2. Mugaffa-l-magal, 397f.

3. To demonstrate this he quoted Dhahabl who said that Shi‘ism
prevailed in the age of the Followers to the extent that if
we exclude their narration, riuixa, most of the prophetiec
traditions would eventually disappear, A‘yan ash-shi‘a, 1:43.

L. Ibid., 6:262f.
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and modern, do recognize Tabarl as one of the leaders of the
Sunnite schools taking no notice of the previous discussed
acousation of shi‘ism. Thus ‘Abd-al-Qahir al-Baghdadl (d. 429),

the author of al-Farg bayn al-firag and Usul ad-din, was proud

enough to include Tabari in the Sunuite sphere as one of the

renowned scholars.(t) subhl Rajab al-Mahmaquni(e) regarded

Tabari's school as one of the extinet Sunni schools just as

that of Abu-‘Amr al-Awzaé ‘I, for instance. Dr. ‘Al Sami an-

Nashshar in a critical remark on his sources for the study of

the history of Muslim thought, warns us against mixing the works

written by Sunnite scholars such as Tabari with those written

by Shi‘ites such as al-Mas‘udl (d. 3&6).(3) Commenting on his

Sunni historical sources for his study of Isma‘Ilism, B. Lewis

says: "The earliest account we possess i1s that of the great

Sunni historian Abii-Ja‘far Muhammad ibn-Jarir ag-Tabari (d. 311)".‘“’
Tabari considered himself as one of the strict followers

of the path, sunna, of the Prophet. For him accusation of bid‘a

was an unpardonable insult. On his death bed he is reported to

have said: ‘;Eiﬁara;n all my enemies who insulted me with the

1. Farqg, 365.

2. Falsafat at-tashri‘, 34f.

3. Nasha’t al-fikr, 2:547.

L. Isma‘ilism, 3. Taebarl died 310 and not 31l.
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n(1)

exception of those who accused me of innovation. He even

refused to allow those who were believed to be anti-Sunnite
to visit him at his houaa.(z)
Having come to this point of our discuassion we have

to remember that the entire issue of the charge of shi‘ism and

heresy, ar-rafd ua-l-ilgid;(B) against Tabarl should be viewed in
the light of his age. Tabari's aéé, the third century of Islam,
was marked with political and religlous unrest in spite of its
fertility in the field or literature.(u) To mention only a few
examples in 247 al-Mutawaklkil was murdered and a period of
_anarchy followed. In 26} Zanj parties were raiding within 17
miles from Baghdad. In 309 al-Hallaj was persecuted.

?ﬁbari was brought up in an atmosphere full of
controversy. Accusation of unorthodoxy continued to be only
a too easy matter. Abu-l-Hasan °‘AlI ibn- ‘Omar ad-Daraqutnl
(@. 385 A.H.) was accused of &hi‘ism simply because he committed
the poetry of as-3ayyid al-EimyarI, a famous Shi‘ite poet, to
mamory.(S) Those who accused him could not econceal the fact

that he used to learn by heart many poetical works attributed to

1. Yaqut, Irshad, 6:455.

2. Subkl, T. ash-Shafi‘iyya, 2:137f.

3. Ibn-al-Jawzl, Muntazam, 6:172.

i« See, B. Lewis, Abbasids, E.I., 1l:15ff.
5. Ibn-al-athir, Ansab, 1l:40k.
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various Arab poets. A short commentary by somebody might

change the picture completely as far as the position of a
theologilan is concerned. Au—Suyﬁgixroveals to us that he
continued to consider ar-Raghib al-Agfahani, the author of the
famous Mufradat, as a Mu‘tazilite until he saw a comment by
Fakhr ad-Din ar-Razl, maintaining that he was one of the leaders
of the Sunnite school who could be compared to al-Ghazail. (1)
Again, if a theologian held any of the so-called heretical views,
he would be ultimately accused of heterodoxy. Al-Mawardi

(d. 450), a Shafi‘ite scholar famous for his al-Ahkam as-
sul{aniyya, was accusad of being a Mu‘tazilite because he held

the view of free will.(z) We will see in the last chapter
of this thesis how ?abari's views on ablution opened the way
for his being accused of $hi‘ism.

All points s¢ far ment ioned can be taken as external
evidence, as it were, for the groundlessness of the accusation of
Tabari as holding the hi‘ite position. We must now proceed to
see Iif we can have any internal evidence in support of the
supposition that Tabarl was not a Shl‘ite. This we will do by
looking into his Tafsir and comparing the ideas developed there
to those maintained by the Shi‘ites to see if there are any
similarities or differences between them. The first question

to tackle in this respect is that of the Imamate.

1, Tash, Miftah as-sa‘ada, 1l:415.
2. suyliti, T. al-mufassirin, 25.




30

CHAPTER II

The Doctrine of the Imamate':)

On the death of the Prophet Muslims were confronted with
the difficult problem of choosing somebody to succeed him.
Muslim thinkers differed widely in their arguments and conclusions

as to who was entitled to the office of al-imama al-kubra i.e. the

leadership of Muslim community both secularly and spiritually.
Three names were suggested, namely, Abu-Bakr ibn-AbI-Quhafa, ‘All
ibn-AbI-Talib and al- ‘Abbas ibn- ‘Abd-al-Muttalib. The last
name seems to be introduced at a later stags to have a better
proof of the rights of the Abbasid dynnaty.fa) The real con-
troveray which divided Muslims into two major sects up to the
present day is connected with the names of the first two 1i.e.
Abu-Bakr and ‘AlI. The essence of the dispute between the
gni‘dtes and the Sunnites is thus political in the main.

Although some of the Sunnites endeavoured to prove that the
Prophet did nominate Abu-Bakr to succeed him by ordering that he

1. For the imamate see: Ibn-fazm, Figal, L:87ff; Shahrasteni,
Milal, 1:27 ff; Razi, al-Arba‘In, 438 rf; Bazdawl, Usul,.
178 £f; D.M. Donaldson, The Shi‘a doctrine of the imamate,
M.W., XXI: 14-23 and The Shi‘ite religion, 1 frf.

2. See M.W. Watt, Rafidites, 118.




31 7

should lead the prayer, the majority seem to hold the view that
the Prophet died making no mention of who would take over the
office of the Caliphate. The task of choosing somebody to
succeed the Prophet was left entirely to the decision of the
Muslim community. Thus Abu-Bakr, ‘Umar, ‘Uthman end ‘A1l were
chosen one after the other. To acknowledge the authority of
these men in that order became one of the fundamental issues of
theology. To queation the legitimacy of any of the four Caliphs
would be an unforgiveable heresy. This recognition of the four
Caliphs is one of the important marks which distinguishes a
Sunnite from the rest of the heretical groups.(l) o Sy
The shi‘ites, specially the Imamites, rejected the first
three Caliphs who, according to their belief, elung to illegal
power.  Abhoréd historical figures mentioned in the Qur’an siich
as Pharaoh and Haman stand for the tribes of Taym and ‘Adl to which
the first two Caliphs belong.(z) "The Fatimids refused to
accept Traditions derived from the first three Caliphs or the
other Companions of the Prophet. They only regarded as authori-
tative things which were said or done either by Muhammad himself,
or by members of his ramily."(J) This was true of almost all

the shi‘ites and more will be said in this respect when we come

1. Tapawl, Bayan, 12.

2. Shabbir, E&g&, 2:38.

3. M.W., L:3l; for early Shi‘ite traditionists see D.M. Donaldson,
The Shi‘ite religion, 284-289.
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to the discussion of the doctrine of the infallibility of the
imams.

The Sunnites, Murjites, Shi‘ites and Kharijites, with the
exception of the Najadat sub-division, agreed on the guestion of
the affirmat ion and necessity of the imamate poat.(l) The
Shi‘ites, however, stressed its importance more than any other
group. According to them the imamate is the very foundation
of Islam. It is a root, agl and not a branch, far’ of the
religion.(a) The determination of such a vital matter as the
imamate by an assembly of the people is an absurdity as far as
the Shi‘ites are concerned. Since it is an asl, it should be
determined by the Prophet himself. Again every Caliph must
designate his suscessor. No-one is to be established as an
imam without the designation or nass of his predecessor. (3)

There is a considerable difference between the Shi‘ites
and the Sunnites concerning the asseasment of the amount of
importance attached to the imamate. Considering it as a gggith)
of the religion, the Sunnites maintained that it could be and
in fact was determined by the Muslim community. The Shi‘ites
held that the Muslim community hed nothing to do with it. It
was the Prophet himself who settled the gquestion of the imamate

1. Ibn-Hazm, Figal, L:87.

2. Mashkur, Commentary on al-Qumml magalat, 154f.
3. Majlisl, Binar,10:451.

L. RazI, Arba‘in, L456.
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on the occasion of ghadlr Khumm i.e. the Pond of Khumm. (1)

The tradition of ghadir Khumm plays a central role in
the shi‘ite literature. This was the place where, it is held,
the Prophet handed down the Caliphate to ‘All Ibn-Abl-Talib
and instructed every individual Muslim to obey him. The
Prophet, it is assumed, took °‘All by the hand and said,

"yhoever I protect, ‘All protects - man kunt" mawlah® fa

4137 mawaan®.n (2) Tabarl was one of those who held fast

to this prophetic tradition.(B) The Shi‘ites are so proud to
have among the transmitters and advocates of the tradition
of al-ghadir a weighty and respected intellectual figure like
?abarl.(h)

Tabari, thus, "maintained with some vehemence the tra-
dition whereon the Shi‘a base ‘All's appointment to the
suooealian.“(S) He even went as far as compiling a vast

book entitled, Apaditn al-ghadir. Tabarl came to know that

some Muslim scholars disputed the authenticity of the
tradition of al-ghadir. They argued that ‘All was sent by

the Prophet on an expedition to Yemen; he never witnessed the

l. This 1s a place which lies between Mecca and Medina, Ibn-al-
Athir, Gharlb al-nadith, 1:358.

2. See, for example, Nu‘man, Da‘a’im, 1:20f; Shahrastani,
Milal, 1l:220.

3. Yaqut, Irshad, 6:455; Al-AminI, Ghedir, 1:41; Margoliouth,
Lectures, 108.

4. TisI, Fihrist, 281; Al-AminI, Ghadir, 1:100.

5. Margoliouth, Lectures, 108.
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presence of the Prophet at the alleged place. To state that
the Prophet took the hand of ‘All and said so and so is, there-
fore, no more than a mere lie. Tabarl was provoked by such
assertions and felt it his duty to write a book clarifying the
matter and removing doubts. He had a firm belief that the
Prophet dild utter these words on the spisode of ghadir Khumm.
This, of course, had everything to do with his gqguaation of

L~ oy i - A=t

shi‘ite tendencies. e A T TR

I LY

It is true that Tabari beiiof;d strongly in the tradition
of al—ghadlr. He had not the least doubt that the Prophet did
speak those words. This by itself was more than enough to
charge Tabari with Shi‘ism in that controversial atmosphere he
found himself in. The traditionist Abu- ‘Abd-Allah al-Hakim,
the suthor of al-Mustadrak, admired both Abu-Bakr snd ‘Umer

but he claimed that the Prophet appointed ‘All to suceeed him.

This, of course, was a more daring view than that of Tabari
1) >

and because of it he was accused of Shl‘iam.( st basi

Tabari, as we will see later, did not accept the viéﬁ:.
expressed by the Shi‘ites and Abu-‘Abd-Allah al-Hakim but in
spite of this his accusation seems to spring from similar
fountgins. Even some modern writers appear to follow the
saﬁé.line of argument. 8ince he accepted, they argue, the
tradition of alnggadlr, he must have been a ghi‘ite sympathiser.

1. Ibn-al-Jazeri, Nihaya, 2:185.
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H, Doust pointed out that Taebari was the author of a work on
the episode of the Pond of Khumm, and in consequence he must
have had some secret sympathy with the Shi‘ite movenent . (1)

What 1s really important, however, is the significance
attached to the words ascribed to the Prophet. Muslims
reacted to them differently. Some of them sgopt_gwqx fha
tradition altogether. They denied the very fact that the
Prophet ever pronounced 1£.3) e ma jority, inecluding Tabari,
seemed to accept its authentic attribution to the Prophet.

They, on the other hand, differed greatly on its 1nterpretation.(3)
The Rawafid, some of the Qadarites and some of the Mu‘tazilites
base their argument defending ‘Ali's right to succeed the

Prophet on this tradition. The tradition means for them that

‘A1l is the legitimate representative of the Prophet.

Agama maqimnhu is the usual pattern of expressing this principal

concept. The shi‘ites are, of course, the strongest and most
interested group in this tradition. Some of them even claimed
that-the message of the Prophet was over since he entrusted

‘A11 with the imamate on the occasion of the ghadir. From that
day on, the Prophet himself should have followed the new

leader i.e. ‘&11.(h) Others charged ‘All himself with disbelief

l. D. Sourdel, R.E.I., XXXVI: 177.
2. Ibn-Hazm, Figal, L4:140.
3. See, for instance, Razi, Arba‘in, 450; Bazdawi, Usul, 18l.

L. Qummi, Magalat, 83.
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because he did not fight out his just cauae.(l)

Those of the Sunnites who accepted the tradition held,
on the other hand, that it aimed at nothing more than showing
the high position enjoyed by ‘All in the eyes of the Prophet.
Its only function was to contribute to ‘All's religious
prggt;ge. To load the simple words of the Prophet with com-
plicated and pre-conceived doctrines would be a contemptuous ..,
way of dealing with the holy Prophetic traditions. No
inference, they held, can ever be drawn from it that the
Prophet had designated ‘All to succeed him. (2) Tabari cer-
tainly belongs to this group. He refused to label the
tradition as being falsely attributed to the Prophet. But he
was not prepared to misinterpret the words of the Prophet;
he was too pious to do so. Although he accepted the ghadir
as a genuine Prophetic tradition, he refused to digest the
notion that the Prophet nominated °‘All as his successor. In
his Tafsir he made °‘All himself deny such a nomination. (3)

It is true that Tabari was a fervent admirer of ‘All
ibn-AbI%g3alib . He wrote a book entitled Faga’il ‘Al or
the Merits of ‘All. But to admire the merits of ‘All does

1. Ibn-Khaldun, Lubab al-mubhaggal, 128.
2. RazI, Arba‘in, L63.
3. 9:45.
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not necessarily mean that he should look down on the rest of
the Companions of the Prophet, not to mention the first

three Caliphs. Tabagl_wga certainly not prepared to go that
far. He wrote a ggégéégéfaddreaaod to the people of his
native country Tebaristan entitled at-Tabslr. He wrote that
treatise when he saw that the habit of cursing the first two
Caliphs, Abu~-Bakr and ‘Umar, was prevailing thera.(l) He
did all in his power to check that habit but at last, failing
to control it, he had to flee for his own life.(z)

The third Caliph, ‘Uthman, who was abhored by the Shi‘ites
for his edition of the Qur’anic text.(3) was highly praised
by Tabari for the magnificent job he hsd done. This edition,
Tabari maintained, should be adhered to by every member of the
Muslim community. Tabari calls ‘Uthman the prince of the
believers and the kind adviser of the community. "Then the
prince of the believers, being the kind adviser of the

community, an-nagih ash-shafiq, chose for them - out of charity -

that reading which should be practised by all."(h) The murder

of ‘Uthman, Tabari relates, brought disaster upon Muslims. God

sent down fear on them because of their terrible act.(S)

1. Tabaristan was ruled by the Shi‘ites for a considerable
period of time - Macdonald, Development, 36. For the House
of Sayylds who ruled Tabaristan see Ibn-Isfandiyar, H. of
Tabaristan, L7-58.

2. Yaqut, Irshad, 6:456; Margoliouth, Lectures, 108.

3. Walter C. Klein, Introduction to kitab al-ibanah, 9.

4. F.T, l:2l.

5. Ibid., 18:110.
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Indeed, on the question of the imamate, Tabari keeps
the traditional Sunnite view defending the legitimacy of the
first four Caliphates whose respective merits correspond to
the chronological order of their reigns. The fact that he,
in his creed, gave the title of gmlr al-mu’minin, the prince

of the believers, to ‘All ibn-AbI-Talib and not to the first
three Caliphs has little or no significance at nll.(l) In

his Tafsir, as we have just seen, he addressed ‘Uthman by
exactly the same title. He openly expressed the view that

ﬁll of the firat three Caliphs were more exalted than the

fourth i.e. ‘Ali. Ibn-Hazm relates, on the authority of Tabari,
through the chanel of his disciple Ahmad ibn=-l-Fadl ad-
Dinawari,(z) that ‘A’1isha, the wife of the Prophet, had greater
merits than ‘A1i.(3)

The association or Walays with ‘Ali end his Household
necessarily implies in the sShi‘ite theology dissociation or
bara’a from other Muslims who do not belong to them. (4)  Halr
of the Qur’an 1s said to have been revealed in connection with
‘Al1 and his House from one side and their enemies from the

other lide.(S) ?aharI was not prepared to follow the

l. R.E.I., XXXVI:197.

2. For ad-DInawari see, Humaydl, Jadhwat al-mugtabis, 131.
3. Fi!al, L:13L.

L. Goldziher, Vorlesungen, 216.

5, Ibn-Furat, Tafsir, 1.
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Shi‘ites on this primary issue of association and dissoc-
istion., In fact he charged the Rawafid, who rejected
Abu-Bakr and others, with disbelief. He refused to accept
thelr word on testimony or shahada as he considered them
completely untruatworthy.(l)

Tabarl's commentary on the Qur’anic verses which deal,
or are held to deal, with the question of the imasmate differs
considerably from those of the Shi‘ites. To pick up some
examples let us first have a look at the last two verses of the
chapter of al-Fatiha or the Opening of the Book. The verses
read as follows: "show us the straight path, the path of
those whom Thou hast favoured" (Q.l:5-6). Tabari put it
» erystal clear that the 'straight path’ mentioned in these
verses is that of the Prophet, Abu-Bakr, ‘Umar, ‘Uthman, ‘All
and every pious man.(zq It is worth mentioning that Tabari
made 1t obvious that it was his conviction that Abu-Bakr,
‘Umar and ‘Uthman were the three immediate legitimate Caliphs
after the Prophet. It is, indeed, impossible to associate a
men with such a conviction with the Shi‘ite movement whoase
first objective was to vindicate the right of ‘All to succeed
the Prophet.

The difference between Tabarl aend the Shi‘ites can best

1. Yaqut, Irshad, 6:L454.
2. T.T’ 1:560
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be demonstrated by looking into a Shi‘ite commentary dwelling
upon the same verses mentioned above. Let this commentary
be that of Ibn-Furat, a traditionist of the same generation
of Tabari. For Ibn-Furat, 'the straight path' mentioned in
(Q.1:5-6) is the path of ‘All end his followers. He claimed
that the privilege of being the only followers of the straight
path had been given to ‘All and his associates by the Prophet
hiwaelf.(l)

There is no doubt in the minds of the Shi‘ites that ‘All
and those who recognized his imamate, immediately after the
death of the prophet, are the only rightly guided people.

They commonly share this view throughout their history. Comm-
enting on the same verses a recent Shi‘ite author says, "this
guidance on the straight path is frequently spoken of as a
matter of grace to the Prophets. The right path in this sense
is spiritual attachment to the Prophets and imams; and thus it
is easy to understand how in the traditions the right path is
identified with our Lord ‘a1I."(2) The writer goes on to
assert in conclusion that "it is, therefore, clear that the
path referred to is the path of the infallible Prophet and

the infallible imams after him, and it is those who are meant

1. Ibn-F‘u!'at, TlfaIx‘, 2.
2. H.W., HXEBB-
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with those favoured of God in this verse..."(1)

To bresk with the Shi‘ites on the doctrine of the imamate
is to bre;k with them on the most cruciasl foundation upon which
almost all of their theology and history is built. Many of
the theological differences, as we shall see in the chapters
of Infallibility and Return, are closely or distaently related

to the problem of the imamate. For the Shi‘ites the belief

in the doctrine of the imamate is an Egggggal and absolutely
indispensable part of rnith.(z) The belief in the unity of
God, the prophethood of Muhammad, the reality of Heaven and
Hell, Resurrection of the dead, the coming of the Hour together
with the belief in the imams comprise their faith. Every
individual believar is required to know, therefore, the imam

of his age and submit to his ‘unquestionable authority. With-
out this firm belief in the imams faith can by no means be
complotc.(3) The insistence of the 8hi‘ites on the necessity
of the association of the true believers with the imams can
never be overestimated. It led many Shi‘ite extremista not

to perform their religious duties. Prayer, fasting, pilgrimage
and the rest of the religious obligations can be done away with

1. M,W., XIX:39.

2. The definition of '"faith' is one of controversial issues in
Islam see Ibn-Hazm, Figal, 2:111f and 3:188ff; Qaspalani,
Irshad, 1:85f; NIsaburl, Ragha’ib, 1:129ff.

3. See, for example, Ibn-Furat, Tafsir, 32 and 91; Nu‘man,
Da‘a’im, 1:3 ff; Kaziml, Khaga’is ash-shi‘a, 27.
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(1)

if association with the imams is carried out.
In Tabari's Tafsir we find ne such emphasis on the
doctrine of the imemate as an article of faith. He held the
traditional view so far as the question or.raith is concerned.(z)
- He insisted that noiﬁhor belief in the heart nor utterance by
the tongue is sufficient to complete one's faith. The outward
actions and performances are of utmost importaence for him. All
of the three, belief, utterance and actions comprise faith. Ir

any cf these three elements proves to be lacking, faith itself

1s wanting. =l

The Shi‘ites attempted to draw evidences from the Qur’an
to justify thelr views about the imamate. We have seen their
interpretation of the verses of al-fatiha, and the unbridgeable
gulf separating Tabari's position from their own. A few.other
examples will be given. The verse, "0 ye who believe! obey God
and obey the messenger and those of you who are in authority"
(Q.IV:59) is interpreted by Muslim scholars in either of two ways:
(a) "those of you who are in authority" refers to Muslim rulers,
(b) the phrase refers to Muslim savants and jurists because else-
where the Qur’an says, "and if any tidings, whether of safety or
fear, come unto them, they noise it abroad, whereas if they had

referred it to the messenger and such of them as in authority,

those among them who are able to think out the matter would have

1. Queml, Magalat, 51f; see also B. Lewis, Isma‘ilism, 29.
2. 8%ee T.T, 1:90; 2:11, 58 and 225; 68:73.
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known 1it." (Q.IV:83) Both of these views are represented in

Tabari's rarsIr. (1)  The Sni‘ites are very definite on this point.

It is the imams, no doubt, who are meantby the verae.(a) Tabari
favoured the first interpretation that the verse in question referred
to Muslim rulers. This 1is because, he argued, the Prophet ordered
several times that they should be cbeyed. Tabari seemed to hold the
traditional view that the rulers, whether they were themselves pious
or not, must be ocbeyed provided that they should not lfﬁ;ﬂ}ﬁff i ==
ungodly things, e.g. they can drink wine themselves but out of hﬁnd
they cannot be obeyed if they inatructed others to drink 1it. The
rulers spoken about iIn Tabari's Tafsir are presumably those chosen
by the Muslim community or, to be more precise, those who happened
to assume power over their opponents. Certainly, they are not

the infallible imams of the Shi‘ites. They may be good or wicked,
barr or fajir. (3)

Another Qur’anic verse which the Shi‘ites hold as evidence
that ‘All-wna the imam with whom bellevers should associate them-
selves is this. "Your friend can be only God; and his messenger
and those who believe, who establish worship and pay the poor-due,
and bow down (in prayer)" (Q.V:55). ‘All, during his prayer,

is reported to have given a ring to a beggar. He was too charitable

1. 5:87-890
2. See, for example, Ibn-Furat, Tafslr, 28; Nu‘man, Da‘a’im, 1l:25ff.
3. T.T, 5:89.
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to wait until his prayer was over. This verse is, therefore,
revealed on that occasion. The shi‘ites assert as true that the
verse also includes the descendents of ‘Ali because they are the
only legitimate 1mama.(1) ?abari kept up the view that the
verse referred to the bulk of the B;iz;v;rs who were described
by their Lord as performers of prayer and givers of alms. This,
however,did not prevent him for disclosing the views of others
who identifled the verse with either ‘Ubada ibn-ag-gSamit or

‘11 ibn-AbI-Talip, (%)

"This day have I perfected your religion for you and
completed My favour unto you, and have chosen for you as religion
al-Islam" (Q.V:3) is frequently guoted by the shi‘ites. The last
item, they say, of faith is the association with the imams. The
verse, they continue, is revealed on the occasion of ggadir Khumm
to which we have referred earlier. Before the appointment of ‘All
to the Caliphate, it would be next to impossible to proclaim the
completeness of religion. By.tﬁo action of ghadlr Khumm Islam
had attained its maximum possible degree of perfection. No
religious duty after that of the attachment to the imams has been
imposed upon Muslims ever since. Tabari took a completely
different stand as far as this verse is concerned. According to

him the verse should be understood in terms of the management of

1. ¥u‘man, Da‘a’im, 1:20
24 T.T’ 6:165-
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Muslims to enter Mecca mixing with none of the disbelievers.
This is not to imagine that no legislative verse 1s revealed
after that verse. On the contrary, it is a well-established
fact that the Qur’an continued to be revealed throughout the
lifet ime of the Prophet; in his last days it became even more
rrequent.(l)

Another verse comnected with the doctrine of the imamate
goes as follows "Thou art a warner only, and for every folk a
guide" (Q.XIII:7). 1Ibn-‘Abbas is reported to have said that the
Prophet pointed out to ‘All ibn-AbI-Talib and said: "I am the
warner and you are the guide who will lead the people after my
departure."” The shi‘ites claim that nobody except ‘All ibn-Abi-
Talib is meant with the word ‘guide' mentioned in the verse.(eJ
Tabari disagrees both with the report of Ibn- ‘Abbas and the view
of the shi‘ites. Following his procedure of exposing Qur’anic
terms to all possible meanings, he refused to confine the word
'guide' to ‘All ibn-AbI-Talib, For him the word ‘guide' can
be spplicable to God, Prophets or even ordinary religious leaders
capable of coping with the problems 1nvolved.(3)

The verse, "is he (to be counted equal with them) who
relieth on a clear proof from his Lord, and a witness, shahid from

him reciteth it" (Q.XI:17) led to a great deal of controversy.

