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     “First International Imamate Seven Days” as a conference 
heaves into view, readership, academics and audiences to dis-
seminate the knowledge lights of the golden family, the golden 
mind that ploughs the first pathway of faith and dignity in the 
world. On July 7 2023 a constellation of researchers worldwide 
showed their papers on a prismatic topic “Prophethood and 
Imamate: Two Single-Rooted Palm Trees beyond Chasm” to ex-
plicate certain sermons, narrative and interdisciplinary studies 
on Ahlalbayt in two main sessions: morning and evening events. 
The scientific committee of the conference accepted only 16 pa-
pers as innovative in the field and the other ones met with unan-
imous rejection.
     As planned and programmed , the seven-day stay bore fruit to 
have a plethora of academic discussion on the heritage of Ahlal-
bayt , peace be upon them, and the strategies to have their eth-
ics, doctrines and literature promulgated throughout the world 
. It is all agreed that the modern age is the age of great changes 
and man has to find a harbour in a storm to shield his life, his 
mind, his family and his identity. In doing so, a group of interna-
tional researchers attended an evening seminar to find common 
ground to be in the “editorial board” of “Qerba Journal”. Most 
updated topics were tackled to take priority in the future issues 
of the journal. 
     In the long term , we , the Alkafeel Centre for translation as a 
part of the Intellectual and Scientific Society of Al-`Ameed , ex-
ert ourselves more and more to bring all the academic missions 
of the Holy Al-`Abbas Shrine into effect and reality , which falls 
within the remit of human prosperity , peace , coexistence and 
mercy .
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Discoursal Analysis of Imam al-Mahdi’s Letters at the 

Time of Occultation

Dr. Wafaa Sahib Mehdi Muhammed

University of Baghdad College of Education for Women
Department of English

 Abstract

Understanding the issue of Imam Al-Mahdi (PBUH) is not 
confined to his secret obscure birth or minor and major occul-
tation. Various perspectives can be included. One of them is the 
scrutinization of his words or discourse. Specifically, his letters 
(or Tawqi’at) to some of his close followers during his occultation 
can be studied in terms of linguistics. It is a truism that these let-
ters constitute a marvelous treasure that needs to be scrutinized 
in terms of jurisprudence, theology, and history, among others. 
This research, however, is a discoursal study of Imam’s letters 
during his occultation. His words convey all meanings of the no-
ble Islamic doctrines, morals urged by the Glorious Qur’an, guid-
ance, supplications, and many others. The aim of shedding light 
on these letters helps in closely knowing Imam al-Mahdi and be-
ing introduced to his instructions, orders, and prohibitions. This 
study aims to find out the basic discoursal aspects of Imam’s let-
ters following Paltridge’s (2007) presentation of discoursal stud-
ies. It is a descriptive qualitative approach. Three letters have 
been selected randomly from his letters that are classified un-
der the theological content to be under scrutiny. Analysis shows 
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that ‘discourse grammar’ hosts cohesion, collocation, vocatives, 
questions, and negation whereas ‘discourse pragmatics’ hous-
es directive speech acts and metaphorical use of language. The 
study ends with a number of conclusions the most important of 
which is that commanding, prohibiting, and supplicating are the 
distinct features in the data under investigation. 
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1.Introduction
Many intellectuals and researchers thought of Imam al-Mah-

di and the letters he wrote and signed to his followers during the 
minor and major occultation. These letters are also called (Taw-
qi’at) as they are tailed by the Imam’s signature. Najad (2006) 
succeeded to collect them in a book entitled The Encyclopedia 
of Imam Mahdi’s Letters. The issue of Imam Al-Mahdi is a lively 
issue that is associated with every aspect of life. One of them is 
linguistics. Imam Al-Sadiq (PBUH) said: “Study our discourse be-
cause we are the princes of eloquence” (2000 , ي

 .(p. 224 ,المازندرا�ن
Yet, their words have been oppressed as they have witnessed 
and lived all images of oppression and injustice themselves. This 
study attempts to investigate the discourse of three randomly 
chosen letters of Imam al-Mahdi. They are all classified under 
the category of theology. The presentation of Paltridge (2007) 
for discourse analysis has been chosen to scrutinize the discour-
sal aspects in these letters. 
2.Life of Imam al-Mahdi (PBUH)

After the passing away of Prophet Muhammed (PBUH), his 
family members underwent the worst torture and injustice by 
their enemies and those hypocrites who faked their claimed Is-
lam. They commenced their hatred toward the greatest messen-
ger of Allah when Al-Zahraa’s inheritance of Fadak was usurped 
on the day of Saqifah. Imam Ali (PBUH) was deprived of the cali-
phate and his right to be the ruler of believers after Prophet Mu-
hammed (PBUH) was confiscated. Although the Prophet of Allah 
had appointed him to Imamate on the day of Ghadeer in front of a 
huge number of his followers and companions, some denied this 
right. This injustice was copied to the rest of the Imams one after 
the other. Imam Hasan (PBUH) was secretly administered poison 
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تحليــل خطــاب لتوقيعــات الامــام المهــدي f فــي 
زمــن الغيبــة

د. وفاء صاحب مهدي محمد
جامعة بغداد- كلية التربية للبنات- قسم اللغة الانكليزية

اَلُملَخَص
لاتنحــرُ قضيــةُ الإمــام المهــدي f في مســألة ولادتــه السريــة الغامضــة او غيبتــه 
الصغــرى والكــرى. مضامــن اخــرى يمكن شــمولها وأحدها يخــص الدراســة  اللغوية 
ــه  ــه( الى خــواص اصحاب ــد رســائله )او توقيعات ــه وبالتحدي ــه الشريفــة وخطابات لكلمات
ــاظِ  ــه بلح ــنُ بحث ــمًا يمك ــزاً عظي ــائل كن ــذه الرس ــكل ه ــةِ تش ــي الحقيق ــه، فف ــاء غيبت اثن
العلــوم الفقهيــة والعقائديــة والتاريخيــة وغيرهــا. تُعنــى هــذهِ الدِراســة بتوقيعــاتِ الإمام 
المهــدي f كونهــا تنقــلُ معــاني العقائــد الاســامية النبيلــة والاخــاق التــي حــث عليها 
ــةٍ وغيرهــا كثــير. إن تســليط الضــوءِ عــى  ــم كــما تنقــلُ ارشــاداتٍ وادعي القــرأن الكري
هــذه الرســائل يســاعدُ في معرفــةِ الإمــام بشــكلٍ أدق والتعــرف عــى أوامــره ونواهيــه 
وتعليماتــه. وعليــه، تهــدفُ الدراســةُ الحاليــة الى إيجــاد اهــم النواحــي الِخطابيــة التي تسِــم 
ُ رســائلَ الإمــام المهــدي f وفقــاً لإنمــوذج باتــرج )2007( الخــاص بدراســة الخطــاب 
ــات  ــاث توقيع ــيرت ث ــث اخت ــج الوصفــي النوعــي حي ــة المنه ــع الدراس ــه. تتب وتحليل
او رســائل لامــام  f مــن المحتــوى العقائــدي لتكــون عينــة الدراســة والبحــث. 
اظهــر التحليــل ان »نحــو الخطــاب« يشــتملُ عــى التماســكِ والتصــافِ واســلوب النــداء 
والاســتفهام المجــازي والنفــي في حــن ان »تداوليــة الخطــاب« اســتضافت تحديــداً 
افعــالَ الــكام التوجيهيــة وكذلــك الاســتخدام المجــازي للغــة. وخَلُصــت الدراســة الى 
مجموعــة مــن الاســتنتاجات التــي مــن أهمهــا ان اســلوب  الدعــاء والامــر والنهــي هــي 

الســمات اللغويــة التــي تميــز رســائل او توقيعــات الامــام f في غيبتــه.
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and Imam Hussein (PBUH) was slain openly. Imam Sajjad, Baqir, 
and Sadiq (PBUT) were poisoned to die. Imam Kadhim (PBUH) 
spent his life to die poisoned in the prison of Haroon. Imam Reza 
(PBUH) was displaced and poisoned by Mamun 2004 ,(الحسني). All 
the honorable progeny are either killed or poisoned.

Benu Umayyah followed their ancestors. When Abbasid rulers 
gained power, they initiated the worst of oppression, atrocities, 
and tortures on the infallible Imams (PBUT). They considered 
Ahlul-Bayt (PBUT) and anyone who was of their adherents to be 
eligible for extreme pressure and restrictions. They were thrown 
into horrible prisons and then put to death. This is why Almighty 
Allah kept Imam Al-Mahdi concealed from the Abbasid tyrants 
so as to remain safe. He is kept as such until Allah would allow 
him to spread justice and establish peace and security. It is Al-
lah’s wisdom to hide the twelfth Imam from the eyes of people 
and enemies until he appears to spread justice and end people’s 
tortures and pains. The divine secret of his occultation is a test 
for people (2018 ,  p. 20). Four deputies were assigned by ,القــ�ي
the Imam during his minor occultation. After the death of the 
last one, a major occultation occurred. The absent Imam contacts 
some of his followers secretly when they urgently need him. 
3.Imam al-Mahdi’s Letters 

Imam’s words and letters were scattered in some books and 
references. They were not collected as complete pieces of dis-
course in one separate book. Najad (2006) thought of doing so. 
Najad soon realized that collecting all the letters of the Imam is an 
arduous and difficult mission to achieve, if not impossible. They 
are large in number and they are scattered, cut into pieces, and 
not complete. After thorough investigation and research, he was 
able to gather them and he decided to classify them into three ma-
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jor groups: the letters which are concerned with theology, those 
concerned with jurisprudence, and his letters to some trustful men 
of religion. Najad claims that the letters he collected in his Ency-
clopedia of Imam Mahdi’s Letters are complete and not repeated. 

According to Najad (2006, p.6), the Imam’s discourse can be 
specifically classified in terms of their contents into the follow-
ing: letters on theology, letters of jurisprudence, letters to his 
deputies, letters to trusted men of religion, letters related to 
his imamate, letters of supplications and his miracles and final-
ly some of the letters that tell the stories of those who were 
honored to meet the Imam in his major occultation. It is worth 
mentioning that only believers in Imam certify the existence of 
these letters (الابطحي, n.d., 11). They are called among intellectu-
als and men of religion Tawqi’at. In this respect, Tawqi’ means 
a person’s name or mark used in signing a letter (signature). It 
proves that this letter has been written by the Imam. Tawqi’at 
are defined as the words that Imam al-Mahdi wrote with his 
own hands in response to the questions, enquires or suspects of 
his four deputies concerning any field of knowledge (,المحمــداوي 
2015, p.27). They are sent when needed to the concerned per-
son to respond to a specific issue. These letters bear solutions to 
critical issues Shiaa face. This is part of his critical role in life as a 
reformist (2008 ,القــرشي, p. 15). 

Historically, these letters are similar to what prophet Mu-
hammed (PBUH) wrote and sent to the King of Persia (Kisra) or 
the King of Rome or his letter to the people of Nijran, among many 
others. Imam al-Mahdi is different from all other Imams in that 
he started his minor occultation after the passing away of Imam 
Askari (PBUH) and continued to the death of his fourth deputy Ali 
Bin Muhammed al-Samary (329 AD). Imam al-Mahdi wrote to him: 
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»بســم الله الرحمــن الرحيــم، يــا عــي بــن محمــد الســمري أعظــم الله أجــر 
إخوانــك فيــك، فــإ نــك ميّــتٌ مــا بينــك وبــن ســتة أ يــام، فاجمــع أمــرك ولا توصِ 
إلى أحــد يقــوم مقامــك بعــد وفاتــك، فقــد وقعــت الغيبــة التامّــة، فــا ظهــور إلاَّ 

ــي، ص 516(. ــد إذن الله«  )القم بع
Then the major occultation started and it is continued up to 

now. The letters of Imam are supposed to have stopped after 
the death of his deputies. Opinions and evidence, however, ar-
gue that the Imam still has contact with some men of religion 
or some pure persons who are qualified to meet or see or hear 
from the Imam in a private and secret way (  .(n.d., p. 58 ,الابطــ�ي
His words deserve to be read, understood, and scrutinized from 
different perspectives. This research work endeavors to do so in 
terms of the discoursal paradigm. 
4.Discourse Studies 

Widdowson (1978, p. 23) argues that discourse is made up 
of sentences having the properties of cohesion and coherence. 
Stubbs (1983, p.1) states that discourse analysis is concerned 
with language use beyond the boundaries of a sentence/utter-
ance. It is concerned with the interrelationships between lan-
guage and society. Discourse often implies interaction, accord-
ing to Stubbs (1983, p.10). It is worth mentioning that there have 
been different views in the literature regarding the distinction 
between ‘discourse’ and ‘text’. They are classified into two dis-
tinguishable approaches or they can be used interchangeably. 
This research adheres to the second view. 

Discourse analysis is a qualitative research method that in-
volves a thorough examination of written, spoken, or visual lan-
guage in context (Brown and Yule, 1983, p. 1). It focuses on lan-
guage in use with the purpose of investigating how meaning is 
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imparted. This can be achieved via studying the vocabulary, use 
of grammatical structures, paralinguistic features, and language 
techniques, among others. 

In discoursal studies, any piece of discourse can be analyzed 
to understand the world better and how language is used in real 
life. By examining the social use of language, we can appreciate 
its multiple functions, such as creating meaning and maintaining 
certain social norms and common knowledge (Brown and Yule, 
1983, p. 20). A thoughtful and deep analysis of any piece of lan-
guage entails investigating it on the different levels of linguistics 
(Mehdi, 2023, p. 299). This paper is concerned with investigating 
the discoursal aspects of three letters by Imam al-Mahdi (PBUH) 
to find out their discoursal aspects. According to Paltridge (2007, 
p. 2), discourse “looks for patterns of language across texts and 
considers the relationship between language and the social and 
cultural contexts in which it is used”. Paltridge’s presentation of 
discoursal analysis (2007, p.2-5) investigates texts and discours-
es in terms of contexts, discourse structures (or discourse gram-
mar), and discourse pragmatics. This research work adheres to 
the last two aspects in its analysis. 

4.1 Aspects of Discourse Grammar
As far as text or discourse structures are concerned, a num-

ber of discourse aspects are taken into consideration. These are 
designed according to the Imam’s letters which represent the 
data of this paper. They are cohesion, collocation, vocatives, rhe-
torical questions, and negation. Here is a brief introduction for 
the aspects of discourse grammar under investigation: 

4.1.1 Cohesion 
Cohesion is defined as “the set of linguistic means used for 

creating texture, i.e., the property of a text to be interpreted as 
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a whole rather than a group of disconnected sentences” (Hal-
liday and Hasan, 1976, p. 2). Cohesion is viewed as a semantic 
concept that refers to relations of meaning which exist within a 
piece of discourse.  It “occurs where the interpretation of some 
element in a discourse is dependent on that of another” (p. 4).  
Cohesion is best understood in terms of reference. Halliday and 
Hasan (1976, p.32) explain that reference functions as a seman-
tic link that connects items within any piece of discourse or text. 
These items are dependent in the sense that, instead of being 
interpreted in their own right they make reference to something 
else for their interpretation. The most relative type of reference 
in this study is that of personal pronouns (we, you, they, etc.).

4.1.2 Collocations 
Collocation pertains to lexical items that are likely to be found 

together within the same piece of discourse (Van Dijk, 1977, p. 
2). It occurs when a pair of words is not necessarily dependent 
upon the same semantic relationship but rather, they tend to 
occur within the same lexical environment (Halliday and Hasan, 
1976, p. 286). Renkema (1993, p. 40) avers that collocation has to 
do with the relationship between words on the assumption that 
they frequently occur in the same surroundings. For instance, 
“making coffee” rather than doing coffee or “going shopping” 
are said to collocate together. 

4.1.3 Vocatives
A vocative construction is defined by Quirk et al. (1985, p.773) 

as an “optional element, usually a noun phrase, denoting the 
one or more persons to whom the sentence is addressed”. This 
means that two types of vocatives can be specified.  The first can 
be termed as “general vocatives” when the speaker addresses 
the whole crowd or a group of people. The second kind of voca-
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tive can be called the “specific vocative” where a certain person 
is called upon (Mehdi, 2018, p, 28). Vocatives are usually realized 
basically by the particle “يا” in the Arabic language. Its main func-
tion is to draw the attention of the addressee and emphasize the 
message the speaker wants the addressee to pay attention to.  

4.1.4 Rhetorical Questions
A question that does not expect a direct response is termed 

as rhetorical (Quirk et al., 1985. p. 824). In terms of syntax, it is 
an interrogation while semantically, it is a statement (p.804). It is 
employed to emphasize and draw attention to a specific state of 
affairs. Mostly, no answer is required for such kinds of questions 
and the speaker is sure that the addressee knows the state of 
affairs being questioned. Rhetorical questions are syntactic ref-
erences to rhetorical uses of language; they denote an ability to 
use language eloquently and brilliantly. 

4.1.5 Negation 
People need to communicate about things that are not hap-

pening or things that they do not want to happen (Gleason, 2001). 
Negation is the reverse of affirmation. According to Quirk et al. 
(1973, p.183), negation is a grammatical term that is expressed 
via various ways. Verbs can form negation (e.g., avoid smoking); 
adverbs (e.g., I have never been in London); prepositions (e.g., 
We can manage it without his help); determiners (e.g., Neither 
of us wants this); or by some prefixes like “help-helpless”, among 
others. Generally, any affirmative expression can be negated by 
using the particles of negation. These particles are different in 
different languages. English negates affirmatives by adding the 
particle ‘not’ (e.g., He is not late). Arabic language, on the other 
hand, resorts to some particles like ( ــس ــا /لي  and so on (لا/ لم / لّما/م
.(النقيــب, 2014)
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4.2 Aspects of Discourse Pragmatics
As far as the pragmatic paradigm of the data under analysis is 

concerned, speech acts theory (Searle, 1969) and breaching the 
cooperative principle of Grice (1975) are put under investigation.