1, F.T, 6345,
2. Ibn-Furat, Tafsir, 76.
3. 7.7, 13163f.
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Muslims differed vastly in its interpretation. The Shi‘ites
claim that the first part of the verse points to the Prophet
whereas the second part deals with his son-in-law °‘All ibn-AbI-
Tilib.(l) Tabarl would not accept that ‘All was meant by
the word 'witness' or ghahid mentioned in the verse. It was the
engel Gabrail, as can be deduced from the last part of the verse,
who was meant by it. ‘Al himself was made by ?abari to deny
eany sort of connection with this verse.(e)
Also, the Shi‘ites argue that the question of who is
legally entitled to the leadership of the community cannot be
looked at apart from the matter of blood relationship with its
founder i.e. the Prophet. The vorsa, "and those who are akin
are nearer one to another in tho quiggpce of God" (Q.VIII:75)
forms, therefore, a strong foundation for their argument that
‘411 end his descendants are legally entitled to caryy ocut the
imamate ruaponaibilitiea.(3) Tebari loocks at the verse from a
different angle. He tells us that inheritance in the pre-Islamic
period was a subject of contract between two agreeable persons not
necessarily having blood tie. This custom, he adds, was abolished

by the verse concermned. The verse, as far as one could gather

from Tabari's view as expressed in his Tatsir,(u) has nothing to

1. Nu‘man, Da‘a’im, l:24f.

2:s T.T.» 123108,

3. Ibn-Furat, Tafsir, 1,9; Ibn-Hazm, Pigal, 4:93.
L. 10:36.
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do with governmental or political affairs.

The Shi‘ites were very eager to find representation for
their views about the imamate in the Qur’an. They have even
1ntergp}q§ad some words in some passages of the Qur’an adding to
thé reputation of ‘All and his Family. Thus the verse "God is
the light of the heavens and the earth; The similitude of Hig
light is as a niche wherein is a lamp..." (Q. XXIV:35) is read
by them as follows: "God is the light of the heavens and the
earth; the similitude of the light of one who believes in Him
and love the people of the House of his Apostle is as & niche
wherein is a lamp....".(l) The 1nxgpt1vo character of such
a reading is too transparent to need a comment and Tabari made no
mention of it. A.more intelligent one is Ilyasin being changed
into Al yasin i.e. Al Mubammad to which Tabari strongly objooted.(z)
This, however, will be discussed more fully in the next chapter
which deals with the infallibility of the imams.

A verse as general as "0 ye who believe! Be careful of

your duty to God, and be with the truthful” (Q.IX:119) is restricted

by the Shi‘ites to ‘All and his party to the exclusion of other
Muslims.‘3)  For Tabari the verse was a command to be with the

Prophet, Abu-Bakr, ‘Umar and the rest of the companions.(u)

l. A. Jeffery, Materials, 65.

2. T.T, 23:155¢f.

3. Ibn-Purat, Tafslr, 53; Nu‘nan, Da‘a’im, 1:27.
L. T.T, 11:40.
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Muhemmad ibn-‘AlI, known as al-Baqir and one of the Twelve
imima,cl) is reported to have said that the Prophet told ‘All that
the verse "those who believe and do good works are the best of
ereated beings”" (Q.XCVIII:7) refers to him and his supporters.
Tnbari was not prepared to accept this tradition which, in his
view, was wrongly attributed to the Prophet. The verse, he
asserted, referred to every believer who has faith in God and his
Apostle and who acts In accordance with the Islamic taaohings.(a)

As-Suddl, the famous &hi‘ite commentator, held that the
verse ''those who disbelieve spend their wealth in order that they
may debar man from the way of God" (Q.VIII:36) points to Abu- Sufyan
ibn-Harb, the father of Mu‘awiya, in particular. Tabari refused
to accept this. The verse should be open to include every
disbeliever who spends his money to serve an ungodly aim (T.T,
9:149). Restriction of general verses to a limited sense without
unshekeable evidence was thus utterly rejected by ?aburi.

! Also, if the Qur’an is taken in its obvious sense, the
doctrine of the imamate, as explained by the Shi‘ites, could hardly

be drawn out of it. The Shi‘ites are, therefore driven to seek

1. These are: ‘All ibn-AbI-TAlib, Hasan ibn- ‘All, Husayn ibn-‘All,
‘All ibn-al-Huseyn ibn-‘All, Muhammad Ibn-‘Ali ibn-al-Husayn,
Ja‘far ibn-Muhammad ibn-‘Ali, Muga al-Kagim, ‘Al ibn-Musa
al-Kagim, Muhammad ibn- ‘Al ibn-Musd, °‘All ibn-Mubammad ibn-‘Ali
ibn-Musa, Hasan al-‘Askari and Muhammad ibn-al-Hasan al- ‘Askari,
the expected Mahdl. The Seveners accepted the first six imams
in addition to Isma‘Il ibn-Ja‘far.

2. TUT' 30:1].].60
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out an inner sense of the verses of the Qur’an. For some of
them every form of worship has en Inner and outer meaning.(l)
The verse, "When He made the slqgger’rall upon you as a reassurance
from Him and sent down water from the sky upon you, that thereby
He might purify you ..." (Q.VIII:1l) should not be taken on its

face value. It has a deep inner meaning. The sky in the bapin

stands for the Prophet while the water stands for ‘All. It
follows from this interpretation that ‘All is but a part of the
Prophet.(e) This Spiritual relationship with the Prophet is of
special importance when we come to the discussion of the infalli-
bility of the imams and how the Muhammaden light is passed from
one imam to another.

The obvious sense of the Qur’sn has also to be sacrificed
in "and when our clear revelations are recited unto them they
who look not for the meeting with us say: Bring a Qur’an other
than this or change it. Say: It 1s not for me to change it of
my own accord." (Q.X: 16) According to a Shi‘ite commentary the
verse 1s talking about the request of the enemies of God (i.e.
anti-Shi‘ites) that the Prophet might pass the office of the
imsmate into the hands of somebody other than ‘All ibn-Abi-TElib.(B)

?nbari was very systematic and persistent in rejecting

1. NawbekhtI, Pirag, 63.
2., Ibn-Furat, Tafsir, SO.
3. Ibn-Furat, Tafsir, 62.
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the so-called inner meaning of the Qur’an. The obvious mesning
should be adhered to whenever it is possible. Without a rational
necessity or an indication from the Prophet no inner sense of
the Qur’an is tolerated. The Our’an says: "By the fig and the
—
olive, by Mount Sinai and by this land made safe ...." (Q.X0V:l-3).
All of these things mentioned in the verse, the Shi‘ites claim, are
symbolic. The fig stands for ‘All, the olive for al-Hasan, Mount
8inai for al-Husayn end the land made safe for Muhpammad ibn-al-
ﬁanariyya.(l) Ap-Tabari ev;dently challenged this interpretation
when he insisted that the fig was the fruilt we eat, the olive
was that from which oil was derived, Mount Sinai was the famous
mountein in Palestine and the land made safe was Mecca.(a) He
was thus very anxious to give each word its exact connotation in
order to keep the Qur’an away from misinterpretation. He did
everything in his power to protect 1t from dangerous interpretations
dictated by various religious and politicel influences. An
example of such interpretation is this. The thousand months
ment ioned in the verse "The Night of Power is better than a thousand
months" (Q. XCVII:3) are taken by some chi‘ites to stand for the
reign of the Umayyids, their direct opponents. Tabari rejected
this vehemently. For him these were absurd assertions, ddfawl

ma ‘ani? batila,having no proof at all. Both reason and revelation

1. Qummi, Magalat, 30.
2. T.T’ 303131"133-
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do not point to them. The verse, he remarks, simply means that
doing good work on the Night of Power was better than doing the
same work throughout the period of a thousand ordinary montha.(¥?

stnri thus seems to meet the extravagant allegations of
the Shi‘ites made on behalf of their imams by formulating two
important principles:- (a) the general verses of the Qur’an must
be treated in accordance with their general character; no one
except God or his Prophet has ths right of restricting them to any
particular meeanings, (b) the verses of the Qur’an must be taken
in their obvious semses; all groundless inner senses should be
vigorously rejected.

The idea of the imamate crept from the domain of theology
and politics to that of jurisprudence. It is & well-known fact
that a Muslim is permitted to teke forbidable foods such as pork,

&t

for instance, if he fears death of hunger. This is based on the

P -
=L

verse "He hath forbidden you only ciréi,h;ﬁhnd blood, and - L'/ -/

any other than God, But he who 1s driven by necessity, neither Joras

craving nor transgressing, it is no sin for him" (Q.II:173). For
the Shi‘ites those who fall to acknowledge the authority of the
imam and obey hils orders are not excusable in eating prohibited

foods even though they are to endanger thelr very livol.(a)

lc TQT’ 30:1&3.
2. Nisaburl, Ragha’ib, 2:104.

£ e f

swineflesh, and that which hath been immolated to (the name of)\u_ fhﬂf
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Tabari rejected the view presented by the Shi‘ites. He
pointed out that the phrase "neither craving nor transgressing"
should be understood in the light of the entire verse. The
phrase, he commented, deals with those who transgress the Law by
eating forbidable things knowing that they enjoy other means by
which they could possibly survive. Tabari was no anarchist.
Defying the authority of the legitimete imam, he argued, was a
sin but it could not be cured by committing an even graver sin
namely killing one's selr.(1)

Tabari seemed to divert grossly from the 3hi‘ite teachings
on the imamate. Nevertheless he was prepared to give them full
opportunity in his Tafsir to express their views in complete
freedom. He honestly presented their arguments but thia did not
mean that he should not refute them. Indeed in most cases, as
we have seen, he does and scmetimes in a bitter way e.g. these
are absurd assertions naving no justification or foundation
either in reason or revelation.(a)

On the authority of his renowned teacher Muhammad ibn-
Humayd ar-Razi, whom we referred to in the previous chapter, and
other suthorities with Shiite inclinations, Tabarl was ready to
put forward the arguments and reports which support the ghi‘ites
case. A few examples may suffice here. The Shi‘ites claim that

1. T.7, 2:149f,
2. Ibido. 3021“.3.

el
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the right of ‘All to suoco;d the Prophet is demonstrated by

the fact that the Prophet first commanded Abu-Bakr to recite

the Chapter of Immunity for the Arabs of Mecca. Later he shifted
the reapanaibilit; of the recitation from Abu-Bakr to ‘All,

This was because he had been informed by God not to endow a man
who was not of his own family with such a favour.(l) Sueh a
report certainly gives the sShi‘ites every kind of pride and
satisfaction. Tabari mentions it in datail.(z) It is signifi-
cant, however, to notice that he made an attempt to demonstrate
the great position acquired by Abu-Bakr, e.g. he is the man who
accompanied the Prophet in his sacred journey from Mecca to Medina
eand will be his sole companion on the Pool in the hereafter,
gapibun’ ‘ald al-hawd.

When the verse "And whoss disputeth with thee concerning
him, after the knowledge which hath come unto thee, say (unto him):
come! We will summon our sons and your sons, and our women and
your women, and ourselves and yourselves and we will pray humbly
(to our Lord) and (solemnly) invoke the curse of God upon those
who lie." (Q.III:61l) was revealed to the Prophet, he is reported
to have summoned ‘All, his wife and his children. This is
another proof, the Shi‘ites hold, that ‘All represents an
inseparable part of the 'self' of the Prophet (ouraelvea).(B)

No-one except fAli is gifted with such a privilege. It is, there-

1. Nu ‘man, Da‘a’im, 1:23; M.W., XXI:15.

2. T.T, l0:lar.

3. Nu‘men, Da‘a’im, 1:22; Ibn-Furat, Tafsir, 14. The Sunnites
maintain that the term (ourselves) include all the relatives of
the Prophet and does not refer to ‘All alone, Razl, Arba‘in, L476.
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fore, illogical to pass the imamate to any other than ‘Ali.
The report itself was introduced by Tabari but whether he
accepted the interpretation given to it by the Shi‘ites or not
remains unclear.(l)
It is thus true that we find references to the shifite
docprine of the imemate here and there in Tabari's Tafsir. We
meet with al-Kumayt al-Asadi, the author of the well-known poetic

work al-Hashimiyyat, strongly advocating the Shi‘ite claim to

the caliphate.(z) Abu-l-Aswad ad-Du’all, whom al-Jahiz considered
as a leader in Shi‘iam,(3) is quoted by Tabarl as praising ‘A1l

and giving him the title of al-waai(u) i.e. the one appointed by
the Prophet to take up responsibility after him. These are but
few examples out of many but we have to bear in mind that
commentators usually introduce poetry in order to elucidate the meaning of
the various Qur’anic verses concerned. Thus Fakhr ad-Din ar-

Razi (d. 606 A.H.), for example, presented two poetic lines
asoribed to Hassan ibn-Thabit, the poet of the Prophet, which

can be translated as follows: "I never expected that the Caliphate
would pass away from the hands of ‘All who was the first to

perform prayer and the possessor of the most profound knowledge of

1. Ty 30191,

2. 7.7, 24:2l.

3. Quoted at the commencement of Abu-l-Aswad ad-Du’ali DIwan edited
by ‘Abd-l-Karim ad-Dinbili, Baghdad, 195L.

e PeTs L3274,
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the Qur’an and the sunna." (1)

These are two of the most important evidences, namely
historical background and religious knowledge, presented by the
right to take over after the Prophot. Nevertheless no one
accused Razl of shi‘ism because he gquoted pro-shi‘ite poetry. In
fact he seized every opportunity to refute them in his booka.(z)
The introduction by TabarI, therefore, of shi‘ite poetry defending
the imemate of ‘Ali and his House is no proof that he had shi‘ite
propensity. ifg+go;;,5y<_¥,

When ?abarl presented religious or political poetry praising
an ldea or a person, he did not act as a propaganda machine. What
he was really interested in was the explenation of the meaning of
the Qur’anic verses rather than spreading the views expressed by
these poets. His position can best be appreciated when we come
to know that he introduced in his Tafsir both anti-~ and pro-sShl‘ite
poetry. We find, for instance, Qays ar-Rugayyat, the famous poet
of the Umayyid era, praising Banu-Umayya, the direct enemies:
of ‘Ali's supporters, for being able to master self-control and
contain their angor.(B)

It is to be admitted, however, that some pleces of

information which bear their obvious shi‘ite marks on them find

1. Maratih al-ghayb, 1:281.
2. See, for example, al-Arba‘in, 439 ff.
3. T.T, 6:167.
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their way into Tabarl's Tafslr. Some of these are doubtful
shi‘ite legends which cannot be attested historically. They

are presumably invented to display the assumed miraculous nature

of their imams. An outstanding example was presented by as-Suddi
when he reported that on the day of the death of al-Husayn ibn-
‘AlY the sky changed into a red colour ss an indication of sadnesas
and misery.(l) Tabari often maintained silence with regard to
information which had no direct implicatlion on legal and practical
issues such as this one and that conveyed by the Jews concerning —
ancient history.

Tabari's Tafsir is also full of views attributed to
shi‘ite imems‘?) such as Muharmad ibn-al-Henafiyya, ‘AlI ibn-al-
Husayn, known as Zayn al-‘Abidin, Zayd ibn-‘AlI ibn-al-Husayn,
Muhammad ibn- ‘A1l ibn-al-Huseyn, known as al-Bagir and Ja‘far
ibn-Muhammed ibn- ‘Al known as as-$adig and considered to be the
father of the Twelver's school of law and theology. The fact
that Tebarl quoted and respected the views of all of these men who
acquired an exalted place in Shi‘ism and its history is not
conclusive evidence for gni‘ite affection. Muslim Sunnite
;;holars used to speak very highly of them.(3) They only’gggggp

the unbelievable exaggerations about their merits such as being Ixff:

1.T7.7, 251668,

2. See, for example, 2:19; 2:213; 3:1913; 6:165; 10:41;
11:46; 11:49; 1h:243 15:50; 30:146 ete.

3. See, for instance, Nawawl, Tahdhib, 1:343; Ibn-al-Jazari,
Ninaya, 23202 and 20L.
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infallible which are developed by their followers.

Tabari represented some of these shi‘ite leaders as holding
the Sunnite views about the imamate. Kuthayyir an-Nawwa’, Tabari
relates, asked Abu-Ja ‘far Muhammad ibn- ‘Al whether he associsted
himself with Abu-Bakr and ‘Umar or not. Abu-Ja‘far replied in
the affirmative adding that he would be utterly misguided if he
did otherwise. Then he went on to command the guestioner to
honour them. If you do as I tell you, he sald, nothing disastrous

(1) Nonetheless this passing of information

will happen to you.
of obvious Bhi‘ite character without sometimes the least comment
or objection from Tabari's side, made him run the risk of being
accused of shi‘ism by enemies who were always ready to give a

false and one-sided impression.

1. 7.7, lh:24.
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CHAPTER III

The Doctrine of the Infallibility

The Shi‘ites, especially the Twelvers, came to adopt a
strange view about their imams. The 8hi‘ite imams are said to
be essentially and absolutely infallible. Both the Imamiyys and
the Batiniyya claimed infallibility even for the representatives
of the imams. Some extremists held the view that men who are
in charge of the safety and guard of imams must also be entirely
infallible. (1)

The infallibility or ‘igma is taken as an inner attribute
which nobody except God could notice and rsalise.(z} This is
one of the strongest arguments presented by the shi‘ites that an
imam should not be chosen by the people. Such a momentous issue
as the imamate, which we have just been dealing with, can only
be determined by God who knows the abilities and gqualities of his
creatures. The imams, we are told, are the "proofs", hujaj, of
God against his slaves, that is, men. The Prophets and the
imams are the mediators between God and Mankind. This is the
reason why they should be wholly infallible to set the appropriate

examples to be followed by Man.

1. Ghazall, Fada’ih al-batiniyya, 145.
2. Shabbir, Haqq, 1:184.
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It 1s clear that the Shi‘ites advocated the doctrine of
the infallibility of the prophets not for its own sake. In
teaching the infallibility of the prophets, the Shi‘ites were
in fact preparing the way for claiming the same thing for thelr
supernatural imems. The ‘igma, as taught by the Shi‘ites, can
be taken in two senses:- (a) protection against sin i.e. both
the prophets and imems are sinless and (b) protection againast

ignorance and imperfectinn of memory.

Prophets and Sins:

The question whether or not the Prophets were liable to
sin led to a wide range of difference of opinion among Muslims.
Tabari, with some oﬁher jurists, theclogians and traditionists,
took the view that Prophets were liable to small aina.(l) Grave
sins were, however, impossible in their case. The view developed
by Tabari and his colleagues was also held by the Hu‘taziltes.(a)
Some of the Sunnites taught that the Prophets were entirely sinless.
Since we are Instructed by God to imitate them and follow their
steps, it is inconceivable that they could commit sins whether
(3)

Although some of the Sunnites held the doctrine of the

light or grave.

infallibility of the Prophets, I believe it might be fairly

demonstrated that the Shi‘ites were the original advocates and

1. Qurtubi, Ahkam, 1:308.
2. Razl, Maratin, 1:482.
3. Qurtubi, Ahkam, 1:308 ff.
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legitimate parents of the doctrine. The concept of the
Prophets infallibility helped them enormously to justify their
extravagant claims regarding the 1mams.(1) They possess a much
deeper interest in this particular dogma than the Sunnites. Not
a single shi‘ite, as far as I know, taught that the Prophets were
liable to sin.

As we have seen in the chapter of the imamate, Muslims
whether Sunnites or otherwise, ggggg} to the Qur’an to justify
the propositions which they hold as true. The verses of the
Qur’an clearly teach that the prophets might sin. It was not
impossible for them to sin. Tabarl was prepared to take the
Qur’an in its most obvious sense. He did not feel the need to
interpret the verses of the Qur’an in such a way that the Prophets
were represented as being totally free from sin and misconduct.
For him the word of the Qur’an was final; he accepted it what-
ever the case might be. We can take the following examples from
the Qur’an which are relevant to our topic of discussion to
illustrate Tabari'; position: -
(I) "And (mention) Dhu n-nun (i.e. Jonah) when he went off in
anger and deemed that We haed no power over him, lan nagdira ‘alayhi
but he cried out in the darkness saying: (here 1s no God save Thee.

1. See Majlisl, Bihar, 10:393 where he puts forward the Shi‘ites
belief in Prophets' and imams' ‘igma as explained by Muhammad
ibn-Bebawayhi.
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Be thou glorified! Lo! I have been a wrong doer" (Q.XXI:87).

There are two points here which commmntators attempt to verify;
both of them serve as a source of controversy among them, (a) whom
did Jonah ro;qggp? God or the people to whom he was sent, and

(b) what igﬂtﬁe meaning of the phrase frzanna an lan nagdira

‘alayhi?
The Shi‘ites and those who endeavoured to save the name

of the Prophet interpreted the verse to mean that he angrily
left his people and not God.(l) They fownd it too much to hold
a vieg that a prophet, any prophet, might rebel ag§1n3£ ﬂis
creator. By so doing the shi‘ites hoped to lighten the amount
of burden and bleme laid on the shoulders of the Prophet. Tabari,
who thought it necesaary to take the verse in its straightforward
~meaning, maintained that the Prophet forsook his God in rogggppgnt.(z)
He argued that even if we accepted that he Egﬂf?p!}y abandoned his
people, this would also be a deadly mistake. God had already
instructed him to stay amongst them in order to convey His message
and the instructions of God must be carried out under all
circumstances.

Tabari was absolutely convinced that Jonah committed a sin
and repented from it by uttering the words "Be Thou glorified Lo!

1. Majlisi, Bihar, 1l:388.
2. TOT’ 17!55"58-
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I have been a wrong doer" (Q.XXI:87). Majlisi, the famous

ghi‘ite author of the vast work entitled Bihar al-anwar, took a

different attitude from Tabari. For him the statement "I have
been a wrong doer" was but a sign of humility to God. The fact
that he made that statement does not necessarily imply that he
acted urcngly.(l) Tabari would not accept this kind of argument.
The Qur’an describes how & severe punishment was inflicted upon
Jonah as a result of his deed. Had he not committed a sin,
Tabari argues, he would not have been punished in that way.

Tabarl goes on to seek other evidences from the Qur’an to
give strength to his view that Jonah made a grave mistake. God
instructed his prophet Muhammad not to follow the example of Jonah
"But wait thou for thy Lord's decree, and be not like him of the
fish (i.e. Jonah)" (Q.LXVIII:48). This in itself, Tabari held,
was subatnnt;g}'qygdenoa that Jonah had done something grave and
unlnwful.(é)

(b) The phrase f-ganna an lan nagdira ‘alqzhi is interpreted

by some Muslim theologians to mean that Jonah thought that God
did not have power over him. ?abari was not prepared to go as
far as that extreme. For him this view would ultimately give
rise to dangerous conseguences. It inevitably involved that

Jonah, who was chosen for the office of prophecy, was absolutely

1. BiEhr, 12 388.
2, T.T, 17:56.



63

ignorant about God's attributes. This in its twrn would open

the way to infidelity and disbelief. Tabari would not have

been happy to see a man appointed by God as a prophet turning

out to be an inridel.(l) The verse should, therefore, be

interpreted to mean that Jonah thought that God would not infllict

limitations and hard measures on him, i.e. he seemed to mis-

calculate the implications of his deed, that is, of forsaking

his people.(a)
(II) "Then have patience (0 Muhammad) Lo! the promise of

God is true and ask forgiveness for thy sin" (Q.XL:55) - "So

know (0 Muhammad) that there is no God save Allah, and ask forgive-

ness for thy sin and for believing men and believing women" (Q.XLVII:

19). These verses of the Qur’an clearly show that Prophet

Muhammad was liable to sin. Tabari warmly welcomed any Qur’anic

conception without hesitancy. Here, the Qurfan advises Prophet

Muhammad to ask God's forgiveness. This necessarily implies

that he had done something incorrect to be forgiven ror.(B)

Tabari maintained that it was absolutely absurd to say, for instance,

0 God! forgive me for the sin I committed not!(u)

1. 7.7, 17:57.

2. Majlisi sccepts this interpretation, Bihar, 1l:389.

3. Zamakhshari, of the Mu‘tazilite sect who permitted prophets
sin, followed the same line of argument when he dealt with "God
forgive thee (0 Muhammad)! twhy didst thou grant them permission
to leave before you could distinguish between those who told the
truth and those who told lies"™ (Q.IX:43), Kashshaf, 1:396.

4. T.T, 26:39.
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Those who sought to 3233%”‘ the Prophet from the slightest
8ign of sin fell into many absurdities and ridiculous assertions.
The Prophet, they held, was asking God's forglveness not for his
own person. The appeal for God's forgiveness was presented by
the Prophet either for the individual members of his Muslim
community or for his parents Adam and Eve! (1) Thoy added that the
Prophet's sins, if any, had already been abolished by God when
he declares "We have given thee (0 Muhammad) a signal victory that
God may forgive thee of thy sin that which is past and that which
is to come" (Q. XLVIII: 1-2).

Tabari's answer to the last argument was ready. The verses

quoted by those who zdvocated the infallibility of the Prophet state
no more than a promise ;;at the Prophet's sin would be dissol ved

and pardoned if he was found thankful for God's graces tc him,

e.g. winning over his anomiea.(a) The reports that the Prophet
used to ask God's forgiveness a hundred times in a single
aaaqmbly,(3) even after the revealing of those verses, are

evident indications for Tabari that the Prophet was exposed to

gin at any period of his life. No evidence can be drawn from

the Qur’an that he was protected against it.

1. Nisaburi, Ragha’ib, 26:48; Majlisi, Bihar, 17:7L.
2. T.T, 26839.
3. Ibid., 15:90.
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In the chapter of al-fath, which was sent down in
the tenth year of the hijra, 1.e. the year in which the Prophet
died, the Prophet was again Instructed to ask God's forgiveness
"then hymn the praise of thy Lord, and seek forgiveness of Him.
Lo! He is ever ready to show mercy" (Q.CX:3). This verse gave
Tabarl an opportunity to repeat his arguments that sin was
conceivable in the case of the Prophet at any moment; no

protection against sin ever existad.(l)

The Prophet and forgetfulness:

The Shi‘ites not only objected to the statement that the
Prophet could possibly sin but also to the statement that he
could forget something, particularly of that which had been
revealed to him throughout the period of his prophecy.(a) The
Imamites, with the exception of two or three scholars such as

Muhammad ibn~-Babawaynl and his teacher Muhammad ibn-al-Hasan

ion-al-walid, swept away all the reports which conveyed that the

memory of the Pro;hot and their imams such as ‘Al and al-Bagir
betrayed them on certain occasions.{B)
Tabari argued at length that the Prophet could, end in

fact did, forget some of what had once been revealed to him.(h)

l. T.T, 15:90.

2. See, for example, Shabbir, Iagg, 1:127; Kﬁgimi; Khuia’ig. 14.
3. Shabbir, Haqq, 1:124.

4. See, T.T, 1l:361.
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He, however, attempted to L%%égg the sharpiess and severity
of that daring view by stating that the verses which the Prophet
forgot were those which had no immediate impact on human life.
Putting his views in a clear and straightforward manner, Tebari
went on to give examples of some of the verses of the Qur’an
which were sald to be forgotten and done away with.

The verse "And if We willed We could withdraw that which
We have revealed unto thee" (Q. XVII: 86) 1s taken by some
interpreters to affirm and Jjustify that the Prophet was not
liable to memory failure. Tabari commented, and rightly, that
the verse does not bear such connotation. It only states that
God possesses the unlimited and unquestioned power to take
away the Qur’an altogether from the heart of the Prophet. (1)
OQut of mercy, however, He left the affirmed Qur’anic verses

as they were. Tabarl claimed that God makes it remarkably clear

that He caused the Prophet to forget what He intended to thrust

e

out or abrogate. This was an extremalydggig view and Tabari
had his evidences for it. It had 1ts roots and foundations in
the Qur’an itself. In Tabarl's eyes the following verses
Justify his view:-

(I) "And remember thy Lord when thou forgettest, and
say: it may be that my Lord guideth me into a nearer way of

truth than thia" (Q. XVIII:24).

l. See, T.T, 1:361.
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(II) "We shall make thee recite (0 Muhammad) so that
thou shalt not forget, save that which God willeth" (Q.LXXXVII:
6-7).

Verse (I) supports the general theme that the Prophet
could possibly forget; his memory was not wholly perfect.
Verse (II) supports the view that the Prophet might forget some
of the verses revealed at a certain point of time. It is
interesting to notice that some of the shi‘ites introduced
Verse (II) incomplete omitting the words "save that oot (1)
The intention behind this deliberate omission is obvious. ir
the verse is recited incomplete Tabari's argument will crumble.

Tebari rejected the view of those who held verse (II)
to mean that God would not will his Prophet to forget some of
the verses of the Qur’an. They claimed that the verﬁa is
similar in meaning to that in the chapter of Hud "And those who
will be endowed with happiness, will remain in the Garden so
long as the heavens and the earth endure save for that which
thy Lord willeth" (Q.XI:108). They concluded that since God
promised to place the faithful in Paradise for ever, we are
assured that He will never will to have them out of 1it. For
them the same thing applies to the words "so that thou shall not
forget save that which God willath".(z) The most obvious sense

of the verse, Tabari maintained, was that the Prophet would not

forget the verses of the Qur'an. except those which God determined

1 Khﬁligi 9 Ibya" 59.
2. T.T, 30:847.
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to cause him to forget and ?abari has not the least heavin
in his heart to accept it.

(III) "For whatever verse We cancel or cause to forget,
We bring a better or the like" (Q.II:106)., To strengthen his
position, namely that the Prophet was llable to forget, ?abari
introduced two ancient readings:- 1In the first place we find
the verse read in the Codex of ‘Abd-Allah - ibn-Mas ‘ud as follows:

ma nunsika min éyatin(l) i.e. whatever verse We cause you to

forget. Secondly Sa‘d ibn-AbI-waggas is reported to have read

it - ma nansakh min @;etin aw _tensani (°) i,e. whatever verse we

abrogate or you forget. This last reading of Sa‘ad-ibn-Abi-
Waggas essentially conveys the same meaning as that of Ibn-Mas‘ud.

As-Suddl, representing the Shi‘ites view, took the verb
nasiya - originally "forgot" - to mean taraka or "left-untouched”.
According to this interpretation the meaning of the verse would
be: Whatever verse We abrogate or leave unabrogated, i.e.
affirmed, We bring the better or the like.(3) Tabarl held that
all three mentioned verses, (I), (II) and (III), were unveiled
implications that the Prophet was not endowed with the alleged
infallible memory.

Following his view to its logical conclusion, ?abari was

s T.T’ 1:359; 8ee, alao, A, Jeffan, Mﬂt“ial" 27.
2. For the other readings of the verse see Goldziher, Richtungen, 24.

3. 7.7, 1:360,
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absolutely prepared to accept the story of the gharaniq or the
exalted females. The story goes that one day the Prophet was
practising his dawn prayer in the Ka‘ba where there were a
number of the heads of the unbelievers. He began to recite
the Chapter of an-Najm or the Star. When he reached the verses:
"Have ye thought upon Al-Lat and al-‘Uzza and Manat the third
idol besides" (Q.LIII: 19-20), the Satan is said to have put into
his mouth the words: "These are the exalted females and verily
their intercession is to be hoped for."(l)
?abari introduced the story of al-gharanig to elucidate

the meaning of the verses: "We have not sent an apostle or a
prophet before thee but when he recited, tamanna, Satan proposed

in umniyatihi. God abolisheth that which Satan proposeth and

then He establisheth His revelations. That He may make that
which the devil proposeth a temptation for those in whose

hearts is a disease i.e. doubt and those whose hearts are
nardened". (Q.XXII: 52-53). The term tamanna is one of the | /
difficult terms in the Qur’an which were subject to many contro-
veraial interpretations. ?abari, seeing the term used in
connection with abrogation and affirmation, thought it convenient

to give it the meaning of "reading". Ibn-Hazm, sweeping the

whole thing aside as mere fabrication of story tellers, inter-

1. ?.Tj 172119"121.
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preted the word to mean "wishes" e.g. the Prophet wished the
belief of his uncle Aba-Talib. (1)

The question of the gharanlqg led to a hot controversy
among Muslims. Not a single Shi‘ite seems to accept the story.
MajlisI described it as riwayat al- ‘amma?) 1.e. the report of

the common, presumebly the Sunnites. The story, he clalmed,

was not of the type of al-mutawatir or unquestioned narrations

to which we have to submit without further investigation or
hesitation, 3] Some of the Shl‘ites are too violent and sharp

in rejecting the story of al-gharanig. ‘Abd-Allal Shabbir

charged epyone who accepted it with diabalief.(u)

For ?abari the gtory was especlally designed by God as
& test or fitna for those who live in doubts about the truthful-
nesa of the I'rophet. This test which ls mentioned in the verse
concerned, would obviously have no place if we are reluctant to
accept the story as true. Tabari also argued that had it not
been for God's mercy on the Prophet, he would have made the
compromise asked for by the umnbelievers of Hecca.(S) The Qur’an,

he added,states this most clearly: "And if we had not made thee

1. Ibn-ﬂazm, Fi"l' LL:ZB-
2e B:I.E;r, 17:85-
3. Ibid., 1%:59.

LI.. g_a_gg, 131121,
S T.T’ 15:A3.



71

whoily firm thou mightest almost have inclined unto them a
11stle.” (Q-2vIZ173). ) (/0

From what has been said one would hope that it is clear
that Tabari had no faith in either of the two aspects of the
infallibility of the Prophets - protection against sin and
memory fallure or defect - mainly propagated by the Shi ‘ites.
Now we will proceed to examine the position of Tabari as far
as the infallibllity of ahl-al-bayt i.e. the Household of the
Prophet 1s concerned.

The term ahl-al-bayt 1s introduced once in the Qur*an,
"God's wish is to remove uncleanness or rijs far from you 0
olk of the Household, and cleanse you with a thorough cleansing"
(Q. XXXII:33). The members of the Household of the Prophet came
to acquire a special place of significance especially in the eyes
of the shi‘ites. Elimination of the element of ahl-al-bayt
ultimately amounts to_ého closing down of the door of knowledge.
All observant Muslims, for emample, perform the duty of the prayer;
but the only one who performs it in its true and authentic sense
is the Shi‘ite. This is because, the Shi‘ites explain, he
comes to know its particulars through the channel of the infallible
members of the family of the Prophet. These, we are told, are

the keepers of the Shari‘a snd law. (&)

1. Muir, also, considers the verse to refer to the gharanig story
described, Sell, Historical development of the Qur’an, 26.
2. Kagiml, Knaga’is, 55.
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To define who belongs to the household of the Prophet
and who are those meant by the Qur’snic verse is, therefore, a
matter of crucial importance. ?abari presented in his Tarslr(l)
two views as regards ghl-al-bayt: (a) These are:- ‘All,
Hasen, Husayn and Fatima the daughter of the Prophet. The Prophet,
we are informed, covered °‘All, his two sons Hasan and Husayn and
their mother Fagima with his own garment and pointed out that
God's wordsreferred to them in particular. Umm-Salama, the
wife of the Prophet, appeeled to him to consider her as a
member of that honoured group. The Prophet denied her admittance
and added that she was but one of his good wives. 2)  (b) the
term ahl-al-bayt referred tc the wives of the Prophet in particular.

Tabari tried to avoid giving his own personal view on this
sensitive and disputable issue. Nevertheless he seemed to favour
" (a) to which he devoted two pages of his work; for (b) he
spared but two lines.
The shi‘ites, who found much pleasure in Tabari's
narration of al-ghadir which we have discussed in the chapter
of the imemate, are also pleased with Tabari's narration of the

tradition of ahl-al-kisa’ i.e. those covered by the garment of

l. 22: 5"7.
2. See, also, Ibn-Furat, Tafsir, 124 fr.
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the Prophot.(l) Both of these traditions play'a central

part in the writings of the Shi‘ites.  We have to remember
constantly that Tabari had no prejudices, whatsoever, against

ahl-al-bayt, but we have to remember equally that he afforded

———

no'parfig};ty towards them. He was entirely prepared to
allow-tham what he thought to be their legal rights but at the
samaltime he objected violently to extravagant claims advocated
by enthusiastic sShi‘ites.

The Shl‘ites attempted to seek representation of anl-al-
bayt eithe by inserting them in verses which had nothing to do
with them or by twisting the obvious meaning of texts to serve
their own purposes. To the Qur’anic verse "God preferred Adam,
Noah, the Family of Abraham and the Family of ‘Imran above all
his creatures" (Q.III:33), they added "and the Family of Hupammad!"(aj
Also the Qur’an says: '"peace be unto Ilyasin i.e. Elias"
(QeXXXVII:130). Ilyasin, here is read by them as Al Yasin i.e.
Al Muhammad or the Family of Muhammad. (3)

Tabarl rejected the peculiar reading of Al Yasin on the
grounds that peace is said to be unto the persons of the Prophets

ment ioned in the Supa and not unto.their Families.  Muhammad

s K &ahbir’ Haqq’ 132.73-
2e Ibn"‘mat' Ta.’fslr, 18.
3. T.T, 23:155¢f.
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was certainly not an exception. Ilyasin stands, according
50 Tabari's view, for Ilyds (Ellas) being treated in the same
way as Idrasin i.e. Idris. ‘Abd-Allah-ibn-Salam, the well-known
converted Jew and COmpanion of the Prophet, is reported to have
read it "peace be unto Idrasin” claiming that Idris equals
Elias. Tabarl took this r&ading attributed to ‘Abd-Allah-ibn-
Salam as strong evidence against the Shi‘ite reading Al Yasin
which he strongly rejected.

Now let us enter into some details about ?abari'a stand-

points as far as ahl-al-bayt and dhawi~-l-gurba i.e. near kins-

men are concerned. Here are some of the examples of verses
‘which deal with the issue examined by Tabari:

(I) "And know that whatever ye take as spoils of war,
a fifth thereof is for God, and for the messenger and dhawi-l-
gurba and orphans and the needy and the wayfarer" (Q.VIII:jl).
The first question to be asked 1s what is meant by the term

dhawi-1l-qurba in this connection? Three answers are given to

(1)

this question in Tabari's Tafsir:
| (a) These are the various members of the tribe of Quraysh.

(b) The term stends for the one who succeeds the Prophet
in the lesdership of the community, that is, the imam.

(c) Not all the members of the tribe of Quraysh are
included in this temm.

1. 10sifr,
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The term should be limited to the clan of Hashim and Banu- ‘Abd-
al-Muttalib. The fifth is not legitimized to anyone outaide
that clan.

Tabari was prepared to accept this last interpretation (c¢).
Here we find him in agreement with the Shi‘ites who, of course,

welcomed and favoured the view that the term dhewl —l-qurba must

be confined to Hashim and Banji-‘Abd-al-Muttalib. To the dis-

appointment of the Shi‘ites. however, TabarI argued that the
share of Banu-‘Abd-al-Muttallhb and Hashim should be cancelled
immediately after the death of the Prophet. This was because
the Prophet himself is reported to have said: "we Prophets have
no heirs; what we leave behind us should be distributed as a

charity - ma taraknah® gadaqa.(l)

The Shi‘ites, as one can anticipate, disapproved of the
opinion expressed by ?abnrf that the share of Banﬁ—‘Abd-al-thpalib
and Hashim was to be crossed out after the Prophet's death. They
questioned the authenticity of the Prophetic tradition upon which
Tabari depended. (&) They rebuked ‘Umar ibn-al-Khattab, their
traditional enemy, because he prevented, relying on the same

tradition, ashl-al-bayt from receiving their lawful ahara.(s)

lo I.T.T. 28: ZM.
2. See, for instance, Shabbir, Hagg, 1l:14lff.
3. Ibid., 1:255.
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The Shi‘ites, represented by ‘All ibn-al-Husayn known
as Zayn al- ‘AbidIn and ‘Abd-Allah ibn-Muhammad ibn-‘All,
claimed that the orphans and the needy, referred to in the
verse, are those of the Family of the Prophat.(l) TabarI
could not accept this arbitrary restriction. He maintained
that these were the orphans and the needy of the Muslim community
at large. *_;G':'
(II) "Give the kinaﬁan his due, and the needy and the
wayfarer" (Q.XVII:2Lh). In this verse ?abari was even reluctant

to confine dha-l-qurba to the relatives of the Prophet.(z) For

him the term should be taken in its broadest sense to cover
every individual relative from either father or mother. He
again quoted the ghi‘ites view but refuted it vigorously.
(III) Say (0 Muhammad): I ask you no fee save watching
loving kindness for kinship, illa -—l-mawaddata fI-l-qurba"

(Q.XLII:23). ?nbari. rejecting the view of the shi‘ites
represented by ‘All ibn-al-Husayn who limited the verse to the
Family of the Prophet, commented that the ggggé in that
connection was the relationship of the Prophet to the tribe
of Quraysh.(3) Tabari, arguing from a linguistic point of

view, held that had it been otherwise, the preposition gi_would

ls P, 1016,

2, Ibid., 15:50.

3. T.T, 25:13-15. Bukharl related that Sa‘id ibn-Jubayr, who
referred the verse to the Family of the Prophet in particular,
was set right by Ibn- ‘Abbas who took the same view as that of
Tabari, gahlh, 3:326.
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have no place. The interpretation given to the verse by

the Shi‘ites differs uncompromisingly from that given by

Tabari. For them the message of Mubammad has only one cost.
This cost is undoubtedly the association of the believers in
his message with the members of his family.(l)
Tremendous importance 1is, therefore, attached to the
question of belonging to the House of the Prophet. It is
vital not only as a financial end social element but also as
8 political and, more important, theological one. The
infallibility of the imams, who must belong to ahl-al-bayt in
the shi‘ite theory, is a continuation of the infallibility of
the Prophet himself. Each imam passes over the post of the
imamate to his successor together with the light of the Prophet

or an-nur al—Mupammaditz)and the quality of the infallibility.

Majlisi tells us that three conditions are to be
satisfied by en imam before he can be recognized ss a legitimate
imam:- (a) he should be absolutely infallible, (b) he must
be appointed by his (ng?unnor, and (¢) he should be able to
perform miraculous deeds impossible for ordinary men.(3) Being
infallible he will not be subject to challenge from any member
of the community. Thus it 1s related that a Shi‘ite named

1. Majlisi, Binar, 10:393f.

2. E. Sell, The faith of Islam, 97.
3. Bihar, 10:451. It is not our intention to discuss (b) and
(c) here as they are out of the scope of this work.
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Zurara asked one of the imams to state his evidence for his

view from the Qur’an; later Shi‘ites felt it necessary to find
out an explanation for the behaviour of Zurara. Since no
objection to the imam's view is thinkable Zurara's aim must have
been to learn the evidence from his master. His aim caumnot

have been to embarrass the imam or reduce him to perplexity by

(1)

demanding such evidence.
Tabari, and the sunnites (?) in general, had no faith in
the doctrine of the infallibility of the imams. In his Tafsir,
he rejected the views of some of the most prominent imams such
as ‘A1l ibn-AbI-T21ib. The latter held that the verse "And for
those with child, their period shall be till they bring forth
their burden" (Q.LXV:l) should be confined to the case of the
divorced women. Tabari challenged this view claiming that

the verse should be extended to cover widows as well as divorced

! R

women .
The Shi‘ites, as anticipated, made an attempt to find
support for their doctrine of infallibility in the Qur’an. The
following verse 1s said to be a fougdation for it:(u) "And
(remember) when his Lord tried Abraham with commands, and he

fulfilled them, He said; I have appointed thee a leader, imﬁm,

1. Shabbir, Haqg, 2:328.

2. See, for example, Ibn-Taymiyya, Raf’ al-malam, LO.

3. T.T’ 26:81‘-1.'
4. Khalisi, Inhya’, 59; E. Sell, The faith of Islam, 95.
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for mankind. And Abraham said: And of my offspring also?

He said: My covenant includeth not wrongdoers, Zalimin"

a/
118

(Q.II:124). Tebarl agreed with the shi‘ites that a zalim

cannot be appointed as sn imam. He, however, gave the term a
special mesning. For him the EEEEE equals the unbeliever. The
verse, therefore, only indicates that an unbeliever is dis-
qualified as a candidate for the post of the imnmata.(l) Tabari
seemed to fall to see any sort of relation between this verse
eand the shl‘ite doctrine of infallibility.

The faith of the Shi‘ites in the infallibility of their
imams 1s as strong as their faith in that of the Prophet
himself. They equsally deny, for example, memory failure to
the imams. ‘Ali ibn-abI-Talib, for instance, is said to
have possessed a mysterious gigantic memory. He never heard
a saying from the Prophet that passed away from his memory.(z)
‘A1 is slleged to bevsuppliéd-with that power of memorization
on the appeal of the Prophet to endow him with that advantage.
Commenting on the verse "That Ve mgk; it a memorial for you,
and that remembering ears (that heaprd the story) might remember"
(Q.LXIX:12), Tabari pqggggmg!gggthase traditions assigned to the

Prophet without the least comment from his aido.(B)

1. T.T’ 1: 398-
2. Majlisi, Bihar, 35:326ff.
3. F.T, 29:30.
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Having the privilege of being the immediate successor
of the Prophet, as the Shi‘ites teach, ‘All almost enjoyed equal
respect. The knowledge he possessed is unparalleled. ?abarl
was accused of teaching a tradition to the effect that on the
daath.or the Prophet, his soul crystallised into the hands of
‘A1l who swallowed 1t.{1) Wnen he reported to Nagr al-Hajib,
he was said to have had objection to the wording of the tradition.
This might be, at any rate, a symbolization of the knowledge

inherited from the Prophet by ‘All and after him by various

members of his Family. The knowledge possessed by ahl—al-bayt

is held to be more miraculous than the splitting of the moon
(2)

and the other miracles ascribed to the Prophet.

The phrase ahl-al-bayt al-ma‘sumin is one of the most

popular expressions in shi‘ite writings and literature. Both
the Sunnites and the Shi‘ites took the Prophetic traditions

and sayings to be the second source of law and knowledge, only
second to the Qur’an. The only difference is that the Shi‘ites
accept, as we have seen before, only those traditiona whose

chain of authority goes back to the infallible family of the
Prophet.{3)' Neo@iggp to say, ?abari accepted traditions related

even by ordinary women such as Fatima bint—Qays.(hJ Mu ‘awiya

1. Ibn-al-Jawzl, Muntazam, 6:172. I am afraid that this might
be another false accusation of our scholar.

2. Kashif al-ghita’, al-Firdaws al-a‘la, 18.
3. See, for instance, Mahmaggahz, Falsafat at-tashri®, 36.
u' r;I:-{" 28:86'
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ibn-AbI-Sufyan, who toock the most antagonistic attitude towards
ahl-al-bayt, is the only authority in ?ﬁbari's Tastr(l) to assert
that the verse (Q.XVIII:110) is the last verse ever revealed.

The notion of infallibility penetrates deep into the
s:l‘ite system of thought. It colours their individual views
about principles which acquire a place of significance in Muslim
intellectual history. We will discuss two of these principles,
namely consensus and analogy,(a) to see (a) how far they are
coloured with the doctrine of the infallibility and (b) how fur
Tabarl diverges from the line pursued by the Shi‘ites.

The Principle of Consensus:

This is one of the most important principles which enjoy
wide concern among Huslima.(B) The Shil‘ites adhere to the
__érincipla_or consensus as far as the exiatence and the authority
of the infallible imams is recognized and appealed to. It is a
source of knowledge and truth only because it eventually includes

the saying of the infallible imam. Al-ittifag al-mushtamil @ala

qawl al-ma ‘sum is the usual way of expressing this fundamental

l. 16:28.

2. These principles and the like are usually confined to the
study of law. Ibn~Hazm, however, thought it necessary to
extend the application of the principlea in which he believed
from the study of law to that of dogmatic theology, E.B.,12:33.

3. Ash-ghafi‘I, for example, read the Qur’an 300 times to find an
evidence that consensus or ijma* is a proof or hujja, Nisaburil,

Ragha’ib, 5:175.
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idea.(l) Therefore, we should anticipate that the only
evidence of value on matters of religion, with regard to
consensus, is their own agreement. This 1s obviously because
they are the only substantial group that hold the :EEEE dectrine
and every generation must have its hujja i.e. an infallible

imém whether hidden or apparent.

The mere agreement of Muslim scholars on particular
aspects of the ghari‘a hes little or no value at all in the
ghi‘ites' consideration. In fact they throw every shadow of
doubt on the ijma‘ principle if it is op;y”tgkg? to mean the
general agreement of people. The multiééé;‘ﬁgslno signifi-
cance as far as truth is concarned.. The great masses of
people enjoy no good reputation in the Qur’anz(z) "And 1if
thou obeyedst most of those on earth they would mislead thee
far from God's way (Q.VI:1l7). Tabari argued thet this was
80 because the vast ma jority of people were disbelievers at the
time the verse was revealed. 3’ The outshot of his argument J -erL
was to state that the situation alters when the masses Qome to
accept Islam as their sole religion.

Tabari showed himself completely faithful to the principle

1. Mashkur, Comm. on Qummi mag., 145; A‘yan ash-shl‘a, 2nd division
308f; Majlisi, Bihar, 10:443; RazI, Arba‘in, L41: Manmaggani,
Falsafat at-tashri’, 36; Shabbir, Haqq, 2:46.

2. Shabbir, Eigg, 1:286.

3. T.7, 8:8.
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of consensus which was a topic of controversy among Muslima.(l)
He never doubted the principle which he considered to be one

of the sources of religious knowledge. Comment ing on the

verse "And whosoever cannot find (such gifts), then a fast of
three days while a; the pilgrimage, and of seven when ye have
returned is required” (Q.II:19), he pointed out that that

means when you return to your native countries and not when

you return from Mina to Mecca. He added: "if I am asked

what is my evidence that the meaning of the verse is what I have
put forward, my answer will bs the unanimous agreement of shl-al-
f41lm f.e. Muslim savants.” (2)

In various places in his Tarsir(3) Tabari expressed the
view that it is not permissible to question the authority of the
Muslim scholars when they come to agree on a certain issue.

Any individual view which is incompatible with the general agree-

ment of ahl-a®-ta’wll, those who satisfy the necessary require-

ments for the interprstation of the Qur’an, should be declared

as arroneoua.(k) He clearly distinguished between two things:

1. Some of the Mu‘tazilites, such as an-Nagzam, claimed that
the whole Muslim community could agree on what 1s false,
Shahrastani, Milal, 1:72; Baghdadl, Usul, 11f; Muhsin,
Ibn-Khaldun philosophy of history, 137. The Zahirites
limited the ijma‘ to that of the Companions of the Prophet,
Baghdadi, Ugul, 20.

2. See, for example, 30:89.

3. Ibid., 2:20.
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(a) hujja i.e. authority having the right to give a verdiet on
disputable issues, and (b) ra’y or personal opinion. The learned
agreement is binding, unlike the individual stands which belong
to (b), and, therefore, can by no means be challenged by (a).(l)
Tabari thus showed every sign of deferential esteem for popular
bd it

views held by the great majority of Muslims.

This unconditional faith in the principle of ijma‘ brought
?abari and us great disadvantages. Indeed it helped in preserving
the faith of the masses for the longest posaible period but it
denied us the fruits of personal independent judgementa. Tabari,
for example, claimed that the best place to execute God's
commands is Mecca or the haram of Abrahem i.e. he seemed to
suggest that any offence should receive its penalty no matter
where it had been conducted or where the criminsl took refuge.
The great ma jority of Muslims, however, are reluctant to punish
a criminal who enters the Ka‘ba so long as he is there. ?abarl
had to give up his profound view simply because the salaf did

not sympathize with 1t.(2)

##M####’”;;—;ne occasion, Tabarl admitted that al-Hasan al-Bagri's
view was more likely than the others. Nonetheless he was
unwilling to accept it. This was because the other views were
held by a greater number of scholars whose knowledge of the Book

was more profound and adequate than that of al—Hasan's.(3) To me

1. See T.T, 3311783 13307; 2:17.
20 Ibido, h.‘.’la-
3. Ibid., 3:225.
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the fact that the number was greater has nothing to do with
the gquestion of the validity of a statement. If, for argument
sake, we sccept that their knowledge of the Book was more
intensive, this does not mean or show that their commentaries
on each individual verse must be ultimately more reliable.