4.2.1 Speech Acts
The functional theory of linguistics shows how language op-

erates within human society as a form of communication (Mu-
hammed, 2020, p. 9). Austin’s theory (1962, p. 101) claims that 
saying is doing. Due to many modifications and elaborations on 
Austin’s work, Searle (1969, p. 54) sets four felicity conditions 
for the successful execution of an illocution: propositional, pre-
paratory, sincerity, and essential conditions. The classification of 
basic kinds of meaningful utterances is based on the notion of il-
locutionary point (Searle, 1979, p. 3). A classification of five mac-
ro-categories of speech acts has been introduced (Searle, 1976, 
p. 17-20) where each one of them constitutes a host of other 
sub-acts distinguished from each other by their own felicity con-
ditions. These are commissives, declaratives or declarations, di-
rectives, expressives, and representatives. Only directives are of 
relevance to this study. 

Requests, for example, are directive speech acts asking for 
something from someone. In the data under scrutiny, requests 
take the form of supplications. In this context, prayers to Allah 
can be in two main forms: liturgical (i.e., worship prayer or Salat) 
and personal prayer (i.e., supplication or Du’aa) (Campo, 2009, p. 
664). A supplication is voluntary and it comes in different forms. 
Some supplications are fixed, famous, and well-known for peo-
ple as these are documented and quoted by Imams like Du’aa 
al-Nudba or Du’aa Kumail. Some others come on the tongue of 
people and they express their personal feelings and needs. They 
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either relate to the person himself when one prays for Allah to 
heal him or fulfill one of his needs or they concern others as 
when a mother prays for Allah to cure her ill child. 

Commanding is another speech act that commonly occurs if 
one has power over others (Searle & Vanderveken, 1985, p. 201). 
When compared with ordering, the speech act of commanding 
means to give an authoritative order. An order can be given by 
anyone to anyone, but the word “command”, implies a pre-de-
fined hierarchy in a manner that can only be given by a ‘superior’ 
to a lower-ranking person. In the army, soldiers are commanded 
to do things by officers. 

Prohibiting speech act is the desire to forbid someone from 
doing something.  Haverkate (1979, p.39) claims that prohibi-
tion is performed in order to prevent a certain state of affairs 
from being brought about. According to Jawad (2011, p. 617), 
the difference between a ‘prohibition’ and a ‘command’ is that 
the first instructs the addressee “not to do a given thing” where-
as the second instructs the addressee to do something. In this 
sense, ‘prohibition’ is a kind of negative ‘command’. Both are 
directives in Searle’s taxonomy (1979). Syntactically, prohibi-
tion mainly takes the form of an imperative sentence. For Allan 
(1986, p.5), prohibition is shaped by the imperatives as in “Keep 
out”. Prohibition might be carried out through the negative verb 
‘be’ with ‘to infinitive’ as in “You are not to take my dictionary 
without permission”.

4.2.2 Breaching Grice’s Maxims 
Logically, people are required to ‘cooperate’ in their person-

al interactions. The cooperative principle, proposed by Grice 
(1975), states that people adhere to four pragmatic maxims in 
their communication. These are the maxim of quantity (keeping 
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specific information), quality (saying things with evidence), rela-
tion (giving related information), and manner (involving well-se-
quences). If parties do not follow these maxims, they breach 
them by violating a maxim or flouting it (Grice, 1975, p. 45). In 
this respect, by breaching any maxim, a figure of speech may 
result such as metaphor, hyperbole, and so on (Grice, 1989, p. 
34). Breaching the maxim of quality, for instance, gives a meta-
phor which is a comparison between objects and people of some 
similar features (Wales, 2001, p. 250). Accordingly, the model of 
analysis is engineered in Figure (1) as follows:

Figure (1): The Analytical Framework of the Discourse of 
Imam al-Mahdi’s Letters
5.Data and Analysis 

This section is dedicated to describing and analyzing the data 
of this research. It starts with data description and then moves 
to its analysis. 

5.1 Data Description 
Three letters (or Tawqia’t) are selected to be the data of this 

research. They are quoted from Najad (2006, p. 9-14). They bear 
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the same content which is that of theology. In Islam, theology 
is one of the branches of Islamic religious sciences. It is mostly 
defined as “the science of kalam”. Theological discussions use 
logical argumentation in order to prove some of the principles of 
religion (Anawati, 1987, p.231). The rationale behind choosing 
such a number and one content type of these letters has been 
due to space limitations. The length of these letters ranges from 
300-450 words for each letter. The three letters of Imam al-Mah-
di appear in Appendices 1, 2, and 3, respectively. It is worth men-
tioning that the discoursal aspect under discussion is underlined 
for clarification. 

5.2 Data Analysis 
The analysis of the data follows the analytical framework de-

veloped by this study after Partridge (2007). It presents the man-
ifestations of each item in the analytical framework from the 
three letters under investigation. A number of illustrative exam-
ples are taken from each letter for each discoursal aspect. The 
analysis dwells first on the aspects of discourse grammar and 
then on the aspects of discourse pragmatics. It goes as follows:

5.2.1 Aspects of Discourse Grammar
In this part, five discoursal aspects related to the grammatical 

paradigm are examined. These are cohesion, collocation, voca-
tives, rhetorical questions and negation. They are presented as 
follows: 

5.2.1.1 Cohesion
This aspect is realized by reference. In specific, it appears by 

the personal pronouns which are found in the following sentenc-
es as separate or attached pronouns addressing the addressee 
or addressor:

فقد نصحت لكم والله شاهد علّي وعليكم   
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ونحن صنائع ربّنا
ويظهر أمر الله وهم كارهون

فإن أعش فأنا أحقّ بها وإن أمت فاتّق الله في نفسك أوّلا ثمّ فّي
As a matter of fact, the three letters are full of personal pro-

nouns because the Imam (PBUH) either talks about himself or ad-
dresses the person who is supposed to receive his letter. More-
over, he might refer to others for stating or clarifying a concept. 

5.2.1.2 Collocation 
The following expressions seem to collocate with each other 

in the entire data. The meaning is not complete or understood 
unless each of the first word is followed by the second. They are 
presented as phrases as they appear in the data: 

ســوء المنقلــب، الشّــكّ والحــيرة ،ولاة الأمــر، أعامــا يهتــدون بهــا، أفــل 
نجــم، موبقــات الأعــمال، مرديــات الفتــن.

5.2.1.3 Vocatives 
The vocative aspect is realized by the general and specific 

vocative expressions where the addressee is not specified in the 
first whereas it is specified in the second. In the first sentence, 
the vocative is general as it does not address a specific name. It 
uses the word (هــؤلاء) while a specific person is addressed in the 
second (ــن إبراهيــم ــد ب  :(محمّ

يا هؤلاء ما لكم في الرّيب تتردّدون وفي الحيرة تنعكسون
يا محمّد بن إبراهيم لا يدخلك الشّكّ فيما قدمت له

5.2.1.4 Rhetorical Questions 
Rhetorical questions are found in the data. Here are some il-

lustrative examples. The first is a rhetorical question because it is 
impossible that those Muslim people have not read the Glorious 
Quran. The second example is a rhetorical question because all 
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Shia believers have been told by their Imams that they are going 
to be oppressed and tortured. In the third one, all Muslims have 
been told by Prophet Muhammed himself that Imams are the 
equivalent of Allah’s Glorious Quran and people need to follow 
them and their guidance. In the fourth example, again all Mus-
lims have been told since the day of Ghadeer Khum that Imam 
Ali (PBUH) and his sons are the representatives of Allah after the 
prophet Muhammed (PBUH). The “hamza” in the following sen-
tences is the tool for expressing the rhetorical questions in the 
first three examples whereas it is ( أمــا ) in the fourth: 

ــوا  ــوا الله وأَطِيعُ ــوا أَطِيعُ ــنَ آمَنُ ذِي ــا اَلَّ َ ــا أَيهُّ ــول ﴿يَ ــمعتم الله  يق ــا س أ وم
سُــولَ وأُولِِي اَلْأمَْــرِ مِنكُْــمْ﴾  اَلرَّ

ــى  ــم ع ــدث في أئمّتك ــون ويح ــا يك ــار ممّ ــه الآث ــاءت ب ــا ج ــم م ــا علمت أ وم
b الماضــن والباقــن منهــم

 أ وما رأيتم كيف جعل الله لكم معاقل تأوون إليها وأعاما تهتدون بها
أما تعلمون أنّ الأرض لا تخلو من حجّة إمّا ظاهرا وإمّا مغمورا

5.2.1.5 Negation
Negation is utilized by Imam in his letters because he needs 

to negate some of the concepts that are not accepted and clarify 
the idea for his letters’ receivers. He may resort to negation to 
reject a concept they are claiming or affirm a concept via negat-
ing its counterpart. Different particles are used in the following 
illustrative examples:

فلن يوحشنا من قعد عناّ ونحن صنائع ربّنا
كاّ ما كان ذلك ولا يكون حتّى تقوم السّاعة

فغمّنا ذلك لكم لا لنا وسأونا فيكم لا فينا
أقدار الله  لا تغالب وإرادته لا تردّ وتوفيقه لا يسبق
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فإنّ الله لا يخلّي الأرض من حجّة
ولا يبحثوا عمّا ستر عنهم فيأثموا ولا يكشفوا ستر الله  فيندموا

5.2.2 Aspects of Discourse Pragmatics 
Here are the aspects that go under the pragmatic paradigm. 

These are speech acts and breach Grice’s maxims. It is important 
to mention that only directive speech acts are specified in the 
data as a distinct feature. The analysis goes as follows: 

5.2.2.1 Speech Acts  
Several speech acts are found in the data. However, the most 

prevalent ones are the directives. These have been inspected in 
terms of three divisions: supplicating, commanding, and prohib-
iting. 

5.2.2.1.1 Supplication 
Imam al-Mahdi commences the three letters under scrutiny 

with a supplication which is a request to Allah for those people 
whom the Imam is addressing. This is an encouraging strategy 
the imam resorts to so as to show interest and care for his fol-
lowers. In addition, he realizes well that they are bearing a heavy 
message and they need this support of supplication from Allah. 
It is important to mention that these supplications go in harmo-
ny with the content of the message. For example, in the first let-
ter which concerns the doubt about the existence of the Imam, 
we have the following supplication where the Imma supplicates 
to Allah to help and save them from being skeptical of the exist-
ence of the Imam which definitely leads to bad consequences on 
one’s life and destiny:

عافانــا الله وإيّاكــم مــن الفتــن ووهــب لنــا ولكــم روح اليقــن وأجارنــا 
ــب ــوء المنقل ــن س ــم م وإيّاك

It is noticed that the letter may end with a supplication as 
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well. Here are some more examples: 

عصمنا الله وإيّاكم من المهالك والأسواء والآفات والعاهات كلّها برحمته
وصىّ الله عى محمّد النبّيّ وسلّم تسليما.

وفّقكما الله لطاعته وثبّتكما عى دينه وأسعدكما بمرضاته
وحسبنا الله ونعم الوكيل

5.2.2.1.2 Commanding 
This speech act appears in the data because the letters of the 

Imam entails an answer or a response to an inquiry or an or-
der for the receiver to comply with. All the commands found are 
achieved via using the imperative verb.  Here are the commands 
that are found in the data: 

فاتّقوا الله وسلّموا لنا وردّوا الأمر إلينا فعلينا 
فليدعوا عنهم اتّباع الهوى وليقيموا عى أصلهم الّذي كانوا عليه

أخرج رحمك الله الدّنانير الّتي استفضلتها من بن النقّدين من حسابنا
ذلــك  مــن  ويقنعــوا  التّفســير  دون  الجملــة  هــذه  عــى  منـّـا  فليقتــروا 

التّريــح دون  بالتّعريــض 
5.2.2.1.3. Prohibiting
Those people asking the Imam and waiting for a response 

from him (PBUH) are prohibited in these letters from doing some 
things because this is essential to their role in life and their rela-
tion with the Imam.Here are the examples:  

ولا تحاولوا كشف ما غطّي عنكم
لا يدخلك الشّكّ فيما قدمت له فإنّ الله لا يخلّي الأرض من حجّة

5.2.2.2 Breaching of Maxims
Throughout the whole data under investigation, one figura-

tive device has been noticed clearly which is that of metaphor. 
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This can be seen as a rhetorical device that appears in the dis-
course of Imam due to his eloquent language and because met-
aphor is a part and parcel of language most of the time. In the 
following example, the Imam compares himself and the previous 
Imams to a star. He means that as stars guide people in the dark 
nights, the Imams guide people to the safe side in this life and 
the afterlife:

وإذا أفل نجم طلع نجم
In the following second example, the Imam refers to the peo-

ple of the RIGHT as in the Glorious Quran (ن مااصحــاب  واصحــاب اليمــني
ن  because those people follow the right path Allah wants (اليمــني

people to obey.  In this sentence, the Imam asks the letter’s re-
ceiver not to leave the Imam since they represent the path of 
right. The words ‘ ن  refers to the Imams and their ’يســار‘ and ’يمــني
opponents, respectively. This metaphoric use alludes to the 
Imams and specifically to Imam al-Mahdi (PBUH). 

 ولا تميلوا عن اليمن وتعدلوا إلى اليسار
Here are some more metaphors in the data where all the ref-

erence is to the Imam himself or to the previous Imams: 

معاقل يأوون إليها وأعاما يهتدون بها
كان نورا ساطعا وقمرا زهرا

فمضى عى منهاج آبائه bحذو النعّل

6.Conclusions
Based upon the previous presentation and analysis, the fol-

lowing conclusions are arrived at:
1.Letters of similar content share similar discoursal aspects. 

This is why it was completely reasonable to classify these letters 
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in terms of content. The three letters are close and similar in 
terms of their discoursal aspects. 
2.The theological nature of the letters under scrutiny entails 

some specific discoursal aspects like negating, commanding, or 
supplicating.
3.All letters start with supplication for the inquirer or the let-

ter’s receiver because he faces a difficult time and carries an 
important mission that needs this supplication from the Imam. It 
is the blessings of the Imam that his followers always need. His 
supplication to them is a bliss that all believers in him long for. 
4.Commanding is the obvious speech act used in these letters 

as they are basically a response to an inquiry. These commands 
are achieved via the imperative verb in the first place because 
the instruction of the Imam is clear, concise, and direct. 
5.The figurative language that arises from the non-observance 

of the cooperative principle is limited because the message 
should be clear, obvious, and comprehensible. 
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Appendix (1)
احتجــاج الحجّــة القائــم المنتظــر المهــديّ لامامتــه لمــن ارتــاب فيــه التّوقيــع الّذي خــرج فيمن 
ارتــاب فيــه )صلــوات الله عليــه( عــن الشّــيخ الموثّــق أبي عمــر العامــريّ )رحمــة الله عليــه( قــال:  
ــا  تشــاجر ابــن أبي غانــم القزوينــيّ وجماعــة مــن الشّــيعة في الخلــف فذكــر ابــن أبي غانــم أنّ أب
محمّــد g مــضى ولا خلــف لــه ثــمّ إنّهــم كتبــوا في ذلــك كتابــا وأنفــذوه إلى الناّحيــة وأعلمــوا 

بــما تشــاجروا فيــه فــورد جــواب كتابهــم بخطّــه صــىّ الله عليــه وعــى آبائــه:
بسـم الله الرّحمـن الرّحيـم، عافانـا الله وإيّاكـم مـن الفتـن ووهـب لنـا ولكـم روح اليقـن 
وأجارنـا وإيّاكـم مـن سـوء المنقلـب إنّـه أنهـي إلِّي ارتيـاب جماعـة منكـم في الدّيـن ومـا دخلهـم 
مـن الشّـكّ والحـيرة في ولاة أمرهـم فغمّنـا ذلـك لكـم لا لنـا وسـأونا فيكـم لا فينـا لأنّ الله معنا 
فـا فاقـة بنـا إلى غـيره والحـقّ معنـا فلـن يوحشـنا مـن قعد عنـّا ونحـن صنائـع ربّنا والخلـق بعد 
  صنائعنـا يـا هـؤلاء مـا لكـم في الرّيـب تـتردّدون وفي الحـيرة تنعكسـون أ ومـا سـمعتم الله
سُـولَ وأُولِِي اَلْأمَْـرِ مِنكُْـمْ﴾ أ ومـا علمتـم  ذِيـنَ آمَنـُوا أَطيِعُـوا الله وأَطِيعُـوا اَلرَّ َـا اَلَّ يقـول ﴿يَـا أَيهُّ
مـا جـاءت بـه الآثـار ممـّا يكـون ويحـدث في أئمّتكم عـى الماضـن والباقن منهـم bأ ومـا رأيتم 
كيـف جعـل الله لكـم معاقـل تـأوون إليهـا وأعاما تهتـدون بها مـن لـدن آدم إلى أن ظهر الماضي 
g كلّـما غـاب علـم بـدا علـم وإذا أفـل نجـم طلـع نجم فلـمّا قبضـه الله إليـه ظننتـم أنّ الله أبطل 
دينـه وقطـع السّـبب بينـه وبـن خلقـه كاّ مـا كان ذلـك ولا يكـون حتّـى تقـوم السّـاعة ويظهـر 
أمـر الله وهـم كارهـون وإنّ المـاضي g مـضى سـعيدا فقيـدا عـى منهـاج آبائـه bحـذو النعّـل 
بالنعّـل وفينـا وصيّتـه وعلمـه ومـن هـو خلفـه ومـن يسـدّ مسـدّه ولا ينازعنـا موضعـه إلاّ ظـالم 
آثـم ولا يدّعيـه دوننـا إلاّ جاحـد كافـر ولـو لا أنّ أمـر الله لا يغلـب وسّره يظهـر ولا يعلن لظهر 
لكـم مـن حقّنـا مـا تبهـر منـه عقولكـم ويزيـل شـكوككم لكنـّه مـا شـاء الله كان ولـكلّ أجـل 
كتـاب. فاتّقـوا الله وسـلّموا لنـا وردّوا الأمـر إلينـا فعلينـا الإصـدار كـما كان منـّا الإيـراد ولا 
تحاولـوا كشـف مـا غطّـي عنكـم ولا تميلـوا عـن اليمـن وتعدلـوا إلى اليسـار واجعلـوا قصدكم 
إلينـا بالمـودّة عـى السـنةّ الواضحـة فقـد نصحـت لكـم والله شـاهد عـلّي وعليكـم. و لـولا مـا 
عندنـا مـن محبّـة صاحكـم ورحمتكـم والإشـفاق عليكـم لكنـّا عـن مخاطبتكـم في شـغل ممـّا قـد 
امتحنـّا مـن منازعـة الظّـالم العتـلّ الضّـالّ المتابـع في غيّـه المضـادّ لربّه المدّعـي ما ليس لـه الجاحد 
حـقّ مـن افـترض الله طاعتـه الظّالم الغاصب وفي ابنة رسـول الله s لِي أسـوة حسـنة وسـيردّى 
الجاهـل رداء عملـه وسـيعلم الكافـر لمن عقبـى الدّار عصمنـا الله وإيّاكم من المهالك والأسـواء 
والآفـات والعاهـات كلّهـا برحمتـه. فإنّـه ولِّي ذلـك والقـادر عـى مـا يشـاء وكان لنـا ولكـم وليّـا 
وحافظـا. والسّـام عـى جميـع الأوصيـاء والأوليـاء والمؤمنـن ورحمـة الله وبركاتـه. وصـىّ الله 