To be fair to Tabari, however, one should mention that
he did not always cling to the views of the majority of Muslim
scholars. An outstanding example of his departure from them
is this: all the Auth;rities he quoted, including eminent
scholars such as al-Hasan al-Basri, held that the term sufsha’
introduced in (Q.IV:5) should be restricted to women and
children. Tabari, accusing them of corrupting language,
maintained with vehemence that the term was to be taken in its
general and absoluta sense. It applied to anyone who happens

to be unwise regardless of his sex or age.(l)

The Principle of Analogy:

This, again, is a controversial issue. A sizeable group

of people guestioned this principle. Among these are: The
swmaniyya,(z) some of the Mu ‘tazilites such as Ja‘far 1bn-Mubbash1r,(3)

1. 7.7, 4:153.

2. Baghdadl, Farq, 270; W.M. Watt, Logical basis of early kalam,
T.Qs; 6310.

3. Khayya}, Intigar, 68.
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the $§hiribeg,(1) and some of the Shl‘ites.(2) 1he only group
that matters here is, of course, the last one as the other

ones lie beyond the scope of this thesis. The shi‘ites divided
into two groups as far as giyas and ra’y are concerned. Some

of them forbade it completely while others allowed it. The
Imamiyya themselves gg&iﬁrinto two groupa-(3) (a) the Akhbirizzﬁn
or the narrators and_'b) the Usuliyyun or those who concerned
themselves with the roots of religion and law.

Those belonging to the group of the Akhbariyyun rejected

analogy altogether. Muhammad ibn-al-Hasan ibn- ‘AlI-at-TusI tells

us in his Fihrist(u) that many felt that the books of a famous

shi‘ite author named Muhammed ibn-al-Junayd should be sbandoned.

The reason for the abandonment of these bookas, he said, was the

fact that their author held the view that the principle of

analogy should be permitted in the study of law. The

Ugﬁliyyﬁn. howsver; accepted it as an instrument for knowledge.
The Akhbariyyun seem to be more consistent and faithful

to the doctrine of the infallibility of the imams than the

Ugsuliyyun. As a matter of fact both of them agree that the

S ——

1. Ibn-an-Nadim, Fihrist, 305; Ibn-al-Athir, fnsab, 2:99f;
Ibn-Khaldun, Mugaddima, 372; sShahrastani, Milal, 2:45;
Macdonald, Development, 103f.

2., Magbani's Mugaddima, 185; lfashkur, Comm. on Qummi msg., lhl.

3. Mahmagsani, Falsafal-at-tashri‘, 36f.

L. L:2268.
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imams are, by definition, infallible. The logical consequence
of this doctrine is to abandon reascn and follow the instructions
of the imaus whose lnowledge is complete and perfect. The fact
that the doctrine of the infallibility should naturally lead to
1ntalleotualﬂgggéz_%eema to be self-evident. Some Muslim
scholars noticed long ago the close relationship that exists
between the doctrine of the infallibility and blind following or

imitation.(l)

'\‘ P
Tabari waged an open war on the ldea of imitation or

—=a

taglid. For him ignorance was no excuse. Every rational

being has to speculate for himself and use his faculty of
reasoning. Those who held that God would not punish wrongdoers
who were ignorant of the fact that they were doing wrong, were
bitterly eriticized by him. The verse "They chose the devils
for protesting friends instead of God and deem that they are
rightly guided" (Q. VII:30), is a clear indication that ignorance
will not absolve from reaponsibility.(z) Only three classes of
people are recognized by Tabari as besing justifiable in
protesting against punishment: (a) canildren who ara‘;ot mature
enough to bear responsibilities, (b) those suffering from mental
illness which deprivea them from rational thinking, and (c¢) those

who had not the experience of a revealed mesaage.(B)

1. See, for example, Ghazall, Fada’ih al-Batiniyya, 129.

2, 7.7, 8:108.
3. Ibid., 16:154.
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The Mu‘tazilites claimed that only those who are
capable of knowing God through rational investigation are
entitled to the description of being believers. (1) Tabari
was absolutely prepared to accept the view expressed by the
Mu ‘tazilites. (2) Ibn-Hazm related that Tebarl maintained that
by the age of seven every human being, whether male or female,
should be taught how to use his mental powers to prove the
exlstence of God and learn his different attributes. Evenr
Ibn-liazm, who attacked the notion of taglid figpqgly! woula‘;ta
not accept this. He argued that those under the age of maturity
are not expected to bear such a task.(B) For ?abarl, therefore,
the only way to true faith was rational argumentation or
al-istidlal al-‘agqli. Blind following of the imams would not do.

Tabari strongly believed that anything of human use
could and should be arrived at by either of two ways, namely
revelation and reasoning. A nagg or a text either from the
Qur’an or the Sunna might be wanting on certain occasions but
an inference or a hint, dalala is always available. It Just

awaits the efforta of Muslim scholars to discover and utilize

1. Goldziher, Voriesungen, 117.

2. Ibn~ilazm, Figal, 3:35.

3. Ibid., L4:35ff. Although Ibn-Hazm criticized Tabari for his
view, he paid him tokena of respect which he denied to al-
Ash‘arl and his followers who held similar views, Figal, L:ll.
He is ready to report traditions wholly based on Tabari's
authority, Fisal, L:134.
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1t.(1) Whenever a nass is present we are bound to submit to
it but where the Qur’an and the Sunna furnished no rule,
enalogical reasoning should be applied to supply what was
lacking.(2)
?abarI appealed to analogy not only in the sphere of
religion and law but also in linguistic discussions. He
asserted, for example, that esnalogically speaking anhira
can be taken as a plural form of nshar or daylight, although
the Arabs treated the word as 233: or light and never bothered
to give it a plural famm.(3)
The knowledge that Tabari sought was certainly ma‘rifa
zagInizIa.(h) This is attainable either by reason, :g%; or
by revelation and traditions, khabar. The khabar is aifher
received from God or His prophet. If both of these two sources
fail us, then it does us no harm to be ignorant about the
quest ion at hand. We have to forget all about it. The
following example may serve as an illustration of ?abari'a
attitude. Several viewqﬂggghgggggg“ns regards the question

"who built the Ka‘ba?" Tabari commented that we do not

acquire concrete and comprehensive knowledge as far as the

1. T.T, 1328¢f.
2. Ibid., 5:194.

3. Ibid., 2:37; AMother example will be found in 5:197.
L. id., 3011l
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question is concerned. The only source of such ancient
historical knowledge is God, i.e. the Qur’an and His Prophet,

1.8. the Sunna which 1s widely conveyed, an-naql al-mustafid.

S8ince no guidance is contained in these two sources and we
cannot use analogical argument to draw conclusions, we
cannot say which of the previous mentioned views is more
intelligible. Analogical argumentation is not applicable as
analogy meant for Tabari reduction of disputable branches to
their original sources which enjoy general conaent.(l)
The four principles: Qur’s&n, Sunna, Consensus and
mnalogy, formulated by ash-Shafi‘l in his famous Risila,(z)
are accepted by Tabarl as ways of knowledge. He de“ended
giyas with the same vigour we have seen in dealing with the
principle of ijma‘. Those who swept away the principle of
analogy attempted to seek traditions deploring it ascribed to
pious Muslims such as al-Hasan al-Basrl and Ibn-S8irin. Both
these men are claimed to have said that the first to use
analogy was Iblis when He said: "I am better than Adam. Thou
createdst me of fire, whilst him, Thou didst create of clay"
(Q.XXXVIII:76). Tebari pointed out that both scholars meant

1. TIT’ 6:70.
2. For ash-chafi‘i's views on giyas which resemble Tabari's
views in many respects see, Risals, 65ff.
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_(1)
wrong analogy, al-gliyas al-KhaEgs ; and not analogy as such.

Anglogy paved the way for rational thinking and
reflection. This in its turn led to differences of opinion
emong Muslims. It is because of that the Shi‘ites created and
developed their doctrine of the infallible imama.{z) The
function of these infallible imams is to guide people in the
right direction. The Shi‘ites felt it imperative to obey the
imam and follow his exesmple. Without him knowledge is simply
1mpossible.(3) The truth taught by the infallible imam is e
one and there can be no trifling with it even in detaila.(u)‘
One could hardly see any justification for the Imamiyya diff-
erences on religious matters since their source is one and the
peme , nemely the infallible imam.

Needless to say, Tabari allowed differences of opinion
on the various branches of law. Indeed he compiled a book on
the differences of Muslim Jurists and gave it the name,

"Ikhtilaf al-fugeha’". (3) Dirferences on religious matters are

inconceivable for a sizeable group of the Shi‘ites. The

Batiniyya, who resemble the Imémiyya in several aspects of their

1. T.T’ 8:89-

2. Shabbir, faqq, 1:130.

3. Kagiml, Khaga’is, 27.

4. Macdonald, Development, 1ll6.

5. ;drt of this work was edited by F. Kern in Cairo, 1902, another

- /portion by J. Schacht in Leiden, 1933.
7
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teachings, also objected to the doctrine of varying or
ikhtilaf. Muslim scholars found it necessary to defend
the liberty to have diversity against their attaoks.(l)
Clearly, the intention of this chapter was to demon-
strate that Tabari broke with the Shi‘ites on one of their
fundamental teachings. He disapproved of the doctrine of
the infallibility with regard to the Prophets, not to mention
the imams. Sin and memory failure are both possible in their
case, The principle of consensus has its value as a way to
religious knowledge and no reference to the infallible imam
in this respect is ever mad..(a) All the consequences of the
doctrine of the infallibility such as rejection of analogy
and freedom to diversity should have no existence as far as

e

Tabarl's position is concerned.

1. e.g. Ghazall, Faga’ih al-Batiniyya, 100. Later the ikhtilarf
grew up as one of the important sclences in which a jurist must
be instructed, Ibri-Khaldun, Magaddima, 38l. Ghazall attached
no importance to ‘ilm al-ikhtilaf which, in his view, should
be totally ignored, ihvs’, 1:35.

2. The doctrine of infallibility is, in fact, elaborated as a
aubstitute for the principle of the consensus of the community.
See Alfred Gulllaume, Islam, 117.
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CHAPTER IV

The Doctrine of the Return

Although 8hi‘ism first emerged as a political movement
defending the right of ‘AlI-ibn-AbI-Talib to succeed the Prophet,
later it elaborated a scheme of theological and legal thinking.
Many of its theological views, as we have seen In the previous
chapter of infallibility, are related to the main issue of the
Imamate which form the core of difference between the two
greatest Muslim sects, that is to say, the Sunnites and the
Shi‘ites. We have discussed so far two controversial problems,
namely the imesmate and the infallibility of the Prophets and the
imams, to compare between the ideas developed by ?abarI and those
held by the shi‘ites. =Such a study will certainly enable us
to view Tabari's situation positively and objectively.

To take our study a step firther, another theologilcal

problem will be examined here. This problem is known as the

theory of the return or nagariyyat ar-rqg‘a.(l) The retumn of

the dead is one of the strange ideas brought by the Shi‘ites
into the history of Muslim thought. But to be specific, we

1. An independent work on the subject entitled ash-shi‘a wa- r-
raj‘a 1s composed by Mubammad Rida an-Najafi, -Najaf, 1955.
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have to remember that the doctrine of the return enjoys no
unanimous agreement among the Shi‘ites. Al-Khany;,(l) a well-
known member of the Mu tazilite aschool, claimed that only the

Imamiyya or The Twelvers thi‘ite sub-division advocate the {;;_

e e )“ =

raj‘a. An-lawbakhti in Firag_aah-ShI‘a(z) informs us that some ]
= A Bt
of the Shi‘ites are undecided about it. S s
The Shi‘ites who hold the doctrine of the return claim
that their hidden imams, who vanished at various intervels during
their long disrupted history, will re-appear in public life.
The purpose of this re-appearance is to inflict vengeance on thoir.w
enemies. Thus what they failed to achieve in their miserable

past will be achieved in the foreseeable or unroreseeable future.

The success of the enemies of ahl-al-bayt to persecute and do them

every wrong is, therefore, not the end of the matter. The
Shi‘ite imams and their truthful followers will undoubtedly attain
the final victory over theilr opponents.

According to the Shi‘ites people are divided into three
distinet categories. In the first place there are those who
are endowed with strong and absolute faith. In the second place
we find those who possess no falth at all. Thirdly and lastly
we have the group of doubters whose faith is shaky. Not all

the people will have the wonderful chance of returning from their

1. Intisar, 9.
P
2, 37: see also Tritton, Muslim Theology, 28.
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graves before the Day of Judgement. Only the first and

the second group will have the advantage of experiencing such

a remarkable event. The doubters are deprived of it. They
will be postponed till the Day of Resurrection; their case will
be considered then.(l) When the war between the first end

the second group is over, the result being the complete
destruction of the Shi‘ites' enemies, all of them will die again.
The first, second and third groups will, however, be summoned
again for the final questioning on the Last Day.

The doctrine of the return, as explained above, became
one of the primary principles held by many shi‘ites. ‘Abd-Allah-
shabbir (d. 1242 A.H.), a ShI‘ito author of the Imamiyya sect,
claimed that the belief in the raj‘a is obligatory. No doubt

about it can be tolerated. Anyone who questions this mea jor
. W =

principle should be excogggnioatgd.(g):

We have seen in the previous chapter how the Shi‘ites
took verse (Q.II:124) as evidence for their doctrine of the
infallibility of the imams. Here again they made an effort of
a similar cggggqter. They thought it best to appeal to the

e

authority of the Qur’an to see whether they could draw evidences
supporting their doctrine of the retumm. By so doing they

hoped that it might win acceptance or at least be'looked at with

1. Shabbir, Haqq, 2:4; Kagimi, Knhasa’is, L98.
2e I;Iaqq, 23“‘80




sympathy and consideration.

The verses of the Qur’an upon which the Shi‘ites attempt
to base thelir doctrine of the raj‘a are by no means few. Ten
of these verses will be exsmined in this chapter to see if
Tabarl agrees or disagrees with the interpretation given to
them by édvocatea of the theological dogma of the return:-

(I) "How disbelieve ye in God when ye were dead and
He gave lifs to you. Then He will give you death, then life
again, and then unto him you will return". (Q.II:28).

(II) "They say: Our Lord! Twice hast Thou made us
die, and twice hast thou made us live" (Q.XL:11l).

(III) "And He it is who gave you life, then He cause
you to die, and then will give you life again" (Q.XXII:66).

(IV) "And there is a ban upon any community which we
have destroyed: that they shall not return" (Q.XXI:95).

(V) "And remind them of the Day when We shall gather
out of every nation a host of those who denled our revelations
and they will be set in array" (Q.XXVII:83). )

(VI) "And they swear by God their most binding oaths
(that) God will not raise up him who dieth" (Q.XVI:38).

(VII) "He who hath given thee the Qur’an for a law will
surely bring thee 113 ma‘@d" (Q. XXVIII:86).v%°

(VIII) "who know that they will have to meet their Lord,
and that unto him they are returning"” (Q.II:Lj6).
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(IX) "Say: the angel cf death, who hath charge concerning
you, will gather you and afterward unto your Lord ye will
be returned”"(Q.XXXII:11).

(X) "And verily We make them taste the lower punishment
before the greater, that haply they may return" (Q.XXXII:21).

The Shi‘ites were labouring in vain as far as fabarl
was concerned. For him none of these ten verses of the Qur’an
could be taken as a foundation for the doctrine of the retum.,
To have a closer and more specific look let us go to Tabari's
rafsir and see his remarks on each of these verses separately.
He commented that verses (I) and (II) convey essentially the
same meaning. The method of Tabari in elucidating the meaning
of the various verses of the Qur’an was to expose them to

different ways of interpretation. Several trends of thought

are represented in his Tafsir. Opposing views are gathered to-
gether and some of them are preferred to others. Reasons are
in most cases given to strenghhen the favoured views and weaken
the rejected ones.

Following the above described method, ?abari presented
three ways of interpretation for (I) and (II)z(l)

(a) The flrst death of Man mentioned 1s a metaphorical
one, Man according to this interpretation is said to be

_inert or khamil, unimportant and totally ignorant of what is

1. ?cT, 1:1“,2"1“.6; 21}:281‘-
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running around him at the first stage; then God created in him
life, the power of knowing and the various human faculties and
activities; at the appointed time this productive life will
terminate - the second natural death - and finally Men's life

will be restarted again at the Day of Judgement. To illustrate
that "death' can bear that metaphorical sense of khemil or without
inherent power of action, Tabari gives a poetic line by Nukhayla
as-gsa‘al. (1)

(b) Man dies thenatural death, then he is ralsed up in
his grave and questioned, then dies for the second time and is

finally raised at the account call.

(c) God created human beings out of the back of Adam.
He took the covenant known as al-mithig from them that they
should believe in Him and then caused them to die. Then He
re-created them in the wombs of their mothers; again He gave
them death at their appointed times and finally He will recall
them at the day ol Resurrection.

The first interpretation of the verses 'a' was accepted
and defended by Tabari. Both the second and third interpretations
(b) and (¢) were rejected by him. (b) was rejected on the
grounds that God delivers his message to Man that he might

repent. This is the only rational explanation for man being

1. Zamakhsharl acknowledges this metaphorical sense and gives the
verse almost the same connotation as does Tabari, Kashshaf,
1:50,.
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addressed by his creator. No such chance is available in the
grave. Tabarl refused to accept (c) because according to it
death and life are admitted thrice. The obvious sense of the

verse, zahir at-ta’wil to which we have to surrender points to

the fact that there are but two lives. As we can see, there-
fore, ?abari legﬁ_po“roam whataocever for the assumption that
the de;d will retum to life before the call of the Hour.
Not one of the interpretations (a), (b) and (c¢) ever refers
to it.

Jabir al-Ja‘fl was one of the early shl‘ites who
believed in the doctrine of the return and he was accused by
the Sunnites of telling liea.(l) Tabari referred to him in his
TafsIr when dealing with the question of ar-raj‘s. Jabir al-
Ja‘fl seems to be one of the disciples of the great shi‘ite
leader Abu-Ja‘far Mubammad ibn-‘All known as al-Bagir to whom
we referred earlier. Commenting on (IV), Tabarl related that
Jabir al-Ja‘fl asked AbQi~-Ja’far Muhammad ibn-‘All sbout the
raj‘a. Abu~Ja‘far did no more than recite the verse in question.
Nevertheless the denial of the doctrine of the return was

categorically put into his mouth by Tabari.(z)

p———-

1. Ibn-Hajar, Tahdhib at-tahdhlb, 9:179.
2. T.T, 17:62.
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The enswer of Abu~Ja‘far Muhammad ibn-‘All to the
question of Jabir al-Ja‘fi as related by ?abarI did not explicitly
reject the doctrine of the return. It was Tabari who
intent ionally made him object to it. He presumably wanted to
show the Shi‘ites that even their eminent religious figures
swept away such a conviction.

Tabari gave the word halak mentioned in the verse an
inner connotation. The word origineslly meant death. It,
however, meant for Tabari the sealing of the unbelievers hearts,
because of their urong‘l) doing, so that they would never 'retum!'
to God. Refusal to 'return' to God emounts to the same thing as
refusal to ropent.(z) The interpretation given to the verse
by Tabari avolds any reference to the doctrine of the retumm.
Thisis one of the few cases in which Tahariagﬁgririaaq_the
obvious or the external meaning of the verses of the Qur’an.
When the Arabic word halak is givex that inner sense, there 1s
hardly any sort of connection between the verse and the hi‘ite
doctrine of raj‘a.

Verse (V) i1s one of the most important Qur’anic verses
upon which the Shi‘ites base their argument for the possibility
of the return of the dead before the Day of Judgamsntg” They

maintain that unless we acknowledge the doctrine of the Peturn

1. It is to be noticed that Tabari never absolves human beings

from responsibility as far as the question of sin is concerned.

2. T.T, 17362,
3. See, for example, A.A.A. Fyzee, A Shi‘ite creed, 65.
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an obvious contradiction wil%ﬁunnvoidably appear between
verse (V) and verse (Q.XVIII?L?) which runs as follows:

"We gather them together so as to leave not one of them
behind."(l) They add that since the various verses of the
Qur’ﬁn are in complete harmony with one another, we have to
admit the existence of two different resurrections. The
first resurrection takes place before the Day of Judgement.
On this occasion only part of the people will assemble; this
part comprises those whose faith is complete and steady and
those who are absolutely faithleas. To this resurrection, the
Shi‘ites maintain,we give the name raj‘a.

The second resurrection, the Shi‘ites follow up their
argument, is of a different nature from the previous one. It
only occurs at the Day of Judgement where all and every
individual being will be called upon to present hias account for
settlement. This is the reason why the Qur’an speaks on one 2
occasion of "gathering out of every nation a host" (Q.XIVII:Bj:g
and on another of "gathering them together so as to leave not
one of them behind" (Q.XVIII:L7).

Tabari presented a completely different point of view from
that expressed by the shi‘ites. The meaning of the verse is a=s

simple as it could ever be. The first host or faw] mentioned

1. For this argument see Shabbir, Hagq, 2:L; Kagiml, Khaga’is, 503.
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in the verse wlll be detalned for the coming of the last host

of the disbelievers. When the first and the last host

gather together, all of them will be cast into fire.{l) The

verse, therefore, has nothing to do with the question of the

rej‘s snd ite meaning is evident without complicating matters.
Some Shi‘ite extremists treated (VI) as referring to

‘Al11 ibn-AbI-Talib in paﬁtioular. He is alleged to be lifted

up alive to the clouds and he would descend one day and kill

his anemiea.{z) According to their interpretation, the

doctrine of the return has its representation in the descent

of ‘All from the clouds to take revenge from his opponents.

Tabarl had, as it might be anticipated, no faith in such a legend.

Ibn- ‘Abbas, who 18 claimed by the Shi’ ites, 1s repreaentad in ,-'

Tabari's Tafsir as rejecting the fabfp solemnly. He {ggqically
commented that had it come to their knowledgem;;;t ‘A1l was still
alive, they would have abstained from marrying his wives and
distributing his wualth.(B)

Verse (VII) is a topic of much controversy among ~ur’an's
commentators. Three ways of Interpreting it are presented by

Tabari. (L) (a) The phrase ila ma‘ad equals 112 ‘ada i.e. habit

1 T, 20111,

2. Ibn-Hazm, Figal, 2:114; Ibn-Khaldun, Lubab al-muhaggal, 128;
Razl, I‘tigadat, 53.

3. T.T, 14:66.

4. Ibid., 20: 72-Th.
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and not ‘awd or return. According to this interpretation
God is foretellf;g his messenger that he is going to die.

e ————— 5 ll,r LA
I\

Death is the ultimate end of every human life. The mortality

e
VG,

of humen beings is thus the ‘sda or the natural fact of life.
(b) The expression is an indication from God that the Prophet
will have the opportunity to return to his native country Mecca.
The verse, therefore, refers to the v;otogioua campaign led by
the Prophet and his Companions known as the Opening of Mecca or
Fath Mecca. (c¢) Ila ma‘dd is a promise that the Prophet will
enter paradise or rather re-enter 1t as he had already done so
during the Night Journey. Tabari favoured (a) and (b). Again
it is to be noticed that he spared no place for the Shi‘ites
doctrine of the return. For them the verae is conclusive evidence
that the Prophet will return to life before rsnurrection.(l)
Tebari took (VIII) to be a warning from God to the dis-
believers. If they do not return to Ged and repent they will
suffer two forms of punishment inflicted at different intervals.
The first form of punishment will be Imposed in this life. The
Qur’anic terminology calls this al-‘adh§§ al-adna. The second

punishment.is, however, postponed until the Day of Judgémant.
The Qur’an calls this al-‘adhab al-akbar. The disbeliever's

misfortunes, hunger and their death by the sword of the Muslims

1, Shabbir, Haqq, 2:6.
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belong to the first type of punishment. Tabari even refused
to accept that al-‘adhab al-adna will be suffered in the grave.

It 1s inflicted in this ordinary 1life.(l) The snl‘ites are
gquite definite that the verse refers to their doctrine of the

5 (2) & E
return. ‘Abd-Allah shabbir maintains that al-‘adhab al-adna

stands for the torment imposed upon disbelievers in the pericd
of the retum.

Indeed, for Tabari there was at least one evident fact
upon which both believers and disbelievers agreed: None of
the dead will 'return' to this life; although the believers,
of course, believe that they will return on the day of re-

(3)

surrection.

The Return of the Mshdi, Sufyén] and Jesus Christ

The Shi‘ites were and still are eagerly waiting the
coming of Muhammad ibn-al-Hasan al-‘Askari known as the Mahdl
in spite of the fact that more than one thousand, one hundred
years has elapsed since his mystericus dissppearsnce in asbout

260 A.H.(u) He is sald to disappear twice: one continued for

about 68 yesrs and is known as al-ghayba np-augra and the other
al-ghayba al-kubra from 260 A.H, and onwards until he is allowed

1. T.T, 21:63.
2. Hagq, 2137.
3» T T, 208151,
. See Knaligi, Islam, 25; Macdonald, Development, 80.
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by God to reappear.(I)

(2)

Muhammad ibn-al-Hasan, who is also known as gahib az-zaman,

occuples a prominent place in shi‘ite thinking. The very
existence and maintenance of the universe entirely depends on him.
In spite of the importance attached to the idea of the Mahdl,
Tabar] made no reference to it in his Tafalr except once.
Commenting on the verse "And who doth greater wrong than he who
forbiddeth the approach to the sanctuaries of God lest his name
should be mentioned therein, and striveth for their ruin? As
for such, it was never meant that they should enter them except
in fear. Their: in the world is ignominy and theirs in the .qn”:;p;.

| o/

Hereafter is an awful doom" (Q.II#1ll), he related on the

=
A

oYY I

ignominy mentioned in the verse will be inflicted by the Mahdi.(B)
Unfortunately, Tabarl was silent on this sensitive issue.

He did not say whether or not he accepted the view. Even if

he had held the belief in the Mahdl, this would not have proved

his association with the ghi‘ites. In spite of the fact that

the Shi‘ites are more occupied or even obsessed with the idea of

the MahdI, the Sunnites, or at least meny of them, advocated a

1. Knalisl, Inya’, 1:99; Shabbir, Haqq, 1:309.

2. For the other nicknsmes see, Khalisi, Inya’, 1:99.

3. This will happen by the time he captures Constantinople!, T.T,
1:377.



106

similar concoption.(l) A tradition attributed to the
Prophet about the Mahdl is to be found in the collections of
Traditions of at-Tirmidni.(?