عـى محمّـد النبّيّ وسـلّم تسـليما.
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Appendix (2)
ــن  ــار اب ــن مهزي ــم ب ــن ابراهي ــد ب ــه لمحمّ ــديّ لامامت ــر المه ــم المنتظ ــة القائ ــاج الحجّ احتج
الوليــد عــن ســعد عــن عــاّن عــن محمّــد بــن جرئيــل عــن إبراهيــم ومحمّــد ابنــي الفــرج عــن 
ــار:  ــه. قــل للمهزي ــادا فخــرج إلي ــه ورد العــراق شــاكّا مرت ــار أنّ ــد بــن إبراهيــم بــن مهزي محمّ
ــا  َ قــد فهمنــا مــا حكيتــه عــن موالينــا بنــا حيتكــم فقــل لهــم أمــا ســمعتم الله  يقــول ﴿يَــا أَيهُّ
سُــولَ وأُولِِي اَلْأمَْــرِ مِنكُْــمْ﴾ هــل أمــر إلاّ بــما هــو كائــن  ذِيــنَ آمَنُــوا أَطِيعُــوا الله وأَطِيعُــوا اَلرَّ اَلَّ
ــدون بهــا  ــأوون إليهــا وأعامــا يهت ــروا أنّ الله  جعــل لهــم معاقــل ي ــوم القيامــة أولم ت إلى ي
مــن لــدن آدم إلى أن ظهــر المــاضي )صلــوات الله عليــه( كلّــما غــاب علــم بــدا علــم وإذا أفــل 
ــه وبــن خلقــه  ــبب بين ــم أنّ الله قــد قطــع السّ ــه ظننت ــمّا قبضــه الله  إلي نجــم طلــع نجــم فل
كاّ مــا كان ذلــك ولا يكــون حتّــى تقــوم السّــاعة ويظهــر أمــر الله وهــم كارهــون. يــا محمّــد 
ــة أليــس  ــإنّ الله لا يخــلّي الأرض مــن حجّ ــه ف ــما قدمــت ل ــكّ في ــم لا يدخلــك الشّ ــن إبراهي ب
قــال لــك أبــوك قبــل وفاتــه أحــر السّــاعة مــن يعــيّر هــذه الدّنانــير الّتــي عنــدي فلــمّا أبطــئ 
ذلــك عليــه وخــاف الشّــيخ عــى نفســه الوحــا قــال لــك عيّرهــا عــى نفســك وأخــرج إليــك 
كيســا كبــيرا وعنــدك بالحــرة ثاثــة أكيــاس وصّرة فيهــا دنانــير مختلفــة النقّــد فعيّرتهــا وختــم 
الشّــيخ عليهــا بخاتمــه وقــال لــك اختــم مــع خاتمــي فــإن أعــش فأنــا أحــقّ بهــا وإن أمــت فاتّــق 
ــير الّتــي  ــي بــك أخــرج رحمــك الله الدّنان ــد ظنّ ــمّ فّي فخلّصنــي وكــن عن الله في نفســك أوّلا ث
اســتفضلتها مــن بــن النقّديــن مــن حســابنا وهــي بضعــة عــشر دينــارا واســتردّ مــن قبلــك فــإنّ 

الزّمــان أصعــب مــا كان وحســبنا الله ونعــم الوكيــل.
Appendix (3)

جــواب الامــام مــن ســؤال العمــريّ وابنــه في بعــض المدّعــن توقيــع منــه g كان خــرج إلى 
العمــريّ وابنــه 5 رواه ســعد بــن عبــد الله قــال الشّــيخ أبــو جعفــر 0 وجدتــه مثبتــا بخــطّ 
ســعد بــن عبــد الله 0:  وفّقكــما الله لطاعتــه وثبّتكــما عــى دينــه وأســعد كــما بمرضاتــه انتهــى 
إلينــا مــا ذكرتمــا أنّ الميثمــيّ أخركــما عــن المختــار ومناظرتــه مــن لقــي واحتجاجــه بــأن خلــف 
ــاه وفهمــت جميــع مــا كتبتــما بــه ممّــا قــال أصحابكــما عنــه.  غــير جعفــر بــن عــلّي وتصديقــه إيّ
وأنــا أعــوذ بــالله مــن العمــى بعــد الجــاء ومــن الضّالــة بعــد الهــدى ومــن موبقــات الأعــمال 
ــا وهُــمْ لاَ  كُــوا أَنْ يَقُولُــوا آمَنَّ ومرديــات الفتــن فإنّــه  يقــول ﴿الم * أَ حَسِــبَ اَلنَّــاسُ أَنْ يُتْرَ
ــونَ﴾ كيــف يتســاقطون في الفتنــة ويــتردّدون في الحــيرة ويأخــذون يمينــا وشــمالا فارقــوا  يُفْتَنُ
ــار  ــة والأخب ــات الصّادق ــه الرّواي ــاءت ب ــا ج ــوا م ــقّ أم جهل ــدوا الح ــوا أم عان ــم أم ارتاب دينه
الصّحيحــة أو علمــوا ذلــك فتناســوا أمــا تعلمــون أنّ الأرض لا تخلــو مــن حجّــة إمّــا ظاهــرا 
ــا مغمــورا ولم يعلمــوا انتظــام أئمّتهــم بعــد نبيّهــم s واحــدا بعــد واحــد إلى أن أفــضى  وإمّ
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الأمــر بأمــر الله  إلى المــاضي يعنــي الحســن بــن عــلّي )صلــوات الله عليــه( فقــام مقــام آبائــه 
b يهــدي إلى الحــقّ وإلى طريــق مســتقيم كان نــورا ســاطعا وقمــرا زهــرا اختــار الله  لــه مــا 
ــة أوصى  ــده ووصيّ ــد عه ــى عه ــل ع ــل بالنعّ ــذو النعّ ــه b ح ــاج آبائ ــى منه ــضى ع ــده فم عن
بهــا إلى وصّي ســتره الله  بأمــره إلى غايــة وأخفــى مكانــه بمشــيّته للقضــاء السّــابق والقــدر 
الناّفــذ وفينــا موضعــه ولنــا فضلــه. ولــو قــد أذن الله  فيــما قــد منعــه وأزال عنــه مــا قــد جــرى 
بــه مــن حكمــه لأراهــم الحــقّ ظاهــرا بأحســن حليــة وأبــن دلالــة وأوضــح عامــة ولأبــان 
عــن نفســه وقــام بحجّتــه ولكــنّ أقــدار الله  لا تغالــب وإرادتــه لا تــردّ وتوفيقــه لا يســبق 
فليدعــوا عنهــم اتّبــاع الهــوى وليقيمــوا عــى أصلهــم الّــذي كانــوا عليــه ولا يبحثــوا عــمّا ســتر 
ــول  ــا لا يق ــا وفين ــقّ معن ــوا أنّ الح ــوا وليعلم ــتر الله  فيندم ــفوا س ــوا ولا يكش ــم فيأثم عنه
ــا عــى هــذه  ــا إلاّ ضــالّ غــويّ فليقتــروا منّ ــه غيرن ذلــك ســوانا إلاّ كــذّاب مفــتر ولا يدّعي

الجملــة دون التّفســير ويقنعــوا مــن ذلــك بالتّعريــض دون التّريــح إن شــاء الله.
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Anti-Slavery Quest  in The Manners of Imam Ali bin Al 

Hussein

Lecturer: Rana Jaber Obaid Al-Hameedi

The General Directorate of Education in Al-Qadisiyah Province, IRAQ

Abstract
Despite the abundant writings about slave abolition and Is-

lam, little researches have touched on Ahl al-Bayt’s role in this 
era. Particularly, a serious gap of knowledge exists in discussing 
their role in developing human rights in the Islamic context. Yet, 
their morals and manners were a vital appeal to  freedom and so-
cial justice that was defined later on with more details in subse-
quent treaties. This paper traces the fundamental role played by  
Imam Ali bin Al Hussein bin Ali (PBUT) in the anti-slavery appeal, 
and slave abolition. His life and behavior can be considered as an 
approach to Islamic law, and epistemology of Islamic divinities 
for human rights. The paper openly presents the principles of Ali 
bin Al-Hussein’s time, policy, and spirituality. He declined the ap-
propriation of man by establishing a deep system of anti-slavery 
and abolitionism, and putting it’s roots by providing protection, 
life necessities, and freedom for the slaves in his time. 

Keywords: Islam, Prophet Mohamed, Ali bin Al Hussein, slav-
ery, slave abolition.
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الملخص
المقصــود بالــرق أو العبوديــة ملكيــة الانســان لإنســان آخــر، والتــرف بــه 
ــذرت  ــحيقة، وتج ــور س ــذ عص ــرة من ــذه الظاه ــت ه ــد عُرف ــق. وق ــك مطل كمل
في مختلــف المجتمعــات عــى اختــاف درجــة تحرهــا. وعندمــا جــاء الإســام 
وهــو ديــن الحريــة والعدالــة والمســاواة، وجــد امامــه تركــة جاهليــة ثقيلة تســتعبد 
الانســان وتســتبيح كرامتــه فكانــت قضيــة العبوديــة مــن القضايــا الكــرى التــي 
حاربهــا: إذ اخــذ عــى عاتقــه تحريــر الانســان مــن كل أنــواع الاســتعباد، وســعى 

الى بنــاء انســان حــر كريــم لا يديــن بخضــوع الا لخالقــه.
وعــى الرغــم مــن كثــرة الدراســات حــول مواقــف الإســام الحازمــة منقضيــة 
الــرق، والطــرق التــي اتبعهــا لتجفيــف منابعــه الا ان هنــاك قلــة واضحــة في 
ــم  ــة، ودوره ــذه القضي ــت b في ه ــل البي ــف أه ــرض لموق ــي تع ــات الت الدراس
الريــادي في مناهضتهــا: فهــم القــرآن الناطــق، والتجســيد العمــلي لمبادئ الإســام 

العظيمــة، وذريــة القائــل »أمــا اخ لــك في الديــن، او نظــير لــك في الخلــق«.
وقــد اختــارت هــذه الورقــة البحثيــة موقــف الامــام زيــن العابديــن g مــن 
قضيــة الــرق والعبوديــة: وذلــك لخصوصيــة المرحلــة التــي عاصرهــا الامــام فهي 
مرحلــة حساســة جــدا وعامــة مظلمــة في تاريــخ الامــة فيــما يتعلــق بموضــوع 

c تقويض نظام الرق في فكر الامام علي بن الحسين

م. رنا جابر عبيد الحميدي
المديرية العامة لتربية القادسية
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الرقيــق: إذ بلغــت النزعــة العنريــة والعرقيــة في عــره ذروتهــا: وذلــك حــن 
اســتولى عــى مقاليــد الســلطة حــكام مثّلــوا أنموذجــا مقيتــا للعنجهيــة الجاهليــة 

التــي تمتهــن الانســان، وتعبــث بكرامتــه.
ــه.  ــرة في مجتمع ــة ومؤث ــخصية فاعل ــن g ش ــن العابدي ــام زي ــد كان الام لق
ناهــض نظــام الــرق، وحــارب الفكــر الاســتعائي الــذي يمتهــن الانســان أيــا 
كان عرقــه أو دينــه، ونــادى بمبــادئ الإســام التــي حــاول الامويــون طمســها 
والعــودة الى نزعــات الجاهليــة الأولى فــكان g في حياتــه وســلوكه مؤسســا 
لنظــام عميــق يناهــض العبوديــة، ويســعى الى إلغاءهــا وهــذا مــا ســتعرضه هــذه 

ــة. ــة البحثي الورق

الكلمات المفتاحية: الإسام، النبي محمد، علي بن الحسن، الرق، إلغاء العبودية.
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The right of your servant upon you is your blessing; You must 
know that God has made you his protector, guard, helper, and 
stronghold. God makes him as a means and a reason for you to 
separate you from hell.(Ali bin Al-Hussein, The Letter of Rights, 
the right of slaves)

Introduction: Ali bin Al Hussein and his time
It was narrated by Jabir bin Abdullah Al-Ansari that he said: 

I was sitting near the Prophet Mohammed (PBUH) and he was 
carrying Al Hussein and playing with him. The Prophet said “O 
Jabir, a son will be born to him, whose name is Ali. On the Day 
of Resurrection, a herald will call: “where is ‘the master of wor-
shipers.’ Then, Ali bin Al-Hussein will stand up. If you see him, 
O Jabir, tell him my greetings.”1 Ali bin Al Hussein  is the best 
comprehensive repository of divine knowledge in all branches: 
belief, law, morals, and mysticism. He is the perfect model of 
the Islamic personality in its appointments, way of life, and its 
Sunnah. He is the representative of the Qur’an, and the living 
interpreter of its verses. His presence - alive – is essential to Is-
lam and more effective for Muslims within the huge vacuum and 
deadly drought in that Islamic society. He terrorizes the enemies 
of Islam more than a thousand of swords, and Islam is only pre-
served by the survival of his ideas and values. All Muslims of his 
time recognized him as the most knowledgeable, and pious of 
his time. Imam Malik said: “Ali bin Al Hussein was named as Zayn 
al-Abidin because of his great worship. He is the prostrated, and 
the master of the worshipper.”Al-Shafi also considered him to 
be: “the wisest of the people of Madinah.”These facts were also 
acknowledged by the Umayyad rulers of his time, despite their 
enmity and rivalry. Abd al-Malik bin Marwan said to him: “You 
have been given knowledge, religion, and piety that no one has 
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been given before you, except those of your predecessors.” 
Besides, Omar bin Abdulaziz described him as “the light of the 
world and the beauty of Islam.”2 

According to Al-Asbah by Sheikh al-Tusi and Al-Iqbal by Ibn 
Tawus, the most authentic narrations, he was born in 38 AH, and  
he was twenty-three years old on the day of the Battle of Karbala. 
He remained after his father for thirty-four years. History did not 
shed sufficient light on his life before the war of Al-Taff, but they 
shed more light on his life after the War. Actually, the nation in 
his time was without cultural immunity and this can be attribut-
ed to the political hostility against the Prophet’s family, (PBUT), 
since they represent the pure sources of cultural resistance for the 
Islamic nation. Nations used to maintain their own culture from 
being lost or their heritage being plundered. Yet, the ruling poli-
cies made the greatest efforts to be diminished. Among that rul-
ing polices were the efforts of the Umayyads. Historians asserted 
that the Umayyads blackened history with their heinous deeds, 
for which humanity is infatuated. They cut off people’s heads, and 
they walked around the country with it. Sheikh Ali al-Kurani said 
that one of the German specialists stated that: (We must erect a 
golden statue of Muawiyah bin Abi Sufyan in a square in our cap-
ital, Berlin! Because he is the one who transformed the Islamic 
system of government from its democratic basis into fanaticism. 
Without that, Islam would have spread to the whole world, and 
therefore we Germans and all the peoples of Europe would have 
been Arab Muslims) Therefore, the Western world considers 
Muawiya to be the best in the West.3

Despite the Umayyads’ attempts to obliterate and bury the 
historical relics of Imam Ali bin Al Hussein, we have received 
from his acquaintance, etiquette, morals, and knowledge of 
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what would be a beacon and a torch that guide the nation. When 
you dive into the life of Imam Ali bin Al Hussein and look at his 
behavior and actions, you will be certain that this Imam was act-
ing on various roles. In his morals, you find the political as well 
as social role. For example, al-Zuhri, one of his contemporaries, 
narrates: one night, I was walking, and I found Imam Zain al-Abi-
din, (PBUH), masked ,and he was carrying luggage on his back. 
I asked him and he told me that he was travelling, but after a 
period of one or two nights, I saw him in the city. I told him, 
sir, I did not see any trace of that journey. He said, “This is the 
journey of the afterlife. I carry  luggage to the hungry stomachs, 
to the thirsty livers, and the fearful souls.” It was food that he 
carried to the poor, the chaste, who were not reached by their 
descendants. Rather, they abstained from telling people about 
their poverty. In this manner, the Imam represented the political 
role because he was resisting a politics of the Umayyads in his 
time. Also, Imam has practiced the social role that aims to draw 
the most beautiful pictures of solidarity among people, and he 
has exercised his educational role.4 