Not only the Mahdl but also a Sufyanl had a place in
Tabari's TafsIr. This Sufyani, it is related on the authority
of the Prophet, will wage war on Banu-1- ‘Abbas, Sggﬁégggpe thelr e
properties and kill a great many of them. The_Umayyids, who ibjé“&J
were the traditional rivals of Banu-Hashim throughout their e i
history, found encouragement in this legend of Suryini.(3)

The name itself suggests how the prevailing political conditions
coloured people's theological convictions.

The legend of the Sufyanl goes on to maintain that at the
end of his career, the Sufyanl will be absolutely defeated in
spite of his triumph described above. The Shi‘ites have no
doubt about this. For them the coming out of the Sufyani is
one of the signs of the Hour.(u) He seems to take tLhe same
position of ad-Dajjal - the abhored figure who will be
slaughtered either by the Mahdi or Jesus Christ.

The tradition of the Sufyani attributed to the Prophet,

1. The idea of the Mahdl finds fertile soil in many minds. One
of the distinctive doctrines of the Qadianis, for example,is
that "bellef in MIrza Ghulam Almad al-Qadianl as the Messiah,
Mahdi, is an article of faith. Faith is incomplete without it",

A. Guillaume, Islam, 127.

2, Sahin, 9:741.

3. See B. Lewis, Abbasids, B.I., 1:17.

L. Shabbir, Haqq, 1:309.
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which is an obvious fabulous story, rinds its representation

- So———
in the Tafsir of Tabari. Dealing with the verse "Couldst thou
but see when they are terrified with no escape, and are seized

so/

from near at hand" (Q.XXXIV:51), Taberi asked the question when
does this terrifying experience take place? Three answers are(l)
given and the Sufyani's time is one of them. These are:-

(a) during the lifetime of the Prophet. Following

A \

A

this interpretation, the verse is a clear prediction 4
of the disastrous situation prepared for tggﬂﬁis-

believers who will be utterly damaged by the Prophet

and his Companions.

(b) at the end of the world for which the prosence of the
Sufyani is an evident indication.

(¢) by the time they (the disbelievers) get out of their

tombs In great terror.

Taebarl sometimes appeared to be completely uncritical
about the information he obtained from the different sources.
The content of the Sufyani tradition which seems to belong to
the Marweni period was never criticized by him, Nevertheless
he refused to assoclate the verse in gquestion with it. This
was based on the grounds that no reference was made to Sufyani

in that connection. The fact that Tabari saw no relation between

1. T.T, 22:64.
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the tradition of the Sufyanl and the verse he was struggling

t0 explain did not show his doubt about the very existence

of that mysterious character. Indeed it is difficult to tell

whether he really believes in the coming of the Sufy;ni or not.

(e) is also rejected because the verse describes the conditions

of the persistent disbelievers at the time of the Prophet and

not after it.

The material at ocur disposal ia_qu glcnderlto support

a judgement whether or not Tabarl had a belief in either of the

two wonderful characters: the Mahdl or the sufyani. whether

they will retum to this world or not remains uncertain as far

as Tabari's theological position is concerned. We are in a

better position to determine hia views sbout the returm of Jesus
| Christ. The fact that he had a firm belief in the descent of

Jesus Christ from heaven 1s beyond doubt. He explicitly advo-

cated this article of belief on several occasions in his TarsIr.(l)
The descent of Jesus will certainly occur but when is a

different question. It is one of the mutashabih verses of the

Qur’an. No one knows the definite time of the coming out of
Jesus save God, iata’thra(z) Allan* bi ‘ilmihi.

1. See, for example, 6:12-1l; L:183-185.
2. Ibid., 1:30.
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Tabarl tells us that the question of the return of
Jesus Christ to thls world before the Day of Judgement is
categorically embodied in the authentic traditions attributed
to the Prophet. It is not, however, so openly admitted in the
Qur’an. Prophetic sayings dealing with the issue at hand are
quoted by him. Even the minute physical features of Jesus
Christ are nosp_yividly described in these Prophetic traditions.(l)
Jesus will kill_fﬁ;‘falao messiah, known as ad-Dajjal, destroy
the Cross and slaughter th‘_fié;ifly' For the shi‘ites the
emphasis is made on the Mahdl ratﬂar than Jesus. It 1s he who
will ki1l ad-Dajjal. (3

Tllll-‘ .'.I '\/ }_F’
Jesus, Tabari related, will impose the tribute known in

the Islamic terminology as the jizya on the disbelievers. He
will annihilate all religions with the exception of the

Hanifiyya, the religion of Abrahan. There is, as it might

be immediately noticed, an obvious contradiction in this tradition
related by Tabari. Since nothing but the HanIfiyya are going to
be spared, the impoaing of the jizya by Jesus on disbelievers is
completely out of question. Tabarl took no notice of this

ridiculous contradiction.(h)

l. 7.7, 6:14.

2. Cf. Baghdadl, Farg, 343; Bazdawl, Usul, 24).
3. Knaligl, Inya’, 1:65.

he TuT, 6112,
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The doctrine of the return of Jesus Christ at some
point of time in the future has its representation, Tabari
claimed, in the Qur’an also. The verse "there is not one
of the people of the Seripture but will believe in him
before his death" (Q.IV:159) is one of the few Qur’anic verses
which has something to do with the guestion we are tackling.
The point is to whom does this 'him' and 'his' refer.

(1)

Different interpretations are given as usual:~-

(a) Both refer to Jesus Christ. The meaning of the
verse will be, therefore, that all the people of the
Book who will be present at the descent of Jesus
Christ are going to believe in him before his death.
Tebari, who accepted this point of view, commented
that a particular group of ahl-al-kitab are meant by

this verse and not all of them.

(b) "him' refers to Jesus while 'his' refers to the
kitabl. Holders of this view support their position
by adhering to the reading of Ubayy ibn-Ka‘b - gabla
mawtihig in plural instead of gabla mawtihi in singular.

Qabla mawtinl is, however, the more popular reading.

(¢) 'him® refers to Propnet Muhammed and 'his' to the

de r.PoT’ 6:12-114.-
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people of the Book. According to this inter-
pretation every individusl Christian or Jew will
believe in the prophecy of Muhemmad before his

final departure. ?abarI rejected this interpretation
on the grounds that no reference whatsosver is made to
Prophet Muhammad either before or after f(he verse in

:i:g} For him the gengrul theme of the verses was
the Jews and Christ; this particular verse should,
therefore, be loocked at in the light of other verses
connected with it.

Another verse subject to different interpretations

by the holders of the doctrine of the return of Jesus Christ is

this: "{And remember) when God said: O Jesus! Lo! I am

gathering thee mutauarrikatl) and causing thee to ascent on me",

*—Q—.‘;
(Q.IIf%SS). What is meant by the verb mutawaffika? Some

Muglim conmentators are, in ny view, doing 7iolsnoo to language
tnd_grqm@ar to Efﬂfﬁ?t the obvious meaning of the verb - causing
you to die - iﬂ"order to suit their pre-conceived doctrine.

Even Tabari, who made every effort to keep the Qur’an away from
m{frepresentation, seemed to follow the popular doctrine gEngp
:Eggggp of the obvious sense of the verb. Thus mutawaffika

meant for him taking you alive, gqabiduka payy‘n.

1- T-T’ l.‘.: 183-1850
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Others held that the verb must have its og}ginal sense
but should be understood in the light of the traditional teaching
i.e. causing you to die after your return to this world! For
another group, including al-Hasan al-Basrl, mutawaffikas meant
causing you to sleep. Both of these interpretations are
rejected by Tabarl although the outcome is the same, namely
Jesus Christ is lifted up to heaven aliva.(l) All this aims,
of course, at preparing the way for the doctrine of his re-coming.

While the Sunnites emphasize the descent of Jesus, the
shi‘ites emphasize the coming of the Mahdl. Some of the Sunnites,
as we have seen in Chapter I, even made an attempt to e%iminate
the Mahdl meintaining that Jesus i1s the only person to come to
the rescue of humanity at the end of the world. The Shi‘ites,
as a matter of fact, recognize both the Mahdl and Christ, but the
rSle played by Jesus in their theology is incredibly inferior to
that played by the Mahdl. Thus the Mahdl will lead Jesus in
prayor.(z) He and not Jesus will get rid of ad-Dajjal as we
have remarked before. Gabriel and Michael will do him homage -

1

between the corner and the atation.(B) S = s

‘_‘_.-..:_ 5 i L e tJ/._‘.r.' y

—

1, ¢f. al-‘Izz ibn- ‘Abd-as-Salam, al-Fawa’id, 56.
2. Ibn-Purat, Tafsir, lli; Shabbir, Haqq, 2:10.

3. Tritton, M. Theology, 25.
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The Sunnites who claim that there is no MahdI other than
Christ to whom alone people should look for salvation arebitterly
eriticized by the anl‘ttes. 1)  If we eliminate the Manal from
the picture, a tremendous portion of Shi‘ite literature will
eventually vanish.

One would instantly notice that the concept of Christ
and the Mahdl are essentially similar in most respects. Both
of them will impose justice and peace. Both will kill the anti-
Christ known as ad-Dajjal. Legends are formed round their names.
For Tabari Jesus will bring juatica and paace to the suffering
world to the extent that lions are :g:ggg with camels and
children play withmakes.'2) For the Shl‘ites the dwelling of
birds with snaites in one hole is cne of the characteristics of
 the peaceful age of the Mahdl. (3} nis rosy wérld created by a2

_)J

the vivid 1magination of Muslims led some of the scholars such

as Goldzihégjto maintain the view that the idea was invented by
wishful thinking to escape the misfortuneas of the present by living

e —

in a false, prosperous and peaceful future.

1. Kagimi, Khaga’is, 493.
2. T.T, 6:14.

3. Qummi, Hagilit, 31.

L. Vorlesungen, 86.
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The fact that forelign elements, such as the Persians,
Christians and Jews, played a considerable part in Iinventing,
encouraging and propagating the doctrine of the return seems to
be(l) certain. ‘Abd-Allah ibn-Saba’, a converted Jew, was the
first to teach the return of ‘All ibn-Abi-TElib(Z) after his
death. Ka‘b al-Apbar and Wahb ibn-Munabbih of the Yemen are the
two Champions of the Prophetic traditions concerning the descent
of Jesus Christ contained in ?abari'a Tastr}3) Kuthayyir
‘Azza, the poet wlth outspoken Shi‘ite tendencies in the Umayyad

era, made it abundant;; clear in one of his lines that it is

Ka‘b al-Ahbar who informed them that Muhammaed ibn-al-Hanafiyya

18 the expected Mahal. (&)

It is to be admitted, however, that tha;zgal difference
between the Sunnites and the Shi‘ites does not cono;;n the Manhdl,
sufyani or Jesus Christ. The heart of difference is whether
the dead believers and disbelievers will return to this world
before the Day of Judgement. Tabari, as we have seen, stood
firmly against the Shl‘ite teachings in this respest. No one
in his senses, he held, would tolerate such an absurdity, namely
the rise of the dead before Raaurroction.(s) Thus the doctrine

of the return as taught by the Shi‘ites was strongly condemmed by him.

1. Goldziher, Vorlesungen, 228; Tritton, M. Theology, 22; B. Lewis,
Isma ‘Ilism, 24ff. Massignon, however, takes a different point
of view of Mahdism, Ibid, 25.

2., Qummi, Magalat, 20.

3. 42 183-185.

4. Quemi, Magalat, 171.

5« 7.7, 20:51.
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CHAPTER V
e et

The Doctrine of Abrogation.

Abrogation, generally known as ggggg.(l) raf’ or mahw, is
one of the doctrines which acquired a special position ¢f importance
in the history of Islam. Fakhr ad-D'u  ar-Razi claims that the
prophethood of Muhammad cannot be proved or justified in the
principle of abrogation is to te eliminated from the picture.(z)

Bach sect viewed the conception cf abrogation in the
light of its own theological teachings. The Mu ‘tazilites held
the fact that some verses of the Qur’an are abrogated to be one
of the clearest evidences for the valldity of the doctrine of the
ereation of the Qur’an.{3) Both Zamakhsharl in his Kashshar (4)
and Khayyat in Inti;ir(5) thought it necessary to link up the
principle of abrogation with their wider concept of maglaha i.e.
it is necessary that God should .chose what is best for his
creatures.

For the Shi‘ites the principle of abrogation should be looked

1. For the various mesnings of pnaskh see: T.T, 1l:350; Rezi,
MaratIn, 1:432ff; Nisaburi, Regha’ib, 1:352; A. Jeffery, Islam,

661,
2. Mafatin, 1:433.
3. Ibid., 1:437; A. Amin, Duba, 3:36.
4. 1:537.
S 275
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at in the light of the doctrine of infellibility of the Imams
whicn we have discussed in Chapter III. Abrogation, they
maintain, is one of the justifications for the existence of the
infallible Imama who are supposed to demonstrate to the community
the abrogated and the affirmed verses of the Qur’a&n. Without
the idea of the infallible Imams such a knowledge is completely
impoasible. Since the knowledge of abrogation comes from the
infallible Imams, no trifling over the issue is parmitted.(l)

Some of the Shi‘ites, namely the Rawafid advocated the
view that the question of abrogation of the verses of the Qur’an
i1s entirely left to the decision of their infallible leaders.
Their word is final in this respect and the masses of the psople
are to accept the outcome of thelr binding deorees.(a) This 1s
no more than a noggzggigii_rambling speech as far as ?abari's
position, which w;I; gé oxamizzngggn, is concerned.

The Sufls, or ahl-al-ishara, as they are sometimes called,

take a different point of view as regards the point at issue.

For them abrogation stands for the movement of the gﬁfi worshipper,
generally known as as-salik, from one spiritual condition to

(3)

another.

1. Shabbir, Haqq, 1l:182r.

2. Ash‘ari, Maqalat, 2:611. The Yazldiyya of the Ibadites, a
Knarijite sub-division, claimed that in the Iast days the
religious law of Islam will be abrogated, Baghdadi, Farg, 13f.

3. Nisaburl, Ragha’ib, 1:356.
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Tabari held that no-one except the Prophet had the
right to determine whether or not a verse of the Qur’an is
abrogated. It is the Muslim community, through traditions
received from the Prophet, and not the infallible Imams who
can decide on the gquestion of abrogation. Tabari stressed
the view that abrogation is a matter of narration or riwéxa.
Intellectual speculation has nothing to do with it. The famous
mental activity of ijtihad is inapplicable here.

Most Muslim scholars are of the view that the share of

al-mu’dlarat? quldbuhum mentioned in the verse "the alms are

only for the poor and the needy and those who collect them
and those whose hearts are to be reconciled ... ete." (Q.IX:16)
is abrogated by Abu-Bakr and/or ‘Umar, the first two Caliphs.
?abari was not prepared to assoclate himself with this point
of viaw.(l) He maintained that no one is endowed with the
authority 6: cancelling or abrogating what God has established.
Tabari repeatedly asserted that abrogation is the work and
right of God and the creatures, whether imams or ordinary men
have nothing to do with it.(z)

The principle of abrogation is closely related to the

doctrine of the infallibility of the Prophets upon which we

1. 7.7, 10:99f.
2 .2 TQT, 2:191&.
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dwelt in Chapter III. As I have remarked before, Tabarl
defended the view that Prophet Muhammad's memory could be and
in fact waes, defective in certain respects. He accepted the

——

view that both the text and the pygggi;p?ion of a verse can

be abrogated. Abu-Musa-l-Ash‘ari is reported to have said that
the Prophet and his companiona used to consider, "Did man possess
two valleys full of money, he would surely desire a third besilde.
Naught will fill mnn'albgll save the dust. (God forgives one
who repents" as a verse of the Qur'in.(l) Holding such views
as this and that of the gharanig to which we referred before

will lead to sheer disbelief in the eyes of the shi‘ites.

—

The Shi‘ites objected violently to the previously mentioned
type of abrogation. Nevertheless, they, or at least a good
many of them, are prepared to extend the principle of abrogation
and its application far and wids. They adhere, ior example,
to the doctrine of al-badE” which we will examine later. Here
it is sufficient to observe that it is an excessive application
of the doetrine of abrogation.

Muslims edopted three different attitudes as far as the
principle of sabrogation is concerned. Some of them rejected

the conception altogether. TUbayy ibn-Ka‘b, the femous Compenion

1. T.T, = 1:361. Some fond of such stories related that the
Prophet and his Gampaniona used to learn a chapter by heart
in the evening and by the next morning they forgot all about
it. This 1s added to the miraculous events of the Prophet,

NiIsaburi, Ragha’ib, 1:356.
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of the Prophet, belonged to this group. Rejecting the
principle, he is reported to have said, "I will never abandon

eny of what I heard, la_ada‘u shay®= sami ‘tunu”. (1) «‘Umar ibn-

al-Khattab admitted that Ubayy ibn-Ka‘b had the most oﬁtenaivo
knowledge of the Qur’an. Despite this fact, he was reluctant
to accept his views because of his denial of nbrogation.(g)

The view held by Ubayy ibn-Ka ‘b was later taken up
enthusiastically by Abu-Muslim al-Asfehanl (d. 322 A.H.) of the
'ka;;azilite school.(j) For him no abrogation could be
adnitted as far as the verses of the Qur’an are concerned.
Abrogation mentioned in the Qur’an should be interpreted in
either of two ways: (a) the reference to abrogation must be
directed to the laws prescribed in the ancient books such as the
0ld Testament, (b) the naskh stands for the transmission of

information from the preserved Tablet, al-lawh al -mahfug, to

the various holy books such as 0ld Testament, 0ld Testament
and the Qur’an. The total denial of abrogation is wholly
based on the Qur’anic verse, "Falsehood cannot come at it from
before it or behind it. It is a revelation from the Wiser,

the praise worthy" (Q.XLI:Li2).

1. Qastalani, Irshad, 7:13.

2. Bukhari, Sahln, 3:196f.

3. Razl, Mafatin, 1:435; Baghdaal, Usul, 227; NIsaburl, Ragha’ib,
1:353-355; as-Salih, Mabahith, 262.
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The group of Ubayy ibn-Ka ‘b, who seems to be the father
of the denial of the notion of abrogation, and Abu-Muslim
al-AgfahEnI is directly opposed by a substantial group belonging
to the Shi‘ite school of thought. This group asserts that the
principle of abrogation could be extended not only to cover the
field of law - commandments and prohibitions - but informative

(1) Indeed, abrogation is used

statement, al-akhbar, as well.
by some Muslim thinkers in a very wide sense. They maintain,
for example that things existing in the Universe at a definite
point of time abrogate the former existing onoa.(zj

The third and last group is of the view that abrogation
is essentially restricted to the realm of law which marks

commanded and prohibited things, al-amr wa-n-nahy. The first

and the second group seem to be on two opposite scales, the

firm denial of the theory of abrogation as a whole aid the
undue extension of its application. Tabari, together with
the overwhelming majority of Sunnites and Mu‘tazalites, thought
it necessary to seek an 1ntormediary position between the two
extremes. This they can achleve by advocating a third moderate
view different from that held by the firat and the second group.

For ?abari and others the Qur’an referred to the notion

1. Ash‘ari, Maqalat, 2: L78¢r; Qurtubi, Aljkam, 2:57; Knhayyat,
Intigar, 93; Mashkur, Comm, Qummi Magalat, 210f.
2. Nisaburil, Ragha’ib, 1:356,
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of abrogation in very clear and emphatic language. There
is no point, they thought, in sweeping away what the Qur’an
had openly acknowledged on a number of occasions. The
following verses of the Qur’an are said to make up the basis

of the argument for the authenticlty of abrogation:tl)

(I) "Such of Our revelations (verses) as We abrogate or
cause to be forgotten, We bring (in place) one better or

the like thereof. Knowest thou not that God is able to do
109
all thinga"? (Q.II:106)

(II) "God effaceth what He will and establisheth (what He

- )
will), and with Him is the source of ordinance, umm al-kitab"(2

(QaXIII:39)

(III) "And when We put a revelation in place of (another)
revelation -~ and God knoweth best what He revealeth - they say:
Lo! thou art but an inventor. Most of them know not. Say:

the holy spirit, rﬁ@ al-quds, hath revealed it from thy Lord

with truth" (Q.XVI:101f)|c3

1. See also, R. Bell, Introduction to the gur’an, 98; A. Jeffery,
Islam, 66.

2. Umm al-kitab, literally the mother of the Book,occurred more
than once in the Qur’an. It is interpreted by Tabari to mean
the origin of the book, T.T, 3:105; 13:101. Some took it to
mean the Preserved Tablet, as-Salih, Mabahith, 260. Others
claimed that the verse has nothing to do with abrogation. It
meant for them, "God sbolishes the sin (on repentance) and
establishes the repentence”, al-Maturldl, Sharh al-fig&
al-akbar, 11.
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(IV) "Never sent We a messenger or a Prophet before thee but

when he recited, tamanna, (the message) Sataen proposed
(opposition)in respect of that which he recited thereof. But

God abolisheth that which Satan proposeth. Then God establisheth
His revelations. God is knower wise" (Q.XXII:52)

(V) "Wwe shall meke thee cecite (O Muhammed) so that thou shall
not forget, save that which God willeth. He indeed knoweth

the disclosed and that which one conceals" (Q.LXXXVII:6-8)

The view expressed by the Shi‘ites that the principle of
abrogation can embrace the domain of informative statements
was regulerly attacked by ?abari. He oconstantly and continuously
denied that abrogation is so flexible as to include the field

of al-akhbaw. 2}

Statements speclally constructed to convey
information about the past, present or future can by no means
be abrogated. To declare a former khabar pronounced by the
Prophet as null and void means for him nothing less than telling
absurd end ridiculous lies. This is certainly impossible in
the case of God and his living word, the Qur’an.

Tabari obviously had in mind the Shi‘ite doctrine of
al—b%/da’, which will be readily discussed, when he repeatedly

claimed that no informative pronouncement declared by God at

1. See, for example, T.T, 1:358; 30:8.
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one stage could conceivably be cancelled or crossed out at

a later stage. The confinement of the theory of abrogation

in ?abari'a view to the sphere of law is a theological necessity.
If abrogation is extended sc far as to embrace al-akhbar, it will

ultimately culminate in God's ignorance and dishonesty.

The doctrine of gé-bada’:

Al-bada’ is derived from the arabic word bada'l) meaning
"appeared to be". Thus bada 1lI means it appeared to me and

bada 1Li-Allah means it appeared to God. The Shi‘ites developed

a serious doctrina(z) about God as being subject to various
things appearing to him every now and then. His mind and
decrees are not always unchangeable. In fact they are in a
state of perpetual flux.

"God occasionally put down something on the tablets of
mahw and ithbat i.e. those liable for both negation and
confirmation. Some of the fortunate angels may have head
the chance to experience what was going on and through the
mediation of these angels some Prophets or apostles received

information about these things which could be out of existence

at any moment. The messenger then tells his community about

1. See ag-galinh's footnote 3, Mabahith, 271.

2. Por this doctrine see, Shabbir, Haqg, 1:101-105;
Shahrastani, Milal, 1:197f.
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the things he obtained information about from the angel.

Thus things are liable not to be in complete harmony with
what the Prophet has said. Information received from the
Prophet is altered and something else came up into exiatence.
In short one can say that gl-bada’ in the domain of creation,

‘alam at-takwin, holds the same position as that of abrogation

in the domain of law, ‘alam at-tashri ‘", (1)

The hi‘ites maintained that there is hardly any difference
between the notion of al-bada’ and abrogation. Since it is
utterly conceivable, as all Muslims agree with the exception of
a few such as the Mu‘tazilite scholar Abu-Muslim al-Agfahani,
to abrogate an injunction received from God, there is no reason
why an informative statement cannot be treated in the same
manner. Al-Murtada , a Shi‘ite scholar of Mu‘tazilite tenden-
cies, held that the concept of abrogation and that of al-bada’
are essentially the same even from a linguistic point of viaw.(aJ

Two tablets are recognized by the 3hi‘ite school of

theology, (a) al-lawh al-mahfuz or the preserved tablet where

no alteration or change is thinkable and (b) lawh al-mahw wa-l=-

ithbat or the tablet of effacement and establishment which is
(3)

in continuous and restless movement.

1, Mashkur, Comm. Quuml magalat, 210f.
de Sllnbbir' qug, 1:103-

3. Tbid, 1:10Lf.
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Again, the 8hi‘ite resorted to the Qur’an to seek
support for their doctrine of al-bida’. Their efforts in
this respect are not frustrated. The doctrine of al-bida’
is said to have its representation in this verse: "Every day
He is occupied with an important affair”" (Q.LV:29). The
shi‘ites maintained that the verse indicated in abundantly
clear langusge that the process of creation is in no respect
over. During the process of continuous evolution allowance
is given for affirmation and negation by the c¢reator. Al-bada’
is, therefore, far from being impossible to imagine or conceive
by a rational being.