In his Ahl al-Bayt , Sayyid Muhammad Baqir al-Sadr mentioned 
that during the era of Imam, there were multiple real crises: po-
litical, economic, social, and intellectual crises, which is the most 
serious one. This crisis arose for two reasons: The first is the 
openness to the non-Islamic civilizations that have intellectual 
systems, vocabularies, teachings and traditions that differ from 
what exists in Islamic civilization. When the civilization of a par-
ticular nation opens up in all its dimensions, it will undoubtedly 
affect the intellectual system of the other nation. Deviant ideas 
have spread among Muslims, such as the idea of reparation and 
delegation, the idea of fatalism, and other ancient Greek ideas.5 
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The second reason for this intellectual crisis is the deceiving 
process carried out by the authorities at the time, which is called 
brainwashing. Muawiyah occupied those who were among his 
entourage with making a history that he manipulated as he 
wanted. In Al Sahih in al-Sirah, Sayyid Jaafar Mortada al-Amili ar-
gues that the Levantines thought that the relatives of the Proph-
et and his household were the family of Abu Sufyan, Muawiyah 
and Yazid bin Muawiyah.6 Also, in Condolences, Elegies and 
Commandments, Muhammad bin Yazid al-Mubarrad, mentions 
that Muawiyah left three commandments to his son Yazid. A will 
related to the people of Al Madinah, a will related to the people 
of Iraq, and a will related to the people of the Levant. In the will 
that is related to the Levantines, he said, “You should know that 
the people of Levant are your inner circle. Depend on them, and 
do not depend on another faction or another country in all your 
wars. A soon as the war ends, you have to return them immedi-
ately to the Levant, and do not let them mix with others, so that 
they do not discover a culture that clashes with the culture that 
they have,” which is Muawiya’s policy of brainwashing.7 

In the midst of these circumstances, how was the Imam able 
to change these people? The process of changing sometimes 
tends towards changing the superstructures as well as the orig-
inal systems. Imam Zayn al-Abidin realized that by changing the 
superstructures, this society would inevitably collapse, even if 
he became a ruler. It is the society that kills Al-Hussein Bin Ali, 
who is the master of the youth of Paradise, and before that re-
volts against the Commander of the Faithful, Ali Bin Abi Talib, 
who is the master of the guardians, the brother of the Messen-
ger of God, and guardian of this society. Indeed, the Umayyad 
society collapsed overwhelmingly, and even the members of 
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the Umayyad family turned against their affairs.8 Muawiyah 
bin Yazid bin Muawiyah II disavows the Umayyads and their ac-
tions. He said in the pulpit that my father and grandfather were 
usurpers of the caliphate, and the next person to it, was Ali bin 
Al-Hussein Al-Sajjad. That is why, the Imam aimed at changing 
the successive societies that have reached our time. He wanted 
to change the coming generations, establishing an intellectually 
correct minds based on high morals, correct Quranic education, 
and the knowledge of Ahl al-Bayt, (PBUT). Historians have stat-
ed that “Ali bin Al Hussein had disciples, just as Jesus, (PBUH), 
had disciples.”9 

Imam Ali bin Al Hussein emphasizes the necessity of moral re-
construction for the nation. That is why the Imam writes a huge 
legacy of morals and supplications in an endless generosity of 
morals. The legacy is The Letter of Rights. It can be considered 
as the greatest document of human rights. Ali bin Al Hussein 
precedes all the international declarations, human rights docu-
ments, and conferences that request man to respect his equiv-
alent man and to recognize his right to a free and dignified life. 
The Imam consolidates these principles through an integrated 
human rights theory, and human rights treatise that can rightful-
ly be considered as a preamble to all human rights documents 
in the world, even if it came before more than a thousand year. 
Among the rights was the right of the slaves over their masters. 
With this methodology, the Imam was able to bring people to 
religion. Specifically, Imam Ali bin Al-Hussein (PBUH) dealt hu-
manely with the slaves. He made a great effort to elevate them 
scientifically, religiously, and morally. Many of them became ac-
tive and influential members in the Islamic community, despite 
the inferior social view of slaves in that period. We can say that 



41

Imam Ali bin Al-Hussein aims to educate society to respect hu-
man rights and preserve its dignity through respecting the prin-
ciples of pure Islam and rejecting the ideas of the Umayyad au-
thorities that call for racism in treatment.

Islam and slave abolition
Slavery is a person’s possession of another human being, and 

disposing him as an absolute monarch. Peoples and nations have 
long known slavery. It was experienced before and after Islam. 
This phenomenon has been known and entrenched since an-
cient times in various societies of all levels of civilization. When 
Islam came, it found a substantial legacy that enslaves man and 
violates his self-esteem. Slavery was deeply rooted in Arabian 
society and casually accepted, not as a vice, but a device of hon-
or, pride and status. Humanity did not get rid of it lawfully and 
officially except in the twentieth century. Islam encourages slave 
abolition, and considers it as one of the best acts to worship 
God. Islam closes many of the sources and techniques that led to 
enslavement. The Quran contains a number of verses that aim to 
control slavery and mitigate its negative impacts. It calls for the 
manumission of slaves, and prescribes kindness towards slaves. 
They are considered morally equal to free persons. However, 
they have a lower legal standing. All Quranic rules on slaves are 
emancipatory in that they improve the rights of slaves compared 
to what was already practiced in the 7th century. Many Muslims 
have interpreted the Quran as gradually phasing out slavery.10 

In his farewell sermon, The Holy Prophet, (PBUH), empha-
sizes: “An Arab has no superiority over a non-Arab, nor does 
a non-Arab have any superiority over an Arab; A white person 
has no superiority over the black person, nor does a black have 
any superiority over whites, except by piety and good actions.” 
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Based on this fundamental teaching, Islam approaches this prob-
lem, which wasn’t depend on race or ethnicities. Deep consider-
ations and wise steps were taken almost 1,500 years ago when 
slavery was not only accepted but was glorified and lauded.11 

Within 23 years of his prophethood, the Prophet Muhammad 
(PBUH) turned the stream of this wicked crime against humanity 
and ended slavery in an authentic manner. He called his black 
freed slave as “master” and married the divorced wife of his 
freed slave. Any slave that came into his possession, he freed 
immediately while upholding their rights. He urged all Muslims 
to do the same. It is a severe rational dishonesty to say that the 
Prophet Muhammad traded or promoted slavery, yet, he was 
the one man who effectively abolished slavery. Islam also en-
sured that even after the emancipation of slaves, they were not 
left without support and helpers. The Holy Prophet established a 
bond of brotherhood between the freed slaves and their former 
masters. They were to be called each other’s maula – helper or 
friend. This was to ensure that they would stand by each other 
in times of prerequisite. They were given the right to inherit each 
other if one died and did not leave an heir behind.12 

Correspondingly, in order to abolish slavery, Muslims married 
slaves. Also, these freed slaves were blessed with a household 
and marital rights; their inferiority was practically put to an end 
through their new freedom. The Prophet appointed Zaid bin 
Haritha, a freed slave of him and his son, Usama duties over-
seeing very important military missions, while many of his most 
well-known and high-placed Companions served under them. 
The Prophet stood within the crowd of his Companions, saying: 
“Bear witness that this Zaid is my son. He inherits me and I in-
herit him.” His name among Muslims remained Zaid bin Muham-
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mad until the Holy Qur’an abolished the tradition of adoption. 
The Prophet says: “By God, just as Zaid was fit for leadership and 
was one of those whom I most loved and trusted, similarly, his 
son Usama is fit for leadership and is one of the most beloved 
and trusted men to me.”13 

The Prophet’s family, the Imams of Ahl al-Bayt, and Compan-
ions also adopted these drills with so much pride that not only 
did they free their own slaves but also purchased slaves with 
non-Muslim masters, only to free them out of goodwill. “The 
freeing of slaves was regarded as the high-mountain road that 
led to heights of divine nearness” (Al-Balad, 11-13). Ahl al-Bayt 
(PBUT) used to buy large numbers of slaves as servants in or-
der to liberate them. However, they would remain for a period 
of time under the guidance of infallibility and the refinement of 
their morals and beliefs, and then they would be freed. Perhaps 
we find in the work of Imam Ali bin Al Hussein a complete pic-
ture of this trend. He used to buy slaves and raise them during a 
whole year. Historians have described us the way Imam Ali bin Al 
Hussein (PBUH) dealt with slaves and his mercy, pardon, benevo-
lence, forgiveness, humility, and tolerance towards them. Imam 
(PBUH) cared a lot about the issue of raising slaves on religious 
and moral values, teaching them the most important issues and 
rulings of Islam, and then freeing them. This matter prompted 
these slaves to pledge allegiance to the Imam (PBUH), to remain 
faithful to the doctrinal line to Ahl al-Bayt (PBUT), and to have 
loyalty and love for the Imam (PBUH). After finishing the moral 
training session for a whole year, the Imam sets them free.14

Ali bin Al Hussein’s policy with slaves
In Ibn Al-Atheer’s Al-Kamil in History, it was stated that during 

the era of Imam Ali bin Al Hussein (PBUH), slaves spread in abun-
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dance in society, as a result of the entry of Muslims into other 
countries, and the expansion of the geographical area. Imam Ali 
bin Al Hussein was a contemporary of the rule of Abd al-Malik 
bin Marwan and his son Al-Walid bin Abd Al-Malik. After eliminat-
ing the Zubayrid movement in the Hijaz and Iraq, Abd al-Malik 
headed towards expanding the Islamic area, especially in Africa. 
He was able to seize countless numbers of slaves as well as gold 
and wealth. Also, in Andalusia, Tariq bin Ziyad and Musa bin Al 
Naseer achieved the Arab conquest of Andalusia, which is also 
known as the Islamic conquest of Spain. This wealth, by its na-
ture, raises the standard of living of the community, especially 
that of prestige and social symbols in the nation. Captivity, mon-
ey and slaves were the sources of income and enrichment for 
Muslims. For example, the rulers used to pay them as gifts and 
endowments to fulfill their needs. Likewise, the Muslims gained 
more than 60,000 slaves from this country. All of those turned 
into loyalists within the nation. Ibn al-Atheer states that: “the 
number reached sixty-five thousand heads of captivity. No one 
ever mentioned having heard of a curse greater than this.”15

The tribal spirit, nationalism, and pre-Islamic customs had a 
negative impact on dealing with slaves. However, Ali bin Al Hus-
sein (PBUH) has transcended all those Arab customs and tradi-
tions inherited from the pre-Islamic times, and married a slave 
woman, despite his high position, deep scientific status, and au-
thentic Arab lineage. He wanted to prove the legal rulings, the 
major purposes of Islam, and get rid of the erroneous class and 
tribal spirit. The Umayyads tried to undermine the high status 
of Imam Ali Bin Al Hussein (PBUH), belittlig his position because 
of his marriage to his slave. The spies of Abd al-Malik bin Mar-
wan, who were broadcast by the governor of Medina to moni-
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tor the leaders of the nation and its symbols, headed by Imam 
Ali bin Al-Hussein (PBUH), noticed that Imam had freed his slave 
and married her. Thus, Abd al-Malik wrote to Ali bin Al-Hussein 
(PBUH): “I have been informed that you have married your mis-
tress, and I knew that among the Quraysh there were those who 
were glorified by him in marriage and who were qualified to bear 
children. You did not know the value of yourself or your chil-
dren.” So, Ali bin Al-Hussein (PBUH) wrote to him: “I have heard 
your letter criticizing me for marrying my slave, and claiming that 
there was among the women of Quraysh those whom I glori-
fied in marriage and preferred in childbirth..... Rather, it was my 
slave whom I liberated, as God wanted me to seek his reward. 
In Islam, God has raised the despicable, and completed the lack. 
It is the most disgraceful, so there is no meanness in a Muslim, 
but rather the meanness is the meanness of ignorance.”16 He an-
swered him with the strong and clear logic of pure Islam.

History has recorded many stories and evidence about the 
Imam’s behavior towards slaves, including:
A-A freed slave of Ali bin Al-Hussein (PBUH) used to take care 

of building, an estate for him. Nonetheless, he was corrupted 
and wasted a lot on it. Imam was angry and distressed because 
of what he saw. So the Imam knocked him with a whip that was 
in his hand, but he regretted it. When he went home, he went 
to the slave, and found him naked and the whip in his hands. He 
thought he wanted to punish him. So his fear increased. How-
ever, Ali bin Al-Hussein (PBUH) took the whip and extended his 
hand to it, and said: “knock me by the whip and take revenge 
from me.” The slave said: “O Lord, by God, I deserve punishment, 
how could I take revenge from you?! The Imam said: “You have 
to take revenge.” Slave said: I forgive you. He repeated that to 
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him over and over again. When he refused to take revenge, the 
Imam said “since you refused, the estate is a charity for you.”17

B-A maid of Ali bin Al-Hussein (PBUH) pours water on him while 
he was performing poured for prayer. So the ewer fell from the 
hand of the maid on his face, slashing his head. The girl said: God 
Almighty says: [And those who repress anger]. He answered: I 
have suppressed my anger. She said: [And those who pardon 
people]. He answered her: God has forgiven you. She said: [And 
God loves the doers of good.] He (PBUH) answered: Go, you are 
free.( Al-Imran, 134).18

C-Ali bin Al-Hussein called his slaves twice, but he did not an-
swer him. Yet, he answered him the third time. Imam asked him: 
Son, did you hear my voice? He said: Yes, I did. The Imam asked 
him, “why didn’t you answer me?” The slave answered: “I feel 
safe with you.” He replied: “Praise be to God who made my serv-
ants secure me.”19

D-Moreover, it was narrated that he had guests, and he asked a 
slave of him to cook a roast in the oven. So, the slave approached 
him quickly, and the sword fell from him onto the head of the 
sons of Ali bin Al-Hussein (PBUH), hitting his head and killing him. 
While the slave was afraid and confused, Ali bin Al-Hussein said: 
“You are free, because you did not choose that.” Then, he took 
his son’s dead body and buried him. It is a level that express-
es sublime transcendence and great morality, which has been a 
story for generations.20

These stories indicate the tolerance of Ali bin Al Hussein 
(PBUH) and his kind treatment, forgiveness, benevolence and 
humanity, for which we find no equal or counterpart except with 
his grandfathers. He took upon himself the notion of the eman-
cipation of slaves. He used to hold an annual forum for their 
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emancipation. Also, he aims to encourage others to emancipate 
in order to achieve human freedom, and get rid of slavery. The 
Imam (PBUH) used to acquire many slaves to live with him for a 
period of time, then he would release them to live free. “Every 
year, on the last night of the blessed month Ramadan, the Imam 
used to free his slaves...” He was doing all this for the sake of The 
Almighty God.21
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Conclusion
Imam Ali bin Al-Hussein is a leading abolitionist and a guide-

line for anti-slavery movements in communities facing injustic-
es, and demanding legislation, and equality. Not surprisingly, he 
symbolizes the revitalization of the true Islamic spirit. Through 
his policy toward slaves, he traces the Islamic traditional views 
as documentations of human dignity. The wisdom of the pure 
religious teaching, represented by Imam Ali bin Al-Hussein, is 
sourced from the Creator. Through his highly humane dealings 
with slaves, he changes their lives, integrates them into Muslim 
societies, and wins their love, hearts and minds. He emphasizes 
the values of Islam in his view of human equality. He educates 
Muslims and urges them to end this unfair phenomenon by en-
couraging them to buy slaves and free them. His policy adds a 
supplementary force to the strength of pure Islamic thoughts. 
Generally, the school of Ahl al-Bayt aims to liberate man from 
all kinds of enslavement, and seeks to build a free and generous 
man who owes no submission except to his Creator.
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Abstract

Language is a powerful means of connecting, inspiring, and 
building bridges between societies and generations. When 
used wisely by those in power, it is a fertile ground for advocat-
ing equality, justice, and freedom among societies. This study 
deals with the language of equality and equity in Imam Ali’s g 
acclaimed aphorisms. It aims to identify the various socioprag-
matic strategies and functions of equality and equity, in addition 
to positively critiquing their usage and ideological tendencies. 
Amir Al-Mu’minin is renowned for his asceticism (zuhd) and phil-
osophical wisdom; therefore, his discourses are characterized by 
literary elegance (fasaha) and eloquence (balagha). Moreover, 
the marvelous power of his words in moving hearts is purpose-
ly weaponized to promote respect and fairness across the areas 
of religion, culture, race, gender, and age in societies for gen-
erations. An amalgamation of pragmatics, sociolinguistics and 
criticality theory is adopted in order to elaborate and evaluate 
the various sociopragmatic strategies used in the generation of 
equitable and inclusive language. A positive critique of the ideol-
ogy of asceticism is conducted by means of a three-step proce-
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dure: awareness, perception, and recovery. Vigorous probes into 
the eloquent sermons of Imam Ali g have uncovered a pattern 
of use in which equality and equity are common denominators 
used to undermine the usage of language as a tool of control and 
power as well as transcending any barriers it may create. 

Keywords: Equality; Equity; Asceticism; Aphorism; Socioprag-
matics; Imam Ali g; Criticality.
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الملخص
ــد  ــال. عن ــاء الجســور بــن المجتمعــات والأجي ــة للتواصــل وإلهــام وبن اللغــة وســيلة قوي
ــاواة  ــاصرة المس ــة لمن ــي أرض خصب ــلطة، فه ــم في الس ــن ه ــل م ــن قب ــة م ــتخدامها بحكم اس
المســاواة والإنصــاف  لغــة  الدراســة  تتنــاول هــذه  بــن المجتمعــات.  والعدالــة والحريــة 
مختلــف  عــى  التعــرف  إلى  الدراســة  وتهــدف   .g عــلي  للإمــام  المأثــورة  الأقــوال  في 
إلى  بالإضافــة  والإنصــاف،  المســاواة  ووظائــف  الراغماتيــة  الاجتماعيــة  الاســتراتيجيات 
ــن  ــير المؤمن ــتهر أم ــدة. اش ــة المتواج ــول الأيديولوجي ــتخدامها والمي ــابي لاس ــد ايج ــراء نق اج
g بزهــده وحكمتــه الفلســفية. لذلــك اتســمت خطاباتــه بالفصحــة والباغــة. عــاوة 
عــى ذلــك، فــإن القــوة الرائعــة لكلماتــه في تحريــك القلــوب يتــم تســليحها عــن قصــد 
ــر في  ــس والعم ــرق والجن ــة والع ــن والثقاف ــالات الدي ــر مج ــاف ع ــترام والإنص ــز الاح لتعزي
المجتمعــات المختلفــة لأجيــال. تــم اعتــماد اندمــاج الراغماتيــة وعلــم اللغــة الاجتماعــي 
ونظريــة النقديــة مــن أجــل تطويــر وتقييــم الاســتراتيجيات الاجتماعيــة الراغماتيــة المختلفــة 
المســتخدمة في توليــد لغــة عادلــة وشــاملة. يتــم إجــراء نقــد إيجــابي لإيديولوجيــة الزهــد مــن 
خــال إجــراء مــن ثــاث خطــوات: الوعــي والإدراك والتعــافي. كشــفت التحقيقــات الحثيثــة 
ــاف  ــاواة والإنص ــه المس ــون في ــتخدام يك ــط اس ــن نم ــة ع ــلي g البليغ ــام ع ــب الإم في خط
قاســمان مشــتركان يســتخدمان لتقويــض اســتخدام اللغــة كأداة للســيطرة والســلطة بالإضافــة 

ــا. ــد تخلقه ــز ق ــاوز أي حواج إلى تج
الكلــمات المفتاحيــة: المســاواة؛ العدالــة؛ الزهــد؛ الاقــوال المأثــورة؛ الاجتماعيــة التداوليــة؛ 

الإمــام عــلي g؛ النقديــة.

دراسة اجتماعية تداولية نقدية للمساواة والإنصاف
g في أمثال الإمام علي 

الاستاذ الدكتور فريد الهنداوي 
الجامعة الاسلامية

دكتورة مها ال محمد 
جامعة الكوفة
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1.Introduction
Language is by far the largest and most flexible repertoire 

of information, the tool that enables people to learn, teach, 
connect, and change. However, the fluidity of language puts it 
in danger of misuse and misunderstanding, especially as time 
evolves. What might have once been the norm may have now 
become out of use and probably insulting. Then, how is possible 
that the language of those before us has survived the erosion of 
time and still is comprehensible and impactful to this moment. 
Unraveling this mystery may be the answer to unlocking the se-
crets of an everlasting equitable language that can communicate 
with anyone, anywhere, and anytime. Known for his asceticism 
(zuhd) and philosophical wisdom, Imam Ali Bin Aby-Talib g is 
the fountainhead of equality, equity, and social justice.

The speeches of Imam Ali g are the perfect example of power-
ful and equitable language. Since the earliest of times, two distinct 
merits have been recognized as distinguishing Ali’s discourses: 
Firstly, literary elegance (fasaha) and eloquence (balagha); sec-
ondly, their characteristic multi-dimensional nature. Any of these 
two qualities suffices for regarding Ali’s words as valuable, but the 
combination of these two qualities has made it almost miraculous. 
That being the case, Ali’s speech enjoys a status in-between the 
speech of the human being and the Word of Allah. Indeed, it has 
been said of it that it is below the Word of the Creator and above 
the speech of beings. In Arabic: ( ن  .(دون كلام الخالــق وفــوق كلام المخلوقــني

During the fourteen centuries that have passed since Ali’s 
times, the world has witnessed innumerable changes in language, 
culture and taste. One may be led to think that Ali’s discourses, 
although they might have invoked the adoration of the ancient 
ones, may not suit the modern taste. But one would be surprised 
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to learn that such is not the case at all. From the point of view of 
literary form and content, Ali’s discourses have the rare quality of 
transcending the limits imposed by time and place. It is the traits 
of equality and equity that distinguish Ali’s discourses and linger 
them universal in their appeal to societies of all times. 

A critical sociopragmatic study is conducted to unravel the so-
cial dimensions affecting equitable language and critique the role 
of asceticism in immortalizing the language of equality and equi-
ty. The following research questions inquire into the principles, 
strategies, and functions of equitable language in the context of 
wisdom literature. Firstly, what distinctive criteria of equality and 
equity are recurrent in Imam Ali’s g aphorisms? Secondly, what 
are the basic manifestations of equality and equity in Imam Ali’s 
aphorisms? Thirdly, what are the various sociopragmatic strat-
egies underlying the language of equality and equity? Fourth-
ly, what are the functions behind the use of equality and equity 
language? Lastly, what are the steps to critiquing the ideology 
of asceticism, as a preeminent part of Imam Ali’s g aphorisms?
2.Equality and Equity 

Language is ever-evolving and its use is a key tool in moving 
people by shifting attitudes and behaviors, as well as determin-
ing their value in terms of reinforcing certain ideas and amplify-
ing particular perspectives. What someone talks about and how 
they talk about it is a crucial matter, since language connects a 
vast array of cultures and experiences. Indeed, it is not possible 
to make a list of all the ‘correct’ and ‘incorrect’ ways of using lan-
guage, yet it is possible to avoid disrespect and exclusion since 
it is the impact that matters most. Through equality, inclusivity, 
and equity, language becomes a means of forging connections 
rather than a means for reinforcing power imbalances. 
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In light of the diversity, all persons, groups, and communities 
need to be seen as a continuum, i.e. a network of interconnected 
relationships, deserving of respect, dignity, and value. As illus-
trated in Figure (1) below, equitable language is therefore built 
on the foundations of respect, dignity, and value. 

Figure (1): Cornerstones of Equitable Language 
Between what we mean to say, what we intend to mean, and 

what our words signify and convey to other people exist multiple 
opportunities for inequality or injustice for saying more or less 
than was intended or implied. Accordingly, the solution would be 
to promote a language of equality and inclusivity so as to steer 
away from negative connotations and marginalization. That way, 
language will lean towards politeness, consideration, courtesy, 
and civility. Accordingly, equality denotes that one group should 
not to be beneath another with respect to opportunities and 
power and that self-respect and its social bases should not to 
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be distributed along the lines of race, ethnicity, religion, class, 
gender, or age (Sardar, 2008: 3-4).

2.1. Defining Criteria of Equality and Equity 
Generally, the language of equality and equity is a precursor 

for diversity and inclusion. Hence, it is through language that us-
ers must consider the impact of the words and phrases they use 
on the experience of others. This does not mean that there are 
conclusive rules, but understanding some general principles of 
equality and equity will contribute immensely to advocating an 
inclusive approach in communication. Sardar (2008: 24-27) high-
lights the following defining criteria as working in conjunction 
with equitable language use.
1)Visibility: to be aware of hidden bias, i.e. to make visible what 

is rendered invisible by using specific but also inclusive language. 
For instance, the word ‘European’ generally connotes whiteness 
and leaves many others isolated.
2)Self-definition: to describe oneself as seen fit, hence, the cor-

rect label is the one given to oneself. Muslims, for instance, tend 
to refer themselves as ‘Muslims’ and not as ‘Islamists’ or ‘Jihadists’.
3)Insider/Outsider: denotes that not all self-definitions are equal 

or equally acceptable. It is true that some insiders may describe 
themselves in particular ways, yet outsiders should be wary of using 
the same terms. While Black people, particularly comedians and 
musicians, often use the ‘n’ word, it is taboo for the rest to use it.
4)‘People first’: to focus on individuals and groups rather than 

what makes them different. By speaking of someone as a diabet-
ic or an AIDS sufferer, it reduces the person to a mere disease. 
5)Initials: to avoid acronyms and spell out what is meant, be-

cause reducing groups and communities to initials, such as ISIS, 
demeans their humanity.



58

6)Generic terms: to avoid the generic male reference or pronouns. 
Where possible, males and females should be addressed equally.

2.2. Social Dimensions of Equitable Language
Clearly, equitable language brings people together in order to 

create a common bond among them as well as to promote a har-
monious society based on equality and equity where people are 
confident in all aspects of their diversity. Significantly, for equita-
ble language to function diversely, it needs to advocate mutual 
respect across the areas of race, religion, culture, class, gender, 
and age. Some of the most prominent social factors steering the 
equality and equity of a given discourse include:
1)Race and ethnicity: taking into consideration how individuals 

and groups prefer to identify themselves, while addressing the 
fact that some people may be multiracial and/or multiethnic.
2)Nationality and religion: avoiding the stereotypes circulating 

religious and national identity, while keeping in mind that many 
nationalities include a multitude of religions. 
3)Class: addressing different classes fairly and appropriately 

without insulting or disrespecting those of lower social status.  
4)Gender: specifying and stressing the role of both genders 

without judging, pitying, or stigmatizing one or the other.  
5)Age: considering the differences in age and experience as a 

precursor to one’s responsibilities and duties.
2.3. Context of Equitable Language
It is a well-known fact that any text is always subject to its con-

text. Subsequently, any context provides for differential rates of 
change and usage in language and its multiple meanings. Like our 
language, society is always a work in progress where ideas and at-
titudes as well as behaviors preserve, conserve, adapt, progress, 
liberalize, and change according to the diversity of backgrounds 
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and beliefs of the population at large. Achieving an equitable lan-
guage may not be as simple as using polite, civil, or inclusive lan-
guage, namely due to the fact that the concept of equality and 
equity may vary from one context to the other. In other words, 
what may be regarded as equitable in one situation, society, or 
generation may be thought of as otherwise in another. Stalnaker 
(1998: 58) stresses the fact that human speech is not fully in-
telligible outside its specific context, including “the knowledge, 
beliefs, expectations, and interests of the speaker and his audi-
ence; other speech acts that have been performed in the same 
context, the time of the utterance, the effects of the utterance, 
the truth value of the proposition”, and so on.

Through consideration, courtesy, and civility any language is 
equitable if fit with the right context, i.e. the necessary elements 
required in understanding the equality and equity in the words 
or discourse. The cohesion and coherence between a discourse 
and its context makes all the difference in interpretation and acts 
as a precursor for equality and equity. Furthermore, the social 
cues accompanying equitable language contribute immensely 
to helping a linguist analyze the anomalies and ambiguities built 
around the ideologies surrounding equality and equity. 
3.Sociopragmatics

Since language is a living element of society, it is renowned 
for its power to create as well as reinforce human barriers. 
The amalgamation of sociolinguistics, the study of language 
in society, and pragmatics, the study of language use in social 
interaction, has the fruitful outcome of sociopragmatics. In this 
sense, it contemplates the aspect of language use that relates to 
everyday social practices.

Primarily, the term ‘sociopragmatics’ was first coined by 
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Leech (1983: 10) when he proposes the term ‘general pragmat-
ics’, which indicates “the study of the general conditions of the 
communicative use of language” with its two aspects: socioprag-
matics and pragmalinguistics. The former, on the first hand, is 
concerned with the social more specific conditions of language 
use, where cooperative principles and politeness principles oper-
ate in accordance with the different cultures, language commu-
nities, social situations, and among the different social cases, etc. 
(ibid.). The latter, on the other hand, is concerned with the study 
of the more linguistic aspects of pragmatics by considering the 
resources that are provided by a given language in order to con-
vey a particular illocution (ibid.: 11). In other words, socioprag-
matics is related to sociology and the sociological interference of 
pragmatics, while pragmalinguistics is related to grammar (ibid.). 
Figure (2) below illustrates the matter more plainly:

(Figure (2): General Pragmatics (After Leech, 1983: 11
Thus, sociopragmatics examines the way in which pragmatic 

meanings reflect social meanings. Leech (1983: 11) focuses on 
how the insights of sociolinguistics and pragmatics can be brought 
together as good partners in a fruitful contact, namely socioprag-
matics. In the same line, Thomas (1983: 104) argues that an ut-
terance is pragmatically successful when it involves two types 
of judgements which are pragmalinguistic and sociopragmatic 
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ones where the former is basically grammatical and the latter is 
concerned with the social or even political, religious, or moral 
judgements. In this sense, Thomas (ibid.) necessitates the idea of 
sociopragmatic analysis for a successful pragmatic investigation.

In brief, sociopragmatics productively investigates the rela-
tionship between macro-level sociolinguistics concerns and mi-
cro-level interactional sociolinguistic concerns, hence, providing 
a myriad of new insights into the means by which individuals are 
constantly negotiating complex social identities in communica-
tion. Over and above, the relationships between language, ide-
ology, and discourse are being explored as key areas of social 
theory and critical theory. For that matter, the necessity arises 
for a critical approach to sociopragmatics. 

A central problem facing social theory and analysis is the im-
possibility of pursuing ideology as an entity in and of itself, inde-
pendent of and preceding the sites and formations of discourse 
(Foucault, 1980). For its part, linguistic analysis requires an ex-
panded theorization of social structure and conflict, and une-
qual power and knowledge relationships. The task of connecting 
ideology with language, of joining macrosocial theory with close 
contextual analysis of spoken and written texts may require new 
hybrids of linguistics, such as critical sociopragmatics.

As a multidisciplinary approach, critical sociopragmatics re-
sides at the intersection of language in social context and critical 
theory. More broadly, it is concerned with linguistic inequalities 
and power relations that may be identified via sociopragmatic 
strategies. Alongside social deixes, social conventions of speech 
acts, and the social factors giving rise to politeness, political cor-
rectness, and pragmatic traps, great emphasis is shun on the 
relationship between language and social power, and between 



62

intention and ideology. Significantly, the concept of power, as 
shown in Figure 3, is a shared element in all three disciplines:  
pragmatics, sociolinguistics, and critical studies (Cummins, 2010).

Figure (3): The Mutual Concept of Power
Among the relevant sociopragmatic strategies that are dealt 

with under the framework of equitable language are:
1)Euphemism: a mild or indirect expression or word that is sub-

stituted for one considered to be too blunt or harsh, and is em-
ployed namely when referring to something unpleasant or em-
barrassing (Allan & Burridge, 1991: 11). 
2)Politeness: drawing heavily upon Erving Goffman’s (1995) 

concept of ‘face’, politeness denotes reducing the force of face 
threatening acts for hearers or readers by down toning the neg-
ative force and making it more acceptable.
3)Correctness: a term commonly used to denote language that 

seems intended to give the least amount of insult or offense, 
particularly when describing groups identified by external mark-
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ers such as culture, race, or gender.
4)Metaphor: as form of figurative language based on an implic-

it identification of resemblance, metaphor in linguistics is seen 
as a mapping between two domains of knowledge, one being a 
source domain and the other being a target domain. 
4.Criticality

Language is not merely a means of communication; in fact it is 
also considered a means of control and power. To deal with such 
matters, Critical Theory was founded as an approach which di-
rects critique at society in an attempt to change it, especially fo-
cusing on language since it plays an important role in creating or 
maintaining power and also in expressing ideological positions.  

As a relatively recent area of language study, ‘critical linguis-
tics’ was firstly proposed in Fowler et al. (1979). It is considered 
an approach to the study of language that stresses on the close 
connection between linguistic structure (language) and social 
structure (society). Significantly, its central objective is to help 
increase consciousness of language and specifically of the way 
in which the use of language contributes to the-domination of 
some individuals by others. More importantly, while power ex-
ists in many forms, including that of physical force, the type of 
power that is of main interest to critical linguists lies in the as-
sumptions which are implicit in the conventions that tend to un-
derlie everyday social interactions.

4.1. Ideology of Asceticism
In the realm of critical studies, ideology is a fundamental pil-

lar above which the concrete foundations of any discourse may 
stand. Notably, an ideology is like a seed around which further 
thoughts are destined to grow. Simply stated, an ideology is 
known to be a set of subjective ideas or beliefs attributed to cer-
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tain people.  The term, which was coined by Antoine Destutt de 
Tracy in 1796, was first conceived of as the “science of ideas” 
based on two general things: firstly the sensations that individu-
als experience as they interact with the material world; and sec-
ondly the ideas that form in their minds due to those sensations. 
In the century that followed Tracy, the term ideology continued 
moving back and forth between positive and negative connota-
tions. According to Terry (1991: 2), the term has since dropped 
some of its pejorative sting, and more recently has become a 
neutral term in the analysis of differing political views and opin-
ions of individuals or social groups. While Marx pinned the term 
within power, domination, and class struggle (Tucker, 1978), oth-
ers believed that it was an essential part of institutional function-
ing and social integration (Silbey, 2021).

Indeed, there are several different types of ideologies, falling in 
the range of political, social, religious, epistemological, ethical, and 
even personal. The present study deals with the ethical ideology 
of ‘asceticism’, which is a lifestyle characterized by restrainment 
from sensual pleasures, often for the purpose of pursuing spiritual 
goals. Its Arabic counterpart is the word ‘Zuhd” (زهد), which means 
renunciation of the world. The Islamic religion encourages and 
praises asceticism in the Holy Quran by summarizing it in two sen-
tences: “So that you may not grieve for what escapes you, nor re-
joice in what has come to you… [57: 23]”. In other words, whoever 
does not grieve over what he has lost and does not rejoice over 
what comes to him has acquired zuhd in both such aspects.

Accordingly, the ascetic ahorisms dealt with in the present 
study are characterized as showing a strong influence of the 
Holy Quran, Islamic teachings, true wisdom, humility, and philo-
sophical calling. Moreover, such discourses also address topics of 



65

managing one’s own ego and desires, combating pride, and the 
need for humble self-assessment. 

4.2. Positive Critique 
According to Wodak and Meyer, critique refers to the process 

of “making explicit the implicit relationship between discourse, 
power and ideology, challenging surface meanings, and not tak-
ing anything for granted” (2013: xxiv). In other words, critique 
denotes the unraveling of the hidden relations within a given 
discourse to shun light on its ideological tendencies. Yet, despite 
the fact that the two terms ‘criticism’ and ‘critique’ often overlap, 
they are inherently different in essence. The former indicates a 
negative evaluation of things and primarily focuses on highlighting 
faults and weaknesses. The latter, critique, “is a detailed analysis 
of something ... giving an objective assessment that includes both 
negative and positive comments” (Wodak & Meyer, 2013: 12).