An example given by ‘Abd-Allah Shabbir of how informative
statements are altered or abrogated is this: It is written on
the tablet of negation and affirmation that the age of a
certain person will terminate at the age of forty. This 1is
not an altogether final statement. God has absolute freedom
to change it according to circumstances. The person whose
age is said to end at forty may do a good or a bad deed which
will result in either increase or dscrease in the number of these
years. A Prophet or even a deslgnated imam, Eﬂiz’ who refers
to that changeable tablet is thus liable to get the wrong
informat ion. The people, however, have to submit to theilr
word. They are not free to have the least doubts about the
information they obtain from them desplte the possibility of its
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being changed.(l)

The imems of those who accepted the doctrine of al-
bida’ took every advantage of it., Whenever they tell their
followers of something which proves to be untrue they appeal
to that magical doctrine. It gives them an easy way out to

say the words: "bada 1I-Allah fIhi" i.e. it appeared to God

that He should change his mind in that particular aituation.(e)
The Kaysaniyya, adherents of Muhammad ibn-al-Hanafiyya,
and al-Mukhtariyya, followers of al-Mukhtar ibn-‘Ubayd ath-
Thagafi who advocated the same cause, all agreed upon the
doctrine of al-bada’. (3 Although the doctrine of al-bada’
is peculiar(u) to the 8hi‘a, we have to remember that not all
of them stuck to 1t. Sulayman ibn-Jarir, to whom we referred
when dealing with the difficulty of confusion of names,
eriticized the principle fiercely. It 1s a well-known fact
that he belongs to the Zaydite sect which constitutes a large
portion of moderate shi‘ites who agree with the Sunnites on

many religious pointa.(S)

1. Shaebbir, Hagg, 1:104.

2. Ibn-Khaldun, Lubab al-mubhaggal, 134.

3. Shehrastanl, Milal, 1:197; Baghdadl, Farg, 38 and 50ff;
Bazdawl, Usul, 248.

4. Tritton, M. Theology, 31.

5. B. Lewis, Isma‘llism, 30.
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The doctrine of abrogation gave birth to difficulties
in the field of jurisprudence e.g. ﬁhich of which is abrogated.
"fhe number of abrogated verses have been variously estimated
by commentators as from five to five hundrod!"(l) Abrogstion

is thus considered one of the biggest questions of usul al-figh,

roots of law. (%) Tabari tells us in hia Eafsir(3) that he
discussed it in detail in his book entitled nl-Bayan ‘an usiz.

al-apkam. The doctrine of al-bada’ in its turn brought about
grave theological difficulties. The primary problem in this
connection is that of God's knowledge.

God's Knowledge:

Two important figures in the history of sai‘ite theology
claimed that knowledge of things before they actuaslly happen
is impossible even in the case of God. These are the
theologians Hisham ibn-al-Hakam and Muhammed ibn-an-lu ‘man,
better known among the Sunnites as Shaytan ag-?iq.(“) God's
knowledge, they teach, is an attribute of Him which cannot be
described as eternal 6r originated; this is because an

attribute cannot be described or defined.

1. E.B., 13:483r,

2. Ash‘ari, Magalat, 2:478.

3. 1l:381.

L. The Shi‘ites used to call him mu’min at-Taq i.e. the believer
of at-Taq instead of Shaytan at-Taq, the devil of at-Taq,
Nawbakhtl, Firaq, 66.
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It is clear that the view expressed by Hisham ibn-al-
Hakam snd Muhammad ibn-an-Nu‘man is in complete accordance
with the Shi‘ite doctrine of al-bada’. According to their
teaching God possesses no accurate knowledge of things until
they are brought into actual existence. No pre-knowledge of
things is ever possible. Things, therefore, might appear
contrary to what He already perceived. This is called al-bada’
£1-1- ‘41m. (1) The idea éxpressed by these theologians is
by no means new. Both Ibn-gasm(z) and Shahrastanl(3) tell us
thet it is borrowed from Jahm ibn-Salfwan..

For Tabari God's knowledge of things is supreme and |
conclusive. There is no gquestion about this central fact.§
He knows every 1ndi§idual unit, big or small.(h) The following
verse of the Qnr'anhipndrnwn as an i1llustration of this primary
conception "He is the knower of the unseen. Not an atom's
weight , or less than that or greater, escapeth Him in the
heavens or in the earth but it is in & clear record" (Q.XXXIV:3).

Some Muslim scholars, who were . dominated by Greek
philosophy and culture, argued that God has cnly universals,

1. Shahrastani, Milal, 1:197f and 2:23; Maahkur, Comm. Qummi
Mag., 232.

2. Fisal, 2:128.

3. Milal, 1:109.

i+ See, for instance, T.T, 3:6; 22:37f. Many contemporary
ni‘ites, such as Khaligl, would certainly agree with this,

Ihya’, 1:34.




129

kulliyyat, within his comprehension and not particulars,
juz’IzIEt.(l) The view expressed by Tabari concerning the
knowledge of God is in direct opposition to both the @i ‘ites
and the so-called Muslim philosophers.

The Shi‘ites who thought that God has no pre-inowladge
of things felt 1t necessary to make an attempt to find repre-
sentation for their view in the Qur’an. The verse "And
verlily We shall try you till we know those of you who strive
hard (for the cause of (God) and the asteadfast, and till We
test your record" (Q.XLVIII:31l) is taken as evidence that no
prior knowledge of things is conceilvable.

?abari believed that such verses of the Qur’an whose
extermal meaning seems to suggest or indicate that God lacks
knowledge of things before they exist must be interpreted other-
wise. Thus when God says: "And We appointed the gibla which
ye formerly observed only that We might know him who followeth
the messenger, from him who turneth on his heels, i.e. who
refuseth to follow" (Q.II:1i3), the expression should be dirscted
te refer to the Prophet and the believers. It is the prophet
and his followers who have no pre-knowledge of things and not

God whose knowledge is absolute.(a)

lc Cf. V.M. Watt, I.Q., VI:B.
2. T.T, 238,
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The Jews held that abrogation necessarily implies
telling lies and making false statements on one occasion or
another. They waged a sweeping attack on the principle of
abrogation to which they ;holly objectod.(l) No discrimination
between an-naskh, abrogation, and al-bada’, the state of changing
God's mind on certain informative statements, is ever made by tham.(z)
Tabarl, together with a substantial number of Muslims sought to
ESEEEQ?F°t the attack led by the Jews by distinguishing between
two kinds of statements. In the first place we find state~
ments dealing with the "do" and "undo". To abrogate statements
of this kind has nothing to do with the notion of falsehood.

In the second place we find statements which deal with
informat ion. To abrogate statements of this type necessarily
involves contradiction. By definition, one of them must be
false. If, for example, we say Hell exists and later we
abrogate this statement by declaring that Hell does not exist,
we must be wrong in either of these statements, Tabari and many
Muslim scholars are in accord with the Jews as far as statements
of this style are concernmed. To admit abrogation in such
cases 1s the same as asserting that God is a liar.

The distinction between informative and legal statements

1. Razi, I‘tiqadat, 82.
2. Qurtubl, Apkam, 2:57.
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was very clear in Tabari's mind. Numerous verses of the qur’an

were held by him to be affirmative, muhkam,(l) muthbat, ghayr

mansukh, for this one simple reason namely that they belong to
statements of informative character. The verse "Lo! hell
lurketh in ambush, a home for the rebellious, they will abide
therein for ages" (Q.LXXVIII:21-23) is held by some commentators
of the Qur’an to be abrogated by a verse that follows in the
same chapter "so taste (of that which ye have earned). No
increase do We give you save torment" (Q.LXXVIII:30). Tabari
ruled out abrogation in this particular case because the first
verse conveys an informative material and hence impossible to
abrogata.(e)
Al-Hasan al-Basri is reported to have denied the coming
down of the Table when Jesus Christ requested God to bring it
forth. For Tebari, the phrase, "I send it down for you"
(Q.V:115) is an informative statement and, therefore, it must
be fulfilled. Admitting that it could be otherwise amounts
to the same as holding that God does not keep his promisa.(B)
Tabari lived in an age when it was only too easy to
say this verse is abrogated, that verse is abrogated. Identi-

fying himself with the group which held abrogation to be an

l. The term "muggum“ as used in the Qur’an is the opposite of
both mansukh or abrogated and mutashabih or not distinct.
fee, for Instance, Q.III:7 and Q.XXII:52.

2. .0, 30:8.

3. Ibid., 7:82.
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article of jurisprudence, shari‘a, or law and not an article
of theology, he felt the preasing need of laying down certain
rules to govemrn the application of that judicial activity.
Pour principles are formulated by him:- (a) Abrogation applies
to the sphere of law; informative statements are utterly
excluded. (b) The abrogating cancels and hence oontradicta(l)
the abrogated in every reapect. (¢) The two verses must
necessarily be dealing with the same issue, revealed at different
times and having contrasting connotation.(z) (d) If two groups
of scholars disfuto over a verse whether it is abrogated or not,
it is more reasonable to back those who deny abrogation. It
is absolutely unlawful to hold the view that a verse is asbrogated
without having indubitable ovidence.(B)

The determination whether or not a verse is abrogated is
thus of tremendous importance. This is because it has direct
bearing on practical issues of life which is to be designed in

accordance with Islamic law. The question of abrogation could,

1. Ibn-Khaldun accepts this condition for abrogation when
he says that if two statements revealed at different times
are so uncompromisingly opposing to each other, the latter
abrogates the former, Mugaddima, 368. An-Nisaburl believes
that contradiction is inconceivable in God's book. Abrogation
does not belong to this phenomenon because two contradictory
statement s must essentially be conducted at one and the same
time, Ragha’ib, l:22.

2. T,T, 2:269.

3. Ibid., 2:663 5:36.
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and in fact did, lead to considerable differences among various
sects of Islam. Some of the extremists, hulat, belonging to
the Shi‘ite sect used this same principle of abrogation to free
themselves from the burden of well-known Islamic prohibitions
such as wine, dead animals, pork(ll...etc. They argued that
the verse, "There shall be no sin (imputed) unto those who
believe and do good works for what they may have eaten" (Q.V:93)
abrogates "It is forbidden unto you to take for food Carrion,
blood, swine-flesh ... ete." (Q.V:3).

TabarI claimed that the first verse quoted by the
Shi‘ite extremists was revealed when Muslims inguired about the
future of those who died before the prohibition of items numer-

ated in the second vorse.(a) If we follow the assertions of
?abari we will undoubtedly come to the conclusion that the first
verse was revealed before the second one and, therefore, it can
by no means sbrogate it.

From what has been said it would seem clear that Tabari
placed himself in direct opposition to the shi‘ite doctrine of
al-bada’. He confined the conception of abrogation to the
sphere of law. No abrogation 1s to be admitted if a verse of
the Qur’in proves to be of informative quality. The knowledge

1. Quumi, Magalat, 4l: Ash‘ari, Magalat, 1l:6.
2- TcT' 7:22.
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possessed by God 1s not limited by space or time; He equally
knows the future and the present. In his apprcach to the
problem of abrogation, ?abnri showed himself as & moderate
thinker turning away from extremes. He refused to accept

the complete denisl and negation of the theory of abrogaticn
but at the same time he resented extravagant extensions of its

epplication.



135

GHAPTIR VI

The Doctrine of the Vision of God.

Another problem which we need to Investigate in addition
to those of the Imamate, Infallibility, Return and abrogation,
is that of the vision of God. Like the doctrine of the return,
this is a purely theological guestion. It has more to do with
Mu‘tazilite theology than with the Shi‘ites. Nevertheless the
shi‘ites have something to contribute to the problem at hand.
shi‘ite writers Qyplp upon the question of whether or not God
will reveal Himself ©o his creatures and tried to find out
solutions for it. Abu-iuhemmad al-Hasan ibn-Musa an-Nawbakhtl,

to whom the book of Firag aah-Shi‘a(l) is attributed and one of

the contemporaries of Tabarl, discussed the problem from a
snhi‘ite point of view in an independent work entitled ar-Radd
‘ala man gal bi-r-ru’ya li-l-Bari’ ‘azza wa-j:lla.(a)

Although the question whether God is visible or invisible
is now out of date having no place except in history, it continued

to be a living theological problem for centuries after Tabari.

1. The authorship of Nawbakhti is rejected by some scholars,
B. Lewls, Isma‘Ilism, 14f.
2. Hibat-Allah al-Husayni notes Nawbakhtl, Pirag, yt.




136

Ash-Shawkani, the author of the celebrated work Nayl al-awtar,

w10 died as late as 1255 A.H. wrote a book entitled Risalat al- “

bughya fi masa’lat ar-ru’ya. It is striking that even some
(1)

modern Shi‘ite writers are still engaged with the problem.

It is of real significance for us to examine the
position of Tabari on this particular problem. His views will
throw much light on whether or not he has inclinations towards
shi‘ite teachings. If we succeed in proving the case that
Tabarl held almost contradicting views to the well-established
and well-authorized Shi‘ite doctrines, no justification for his
Shi‘ism seems to exist.

The doctrine of the vision of God has its origin not only
in the Qur’an but also in the traditions of the Prophet.
"According to commentatore the doctrine itself cannot be doubted,
because it is based on the Qur‘an and Sunna. Details, however,

are quite uncertain mutashabih; it is accordingly based on

Seripture, not on reason - thabit bi-n-nass la bi-1-‘agl. s

the uncertainty concerns the descriptive part of the doctrine

only, 1ts integral acceptance is obligatory."(a)
Fakh; ad-Din ar-Razl maintained that his position as

far as ru’ya is concerned was exactly the same as that of Abu-

Mansur al-Maturldl of Samarqend. For them the ru’ya is based

1. e.g. Khaligi, Islam, 7.
2. Wensinek, M. creed, 229.
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on the obvicus sense of the Qur’an and Hadith and not on
raaaon.(l) For Tahawl the doctrine of the vision of God
should be accepted by Muslims without description or com-

parison. It belongs to the Mutashabih to which we have to

submit without seeking any interpretation, tark at-ta’wil wa-

luzim at-tasiim. (2) The view of Tabari ran nearly on the

same lines. This, however, did not prevent him from seeking
rational arguments for the acceptance of the doctrine as we
shell see later.

_ The Sunnites, together with the vast majority of the
: anthrOpomorﬁhiats held the view that the believers would,
beyond doubt, see God in the Hereafter.(3) Some of them
such as an-Nawawi, the Shafi‘ite scholar well-known for his

extensive commentary on the Sahih of Muslim and his authorship

of Tahdhib al-asma’, took the view that it is even possible

to see God in this world, not to mention the world to come.(h)
This was obviously to allow for the seeing of God by Prophet
Muhammad on the famous event of the mi‘raj to which we will

refer later.

1. Razi, Arba‘in, 198.

2. Bayan, L.

3. For this long controversy see T.T, 7:183ff; Ash‘ari,
Magalat, 1:213ff where nineteen diiferent points of view
are stated; Ibn-Hazm, Fisal, 3:2ff; RazI, Arba‘in, 187ff.

ly. Comm. on Muslim, 2:91 and 2:105,
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On the other hand, the Mu‘tazilites, the overwhelming

majority of Shi‘ites and the Kharijites are of the opinion

that it is absolutely impossible to see God either in this

world or in the world to come.(l) The Shi‘ites are greatly

influenced by the theological school of the Mu‘tazilites.

shahrastanl, for example, informs us that Zayd ibn- ‘AlI, the

head of the Zaydite Shi‘ite sub-division, 1s a disciple of

wasil ibn—‘AtE’.(z) The close relationship between the two

schools of thought could be demonstrated by the fact that

they both agreed on important theoclogical ideas. To mention

a few examples, they agreed that the attributes of God are not

qualities added to His esaanoe;(B) that the Qur’an 13‘“’ created

and that God could not be sean.(S)

The Imamites unanimously agreed that God could never be

seen. The Imam Ja‘far as-g8adlq is reported to have said that

God 1s too great to be seen by the human eye. Seeing by the

1.

2e
3
Yo
5.

Ash ‘arl, Magalat, 1:216; For some of the Shi‘ite arguments
against the doctrine see, A.A.A. Fyzee, A Shi‘ite creed, 28.
Milal, 1:32.

Macdonald, Development, 159.

Ash‘ari, Magalat, 2:582; A.A.A. Fyzee, A Shi‘ite creed, 85.

A. Amin, Dubha, 3:269. Although they agreed on these points,
they differed on the question of free will and predestination.
The Mu‘tazilites held the view of tafwid, The hi‘ites held
ean intermediate position between Jjabr and tafwid. They related
a tradition attributed to Ja‘far ag-g8adiq, la jabr wa=la tafwid
wa=lakin amr"? bayn amrayn. This also reminds us of the
Mu‘tazilite principle of al-manzila. Tabari advocated the
doctrine of acquisition,T.T, 9:127; 13;105.
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heart is however not impossible. A man stood up and asked
‘A1l ibn-AbI-T&lib: O commander of the believers have you
seen your Lord?" ‘All answered: "It is not for me to worship
a Lord whom I saw not." The man asked him further: "How did
you see HIM? Describe Him for us" ‘All pointed out then, that
it was the heart that saw Him and not the eyea.(l)

All parties, however, locked forward, &8s they constantly
did and not unexpectedly, to the Qur’an to supply them with the
necessary weapone required in defending their varlous ideas. The
follo#ing verses of the Qur’an are usually presented in

Justification of the theory of the vision of God:

(I) "They indeed are losers who deny their meeting with God"
(Q.vI:31); "But We suffer those who look for the meeting
with Us to wander blindly on in their contumacy" (Q.X:la).(e)

(II) "Those who do good shall receive a most excellent reward,
al-husna, and a superabundant addition, ziyada. Neither

dust nor ignominy cometh near their faces" (Q.X:27).

1. For this paragraph see, Shabbir, Haqgg, 1:51-53. The
Mu ‘tazilites also agreed that God could not be seen by the
eyes but they differed as to whether He coculd be seen by the
hearts, Ash‘ari, Magalat, 1:216.

2. Bvery similar verse which deals with the meeting of God with
His creatures is drawn as an evidence in this respect. Also
there are innumerable traditions ascribed to the Prophet
conveying similar meanings, see, for example, T.T, 12:13;
25:86; 29:23; Bukherl, SahIh, 3:226; 3:260f.
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(III) "That day with (the believer's) faces be resplendent

looking, nazira, towards their Lord" (Q.LXXV: 22f).

(IV) "There they have all that they desire, and there is more

with Us" (Q.L:35).

(V) "liay, but surely on that day they will be covered from
their Lord" (Q.LXXXIII: 15).

(1)

Four interpretations are presented in Tnbari'a Tafsir
for (II): (a) The superabundant addition mentioned in the verse
is the constant looking at the face of God while al-husna stands
for paradise. (b) al-husna means for every good work there is an
equal reward while the ziyade is the compound reward for every
individual work. This view is held by Ibn-‘Abbas and al-lasan
al-Bagri. (c¢) The ziyada is the pleasure and forgiveness bewtowed
by God on His honoured creatures. This is the view of Mujahid
Ibn=Jabr, the famous Follower, who is well-known for his rational
iﬁterpretatipn of the Qur’an. He entirely denied the doctrine 7
of the vision of God. (%)  (a) al-husna is the paradise where the

believers are going to abide in the next world; the zixida is

l. 11: 66-69.

2., See, also, Bukharl, gahlh, 3:258. Ibn-jazm maintains that
an excuse, such as ignorance about the prophetic sayings which
gave rise to the doctrine, should be sought for Mujahid!

Figal, 3:2.




11

what they are granted in this world. Tabari held that all of
the four interpretations are possible interpretations enjoying
equal merits. The verse, therefore, should not be restricted
to any of them. God revealed the verse in such a way that it
conveys all these meanings and no one had the right to restrict
what is made general by Him.(l)

Verse (III) is the strongest proof that God will be seen

in the next world.(e) Constant reference is made to it through-

out the chapter on ru’ya by al-Ash‘ari in his book entitled

al-Luma ‘. Two ways of interpretation are given by ?abari for
the term ni;ira: (a) nagira means looking at God. This view

is ascribed to Ibn- ‘Umar, al-fasan al-Basri and ‘Atiyya al-‘Awfi.
(b) nazira means waiting for the rewards and bounties of God.
This is the view of Mujahid to whom we have referred earlier.

For him God will not be seen by His creatures whatever their
position might be. All those who rejected the doctrine of the
vision of God clung to this 1nterpretation.(3) For Tabari (a)

was more likely than (b). This is because (a) is supported by

1. Ghazall took the ziyada to mean looking at the face of God.
For him this is the greatest pleasure held out for the believers.
Any other kind of luxury in paradise is shared by rational and
irrational beings, Ihya’, L:465. RazI also drew an evidence
for the seeing of God from this verse, Arba‘in, 210.

2. See, T.T, 29:103f; Ash‘ari, Ibana, 56-58; Ibn-Qutayba,
Ikhtilaf, 32f; Razl, Arba‘in, 208ff,

3. See, for instance, 7Zamakhshari, Kashshaf, 2:509.



142

the prophetic tradition which maintains that the highest rank
of the inhabitants of paradise is that of those who look into
the face of God twice a day, both morning and evening.
Al-qﬁ?i ‘Abd-al-Jabbar, the famous Mu‘tazilite commentator

and the author of Tanzih al-gqur’an, claimed that the word nazira

does not mean looking at thelr Lord in the sense of (seeing Him)
but looking to their Lord (for reward without seeing Him). This
verse, he adds, is similar to another verseof the Qur’an "and
ask al-garya" (Q.12:82). al-qgarya here, of course, applies to
the inhabitants of the town and not the town itaelf.(l)

Commentators resorted there and elsewhere to the qicatiea
of the Arabic language in order to find out support for their
pre-conceived theological ideas. Al-ash‘arl(?) ana sl—Baghdidi(B)
argued that the prepoaition 1la (towards) cannot be used with the
verb nagara when it means (expected). The Sunnites held that
God is not speaking in the verse about looking for rewards. He
only means the looking which is seeing.

The Mu ‘tazilites and those who rejected the doctrine
answered that the Sunnite argument is sound when we are dealing

with persons, 1.e. waiting for somebody to come but not when we

l. Jullanal‘I, IGQI' XII: 920
2. Ibana, 57.
3. Usdl, 100,
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are dealing with notions such as help, reward -- etc.(l) Al~

Jubba’l, the famous mu‘tazilite scholar, even went further.

He claimed that ila is the singular of ala’ or bounties, i.e.

the believers are looking forward to possess their Lord's

bounties and rewards.(z)
The mazid mentioned in verse (IV) is interpreted to mean

looking at God. Some Commentators added that this will take

place on a Friday.(B)
Those who commented on (V) difforedth) among themselves

as regards the question (from what are the disbelievers covered?).

Those who ohallgpggg the doctrine of the vision of God held

that the disbeiievera are covered from the graces and honour

of their Lord.(S) Others claimed that they are covered from

the vision or ru’ys of their Lord. Al-Hasan al-Bagri is

reported to have said that when the veil is taken off, the

believers will gaze at their Lord every day both in the evening

as well as in the morning. ?abari could see no contradiction

1. Nisaburi, Ragha’ib, 29:103f.

2o Ibn-Hazm, Fisal, 3:3.

3. T.T, 26:97f; Ibn-al-Qayyim, Zad al-ma‘@d, 1:98f; 110f.
L. .7, 30:55.

5. See, for example, A.A.A. Fyzee, A sShi‘ite creed, 20.
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between these two views. This is so because the disbelievers

are covered from both senseg, i.e. God's graces and the vision

of Him. [Elsewhere in his Tafslr,(l) he argued that since the

disbelievers are said to be veiled from their Lord, it follows

that the believers should be unveiled from Him. Therefore, to
say that the believers would see God is not an absurd claim.

From what has been said, it appears that the holders of
the doctrine of the vislon of God made every effort to draw
evidences from the verses of the Qur’an. They also guoted
several prophetic traditions to prove their case. The following

are some, out of many, of the traditions frequently quoted:

(1) "some of the Companions asked the Prophet: Shall we
see our Lord on the Day of Judgement? The ’rophet
answered: "Your Lord will be visible to your eyes as
the moon 1s seen in a night of full moon or the sun in

a cloudleas day".(z)

(II) "In paradise of Eden nothing will prevent people from

seeing their Lord except the veil of glory on His race."(B)

(IIT) On the day of Resurrection the believer will be so
close to His Lord that He touches him (in one way or
another) and asks him about his sins. The believer

will confess all the sins mentioned by His Lord. The

1. 7:185,
2. T.T, 7:183; Ghazall, Inya’, L:i42.
3. Bukhari, ganilh, 3:3}45.
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Lord will then say: "I have kept these sins secret
during your lifetime and I will abolish them today.“(l)

The following verses of the Qur’an are often gquoted by

those who swept away the notion of the visibility of God:-

(I) "And when ye said: O Moses! We will not believe in thee
till we see God plainly: and as a result the lightning seized
you" (Q.II:55).

(II) "The people of the Scripture ask of thee thou shouldst
cause an (actual) Book to descend upon them from heaven. They
asked a greater thing of Moses when they sald: show us God
plainly. The storm of lightning seized them for their wicked-~

ness." (Q.IV:153).

(III) "Vision comprehendeth Him not, but He comprehendeth (all)
vigion. He ia the subtle, the Aware" (Q.VI:1lO04L).

(IV) "And when Moses came to Our appointment and His Lord

had spoken unto him he said: My Lord! Show me (Thyself) that
I may gaze upon Thee. He said: Thou wilt not see Me but
gaze upon the Mountain! 1if it stand still in itsplace, then
thou wilt ses Me. And when his Lord revealed (His) glory to

the mountain He sent it crashiag down, and Moses fell down senseless.

1. T.T, 3:92; 12:13; Chazall, Thya’, L:Li3.
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And when he woke he said: glory unto Thee! I turn unto Thee

repentant, I am the first of believers" (Q.VII:1L3).

(V) "It was not for eny human being that God should.speak to
him unless (it be) by revelation or from behind a veil or
(that) He sendeth a messenger to reveal what He will by His
leave Lo! He is Exalted, Wise" (Q.XLII:50). '

Verse (III) is really the strongest evidence to whigh the
opponents of vision stick. ?abari differentiated between the
two notions: 1) (a) ru’ya or vision and (b) idrak or compre-
hension mentioned in the verse. For him the believeras would
see God in the future. There was no doubt about this in his
mind. This is'not,_however, the same as saying that their
eyes or ?}Eyt would "surround" Him. Being infinite, He would
not be "a;i'roundod" by the sight of his creatures. (b) 1is
impossible and indeed unthinkable. Both the Qur’an and the
Sunna deny it. The statement that He will be seen but not
"surrounded" by human sight is similar in Tabari's view to the
statement that He 1s known but at the same time He 1s absolute
or unlimited.

Tabari argued that since God told us explicitly that the
believers will see Him (Q.LXXV:22f), the verse "Vislon compre-

hendeth (surrounds) Him not ..." (Q.VI:104) should not be taken

1. T.7, 7:183. The same distinction is also drawn by Ibn-Hazm,
Figal, 3:3 and Razl, Arba‘In, 213rf.
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in its absoclute sense. If it is going to be taken in its

absolute sense, an obvious contradiction does occur between the

two

verses. We know, he added, that the Book of God is

consistent. It permits of no contradiction. The two verses

in question do belong to the informativotl) type which falls

beyond the sphere of abrogation. Therefore, he concludes, the

verse: "Vision comprehendeth Him not ..." should be restricted

to one of the following four meanings:

(a)

(b)

{c)

(a)

(2)

The disbellevers will neither see Him in this world nor

in the world to come but the believers will certainly do so.