Any critical analysis seeks to influence the public’s behavior, 
thoughts, and beliefs by virtue of positive or negative critical 
comments. The former promote positive and appropriate modes 
of language use, whereas the latter discourage and resist nega-
tive and inappropriate modes of language use. The present study 
conducts a positive critique of the ideology of asceticism so as to 
highlight the role of equitable language use in unifying individu-
als and societies. Steps to a positive critique include: (1) aware-
ness (2) perception (3) recovery
1)Awareness: making readers/listeners aware of the equitable na-

ture of certain words and phrases, the inherent politeness of a given 
discourse, and the important role of language in promoting commu-
nity cohesion, unbiased relations, and shaping a just and fair society. 
Subsequently, the ideology embedded in any given discourse is then 
unearthed and put up for a positive or negative critique. 
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2)Perception: changing peoples’ perceptions about difference 
and advocating the importance of accepting others, through the 
creative use of the language of equality and equity. Yet, changes 
in perceptions cannot be limited to such, but also using equitable 
language strategies to enable people to perceive the common val-
ues that are encapsulated in and enacted through our differences, 
as well as treating those differences equally to ensure justice. 
3)Recovery: rescuing and reproducing certain words and con-

cepts that have been debased but are inherently essential for 
performing awareness and perception, such as ‘equality’, ‘equi-
ty’, ‘respect’, ‘civility’, and ‘power’.
5.Analytical Framework

In light of the aforementioned theoretical framework, an ec-
lectic model of analysis is engineered to analyze a compilation of 
Imam Ali’s aphorisms that are deemed of equitable essence and 
characterized by the ideology of asceticism. As shown in Figure 
(4), equality and equity, in the context of Imam Ali’s aphorisms, 
function as an ideological practice for the ideology of asceticism. 
As pillars for equitable language, equality and equity in Imam 
Ali’s discourse can be either manifested intentionally or uninten-
tionally. The former type can have either positive intentions or 
negative intentions, whereas the latter type can be either implic-
itly or explicitly unintentional. These macro and micro types of 
equality are depicted through a range of pragmatic and sociolin-
guistic strategies that work together in harmony to produce an 
all-inclusive eloquent language. The sociopragmatic strategies 
include the theory of politeness (Brown and Levinson 1970), eu-
phemisms (Allan & Burridge 1991), political correctness (Marx-
ist-Leninist 1917), and metaphor (Lakoff and Johnson 1980). 

More importantly, these types and strategies are generally 
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meant to accomplish certain discourse functions, namely (1) to 
undermine the positive, negative, or neutral usage of language 
as a profound tool of power and control and (2) to transcend 
the barriers that language may create within different societies 
and across different generations. The role of criticality is taken up 
from the start and includes a thorough elaboration of the ideolo-
gy of asceticism in light of the ideological practice of equality and 
equity. The three step positive critique of awareness, perception, 
and recovery advocates asceticism and its significant role in pro-
moting equitable language. 

Figure (4): A Model of Critical Sociopragmatic Analysis of 
Equality & Equity in Imam Ali’s Aphorisms 

6.Data and Analysis
6.1. Data Selection and Description 
The present study focuses on a laconic form of discourse known as 

aphorisms, which is often passed down by tradition from generation 
to generation. In A Theory of the Aphorism, Andrew Hui describes an 
aphorism as “a short saying that requires interpretation” (Hui, 2019). 
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Also known as ‘wisdom literature’, aphoristic collections have an em-
inent place in the canons of Islamic hadiths and literature. Case in 
point are the eloquent aphorisms of Amir Al-Mu’minin Ali (pbuh), 
the first Imam and the rightful successor to Prophet Mohammed 
(pbuh), that are renowned for their ethical and moral subjects.

Imam Ali’s discourses are characterized by matchless elo-
quence, literary elegance and their multi-dimensional nature in 
that they deal with diverse and occasionally incompatible spheres 
of life. More importantly, his discourses are the fountainhead of 
equality and equity, which for generations continue to exercise 
their original power and influence. Accordingly, a selection of four 
of Imam Ali’s (pbuh)  aphorism are elucidated and explained in 
the light of the critical sociopragmatic model devised to positively 
critique the ideology of asceticism, as represented by Figure 4. 
The aphorisms, which vary in length, are extracts from sermons 
in Nahjul-Balagha, since these represent the peak of eloquence 
when it comes to Imam Ali’s (pbuh) discourses. 

6.2 Data Analysis 
It should be noted that the following analysis is qualitative in 

nature rather than quantitative, since it focuses on a detailed so-
ciopragmatic description of the hidden relations underlying the 
language of equality and equity. Additionally, the analysis is con-
ducted in terms of the model designed by this study (see Figure 4).

 :Aphorism 1

Through the theme of equality and equity, the ideology of as-
ceticism is mirrored in the aforementioned aphorism to clearly 
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promote a sense of humbling respect and peace between peo-
ple. The inclusive language is denoted by the notable embodi-
ment of the principles of visibility and insider/outsider that in-
herently mark the aphorism as a form of equitable discourse. In 
terms of visibility, Imam Ali (PBUH) does not employ any bias 
in his words; on the contrary, he uses the general term (النــاس) 
to reference people regardless of race, religion, class, gender, 
or age. More importantly, the aphorism surpasses the range of 
social dimensions to prove that equality and equity are linguisti-
cally empowering and socially balancing.

In terms of manifestation, equality and equity are intention-
ally expressed with positive connotation through the ideology of 
asceticism to reflect a general sense of belongingness and inclu-
sivity. Indeed, the aphorism directs awareness to the fact that all 
humans are but one family and one species, so no matter the dif-
ference they remain inherently alike. Significantly, the equitable 
discourse is linguistically amplified through the sociopragmatic 
strategies of politeness and correctness. The positive face is refer-
enced by means of inclusive terms and generalizations such as (اخ) 
and (  Moreover, the explicit awareness of diversity is a marker .(نظ�ي
of cultural correctness, mainly referenced in the word (خلــق) to de-
note humanity as a unit without exceptions of any social factors. 

The aphorism not only promotes the acceptance of difference, 
but also advocates for the ways that difference enriches life and gives 
its give color. Hence, the function of equality and equity in this apho-
rism is mainly to transcend the barriers created by power and control 
that have been created by social differences and promote asceticism. 
This is the standpoint of Imam Ali (PBUH), which is in essence a re-
flection of the teachings of Allah for humanity. For that reason the 
aphorism intentionally stimulates the ideological practice of equality 
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and equity to impact societies and generations to come.  
With regards to recovery, Imam Ali’s (pbuh) choice of terminol-

ogy (brother, faith, equals, humanity) represents the pre-recovery 
stage of equitable language. The post-recovery stage is noted in 
nowadays terminology, where specificity of concepts is regarded 
more equitable. Case in point is the use of terms that are more de-
fining in nature such as labeling the various nationalities, religions, 
social classes, and gender. In spite of the simplicity and shortness 
of his words, Imam Ali (pbuh) has managed to reinforce them with 
power and greatness without specifying or signaling anyone out, 
which is evidence of asceticism in its utmost linguistic limits. 

Aphorism 2:

Addressing the topic of jealously and envy, the aforementioned 
aphorism is characterized by the ideological practice of equality 
and equity in terms of its visibility and self-definition. No doubt, 
we are being made aware that both men and women are iden-
tified as being prone to jealousy, yet the difference lies in the 
outcome of the two jealousy cases. Moreover, both parties are 
labeled with regards to their gendered differences, with women 
being the opposing sex to men. Regardless of their race, religion, 
class, or age, all humans are equally jealous or envious of others 
in certain degrees, yet it is only the gender differences which de-
pict one as part of faith and the other as part of sin.  

The context of the aphorism marks it as an intentional, yet 
negative form of equitable language. It draws on the ideology of 
asceticism to maintain an equal address to both sexes. Yet, the 
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positivity and negativity of the concept of jealousy is connected 
with their different exploitation by males and females. This di-
rectly linked to the teachings of Islam, which generally aims to 
sustain respect and civility in familial relations. By stating matters 
directly and explicitly, the aphorism utilizes the sociopragmatic 
strategies of correctness and metaphor to draw a vivid picture of 
the abstract concept of jealousy. Women’s jealousy is compared 
to a vile sin, while men’s jealousy is compared to an act of faith 
in order to heighten their difference and stress their seriousness 
in Islamic belief. Furthermore, there is an obvious implication of 
cultural correctness to underlie such Islamic teachings. 

Being made aware of the difference in gender and explicating 
the right terms to denote this difference is a step towards per-
ception. Readers or listeners are at the mercy of the equitable 
language, which in this aphorism has been set to function as an 
undermining strategy seeking to decrease jealousy in women and 
increase it in men. In the post-recovery stage, the aphorism is 
noted to include general terms such as (jealousy, men, women). 
These may be rendered more specifically in the post-recovery 
stage so as to highlight or explain the specific types of jealousy 
and the particular group of men or women who are implicated, 
as for instance (single men or married women).  Ultimately, the 
initial aim was to to render the aphorism as a power advocating 
discourse for both men and women alike. 

Aphorism 3:

In the above aphorism, Imam Ali (PBUH) stresses the topic of 
generational gap that has set a boundary between the older gen-
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eration (parents) and the younger generation (children). Since 
the two generations do not see eye-to-eye in many matters, then 
there is no point in disciplining them according to older times. In 
other words they must be treated differently to ensure and equal 
and fair living style for everyone. The aphorism is undoubtedly 
reflective of the ideological practice of equality and equity due 
to the fact that it is characterized by the use of generic terms 
and the ‘people first’ principle. This inclusivity and definiteness 
opens the door for a more focused discourse that values individ-
uals of all social backgrounds, with special focus on the age fac-
tor. The older generation is advised to be more acceptable, while 
the younger generation needs to be more manageable. 

Built on the ideology of asceticism, the aphorism unintention-
ally sets the boundaries for an implicit base of equality and eq-
uity. The mere fact that morals are the key to the generational 
difference has rendered the aphorism inclusive and equalizing. 
Imam Ali (PBUH) has set a defining rule for all societies to follow 
based on a simple choice of words coated by the sociopragmatic 
strategies of politeness and correctness. Regarding politeness, 
the aphorism is two-folded. It is a face saving act that decreases 
the threat to the older generation and at the same a face threat-
ening act that increases the warning to the younger generation. 
In both cases the politeness principles sets the discourse to be 
more acceptable and stern to hearers/readers. Simultaneously, 
cultural correctness is strategically employed in the aphorism to 
unify the generational gap. 

After identifying the ideology of asceticism as a precursor to 
equitable language, the aphorism is rendered inclusive since it 
enables people to perceive the common values bottled by the dif-
ferent generations. Additionally, it becomes clear that Imam Ali 
(PBUH) anticipated the change to come and perceived the great 
difference that would divide not only societies but also genera-
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tions. For that reason, the post-recovery stage utilizes terms such 
as (your morals, your children, your times), which are all first-per-
son in nature. The post-recovery stage could be a suggestion of 
more precise naming or direct identification of the age, gender, 
or social class. By humanizing the address, asceticism clearly 
dominates the discourse and adds a moral lesson to be learned.

Aphorism 4:

This last aphorism captures the essence of the ideology of as-
ceticism, which Imam Ali (PBUH) was publically known for. It em-
ploys the ideological practice of equality and equity in order to 
balance between the views between this life and the hereafter. 
The vast difference between the two worlds is brought together 
by an individual’s own actions. Marked by the criteria of ‘insider/
outsider’ and ‘people first’, the aphorism contributes immensely 
to advocating inclusivity in its communication to everyone as a 
unified individual. The aphorism makes a general reference to 
the addressee from an insider perspective, therefore garnering 
more closeness and equal treatment. At the same time, people 
are addressed directly and individually to ensure that they are 
made to feel important and of great value. The power is placed 
in their hands and they are given the choice of using it wisely to 
ensure the best life in this world and the hereafter. 
The act of advocating for equality and equity is referenced un-

 intentionally, yet with explicit terms to maintain the importance
of a fair treatment for all. This is built on a person’s own deci-
sions and actions. The aphorism makes use of the sociopragmat-

 ic strategies of euphemism, politeness, and metaphor in order
 to illustrate the inclusiveness of the matter being discussed. By
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mentioning the terms (life) and (death), the aphorism summa-
 rizes respectfully a lifetime of one’s good deeds and bad deeds
that may come back either to save or destroy them in the here-

 after. Furthermore, the aphorism makes an explicit allusion to
 “.the metaphor that says “whatever a man sows so shall he reap

In a polite and civil manner, the aphorism makes a face threat-
ening act of warning and cautioning hearers/readers of the pun-
ishment that awaits those who do badly in their lifetime. This is 
done through the avoidance of threatening or harsh words and 
instead using an inherently polite imperative request with an en-
couraging tone to get people to want to contribute positively. 
There are no exceptions in the aphorism since everyone is equal 
in the eyes of Allah and they are all rewarded or punished ac-
cording to their actions. 

Imam Ali’s (pbuh) powerful words make it clear that everyone 
is under the mercy of their own actions regardless of their race, 
religion, gender, class, or age. Thus, the function of the aphorism 
is ultimately to transcend the use of equitable language as tool 
of power and control over societies and generations as a whole. 
Moreover, this power of words can help promote community 
cohesion and good relations in spite of the differences and var-
iation. The post-recovery stage witnesses the use of terms such 
as (life, forever, afterlife, tomorrow) that are euphemistically 
inclusive and inherently politer. A post-recovery version would 
include more explicitly direct terms that would identify and seg-
regate the good actions from the bad. 
7.Conclusions

The findings of the critical sociopragmatic analysis of equality 
and equity in Imam Ali’s (pbuh) aphorisms have paved the way to 
a number of conclusions. These are presented as follows:
1.The most defining criteria of equality and equity that are re-

current in Imam Ali’s (pbuh) aphorisms include visibility, self-defi-
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nition, insider/outsider inclusivity, people first principle, initials, 
and generic terms. 
2.As pillars for equitable language, equality and equity in Imam 

Ali’s discourse can be either manifested intentionally or uninten-
tionally. The former type can have either positive intentions or 
negative intentions, whereas the latter type can be either implic-
itly or explicitly unintentional. 
3.The sociopragmatic strategies of equitable langauge include 

the theory of politeness (Brown and Levinson 1970), euphemisms 
(Allan & Burridge 1991), political correctness (Marxist-Leninist 
1917), and metaphor (Lakoff and Johnson 1980).
4.The function of a language of equality is (1) to undermine the 

use of language as a tool of power and control and (2) to tran-
scend the barriers it may create.
5.The three step positive critique of awareness, perception, and 

recovery advocates asceticism and its significant role in promot-
ing equitable language.
6.Representation certainly matters when it comes to equita-

ble language. The words used, the perspectives assumed, and 
the ideologies manifested are all important indicators of the 
equality, inclusivity, and equity of one’s language. If chosen 
correctly, they may have a great impact on those targeted. Ac-
cordingly, an equitable language is certainly an inclusive one, 
i.e. one that helps build trust as well as respects and reflects 
people’s lived experience.
7.Equitable language means not only using (and avoiding) par-

ticular words but paying attention to whom you write about, 
how you tell their stories, whose points of view are included and 
whose are absent, whose voices are amplified and whose per-
spective is assumed. 

8.Based on language usage, equitable language that is embedded 
with an ascetic ideology is sure enough likely to promote asceticism. 
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Abstract
When I was school-going in Nairobi, Kenya, my first intro-

duction to Mohandas Karamchand Gandhi was as the founder 
of India. Fast forward to 2005 at an Imam Bargah in Kitchener, 
Canada, where I heard a guest Sheikh say matter-of-factly from 
the pulpit, “…even Gandhi, he was inspired by Imam Husayn (a).” 
I was surprised. Then he added, “Mandela, too.” I was shocked.

It is true that the reality of Imam Husayn’s (a) message is uni-
versal: “…anybody [my emphasis] who accepts this [invitation for 
truth] from me, they have already accepted the cause of Allah” 
(Fakhr-Rohani, 351: 2012). The Imam (a) does not present it as 
the cause of only the Shi‘a or the Sunni, or of only the Christian, 
Jew, Buddhist, Hindu or Shinto.

Gandhi, who is known worldwide as Mahatama, which means 
‘great-souled’ in Sanskrit, acknowledges the above about Islam 
(Wolpert, 2001). However Czekalska and Kłosowicz (2016) and 
Roy (2017) regard him as a controversial figure, elitist and a rac-
ist. Regarding Mandela, Bolt (2013) insists the sanctimonious 
status he is accorded is “not just a sin against history – but a dan-
ger” because “for decades [he was] a man of violence”. By con-
trast, Hewer (2012) asserts that Imam Husayn’s morals, manners 
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and motivation behind his revolutionary stance are universal, 
timeless and exemplary. Nevertheless, in their zeal to promote 
the Imam (a), it seems that the Sh‘ia may be guilty of myth-mak-
ing by creating sayings and then attributing the same to famous 
people from contemporary history, such as Gandhi and Mandela.

Thus, in this article I will discuss the findings of my research 
regarding the facts surrounding some of the potentially coun-
terproductive contemporary quotes in respect of Imam Husayn 
(a) while asking the question: When Husayn is Husayn, what is 
the need to exaggerate? I shall conclude that some endeavours 
in relation to the propagation of Imam Husayn’s (a) mission and 
personality can come across as desperate and thus, be counter-
productive towards Islam’s/the Imam’s (a) cause. 

Key words
Gandhi, Mandela, Imam Husayn, Malay Revolt, Myth-making, 

Exaggeration, Counter-productive
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ــل أم  ــرة: تحلي ــات المعاص ــي الكتاب ــف ف ــة الط معرك
نقــد

الدكتور حسن شيخو 
دكتوراه في الكتابة، جامعة برمنجهام، المملكة المتحدة

الملخص 
ــة ببعــض الاقتباســات المعــاصرة  ــق المتعلق ســأناقش في هــذا البحــث الحقائ
ــرح  ــاء ط ــن g أثن ــام الحس ــق بالإم ــما يتعل ــكرية في ــج عس ــأتي بنتائ ــد ت ــي ق الت
للمبالغــة  ابــدا  حاجــة  لا  الحســن،  هــو  الحســن  يكــون  عندمــا  الســؤال: 
 g ســأفترض ان بعــض المســاعي فيــما يتعلــق بنــشر رســالة الامــا الحســن
وشــخصيته يمكــن ان تبــدو صعبــة الفهــم الى حــد مــا وبالتــالِي وبعــد الدراســة 
 والتحليــل فإنهــا تــأتي بنتائــج مذهلــة تخــدم الديــن الإســامي والإنســانية جميعــا.
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1.0 Introduction
In 1984, I remember seeing a poster of the 1982 film Gandhi 

on display in the window of a video-cassette rental shop in Park-
lands, Nairobi, Kenya. At ten years old, that poster was my first 
introduction to Mohandas Karamchand Gandhi, who is known 
worldwide as Mahatama1 Gandhi. Fast forward to 2005 when I 
was attending a lecture at an Imam Bargah in Kitchener, Ontario, 
Canada: there, I heard the speaker2 state just matter-of-factly, “…
even Gandhi, he was inspired by Imam Husayn. Gandhi said that 
when he began his non-violent revolt, the Satyagraha, against the 
British Raj, it was in emulation of Imam Husayn.” I was surprised. 
Then the speaker said, “Mandela too”: that the freedom fight-
er was asked how he had managed to live through the 18 years 
of brutal solitary confinement at Robben Island Prison in South 
Africa, and Mandela replied he was on the verge of abandoning 
his resistance when one night he recalled the massacre of Imam 
Husayn and his 72 companions in Kerbala; and that since then, 
he would think of one martyr of Kerbala every night to power his 
determination. I was shocked.

More recently, Hewer3 (2021), seconds the speaker in Kitchener:
“A wide range of people have been inspired by the example of 

Husayn, from Gandhi to Martin Luther King and Nelson Mandela. 
It is a fundamental principle of religion that great religious fig-
ures do not belong to their own community alone but, because 
they belong to God, they belong to all humankind. Husayn, the 
hero of Karbala [sic], is worthy of consideration by women and 
men of every age and place on earth…” (p. 2).

Almost two decades ago, I wondered why despite being a 
born-and-bred Shi‘a, I had been unaware that Imam Husayn was 
the man from whom Gandhi, a Hindu, and Mandela, a Christian, 
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took their inspiration for their movements. Throughout my life, 
I had heard about Imam Husayn, I had frequently been exposed 
to the eloquent rhetoric articulated about him from the pulpits, 
but that night in Kitchener, it hit me: if what the speaker stated 
was true, then in all this time I had never truly understood who, 
and what, Imam Husayn was.

2.0 IMAM HUSAYN’S IMPACT ON REVOLUTIONARIES & REV-
OLUTIONS WORLDWIDE

2.1 MOHANDAS KARAMCHAND GANDHI
Imam Husayn’s stance against tyranny and injustice is said to 

have inspired some revolutions and revolutionaries since his mar-
tyrdom. Most recently, Pakistan’s former premier, Imran Khan, 
a Sunni/Sufi by faith, has also made references to the Imam’s 
uprising. Khan did so in his struggle against the decades-long 
corruption rife in his country, and the sacking of his democrati-
cally elected government on 10 April 2022 which he alleges was 
a treasonous act conducted by Pakistan’s establishment at the 
behest of the US (Baloch, 2022; Peshimam and Shahzad, 2022; 
Rajghatta, 2022). In his speeches and tweets, Khan said: “In Kar-
bala [sic], facing an enemy that far outnumbered them, Imam 
Hussain AS [sic], his family & followers laid down their lives to 
show people the difference between Haq (right/truth) & Baatil 
(falsehood). Today, we are fighting for truth & patriotism against 
falsehood & treason” (2022). Several years ago, he tweeted: “On 
Ashura, the martyrdom of Imam Hussain [a] remains a beacon 
for us today: to stand steadfast & fight against tyranny, for truth 
& justice” (Khan, 2015).

Mohandas Karamchand Gandhi, another revolutionary, is re-
garded by many as a controversial figure, despite the legendary 
status accorded to him around the world. In January 1908, when 
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he was imprisoned in South Africa for his discontent against the 
implementation of the 1906 Asiatic Law Amendment Ordinance 
of Transvaal, he characterised his idea of Satyagraha as “the 
defiance of unjust laws, acceptance of the consequences, strict 
observance of non-violence, suffering without retaliation, read-
iness to compromise, and determination never to surrender” 
(Czekalska and Kłosowicz, 2016: 37-38). However, Roy (2017) 
contests that his determination was not an endeavour towards 
the universal human rights of all men but that it was more for 
the preservation of the privileged positions of the upper-caste 
Hindus and the minority-white population in both South Africa 
and India. By contrast, nowhere in history, by any source or sect, 
has the stance of Imam Husayn been recorded as having been for 
the privilege of the wealthy or ruling classes. According to Hewer 
(2012), the Imam’s morals, manners and motivation behind his 
revolutionary stance are regarded as exemplary and for all of hu-
manity, regardless of race, complexion or religion.

Regarding Gandhi, though, Roy seems angry – even scathing – 
that he is “given [an] exalted, almost divine status […] in the im-
agination of the modern world, in particular the Western world” 
(2017: 2). Roy states that in order to establish the truth about Gan-
dhi in the context of his debates with his rival, Dr Ambedkar, she 
“followed [Gandhi’s] story all the way back to his ‘political awaken-
ing’ in South Africa, which is now the stuff of legend and folklore” 
(ibid). She confesses to “being disturbed and taken aback at the 
scale and dishonesty of the mythology and falsehood that have 
obscured the facts of that story. Not by Gandhi as much as by his 
myth-makers” and she feels “that unless his hugely influential and 
[…] inexcusable position on caste and race was looked at carefully, 
Ambedkar’s rage would not be fully understood” (ibid: 1-2).
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Meanwhile, it seems that the Shi‘as too are guilty of a little ex-
aggeration regarding Gandhi. For instance, a viral meme on the 
internet claims that Gandhi stated the following in relation to the 
Imam: “I learnt from Husayn how to achieve victory while being 
oppressed.”

Thus far, I have been unable to find any credible source for the 
aforementioned direct attribution4 to Gandhi. However, there is no 
doubt that in a letter that he wrote in 1917 on his ideas about Sat-
yagraha, Gandhi (1968b) does refer to Imam Husayn’s (and his el-
der brother Imam Hasan’s) revolt to explain his concept of a Satyga-
rahi5: “Satyagraha is a soul-force as opposed to armed strength. 
Since it is essentially an ethical weapon, only men inclined to the 
ethical way of life can use it wisely” (p. 46). Thus, Gandhi consid-
ers Imam Husayn a Satyagrahi, although in the following quotation 
there are inaccuracies in his understanding of some historical facts 
surrounding the Imam and the massacre at Kerbala:

“A Satyagrahi bears no ill-will, does not lay down his life in 
anger, but refuses rather to submit to his ‘enemy’ or oppressor 
because he has the strength himself to suffer. He should, there-
fore, have a courageous spirit and a forgiving and compassion-
ate nature. Imam Hassan [sic] and Hussain [sic] were merely two 
boys6. They7 felt that an injustice had been done to them. When 
called upon to surrender, they refused. They knew at the time 
that this would mean death for them. If, however, they were to 
submit to injustice, they would disgrace their manhood and be-
tray their religion. In these circumstances, they yielded to the 
embrace of death. The heads of these fine young men rolled on 
the battlefield8. In my view, Islam did not attain its greatness by 
the power of the sword but entirely through the self-immola-
tion9 of its fakirs” (ibid).
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Czekalska and Kłosowicz (2016) claim that Gandhi was in-
spired by Jesus son of Mary (a). However, according to Leguizam-
on and Griggs (2018), Gandhi regarded Jesus as “one of the great 
teachers of mankind”. He did not give sole credit for his inspira-
tions to Jesus; in fact, he stated that “[i]t is difficult to say who 
was the greatest among Krishna, Rama, the Buddha, Jesus, etc. 
Their achievements differed because they lived in different times 
and under different circumstances. In point of character alone, 
possibly the Buddha was the greatest” (Gandhi, 1968b: 281-2). 
While Gandhi does not include Imam Husayn in this list, he does 
refer to him in several of his other letters and articles as being 
one of the great exemplars of inspirational conduct for mankind. 
Extracts of these are presented below:

“Imam Hasan and Hussein [sic] refused to acknowledge the 
[illegitimate] authority of Yazeed [sic], for it would have been 
wrong to do so. For this reason, that is, in order to preserve their 
honour, they became martyrs” (Gandhi, 1907: 89).

The Collected Works of Mahatma Gandhi (ibid) records Gan-
dhi’s participation in 1906 at a gathering of 2,000 people in Surati 
Mosque, Fordsburg, South Africa. It cites one of the dignitaries 
present there as follows: “Mr. Shahji Saheb, after referring to 
what  Imam Hussein had suffered, said that what had happened 
to Ram Sundar Pundit might also happen to a Muslim priest. Un-
able to bear this thought, he had forced himself to be prepared 
to follow the Pundit to [sic] gaol” (p. 398).

Gandhi also regarded the Imam as a Kshatriya, an authority 
figure whose spirit is fearless, patient, merciful and compassion-
ate. “The true Kshatriya does not kill but receives blows on him-
self […] Non-violent non-co-operation is a means of cultivating 
the Kshatriya virtues. Imam Hussen [sic] and Hassan [sic] were 
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Kshatriyas. Their oppressor was a tyrant” (Gandhi, 1966: 52).
For spiritual enhancement during strike days, Gandhi suggested: 

“It will be a proper way of spending the day to read the stories of 
great satyagrahis such as Prahlad, Harishchandra, Mirabai, Imams 
Hasan and Hoosein [sic], Socrates and others” (Gandhi, 1965: 279).

Thus, it is clear from these quotes that it is undisputable 
Gandhi was aware of Imam Husayn’s spiritual status and noble 
stance taken against tyranny and oppression; and that in fact, he 
also took inspiration from the Imam [among others]. However, 
the direct “Gandhi” quotes presented on memes and dissemi-
nated as such throughout the social media by Shi’a organisations 
and individuals are inaccurate, or paraphrased versions of some 
of his letters. As such it has been observed that some respect-
ed academics and theologians of non-Shi’a disposition have only 
ended up quoting the same in their works, as if the quotes were 
authentic. For reasons of data protection, I shall not name an ac-
ademic I queried about their use of one of the “Gandhi” quotes, 
and they replied as follows:

“I fear that I am not in a position to provide the authentic 
sources for which you seek. As you indicate, the laudatory com-
ments concerning Imam Husayn from these three figures [i.e. 
Gandhi, King and Mandela] are in wide circulation and on that 
basis I repeated them in my introduction. I am on the road teach-
ing for the next month and thus divorced from my books. I have 
a vague recollection of a publication, I think from the “Who is 
Husayn?” group, in which some source references were given, 
but whether they were primary or secondary, I cannot say. The 
best that I can suggest is to contact that group in London as [sic] 
see if they can help. As it was more a publicity handout rather 
than a book in my recollection, I strongly suspect that I did not 
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retain it on my shelves but I can have a look when I eventually 
return in the third week of July.

Do let me know if you ever succeed in authentication” (An-
onymised, 2022).

2.2 NELSON MANDELA
In relation to Nelson Mandela, thus far, I have been unable to 

verify the claim the speaker in Kitchener made that the renowned 
freedom fighter of South Africa took inspiration for his struggle 
from Imam Husayn and the 72 martyrs of Kerbala. A meme on 
Mandela’s purported quote is also viral on the internet: “I have 
spent more than 20 years in prison, then on one night I decided 
to surrender by signing all the terms and conditions of govern-
ment. But suddenly I thought about Imam Hussain (as) [sic] and 
Karbala movement and Imam Hussain (as) [sic] gave me strength 
to stand for right of freedom and liberation and I did.”

However, I was unable to find this quote10 even in his auto-
biography, Long Walk to Freedom, in which Mandela presents 
a long list of the research he had performed on leaders of re-
sistance movements worldwide because “[a]ny and every source 
was of interest to me” (1994: 260). These included: Blas Roca, 
the general secretary of the Communist Party of Cuba; guerrilla 
tactics of Boer Generals during the AngloBoer War; Che Guevara; 
Mao Tse-tung; Fidel Castro; even the revolt by Menachem Be-
gin, the Polish Zionist leader who led a revolt to occupy Palestine 
against the British Mandatory Palestine government in 1944; the 
Ethiopians’ armed resistance against Mussolini; the Algerian, 
Cameroonian and Kenyan struggles for freedom against other Eu-
ropean colonialists; as well as the South African “history before 
and after the white man […] wars of African against African, of 
African against white, of white against white” (ibid). Thus, it can 
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be observed here that Mandela does not refer to Imam Husayn’s 
revolt against Yazeed as a source of his learning and inspiration.

Nevertheless, a study of his other statements demonstrates 
that he seemed to be more pragmatic and coherent like Imam 
Husayn, when compared with Gandhi’s “suffering without re-
taliation” (Czekalska and Kłosowicz, 2016: 37) slogan; the latter 
seems to champion completely non-violent struggles against his 
[colonial] oppressors, while the former [i.e. Mandela] talks about 
non-cooperation but with a realistic understanding of the fact 
that “only through hardship, sacrifice and militant action can 
freedom be won” (Mandela, 1994: 260).

Further, Mandela believed that it was “naive and criminal” for 
any serious politician “to seek for cheap martyrdom” by giving 
themselves up to the authorities in power (ibid). This seems to 
be more in line with Imam Husayn’s honourable stance to resist 
the oppressor by peaceful means but to be ready to defend him-
self when violently oppressed. By contrast, Gandhi’s proposition 
of passiveness that “[i]t is soldier-like to allow oneself to be cut 
down by a sword, not to use the sword on another” (Gandhi, 
1968a: 46) is impractical because eventually, there does come 
a point in life when one has to resist unrelenting oppression by 
means of force in self-defence.

Mandela’s words articulated in a letter that he released to 
South African newspapers are also similar to Imam Husayn’s, 
such as: “I again proclaimed that a countrywide campaign of 
noncooperation [sic] would be launched”; “will not give myself 
up to a Government I do not recognize”; “I have chosen this 
course which is more difficult and which entails more risk and 
hardship than sitting in gaol”; “Will you come along with us, or 
are you going to cooperate with the Government in its efforts to 
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suppress the claims and aspirations of your own people?”; “Are 
you going to remain silent and neutral in a matter of life and 
death to my people, to our people?” (Mandela, 1994: 261). The 
last two quotes resonate with Imam Husayn’s reminders to Ya-
zeed’s Kufa Battalion:

“Will you […] move away so that you will not hear any of my 
calls for help or notice my calamity?” (Rohani, 2012: 186);

“Isn’t there anyone to help us? Isn’t there anyone to sacrifice his 
life in favour of the [families] of the Prophet of Allah?” (ibid: 279);

“O followers of the House of Abu Sufyan. If you do not have any 
faith whatsoever and are not scared of the [Day of Judgement], at 
least act with dignity in your life and look back at your family back-
grounds if you regard yourselves as Arabs, as you claim” (ibid: 351).

However, as in Gandhi’s case, the near-saintly status accorded 
to Mandela is also disputed. Bolt (2013) states that while Mande-
la “negotiated a peaceful end to apartheid, and as the first presi-
dent of democratic South Africa, [he] preached – and practised – 
reconciliation. In this he was great. A healer. An inspiration” and 
“he seems even Christ-like – someone who’d suffered for the sins 
of white guilt, and absolved those who believed in him of the sin 
of racism.” However, Bolt argues, “[much] of the sanctimonious 
grieving for Nelson Mandela is not just a sin against history – but 
a danger” because “for decades [he was] a man of violence” who 
created a “terrorist group” and “pleaded guilty in court to acts of 
public violence, and behind bars sanctioned more, including the 
1983 Church St [sic] car bomb that killed 19 people” (ibid).

In light of the above, Bolt insists that it should not be pro-
claimed that Mandela was a man who “did great things” (ibid). 
This is because, just as Roy (2017) criticises the “Western” ob-
session with Gandhi, Bolt (2013) remarks that “many of [Man-
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dela’s] more radical supporters in the West now use [Mandela’s] 
greatness to wash clean his record of political violence – and his 
support for dictators who’d used it.”

In contrast, Imam Husayn is not accused of any kind of terror-
ism or murder, for he learnt his morals and wisdom from Imam 
Ali, his father and teacher [who in turn was a student of Prophet 
Muhammad] – Imam Ali would say:

“By Allah, I would rather remain all night long wake [sic] on 
the as-sa‘dan thorns (a plant having sharp prickles), or be driv-
en in chains as a prisoner, than meet Allah and His Messenger 
on the Day of Judgement having oppressed anyone or usurped 
anything of the world’s wealth. How can I oppress anyone for a 
world that is fast moving towards destruction, then I shall remain 
in the earth for a long time?...By Allah, even if I were to be given 
all the domains of the seven heavens and with all that exists un-
der the skies in order to disobey Allah to the extent of snatching 
one grain of barley from an ant, I would never do it. For me, 
your world is lighter than the leaf in the mouth of a locust that is 
chewing it. What has Ali to do with bounties that will pass away 
and pleasures that will not last? We seek the protection of Allah 
from the slip of wisdom, from the evils of falling into error, and 
from Allah do we seek succor [sic]” (ibn Abu Talib, 2009: 690).

Such was the calibre of the Ahl ul-Bayt that they could not 
take even one innocent life in the name of freedom, for rulership 
or in the fight for the rights of oppressed peoples (Jordac, 1990).