It is possible to see Him but He will by no means be surrounded

by the creatures' eyes.

He will not be seen in this world but He will allow us to see
Him in the Hereafter. Shabbir, of the Imamite sect, argues
that there is no proof that this will turn ocut to be so.
(3)

For him this is no more than a nonsensical assertion.

"yision Comprehendeth Him not, but He comprehendeth vision"

simply means that the eyes of His creatures will not see or

See the previous chapter on abrogation where ?abarI states that
ebrogation as far as informstive statements are concered,
necessarily implies telling lies.
T.T, 7:1085.

Haqq, 1:54.
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comprehend Him in the same way or in the same standard that

He sees or comprehends them.

Some of those who objected to the notion of restriction
of the verse to these four meanings held that God will create
a sixth sense by which He will be seen. 1)  For Tabari, at any
rate, this is not a well-defined verse. It does not belong to
the type of muhkam. He crificized those who re jected the doctrine
of the vision of God because they did not rely upon a well-defined
verse of the Qur'in. Their efforts are directed towards the

mutashabih. The verse "That day with (the believers') faces

be resplendent looking towards their Lord" (Q.LXXV:22f) is a
"well-defined" verse as far as Tabari was concerned. But the
problem is: who is to determine which verse 1s muhkam and which
verse is mutashabih? The Mu‘tazilites, the Shi‘ites and indeed

everyone who denies the doctrine will give any of the two verses
sxactly the opposite description given to them by ?abar{ and his
coclleagues.

Again, the two parties, those who Efqggt the doctrine of
the vision of God and those who denied it, took different
attitudes towards the verse "And when Moses came to Our appointment

ess ete." (Q.VII:143). Both parties tried to strengthen their

l. T.T, T7:185. This view is advocated by Dirar ibn-‘Amr and
Abu-Yahya Hafg al-Fard, Shehrastani, Milal, 1:115; Ibn-Hazm
says that God will be seen by a power extra than that originally
put into the human eye, Fisal, 3:2.
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own position and weaken the position of their oponents by clinging
to the same verse. Al-Baghdadl, for example, claims that the
verse is a clear proof that the ru’ya is possidle.!)  "mmou
wilt not see Me" means "Thou wilt noit see Me in this world"!
An-Nawawl belleves that the vision of GQod is even possible in
thls world. He takes the request of Moses to see Him as
evidence for his view. Since Moses,is a Prophet, he, by
definition, knows what is possible and what is impossible. He 1is
too wise to present an impossible roquest.(a) Although Moses
is reported in the Qur’an to have said "My Lord show me (Thy
self) that I may gaze upon Thee" (Q.VII:1lj3), Zamakhshari claims
that it was not the desire of Moses to see Him but that of Moses'
followers or companiona.(B)

This verse dealing with the regquest of Moses to see his
Lord led to the further problem whether Muhammad saw his Lord
on the occasion of the mi‘rﬁj or not. ‘A’isha, the wife of
the Prophet, is reported to have sald: "do not believe anyone
who tells you that Muhammad saw his Lord." (1) As-suddl, the

famous Shi‘ite commentator to whom we referred before, also

1. Usul, 99.

2. Comm. on Muslim, 2:91.

3. Kashshaf, 1:348f.

L. 7.7, 7:184; 27:27; Bukhari, ganih, 3:339f.
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denied Muhammad's seeing of God. (1) Ibn- ‘Abbas the most out-
standing mufassir among the Companions of the Prophet, claimed
thet he did see Him.(z)

The crucial varse(3) in this respect is "The heart lied
not (in seeing) what it saw. Will ye then dispute with him
concerning what he seeth? And verily he saw him yet another
time" (Q.LIII:11-13). The Shi‘ites argued that "The heart
lied not (in seeing) what it saw" is a clear proof that he did
not see Him by his eyoa.(u)

Tabari observed that those who denied the doctrine of the{
vision of God fell into confusion and perplexity. This is |
because they reduced the matter to their own minds. They are
neither dependent upon a well-defined verse of the Qur’an nor
upon a prophetic tradition whether authentic or non-authentic.
Some of them explained away the traditions received from the
Prophet in connection with the matter; others doubted their
very existence. This 13 why they are baffled and led aatray.(S)

Honetheless Tabarl was entirely prepared to enter into rational

discussions about the concept.

i. T.7, 7:18L.

2., Ibid., 27:28.

3. For the various interpretations of the verse see, 7.7, 27:242f.
4. Tbn-Furat, Tafsir, 31; sShabbir, jagg, 1:53.

5. T.T, 7:18L and 186.
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The main argument of those who reject the doctrine of
the vision of God is that God is not a finite object. He is
beyond the limitations of time and space. To see something
there must be a distance between the seer and the object seen.
Both the Mu‘tazilites and the Shi‘ites resort to this kind of
nrgument.(l) The advocates of the doctrine claimed that this
is not necessarily so. In fact "there will be no distance
between Him and his creaturaa“.(a)

?nbarl agreed that God is unlimited. Anthropomorphism
was far from his thought. An anthropomorvhic interpretation of
the word "hand“.(3) for example, was sometimes explained away
by him. ‘Vhen God says: "The Jews say: @God's hand is
rettered ..." (Q.V:6L), the fettering of the hand here stands
for the act of being mean. In spite of the fact that Tabari
rejected anthropomorphism, he supported the doctrine of the vision
of God strongly. He began his argument by putting a question to
those who swept away the doctrine. "Have you ever known of a
rational being, other than God, who is both separable and in-

separable from you?" IT they answered affirmatively, they

l. See, for example, Zamakhsharl, Kashshaf, 1:307 and 348;
/ KagimI, Khasa’is, 11.
2. Wensinck, M. creed, 193f.
3. T.T, 6:171. BSee also Tabari's commentary on, "God will neither
speak to them nor look upon them on the Day of Resurrection"
(Q.III:77) T.T, 3:208.
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would be bound to show us that being which obviously does not

exist. If they answered negatively, which is the proper and

expected answer, a further question would be put forward:-

You knew Him &s being both separable and inseparable from you,

why 1s this knowledge not impossible? What is the difference

between vision and knowledge in God's case? We know Him in spite

of the fact that He is unlimited and we will see Him despite

His unqualirfied nature. Similarly those who claimed that all the

objects we see are coloured, God is not coloured .. God cannot

be seen are answered in the same uuy.(l)
| In the foregoing pages we have been trying to follow up

Tabari's position on the theological problem of the vision of God.

He was mainly dependent on the Qur’an and the traditions ascribed

to the Prophet. In addition he attempted to make some effort to

rafute the arguments brought forward by the theologians who

chiallenged the doctrine. He did not refrain from using the

same methods as the theologians known as the mutskallimun in

order to achieve his objective. Throughout his work he showed
himseif an opponent to those who rejected the doctrine of the
vision of God. Ameng those he opposed, as we have seen, were

the Shi‘ite groups of whom he was alleged to be a member.

1. 7.7, 7:185f. The same argument is used by Nasir ad-Din Ahmad
ibn~-Muharmad ibn-Mansur, e Maliki jurist who died 683 A.H, in
his Inuisaf printed on the margin of Zamakhsharl, Kashshaf,];3,8.
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CHAPTER VII

Judicial Differences

We have seen so far how Tabarl broke with the shi‘ites

on some important theological issues such as the doctrine of
infallibility and that of the return. Now we will set about

to examine how near or remote he was from the Shi‘ites in the
field of jurisprudence. Two points of figh are going to be
diacussed. The first point concerns the social law of Muslims
with regard to marriage. The second point deals with a definite
aspect of iu_ii: or oo_rporal ablutions carried out in preparation
for prayer. In the first place we are going to deal with a

certain type of marriage known as nikip al-mut ‘e or temporary

marriage; in the second place we will tackle the gquestion of

al-mash ‘als-l-khuffayn or the wibing of the sandals.

Temporary Marriage:(l)

It is a well-known fact that the Qur’an limits the number

of free women who can be taken as legal wives at the same time by

1. For Temporary Marriage see: T.T, 5:8-10; Qastalani, Irshad,
8:42-4l; Nawawl, Comm. on Muslim, 6:118-131; NIsaburl,
Ragha’ib, 5:18ff; Knhalisl, Islam, 249ff; Heffining, mut ‘a,
E,I.,, III:774~-776; M. Jar-Allah, al-Washi‘a, 120ff.
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& single man to four.(l) The Shi‘itosg)howovor, advocated the

view that a man is permitted to enter into a state of tensporary

marriage with an unlimited number of women, free or unfree,

Muslim or non-Muslim. There is no divorce in such a merriage.

It eventually disappears by the termination of the fixed period.

An end, however, may be put to it by mutual agreement. The

two parties do not lnherit from each other unless it is stated

beforehand in the contract.

The Sunnites could hardly see any difference between

edultery and the temporary marriage legalized by the chi‘ites.

Even Ja‘far ibn-Muhammad, the famous Shi‘ite imam known as

aa-sﬁdiq, is represented in their writings as having said that

mut ‘a is equivalent to adultery.(a) The Shi‘ites distinguished

between mut ‘a and adultery in many ways, e.g. the children of the

nmut ‘a relationships are legitimate and are entitled to every

right of legitimate chlldrensuch as maintenance and 1nheritance.(u}

The Shi‘ites distinguished between two kinds of marriage:

(a) permanent marriage or al-‘agd ad-da’im, and (b) temporary

marriage or al-‘agd al-mungati‘.

(5)

For them temporary marrlage

1.
2.

3.
e
5.

The only reference to this s to be found iIn (Q.IV:3).

The Twelvers are the real advocates of this view. The Fapimids
condemn the mut ‘a, Nu‘mén, Da‘a’im, 2:226.

See, for instance, Qasfpalani, Irshad, B:42.

Xhalisl, Islém, 250.

Ibid., 236.
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is proved both by the Qur’an and the traditions of the Prophet
as related by the various members of the House of the Prophet.
Even the Sunnites, as we will see later, admit that temporary
marriage was allowed by the Prophet on certain occasiona.(l)
The difference between the two groups is that the latter claimed
that temporary marriage was allowed by the Prophet for a time
and was abrogated afterwards; the former denied that it was
abrogated.

The Shi‘ites claimed that it was ‘Umar ibn-al-Khattab,
and not the Prophet, who abolished the practice of the mut ‘a.
‘A1l ibn-AbI-Talib is reported to have said that had it not
been for the work done by ‘Umar, namely the prohibition of the
mut ‘a, none except the miserable would have committed adultery,

ma zana illa ahaq{xyun.(z)

The crucial verse of the Qur’an to whish the Shi‘ites
appealed as evidence for the legality of temporary marriage is
that of the chapter of the Women which goes as follows: "...
Lawful unto you are all beyocnd those mentioned, so thet ve seek
with your wealth 1n honest wedlock, not debauchery. And those

of whom ye seek content fa-ma-stamta‘tum bi-hi min-hunna (by

1. If we examine the custom of temporary marriage, we find
that it was practised in Arabia before the coming of Islam.
See Heffining, mut ‘a, E.I., III: 774.

2. T.7, 5:9; Nisaburi, Ragha’ib, 5:17.
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marrying them), give unto them their portions as a duty. And
there is no sin for you in what ye do by mutual agreement after
the duty hath been done" (Q.IV:2h).

Ubayy ibn-Ka‘b, Ibn- ‘Abbas and Sa‘Id ibn-Jubayr are
reported to have read this verse differently. After the phrase

fa-ma-stamta ‘tum bi-bi min-hunna, they added three other words,

lin

namely ila aja musamma(l) f.e. up to a limited period of time.

This reading attributed to two or three Companions of the Prophet
and a celebrated Follower, is, of course, in complete agreement
with the Shi‘ite view. It might well be one of their own
Inventions. Most of the controversy over the issue is due to
this verse whose meaning 1is not clear to many minds.(g)

Tabarl attacked the idea of temporary marriage very
fiercely. The term "istimta‘" mentioned in the verse mesnt for
him no more than the usual marriage with all its conditions and
regulations. He seems to be very much concerned with the issue.
In his Tafair(B) he disclosed to us that he had stated clearly
in his various books that temporary marriage was absolutely

prohibited in Islam.

1. T.T, 5:9. Nawawl attributed the reading to Ibn-Mas‘ud,
Comm. on Muslim, 6:118. See, also, Goldziher, Richtungen,
13; A. Jeffery, Materials, 36.

2. Both Ibn- ‘Abbas and Mujahid acknowledged ignorance of its
meaning, T.T, 5:5.

3. 5:9.
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Tabari maintained that the reading ascribed to
Ubayy ibn-Ka‘b and others should be rejected vigorously.
This reading, he claimed, was totally foreign to Muslim

(1)

Codices or Magﬁhif. No-one 1is permitted to add anything

to the Book of God. Thus the reading "ila ajalin musamma "

was denounced by Tabari. He pronounced it as being a

'peculigr reading, gira’a shadhdna. (2)

Certain rules were put by Tabari to safeguard against
erronsous readings. Among these is the one that a reading
should enjoy the general acceptance and recognition of the
Muslim community. We have seen how faithful and loyal ?abari
was to the general consent and agreement of Muslims when we
were discussing the principle of ijma’. This appears to be
exceptionally necessary for the purpose of preserving the
Qur’an from diat9rtion whether by the chi‘ites or otherwise.

Rejecting the Shi‘ite reading, Tabarl was ready to wage
a d?atructive war against the notion of temporary marriage.
Two.intarpretations are presented by him for the verse in

question. The first view was represented in his Tafaiéjyy

X ?abari thought it necessary to lay down certain rules which
should be observed with Qur’anic readings, e.g. (a) fame and
popularity, (b) conformity with Arabic gremmatical and
linguistic rules, (c) agreement with the script of the Codex
or rasm al-maghaf, If he was asked which maghaf should we

consider, he would positively refer to rule (a).

2. Peculiar readings have no implications on actuel, practical
matters. The Hanifite school is an exception te this rule,
M. Shaltut, al-Islam, L498.

3. 5:8.
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al-Hasan al-Bagril and Mujanid ibn-Jabr. For both of them

the istimta‘ is equivalent to EEEEE or marrlage. 0ddly enough

the second view which 1s presented as an alternative for the

first one is again represented by the same Mujahid ibn-Jabr.
The real representative of the second view, however,

is as-Suddl the Elder, the famous Shi‘ite commentator whom

we have met more than once. As-Suddi claims that the istimta’

means pleasure in its broad seunse. For him the verse does

not refer to the usual marriage with its witnesaea,(l) dowry,

etc. It refers to another kind of marriage where the marital

relationship is not so close, vital and permanent. This, he

claims, is what we call niki? al-mut ‘a where no inheritance is

established between the two couples. Tabari described the
view of as-sSuddi as being meaningless.(a)

The main argument presented by ?abari against the concept
of mut ‘s is that sexual intercourse between men and women is
only allowed in two cases (a) legal marriage, and (b) the
possession of the right hand or women captives of war. This
argument is criticized by some Muslim scholars as we will see
later.

In defending the idea of nikah al-mut ‘a, the shi‘ites

1. Under the %hl‘a law "the presence of witnesses is not
necessary in any matter regarding marriage", Ameer °‘All,
Muhammadan law, 102.

2. TcT’ 5:1C’.
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mentioned another verse from the same chapter of the Women.
This 1is "God would make the burden light for you, for man
is created weak" (Q.IV:28). The thi‘ites argued that this
lightening of the human burden is the permissibility of

nikig_al-mut‘ajl) Some of the Shi‘ite extreme sects, namely

al-Khattabiyya, followers of Abu-l-Khatt@b of the tribe of Asad
(de 138 A.H.), used the same verse to escape any kind of
religious cbligation or duty such as prayer, fasting, etc.(a)

For Tabarl the verse had nothing to do with nikah al-mut ‘a.

The extremist's view does not, of course, deserve any discussion
or consideration., The meaning of the verse in Tabari's mind
was as clear as it could be. It only asserts that those who
cannot afford to marry free women are allowed to marry non-free
onaa.(3) The verse, therefore, should be looked at in the
light of the foregoing verses, namely "And whoso is not able
to afford to marry free believing women, let them marry from
the believing maids whom your right hands possess .... etc."
(Q.IV:25).

In addition to the Qur’an, the Shi‘ites resorted to their

own peculiar traditions attributed to the Prophet and their

1, Goldziher, Vorlesungen, 238.
2. Qummi, Magalat, 63; Newbekhti, Firag, 38.
30 ?cT’ 5:18f¢
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infallible imams. For them the sunna of the Prophet did

encourage Muslims to adopt the phenomenon of nikah al-mut ‘a.

"Wwhen a man washes himself after having sexuasl intercourse as
a result of temporary marriage, every drop of water used
removes a sin committed by him".(l) "God pronibited wine but
instead He permitted temporary marriage".(z)
Great importance is attached to the guestion of temporary
marriage by the shi‘ites. One of their imams, probably
Ja‘far ag-Sadig, mentioned the doctrine of the return side by side
with that of mut‘a. He 1s reported to have seid "whoever
questions the doctrine of the return and disapproves of temporary
marriage is not to be associated with ua“.(3) The Shi‘ites thus
viewed the question of temporary marriage not only as & minor
issue of judiclal difference with the Sunnites but as & guestion
of primary importance and far-reaching conaequencea.(u) It is,
in short, one of the pillars of their school of law.
Al-BaghdidI(5) and Ibn-Batta(b) made it clear that the

1. Knaligi, Islam, 252.

‘2, Ivid,, 252,

3. Shabbir, Heqq, 2:43; KazimI, Khaga’is, 502; Mashkir, Comm.
Qummi mugT:_IBT; M. Jar-Allah, washi‘a, 125.

4. "The Imamites even go so far as to say: The believer is only
perfect when he has experienced mut ‘a", Heffining, mut ‘a,
BeIl.y; IIIsT775.

5. Farg, 314.

6. Ugul as-sunna, TL.
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prohibition of nikah al-mut‘a is one of the fundamental points

upon which the Sunnites agreed. All Muslim scholars seem o
agree that it was allowed by the Prophet in the early days of
Islam. Ibn-Mas‘ud tells us that they used to accompany the
Prophet in his wars when he permitted them to contract
marriages for a limited period of time. It is significant
that ibn-Mes ‘Gd mentions no abrogation.(l) An-NIsabtrl (2)
get forth to prove that temporary marriage was approved by the
Prophet for a time.

?abari, together with Sunnite scholars, claimed that the
mut ‘a was abrogated during the lifetime of the Prophet.(3) The
éhi‘ites admit of no abrogation. ‘ Imran ibn—gagin, one of the
gompanions of the Prophet, is represented to have sald: "The

permission of nikah al-mut‘a is revealed in the Qur’an. Ho

verse has been revealed afterwards to abrogate it. The

Prophet encouraged us to perform it. He never asked us to
refrain from it until he died. Then a man, obviously referring
to ‘Umar ibn-al-Khaf{tab, came and prevented pecple from

practising it, relying on no authority except his own personal vieﬂ!tu,

1. shari‘l, Umm, 7:161.

2. Ragha’ib, 5:18ff; see, also, Qastalanl, Irshad, 8:LlL; Nawawl,
Comm, on Muslim, 6:118.

3. T.T, 5:9.

4. Nisaburil, Ragha’ib, 5:17.




162

Although the Sunnites agreed unanimously on the gquestion
of the prohibition of muf ‘a, they differed greatly as to when
was it allowed and when was it prohibited. The campaigns of
Khaybar, Mecca and Tabuk are all mentioned in this raspect.(l)
On one of these occasions the Prophet is reported to have said:
"In the past I gave you permission to conduct temporary marriages;
God prohibits this kind of marriage from now onwards. Whoever
happens to have temporary wives should release them without
making any deduction from the sum he gave over to them".(e)

The Sunnites also based their argument on the Qur’an and
the traditions received from the Prophet. It is related that
al-Ma’min, son of Harun er-Rashid, was about to proclaim the
legality of temporary merriage but Yahya ibn-Aktham, the Chief
Judge at the time, convinced him by narrating treditions from
the Prophet, on the authority of Ibn-Shihab az-Zuhri, demon-
strating the illegality of EEELE'(B)

The verse: "And those who preserve thelr chastity: save
with their wives and those whom their right hands possess, for

thus they are not blameworthy; But whoso seeketh more than that,

1. To remove the discrepancy found in these narrations, some
scholars claimed that both the permission and the prohibition
were repeated several times on several occasions, Nawawl,
Comm. on Muslim, 6:121; Nisabiri, Regha’ib, 5:18f.

2. Nawawl, Comm. on Muslim, 6:127.

3. Knaligil, Islam, 255; A. Amin, Duha, 3:136.
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those are they who are transgressors" (Q.LXX:29-31) is used
by ash-thari‘i{l) as evidence for the prohibition of niksah al-
mut ‘a.  Tabari, who formerly belonged to the school of ash-
Shififi, used the same verse to serve the same purpoae.{a)
Al-Khayyat ,of the Mu‘tazilite school, held the same verse in

refutation of the Rawafid whom he attacked severely for their

approval of mut‘a.(B) Zamakhsharl remarks, and rightly,
that such an inference is a weak one.(u) This is because those

who acknowledge the lawfulness of mut ‘a consider men and women
brought into it as legal husbands and wivea. In other words,
they are not included in the category of the transgressors
ment loned in the verse.

In addition to the Qur’an and the traditions of the Prophet,
the Sunnites depended on the interpretation of some of the
Companions to these two sources. ?abarI, for instance, in his
argument against the idea of temporary marriage, appealed to
the authority of a Companion of the Prophet, namely Sabra
al-Juhani, to strengthen his position. Sasbre reported that
the Prophet instructed them to seek content of women, istamta'n

min hadhihi-n-nisa’. Ssbra went on to say that at the time the

1. Muzani on the margin of shafi‘l, Umm, 7:256.

2e TeT, 5:10.

3. Intigar, 68. The Mu‘tazilites regard nikah al-mut ‘a as an
immoral practice, R. Roberts, The Social law of the gqur’an,
7. They even do not recognize the lawfulness of polygzamy,
smeer ‘All, Muhammadan law, 100.

L. Kashshaf, 2:69.
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term "istimta ‘" meant for us no less than marriage In its
appropriate ssnao.(l)
It seems clear that the Sunnites, including ?abnri, dis~
approved of temporary marriage. We have seen how Shafi‘l
rejected it. He even maintained the view that whoever
practices mut ‘a after knowledge of its prohibition, should be
(2)

stoned. His disciple as-suyutl says: ™"Marriage when treated
as a contract 1s a permanent relationship based on mutual consent
on the part of a man and a woman between whom there is no bar

to a lawful union".(3) For the followers of Malik "a marriage
which is contracted for a certain time only, EEE:E’ shall be
annulled by judicial decree, whether cohabitation has taken

place or not. No repudiation is necessary. The marriage is
void."(u) Zufar ibn-al-Hudhayl, one of the disciples of
Abu-Hanifa, had a slightly different view from that of Malik

and other Muaslim szcholars. He undoubtedly recogniged the
illegality of temporary marriage but he held that whenever

temporary marriage came into existence, it should be changed

into a permanent legal marriage instead of being dissolved.(5)

1. 7.7, 5:9.

2. Umm, 7:219.

3. Quoted by Ameer ‘All, Muhammadan law, 97.

4. P.H, Ruxton, Maliki law, 96. |

5. Nawawl, Comm. on Muslim, 6:122; Heffining, Mut ‘a, BT, s IXXSTTS.
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One point remains to be discussed and that is the
question of marital relationships, whether temporary or
permanent, with non-Muslims. Isiam distinguishes between
two classes of non-Muslims: (a) idolaters and (b) shl-al-kitab
or people of the Book. Both the Suunites and the 5hi‘itas are
in agreement as far as (a) is concerned. The Qur’an is clear
on the point that no marital relationships should be formed with
them. "wed not ldolatresses till they believe; for lo! a
believing bondwoman is better than an idolatress -~though she
please you; and give not your daughters in marriage to
idolaters till they believe, for lo! s believing slave is
better than an idolater though he please you" (Q.II:221).(1)

The Sunnites and some of the shi‘ites adopted two con-
flicting attitudes towards (b). The verse: "This day are
(all) good things made lawful for you. The food of those
who received the Scripture is lawful for you, and your food is
lawful for them. And so ars the virtuous women of the believers
and the virtuous women of those who received the Zcripture
before you (lawful for you) when ye give them their marriage
portions and live with them in horour, not in fornication nor

taking them as secret concubiqea" (Q.V:5) was taken by ?abari

1. Zamakhshari pglated that Ibn- ‘Umar refused to accept inter-

marriages with ahl-al-kitab depending on this verse,
Kashshaf, 1:247. The verse, however, has nothing to do with

them, see T.T, 2:212f7.
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and the Sunnites in its broadest sense. The verse is an
obvious indication that legal marriages could be established
with ahl-al-kitab. Tabari could not agree with the view,

assigned wrongly in his opinion to ‘Umar ibn-al-Khattab, that

a Muslim cannot get married to a Christisn or a Jewish woman.
He added that such a clalm is against the opinion of the over-
whelming majority of Muslims and this opinion is supported both
by the Qur’an and the traditions of the Prophet.(l)

The ¢hi‘ites adopted the most intolerant attitude in
this respect. They would even be reluctant to eat any food
prepared by a Christian or a Jaw.(z) They claimed that the
previous mentioned versse (Q.V:5) has been abrogated by another
veraa,tj) namely "0 ye who believe! when believing women come
unto you as fugitives, examine them. God is best aware of
their belief. Then, if ye know them for true believers,
send them not back unto the unbelieveras, nor are the unbelievers
lawful for them. And give the unbeiiovera that which they
have spent (upon them). And it is no sin for you to marry when
ye have given them their due. And hold not to the ties the

unbelieving women" (Q.LX:10).

1. 7.7, 2:212f.
2. Goldziher, Vorlesungen, 245f.
3. A. Amin, Duha, 3:260.
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The commandment "wa-la tumsiki bi-‘isam al-kawafir" is

taken by the Shi‘ites as evidence that it is not legal to

establish marriages with Christlans or Jews. The verse, how-

ever, is a clear reference to the Arab Pagans. ?abari pointed

out that the word "Kawafir" is the plural of the word "kafira".

He added that the verse prohibits marriages with the idolatresaes(l)

i.e. he treated it in the same way as he did when commenting on

"wed not idolatresses..." (Q.II:221). Some of the Akhbariyyum,

to whom we referred when we were dealing with the principle of

analogy and its relevance to the doctrine of infallibility,

think that only a temporary marriage, mut ‘a, can be contracted

with a Seripturalist waman.‘gl
To bring this discussion to a conclusion, we can say that

?abarI was strongly opposed to temporary marriage in spite of

its prominence in Shi‘ite law. Again, we noticed that he was

far more tolerant than the shi‘ites on the question of marriages

with ahl-al-kitab.

A ritual difference:

Another striking difference between the Sunnites and the

@hi‘ites is in respect of part of the ablution, wudu’, namely
PR, S

1. 7.7, 28 : 4L,
2. Ameer °‘All, Muhammadan law, 10l.
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whether to wsph or:gg;aly to wipe up the feet. Here we have
to differentiate between two conditions: (a) when the feet
are covered, i.e. when one wears, for example, shoes or
aandals and (b) when the feet are bare, uncovered or exposed.

In the first case what is technically known as al-mash ‘ala-

l-khufraxg,(l) is sufficient for the Sunnites under certain
conditions.

Minor as was this question, 1t developed into a real
serious issue of controversy among the various secta of Islanm.
We have seen, at the beginning of this thesis, how a shi‘ite
author devoted an independent monograpn to the affair.(e)
Long.chaptera are written in various books dealing with figh.
It is not only mentioned in books dealing with what we call
furu’ or branches of religion; it is mentioned in books of
Eﬁii or roots of religion.

All the 3Sunnites seem to agree that it is lawful to wipe
the sandals in preparation for prayer. A Muslim is permitted

to practice al-mash ‘ala-l-khyffayn both at home sud abroad.

For Abu-Hanifa and his followers the moistening of shoes is

obligatory for those who are at home during a day and a night,

l. For this see, T.T, 6:71ff; NIsaburi, Ragha’ib,6:67ff;
Shawkani, Nayl al-aswtar, 1:176ff; Ibn-Qudama, al-Mughni,
1:281ff; Nu'‘man, Da‘a’im, 1:131ff.

2. Reference to Mupammad ibn-Jarir ibn-Rustum at-Tabari.

His work is entitled Khudhu-n-na‘l or "pluck off thy shoes".
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for travellera three days and nights. This is founded on
a tradition in this sense. Whoever rejects this would be
in danger of being accused of disbelief, since this tradition
is nearly equivalent to an absolutely reliable report.(l)
For Malik there was no question about the legality of
al-mash. He, however, rejected the limit of time.(z) Some
Muslim jurists maintained that whoever should be at home, would
not have the right to wipe the sandals. Aah—Sthi‘i(B)
challenged this view holding that the wiping is permissible in
all conditions.
Ahmad ibn-Hanbal is reported to have sald that he had
no doubt whatsoever that a Muslim is allowed to wipe his
sandals. This is because, he maintains, more than forty
authentic traditions are received Ifrom the Prophet in this
reapect'(u) Al-Ash‘arl says: "we believe that the wiping of
the sandals 1s a sunna at home and during travel comntrary to the
belief of anyone who denies ign, (5) Tahawl in his short treatise

entitled Bayan as-sunna wa-l-jami‘a(6) said almost the same thing.

1. Wensineck, M. creed, 129.

2. Ibn-Qudama, al-Mughni, 1:286; wensinck, M. creed, 158
3. Umm, 1.28.

4. Ibn-Qudama, al-Mughnil, 1:281.

5. Ibana, 5.

6. 9.
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He held this view because of the traditions reported from
the Prophet. Al-BagthdI‘l).and Ibn-Baygatz)enumerate the
wiping of the sandals among the profound doctrines which
gseparate the Sunnites from others.

Tabari's position is exactly the same as that of the

Sunnites as far as al-mash ‘asla-l-khuffayn is concernsd. He,

however, expressed a slightly different view, as we will see
later, from that of the great masses of the Sunnites when it
comes to (b), i.e. when the feet are left uncovered.(B)

"The shi‘a and the Kharijites rejected the wiping of the
sandals as a substitute for the washing of the feet. God
ordered that the feet should be washed, no mention being made
of sandals“.(h) The fact that both of these groups rejected
the wiping of the sandals 1s beyond doubt.'?) The Kn@rijites
are, of cgourse, cut of our concern. What we are interested
in are the views of the Shi‘ites to whom Tabarl was alleged to
belong. The word "washing” in Wensinck's text is certainly

not exact as far as the sShl‘ites are concerned.

1. Farq, 314.

2. Usul as-sunna, 69.

3. T.T, 6:71-77.

L. Wensinck, M. ereed, 158.

5. See, for example, Ash‘arl, Magalat, 2:470; NIsaburl, Ragha’ib,
6:67; chawkanl, Wayl sl-awtar, 176.
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It is true that they, with the exception of the
Butriyya,(l) followers of al-Hasan ibn-8alih ibn-Hayy and
cthers, held that no-one is allowed to wipe the fest when they
are covered. But when the fest are bare, it 1s necessary to
wipe, and not to wash, them.(a)

The Shi‘ites are not prepared to make any sort of
compromise with regard to the guestion of wiping the sandals.

It is strictly forbidden to wipe them. The sendals should

be put off and then the feet should be rubbed gently. The feet
should not be covered except for a vital necessity(B) or a

tagi a%Ji.e. when one finds it necessary to hide his true
convictions. Even in this case the ablution or the whole
process of purification must be repeated &s soon as the
necessity 1s over and fear no longer exists.

A lot of controversy cover the issue is due to variation

in reading, and hence interpretation, of the verse in the

chapter of "The table spread''. The verse runs as follows:

1. Qummi, Magalat, 11; Nawbekhti, Firag, 12.

2. Knaligl, Thya’, 1:132.

3. Nu‘man, Da‘a’im, 1:133f.

L. Mashkur, Comm. Qummi mag., 148. The tagiyyas is an important
principle of the Shi‘a, Goldziier, Vorlesungen, 21,7, One of
their imams mentions 1t aside by side with prayer and patience,
Tbn-Purat, Tafsir, 138. The Najadat of the Kharijites
advocated the tagiyya while the Sulaymaniyya of the Zaydites
rejected it, shahrastanI, ilal, 1:167; Qummi, Magalat, 78f.
Unlike the Shi‘ites, Tabarl cleims that the application of
tagiyya should be restricted to the unbelievers. Among Muslims
no tagiyya should be adhered to, T.T, 3:14l.
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"0 ye who believe! when ye rise up for prayer, wash your
faces, and your hands up to the elbows, and lightly rub youﬁ
heads and (wash/or rub) your feet up to the ankles" (Q.V:6).
Three variant readings are offered for the words "your
feet", The meaning of the verse changes accordingly. (a) is
the reading of the vast majority of the Sunnites. According
%o this reading, the words "your feet” should come immediately
after the words "wash your faces, and your hands up to the
elbows". Thus it is necessary to wash the feet when they
are bare; there is no octher way of dealing with them. It
is even relataed that some Muslims used to read the verse as

follows: "aghsilu aydiyakum wa-ar]ulakum"cl) i.e. wash your

handa and your feet. Had the verse been revealed in that manner,
no controversy would have arisen.

(b) "arjulikum" is essentlially the reading of the
Shi‘ites.(e) Nevertheleas it 1s recognized in one of the seven
sets of readings. It is the reading attributed to ahl-al-bayt
and some of the ‘amma, common people, presumably the sunnites. (3)
Tabarl held that both (a) and (b) are satisfactory ways of

reading the verse. Arguing from a linguistic point of view, he

1. Sufyan ath-Thawrl, TafsIe, S58.
2. Nu‘man, Da‘a’im, 1:131; Goldziher, Richtungen, 7f.
3. Nu‘man, Da‘a’im, 1:131.
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even preferred (b) to (a).(l} He clearly stated that it
makes no difference whether to wash or rub the feet. For
nim the word "mash" covers both senses, washing and rubbing.

The view expressed by Tebarl is elso said to be maintained
by al-Hasen al-Bagrl and al-Jubba’l of the Mu‘tazilite school.
Tabarl became well-known for holding this view. Many of the
lafer Jurists mention him whenever the matter is discuased.(z)

Some of the Sunnites acknowledge the authenticity of
(b), i.e. "arjulikum" but they claimed that what is really meant
by it is al-mash ‘ala-l-khuffayn and not rubbing the bare feet

as the shi‘ites olaimed.!3) The snI‘ites claimed that even the
first reading "arjulakum" is no proof that the feet should be
washed. This is because, they argue, the preposition bl in the
verse 1ls en additional or otiose particle which can well Dbe

omitted. After the omission of the preposition the verse will

be "wa-msahu ru’Usakum wva-arjulakum" i.e. rub your heads and

your roet ., () Tahéwl and Ibn-Hazm adhered to the principle
of abrogation to get rid of the rubbing of the feet in which

Taberl found no narm., (5)

1. 7.7, 6:74.

2. e.g. Ad-Dimashgi, Ikhtilaf al-a’imma, 1:18; ash-Sha‘rani,
al-Mizan, 1:128; Ibn-Qudama, Mughni, 1:133; NIsaburl,
Ragha’ib, 6:68; Shawkanl, Nayl al-awtar, 1:178.

3. Ibid., 1:178.

L. ShawkanI, Nayl al-awtar, 1:167.

5. _1_1_3_1_-9_.,1:168.
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~ The last reading "arjulukum" is attributed to al-Hasan
al-BaarI.(l) This reading is in complete accordance with the
view of al-jjasan al-Bagri, Tabarl and al-Jubba’i to which we
referred before.

It seems evident that the verse of "the Table spread”

is the backbone of the dispute over this ritual matter. Some
of the Shi‘ites claimed that this verse abrogates the practice
of the wiping of the sandals. "Husayn ibn-‘All is represented
as having said that he never saw the Prophet practicing the minor
rite after the revelation of‘gﬁgﬁ (V:i6); hence arose the
proud claim that the children of Fatima do not wipe their
sandals or their hegégggr“.(a) The man who repcrted the

tradition of al-mash ‘alas-l-khuffayn is said to have adopted

the religion of Islam after the revelation of sura (vi6t) (3)
This seems to be deliberately invented to answer the claim of
the shi‘ites that the practice of wiping the sandals is
abrogated by (Q.Vi6).

Many of the Sunnites are very strict in their handling of
the problem. The rubbing of the bare feet is absolutely unlaw-
ful. ‘A’isha, the wife of the Prophet, is thus reported to have

1. Zamakhshari, Kashshaf, 1:2.9.
2. Wensinck, M. creed, 158.
3. Shawkénl, Nayl al-awtar, 1:176.
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sald that she would rather have her feet cut off than to

wipe them without being covered by the aandala.(l) The

fact that ?abarlhﬁgpk_a_mors lenient attitude towards the
problem upset many of them especlally the Hanbalites.
Ibn—al-Jawni(Z)tells us in a valuable text that ?abarl'a

view, that it is all the same to wash or rub the feet during
ablution, contributed greatly to his being accused of

Sni‘ism. His considering that the rubbing of the bare feet

is lawful and correct does not demonstrate his Shi‘ite tendency,
for he also recognizes the lawfulness of their washing which is
strongly rejected by the shi ‘ites. Moreover, and indeed more
important, he sincerely believed that the wiping of the

sandals was a practice of the Prophet. This is certainly
against the opinion of the majority of the Shi‘ites who
abolished the practice by law when they occupied Tabaristan

in 899, (3)

In helding the view that it is permissible to rub the
bare feet, Tabari was not following the Shi‘ite view blindly.
He was relying on the obvious sense of the verse (Q.V:6).
‘Abd-Allah ibn-Muhammad ibn-Qudama (d. 620 A.H.), the author

of al-Mughni, one of the main sources of Henbalite law, tells

1. Zasmakhsharl, Kashshaf, 1:249.
2. Muntazam 3 bt 172 -
RS, N—

3. Goldziher, Vorlesungen, 237.




176

us that Tabari was also depending on a tradition received
from the Prophet. Aws ibn-AbI-Aws ath-Thaqafl related that
he saw the Prophet performing his ablution when he rubbed his

feet. This, we are told, was Tabari'a evidence for his viaw.(l)

1. Maghnl, 1:133.
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Conelusion

The sole objostive of this thesis is to examine the
agsociation of Muhnmmad ibn-Jarir at-Tabarl (d. 310 A.H.) with
the Shl‘ite movement. Remarks have been made in various
references which deal with the life of Tabarl that he was accused
of belonging to the Shi‘ite group. Some of those engaged in
this question went as far as holding ?abari responsible for
fabrication of Prophetic traditions to serve the cause of Ghe
Ririgitas, a name sometimes given to qualify the Shi‘ites in
general,

During the course of this work we have tried to find
out evidences which stand for or against Tabari's inclinations
towards Shi‘ism. To do so we have found ourselves obliged
to go into the life of Tabari and to collect information about
him from different sources. Some notes are given ebout
prominent masters under whom he studied. We have found that
some of his teachers met the same fate of being accused of
heterodoxy. The best example of these is, of course, Muhammad
ibn-Humayd ar-Razl who communicated to Tabarl a great deal of
information which bore their obvious Shi‘ite marks with them.
The majority of ?abari's teachers, however, seem to belong

to the Sunnite group. They are widely accepted by traditionists
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as trustworthy and many of them are masters of famous men
of Hadith such as Bukharl and Muslim.

The source of the charges against Tabari accusing him
of Shi‘ism is difficult to find and to identify. Charging
with heretical tendencies was a normal practice at the time.
Many historians such as Muhammad ibn-Ishaq end Muhemmad ibn-
‘UOmar al-wWaqidl were accused of heresy and some of them suffered
greatly as a result. Traditionists such as ad-Daraqutni
and al-Hakim were confronted with the same situation.
Theologians and jurists auéh as al-Mawardl and ar-Razl, both
of the Shafi‘ite school, were held guilty of heterodoxy.

Some of these accusations, as we have seen in the case of ad-
Daraqugni, could not survive criticism.

The study of the life of Tabari also provided us with
the golden opportunity of bringing into the picture some of
his influentisl enemies. The part played by these enemies
in the problems faced by Tabari could hardly be overestimated.
Their participation in his being asccused of &hi‘ism seems to be
beyond doubt. Two main sections of Tabarl's enemies are
ment ioned: (a) The Hanbalites whose conflicts with Tabari
are marked with harshness and severity. Even during phe last
days of his life ?abari found it necessary to make some effort
to convince them of his views. Abu-Bakr ibn-aAbI-pa’ud ibn-

al-Ash ‘ath as-Sijistanl had some academic rivalry with Tabari.
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He appealed to the authority of Nagr al-Hajib to prevent
Tabari from preaching his heretical views. (b) Tabarl was
alsc brought into conflict with the schocl of the gahirites.
This conflict is represented by twc men, namely ‘Ali ibn-Da’ud
al-Asfahani, the founder of the school, and his son Abu-Bakr
Muhammad ibn- ‘Ali.

Another factor which might have contributed indirectly
to Tabari being accused of Shi‘ism is a confusion of names.
The main figure in this confusion is Abu-ja‘far Muhammad ibn-
Jarir ibn-Rustum at-Tabari, a Shi‘'ite of the same generation
as Abu-Ja‘far Mubammed ibn-Jarir ibn-Kathir at-Tabarl with
whom we are concerned. Abu-Ja‘far Muhammad ibn-Jarir ibn-

Rustum at-Tebari wrote a book entitled al-Mustarshid dealing

with the crucial issue of the imamate. This book, aghi

(1) at-Tahrani comments, is wrongly attributed by

Buzurg
Ibn-an-Nadim in his Fihrist to Abu-Ja ‘far Muhemmad ibn-Jarlir
ibn-Kethir at-Tebarl of the ‘amma, the Common people, presumably
the Sunnites.

Shams ed-Din adh-Dhahabl defended Tabari's position in

his Mizan al-i‘tidel maintaining that the man who used to invent

traditions and assign them to the Prophet is Abu-Ja‘far
Muhemmad ibn-Jarir ibn-Rustum ag-Tebari and not Abu-Ja ‘far

Muhbammad ibn-Jarir at-Tabarl, the Historian and the Commentator

Le M$affa"l—maqal, 39?f-
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on the Qur’an. The Shi‘ites themselves such as at-Tusl in his

Pihrist, KashanI in Nadd al-Idah, at-Tahra@nl in Mugaffa-l-maqal

and the author of £ ‘yan ash-Shi‘a all pointed out that a
distinction should be drawn between at-Tabarl of the ‘amma and
at-Tabarl of the gshi‘a.

Having finished with these points we went on to examine
Tabari's om views. His extensive Tafsir was, of course, our
main source in this respect. We began with examining his stand
on certain importsnt theological questions and emded with
clarifying his situation on two judiclal issues. The firat
question we dealt with wes that of the Imamate. The core of
difference between the Sunnites and the shi‘ites lies in the
" problem of the Imamate. All of the Shi‘ites agree that the
most suitable man for the office of the Caliphate is ‘All ibn-
1)‘ Tabari challenged this view vigorously. He

AbI-Talin,
aas}miikﬁgauﬁimsolr without reservation with the Sunnite view
og the Imamate.

The first four Caliphs of Islam are all recognized and

admired by Tabarli. Moreover, in his garlh as-sunna he states

clearly that the merits of these Caliphs correspond to the
shronological order of their reigns. Abu-Bakr, ‘Umar and
‘Cthman are all, therefore, better than ‘All. (?) Tabari is

l. Iven the Zaydites who acknowledge the Caliphates of Abu-Bakr
and ‘Umar regard both of them as inferior to ‘All,
W.M. Watt, Rafidites, 117f.

2, R.E.I., XXXVI: 197.
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not prepared to speak against any one of the Companions of
the Prophet, not to mention the first three Caliphs. The
prevention of his native citizens from the hablt of cursing

7

the first two Caliphs was onse of his lgngifg; although all
his efforts were frustrated in that diQ;;;icn.

We have seen how Tabarl defended the tradition of
ghedir Xhum against its critics such as Abu-Bakr ibn-AbI-Da’ud,
his famous rival. This is the tradition upon which the Shi‘ites
based their oclaim that ‘A1l ibn-AbI-T&lib was the legal successor
of the Prophet. Although he accepted the tradition as authentiec,
he was not ready to follow the interpretation given to it by the

i‘ites. In his TafsIr he put the denisl of an-nass or

'designation' into the mouth of ‘All ibn-AbI-Talib himself.
However, the very fact that he accepted the ghadlr tradition
seems to provide his enemies with a dangerous and effective
weapon. wWe have seen how the Shi‘ites were delighted to have
among the transmitters of that tradition a reliable authority
such as Tabari.

Two points which act as supplementary to the guestion of
the Imamate are also discuased. Tnese are the doctrine of the
Infallibility, :1253’ and that of the Return, raj‘a. The
@i‘ites hold the view that the Prophets are sbsolutely infallible.
They are not liable to sin, whether grave or small. No mistake

whatsoever can be made by them. Thelr memories never fail them.
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The doctrine of the infallibility of the prophets was taugnt

by the Shi‘ites to serve as a gate leading to the infallibility
of their own imams. The preservation of the Islamic law
entirely depends on the imams. If we deny them the quallty

of being infallible, everything is lost. No truthful know-
ledge will ever be attained. To be an imam necessarily
implies infallibility.

The masses of the people are all too ignorant to know
whether a man is infallible or not. For this reason they are
deprived of the fight to choose the imams. The office of the
imamate is passed from one imam to another through appointment
and not through the elsction and the desire of the people.

The authority which determines who is to be an imam is God him-
self because He alone knows who is endowed with the privilege
of the infallibility. The Prophet, therefore, was instructed
by God to choose °‘All for the leadership of the community after
him. No interference by the people was allowed. Tabari
refuted all these cliaims,

The infallibility of the Préphets, not to mention the
imams, was denied by Tabari. lNone of them was protected from

—L 0 Y il
sin, grave or amall. Their memories prove to be defective on

several occasions. ?abarI proves his case by a number of
quotations from the Qur’an. Many of these quotations are stated
when we were discussing the doctrine of the infallibility whiech

found no sympathy from ?abarl'a side. The relation of the
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Principle of consensus and that of analogy to the doctrine of
infallibility is also discussed. The Shi‘ites have no belief
in the principle of consensus as a maéﬁ;\to religious knowledge
if 1t is taken to be the agreement of-MQalim scholars on
certain issues. The consent of the learned people does not
mean anything to them if it is separated from the consent of
the infallible imam. In fact the Shi‘ites presented the
doctrine of the infallibility as a substitute for the principle
of consensus, ijma‘. We have seen how Tabari elaborated his
unconditional faith in the principle of the élgéi.

The Imamites divided into two groups as far as the
principle of anology, giyas, is concerned. The Aknbariyyin
rejected the principle and its application altogether. They
proved to be more faithful to the doctrine of the infallibility
than the Usuliyyin who recognized the principle of analogy as a
way to religious knowledge. If the doctrine of infallibility
is taken to its logical conseguences it will ultimately lead to
Imitation and abandonment of reasoning. Both the doctrine of
the infallibility and its consequences are strongly and sharply
condemmed by Tabari.

The Shi‘ites, specially the Twelvers, maintained that
their imams will come to this world before the day of Judgement.
They made every possible effort to find a Justification for this
peculiar view from the Qur’an. Those who enjoy absolute belief

together with those who have no faith at all will be raised from
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their graves before Resurrection. bFoth parties will eventually
fight each other and the believers will overwhelm their enemies.
After the tremendous victory of the believers all will die again
and remain in their graves until the Hour comes. For Tabari
this was an altogether too ridiculous a doctrine to be held by
sensible and thinking beings whether they were believers or
unbelievers. The verses taken by the Shi‘ites as evidences
for their doctrine are all interpreted in a different way by
?abgri. The return of the Mahd] Sufyani and Jesus Christ are
also referred to but the true difference between the Shi‘ites
and the Sunnites doss not concerm these figures. The real
controversy lies in the possibility and justifiability of the
doctrine of the return as described by the ShI‘ite theologiana.
In addition to the doctrines of the imamate, infallib-
ility and return Tabari found himself in diﬂagreemenﬁ with the
shi‘ites on two other doctrines. These were the doctrine of
abrogation and that of the vision of God. The Rafidites
advocated the view that abrogation is not confined to the sphere
of law. It should be extended to the domain of theology.
Legislative as well as informative statements are liable to
abrogation. This in 1;; turn led them to elaborste the
doctrine known as the dostrins of al-bida’. Al-bida’ oan be
defined as the process of change in the decrses of God whose
knowledge is not something unlimited. The future is not known

to Him.
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Tabari, as we have seen, strongly maintained ﬁhat
abrogation should be restricted to the field of law. The
abrogation of informat ive statements meant for him indulgence
in absurd lies. Law is the only field where the principle of

abrogation can function. Since the knowledge of God comprises

the past, preaént and future, the idea of changing His mind is
inconceivable.

The_Shi'ites, influenced by the Mu‘tazilites, were driven
to deny that God could reveal Himself to His creatures. Since
He is not a body fitted in a certain direction, the people,
believers or unbelievers, cannot see Him. ?abnr{ took another
line of thinking. The question whether God is revealed or
unrevealed, seen or unseen should not be reduced to our own
minds. Tabari seemed to doubt the ability of human minds to
solve such a problem. The main source of error in the view
neld by the Shi‘ites and the Mu‘tazilites lies in their attitude
towards the problem. They wrongly thought that pure reasoning
could lead them to a satisfactory solution. The verses of the
Qur’an which they held as evidence for their view are described
by Tabari as ambiguous, mutashabih.

Tabarl attempted very hard to find out a solution to that
difficult theological problem. The Qur’an and the traditions
of the Prophet were his main weapons. Both of them, he argued,

state clearly that the believers will see their Lord in the
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1) He, however, appears to fall in the same error

Hereaftar.‘
for which he blamed the Shi‘ites and the Mu‘tazilites when he
tried to bulld up lengthy rational arguments in support of the
doctrine of the vision of God.

The two points of the mut ‘a and the wiping of the sandals
brought us to the conclusion of this thesis which offered us a
favourable chance of comparing and contrasting between the
Sunnites and the Shi‘ites teachings in order to determine
?abari's own position. Temporary marriage, Eggig, forms one
of the considerable differences between the Sunnites and a great
deal of the Shl‘ites who depended on certain readings of the
Qur’an in justification of it. ?abarl fiercely attacked temporary
marriage and rejected the Shl‘ite readings which allow it. He
accused the advocates of the mut ‘a of adding to the holy text
invented words of their own. The Qur’an, he maintained, should

ek L T Aty o S I

be taken as it is without addition or subtraction. bipact o
?abari expressed the view that in ablution aﬁ ;ption ié
offered as far as the feet are concerned. The performer is
free to wash or wipe uncovered feet. This 1s against the view
of the majority of the Sunnites who held that washing is the
only alternative for the bare feet. The enemies of ?abari
found in his view a rare chance which they did not miss. They,

as we have seen, 1mmediately spread the propaganda that ?abar{

maintained unorthodoxical views. The fact that Tabari agreed

1. ?abari also emphasizes this in his;hth as-sunna, R.E.I.,
XXXVI: 195.
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with the Shi‘ites on this minor point 1s no evidence of
ni‘ite tendencies since he disagreed with them on fundamental
teachings such as that of the imamate and the retum.

Even in that narrow circle of ablution Tabari broke
with the shi‘ites when he claimed that the wiping of the
sandals is permitted; it is practiced by the Prophet himself.
The Shi‘ites consider the wiping of the sandals as absolutely
illegal. For them this is a matter for no compromise.

Ja‘far ag-gadig is reported to have sald that the wiping of

the sandals is one of the few things which should not be
practiced by a true Shi‘ite under any circumstances. (1)  Thias
1s perhaps one of the reasons why every theologlan who finds
himself In that controversial atmosphere thinks it necessary to
clarify his position on that particular point.

In conclusion one can say that the accusation of Tabari,
not only of ghi‘ism, but also of fabrication of prophetic
traditions to promote the cause of the Rafidites is unjustifiable.
The plenty of evidence presented during the course of this work

evidently points in the opposite direction.

1. Nu‘man, Da‘a’im, 1:133.
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