As might be observed, fair-minded Muslims – be it Shi‘a or 
Sunni – and non-Muslims alike do not see hints of violent dispo-
sitions, fanaticism, terrorism or blood lusts in the nature or way 
of life, that is, the religion of Prophet Muhammad and his proge-
ny. Regarding the alleged ‘Islamic’ violence or the Qur’anic vers-
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es of ‘violence’, these need to be understood in context. After 
all, even the ‘great-souled’ Gandhi repeatedly admires Prophet 
Muhammad and his progeny for their peaceful but indefatigable 
stance against oppressors’ injustices and tyrannies, and ultimate 
fight in self-defence which they were forced into.

2.3 THE MALAYAN-PORTUGUESE WAR
This event is indisputably and directly attributed to Imam 

Husayn’s inspiring stance against oppression, and is verifiable – 
and for some inexplicable reason, I have never heard it being 
referred to from the Husayni minbar. In the documentary film 
Grand Design – Shia [sic] in Malaysia (Ahlulbayt: Documentaries, 
2015), Professor Faisal Tehrani talks about a book, Hikayat Mu-
hammad Hanafiah, ‘The Story of Muhammad Hanafiah’ – the 
exact year of its publication is unknown, but according to Brakel 
(1975) it could originally have been written in the mid-fourteenth 
century. Translated from Persian into Bahasa Malaysia in a “part-
ly legendary and partly historical fashion” (ibid: 7), it recounts 
the story in the words of Muhammad Hanafiah about Imam 
Husayn’s uprising and the aftermath of the massacre at Kerbala. 
I discovered that not only was the Hikayat Muhammad Hanafiah 
possibly instrumental in shaping Indonesian Islam (Formichi and 
Feener, 2015), but that in 1511 during the siege of Malacca, Ma-
lay warriors would read it to raise their spirits in their resistance 
against the Portuguese occupation of Malaysia (Brakel, 1975). In 
other words, Imam Husayn inspired a resistance in the Far East 
too. Interestingly, the book has been long banned by the “secu-
lar” (Malaysia Bar, 2007) Government of Malaysia, which Chin 
(2015) regards as a pseudo-democracy.
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2.4 An Illustration of Disservice to the Imam (a)
The discussion above leaves little to the imagination as to why 

governments and the non-Shi‘a and other ‘mainstream’ media 
paint certain men and women in history as saints and “almost 
divine” (Roy, 2017: 2), while, others such as Imam Husayn who 
are deserving of the praise and propagation, and have a positive 
inspirational and universal impact, seem to be accorded almost 
total insignificance.

However, it would appear that some Shi‘a – scholar or 
non-scholar alike – are, perhaps inadvertently, doing a disservice 
to themselves and to the Imam (a). To illustrate this, I will make 
use of a short ‘polemic’ entitled “Nelson Mandela On Hussin [sic] 
(as) Source?” taken from ShiaChat.com (2014):

Original post by X: Posted November 5, 2014
“I was wondering if someone could provide an academic 

source for the quote ‘I have spent more than 20 years in prison, 
then on one night I decided to surrender by signing all the terms 
and conditions of government. But suddenly I thought about 
Imam Hussain (as) and Karbala movement and Imam Hussain 
(as) gave me strength to stand for right of freedom and libera-
tion and I did.’

It is attributed to Nelson, but what proof do we have?”
Response by Y: Posted November 5, 2014 (edited)
“I would also like proof for all of the other attributions that we 

hear about e.g. gandhi, dickens [sic]
I know that Gandhi knew about Imam Hussain and wrote pos-

itive things about him, but I havent [sic] found a source for some 
of the specific quotes people mention, such as ‘I learnt from Hus-
sain how to achieve victory while being oppressed.’”
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Response Z: Posted June 9, 2022
“I’ve searched in Nelson Mandela’s book: Long Walk to Free-

dom. And I don’t find the words Hussain or Karbala. Neither do I 
find these words in Ghandi’s [sic] autobiography.”

Response by HS: Posted July 24, 2022
“Nope. It’s not there in his auto/biography either.
Islam is mentioned only once – that too as an adjective.
Muslim: Twice.
Muhammad/Mohammed: Not even once.
Imam: Not once.
Any variation of Imam Husayn’s (a) name: Not once.
Not even this phrase: ‘I have spent more than 20 years in pris-

on…’
That quote is said to have been cited in an Iranian Farsi news-

paper in the 1990s in an interview with an Iranian journalist...”
Response by A: Posted May 25, 2023
“Salam whether being an Iranian quote from a Farsi news pa-

per [sic] or not it’s a good & inspirational quote anyway his auto-
biography is a liberal & secular writing which in it he has avoided 
from mentioning any religion in particular based on his policy of 
‘The Love and Forgiveness Project’ which he has just mentioned 
his struggles for freedom while he has not mentioned anyone 
which has been participated in Apartheid in order of forgiving 
anyone who has been involved in Apartheid policy whether that 
person has been a evil or good person which avoiding from men-
tioning religion &beliefs of them from both sides of his enemeies 
[sic] & friends.”

Response by HS: Posted May 25, 2023
“Wa alaikum salām
I don’t think appending a ‘good & inspirational quote’ with 
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somebody-famous’ name - when s/he never even said it - is not 
good practice; it’s rather desperate, in fact.

Hope you’ve read Long Walk to Freedom?
[…]
Thank you for your response though.
- Dr Hasan Shikoh” (ShiaChat.com, 2014). 
3.0 Conclusion
As can be observed from this exchange, not only is attribut-

ing inspirational quotes to famous personalities in general bad 
practice and seemingly desperate; but in the context of Imam 
Husayn (a), disingenuous. This is because if writers like Czekalska 
and Kłosowicz (2016) and Roy (2017) are correct in their negative 
assertions about Gandhi, and Bolt (2013) in his about Mande-
la, why must some Shi‘a effectively belittle the cause of Imam 
Husayn through their promulgation, perpetuation and then de-
fence of the malpractice of incorrect attributions to men who are 
themselves desperately wanting in their character in comparison 
to the Imam? I believe that this tends to mar the upholding of 
the truth – the very cause for which Imam Husayn (a) laid down 
his life; and furthermore, when Husayn is Husayn, there is no 
need to exaggerate because his (a) creed and conduct speak for 
themselves
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Endnotes
1- Sansikrit word for ‘great-souled’ (Wolpert, 2001).
2- This was 17 years ago. I forget his name.
3- Dr Chris T R Hewer is a Christian theologian with a background 
in education, Islamic studies and inter-faith studies and has 
worked in the field of Muslims in Britain and Christian-Muslim 
relations since 1986.
4- It seems that the saying quoted on the meme(s) might be a 
paraphrased gist of what Gandhi said or wrote.
5- A person who enacts Satyagraha.
6- Neither were “merely boys”: at the time of their respective 
deaths, Imam Hasan was 46 years old and Imam Husayn was 54 
years old.
7- I have not delved into the alleged conspiracy of Muawiya’s 
intrigue and murder of Imam Hasan in this thesis due to word 
limitations. I have sufficed with the brief reference to the Sulh al-
Hasan, The Peace Treaty of Hasan, signed with Muawiya, which 
is, by the way, another example of the gentle and peaceful na-
ture and Islamic upbringing of the Ahl ul-Bayt.
8- The head of Imam Hasan did not roll on the battlefield. In fact, 
he never directly participated in the Battle of Kerbala because he 
had already been killed by poisoning 10 years earlier.
9- Neither of the Imams – Hasan or Husayn – committed “self-im-
molation”; unless, Gandhi meant ‘self-sacrifice’ or ‘altruism’, 
which are obviously different.
10- I also asked a renowned Iranian Shi‘a scholar, Syed Abdullah 
Hoseini, who is based in South Africa, for a reliable source for this 
quote. He informed me via WhatsApp message that it was “fair-
ly authentic” and in a subsequent phone call that Mandela was 
cited as such in the 1990s by an Iranian journalist in an interview 
for an Iranian Farsi newspaper. I have been unable to verify this 
claim thus far.
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Imam Ali (a.s.) and the Role of Media in His Government

Dr. Zeeshan Abbas Razvi

Hyderabad, India.

Abstract
This article on Imam Ali (a.s.) and the role of media in his gov-

ernment is to shed light on the significance of media and com-
munication in Islamic history. The article aims to highlight how 
Imam Ali (a.s.) recognized the significance of communication 
and media in governance and used it as a tool to disseminate 
information to the masses.

It explores to the impact of media on society and how it can 
shape public opinion. The article also seeks to investigate the impact 
of media on society and how it influences it. By examining the media 
policies of Imam Ali (a.s.), it is aimed to draw lessons for modern so-
cieties and governments on how to use media and communication 
to promote accountability, fairness, and good governance.

Also, the article intends to dispel common misconceptions 
about Islamic history and governance by showcasing how Imam 
Ali (a.s.) implemented a policy that made it possible to open 
communication of information, transparency, and accountability 
in his government.

I take this opportunity to thank the Holy Al-Abbas Shrine, and 
its religious trustee his eminence Seid. Ahmed Al-Safi, may Allah 
last his glory, for his efforts in line with the sayings of the infalli-
bles (a.s.) to have the authentic Islam and its effulgent principles 
as its mission and project.

Keywords: Editor, Education Today Magazine
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الإمام علي g ودور الإعلام في حكومته

أ. زيشان عباس رضوي
حيدر أباد، الهند

اَلُملَخَص
يناقــش هــذا البحــث حكــم الامــام عــلي g ودور الاعــام ليلقــي الضــوء 
ــى  ــوء ع ــلط الض ــامي ويس ــخ الاس ــل في التاري ــام والتواص ــة الإع ــى اهمي ع
كيفيــة إدراك الامــام عــلي g لأهميــة التواصــل والاعــام في الحكــم واســتخدامه 

كأداة لنــشر المعلومــات الى الجماهــير. 
ولقــد حــاول البحث استكشــاف تأثير وســائل الاعــام عــى المجتمع وكيف 
يمكــن ان تشــكل الــراي العــام ويســعى كذلــك التحقيــق في تأثــير الاعــام عــى 
المجتمــع وكيــف يؤثــر عليــه. مــن خــال دراســة السياســات الاعاميــة للإمــام 
التــي تهــدف الى اســتخاص دروس للمجتمعــات والحكومــات   ،g عــلي 
ــة  ــز العدال ــل لتعزي ــام والتواص ــائل الاع ــتخدام وس ــة اس ــول كيفي ــة ح الحديث

والانصــاف والحكــم العــادل. 
ــخ  ــول التاري ــائعة ح ــة الش ــم الخاطئ ــير المفاهي ــا الى تغ ــال ايض ــدف المق ويه
الاســامي والحكــم مــن خــال عــرض كيفيــة تطبيــق الامــام عــلي g السياســة 
والشــفافية  للمعلومــات  المفتــوح  التواصــل  الممكــن  مــن  جعلــت  التــي 

والمســاءلة في حكومتــه.. 

اَلكَلماتُ المفِتاحيةُ: الاعام، التاريخ الاسامي، الغدير، الحكم، الجمعة 
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Introduction
Imam Ali (a.s.) is considered one of the most significant states-

men in Islamic history. He was born in the city of Mecca, in what 
is now Saudi Arabia in 600 AD, and was the cousin and son-in-law 
of the Prophet Muhammad (peace be upon him & his progeny). 
Imam Ali (a.s.) is highly regarded by Muslims for his leadership, 
wisdom, and deep devotion to Islam.

Imam Ali (a.s.) was known for his unwavering commitment 
to justice, equality, and compassion. He played a pivotal role in 
the early development of Islam, and his teachings and principles 
continue to inspire Muslims around the world today.

Imam Ali (a.s.) became the fourth caliph of the Muslim empire 
after the death of the third ruler, Uthman. His caliphate, which 
lasted from 656-661 AD, was marked by numerous challenges, 
including political strife, sectarian conflicts, and opposition from 
some powerful figures within the Muslim community.

Despite these challenges, Imam Ali (a.s.) remained steadfast in 
his commitment to justice and equity. His governance was char-
acterized by a strong emphasis on transparency and accounta-
bility, and he implemented policies that aimed to promote the 
well-being of all members of society.

Imam Ali (a.s.) was also a prolific writer and thinker, and his 
words and teachings continue to be studied and admired by 
Muslims and non-Muslims alike. He was eventually martyred in 
661 AD, but his legacy continues to live on today as a symbol of 
justice, compassion, and wisdom in Islamic history.

A Probe into Imam Ali’s (a.s.) Government- Humanity as the Core
The religion of Islam is dedicated towards human being and 

ensures a productive life in this world and the Hereafter. Since 
Islam was at the core of Imam Ali’s (a.s.) leadership, the human 
being becomes a core automatically.
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This is the reason why the Imam (a.s) did not segregate into 
social classes. Imam (a.s) was seen roaming the street of Kufa like 
everyone else. He does not need the army to protect him. In fact, 
he did not need to make a showy parade to inform people that 
he was passing by. Although many times, people who interacted 
with him did not even recognize him. Imam (a.s) used to help 
them with his services. It was the Imam (a.s.) who used to pro-
tect them. Two people recall when he brought food to the widow 
and her children, and how he played with orphans. 

He very much cared about the poor. In Basra, Othman ibn 
Hunaif Al Ansari was invited to a feast by a rich person. Imam 
Ali (a.s) was informed about the invitation, he sent a letter to his 
representative condemning this act of “feasting with the rich and 
depriving the poor of its place in that”. (Nahjul Balagha, letter 
45). The Imam (a.s.) was very hard to ensure that no person left 
in the community. The Imam (a.s.) wanted everyone to feel wel-
come even if the person was not a Muslim.

The Imam (a.s.) was on his way in the street one day, and he 
passed by a Christian beggar. A man who cannot work and ask 
people for help, the Imam (a.s.) responded: “What is this? You 
used him in his youth, and then you left him”. Then he assigned 
a salary for him from the treasury, similar to Muslims that were 
used by them. (Wasail al-Shia). In this story, a question that the 
Imam (a.s.) raised will shed light on yet another important aspect 
of his government. The Imam (a.s.) did not ask about the identi-
ty of the beggar, he asked about the situation. What is this, not 
who is this? The Imam (a.s.) made begging uncommon during 
his rule, and in fact, it was Imam Ali (a.s) who fought poverty by 
providing the three most important human needs for the people, 
independent of what profession they were: shelter, water, and 
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sustenance (usually in the form of jobs). In the period of Imam 
Ali’s (a.s.) rule, unemployment was nearly non-existent.

UN Secretariat, the Committee of Human Rights in New York 
under the chairmanship of the Secretary General Kofi Annan 
issued, in 2002 A.D., this historic resolution:

“The Caliph Ali Bin Abi Talib is considered the fairest governor who 
appeared during human history (After the Prophet Muhammed)”. 

UN Declaration was based on documents of 160 pages in English. 
For this reason, the World Organization for Human Rights 

called the rulers of the world to follow the example of his sound 
and humanitarian method in ruling which revealed the spirit of 
social justice and peace.  It is worth noting that the principles 
of justice, fairness, and equality promoted by Imam Ali (a.s.) 
are in line with the values and objectives of the United Nations, 
which seeks to promote these principles and ensure that they 
are upheld in all areas of human activity. The UN Charter, which 
outlines the organization’s goals and principles, emphasizes the 
importance of promoting human rights, social progress, and the 
well-being of all people, regardless of their race, gender, religion, 
or political affiliation. These principles are central to Imam Ali’s 
(a.s.) teachings and leadership style, and they continue to reso-
nate with people of all backgrounds today.

It was mentioned that the famous American writer Michael 
Hamilton was acquainted with the administrative instructions 
that the Caliph Imam Ali (a.s.) gave to Malik Al Ashtar when he 
appointed him ruler for Egypt in 656 A.D., urging him to treat 
people, who were not Muslims, with charity and beneficence 
confirming the necessity of equality among the Jews and Chris-
tians with Muslims in rights and tasks, he showed his high ad-
miration for his wise policy that made him enter the history of 
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humanity from its broad doors. 
Here is one excerpt from Ali bin Abi Talib (a.s.), long letter of 

guidance to Maalik al-Ashtar advising the new governor that he 
should stay in touch with the people:

“You must take care not to cut yourself off from the public. Do 
not place a curtain of false prestige between you and those over 
whom you rule. Such pretension and shows of pomp and pride 
are in reality manifestations of inferiority complex and vanity. 
The result of such an attitude is that you remain ignorant of the 
conditions of your subjects and of the actual cases of the events 
occurring in the State”.

Imam Ali (a.s.) is known for his many sermons and speeches 
on various topics, including the importance of staying in touch 
with people. One such sermon that highlights this importance is 
the “Sermon of al-Shiqshiqiyyah,” which he delivered during his 
reign as the Caliph of the Muslim community. The sermon em-
phasizes the need for leaders to stay connected to their people 
and to be responsive to their needs.

In this sermon, Imam Ali (a.s.) says, “O people, do not sepa-
rate yourselves from your leader, do not be far away from him, 
do not go astray from his leadership, do not wish to go beyond 
his reach, for verily, he is the holder of the rope of Allah, the 
Mighty and Sublime.”

He goes on to say, “Beware of separation, for indeed, it is de-
struction, and beware of disagreement, for indeed, it is a trap. 
Hold fast to the truth, for it is your salvation, and beware of false-
hood, for it is your destruction.”

Imam Ali (a.s.) also emphasizes the need for leaders to be just 
and fair, saying, “O people, I am a just ruler, and I do not wrong 
anyone, so do not wrong yourselves. Indeed, the most beloved 
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of my deeds to Allah is that I am just to those whom I have au-
thority over.”

Overall, this sermon highlights the importance of leaders stay-
ing in touch with their people, being responsive to their needs, 
and maintaining a just and fair leadership style. These principles 
remain relevant today and can be applied in various contexts, 
including in politics, business, and social relationships.

Media in the Government of Imam Ali (a.s.) and its Impact 
on Society

Imam Ali (a.s.) is considered the rightful successor to the 
Prophet Muhammad (pbuh&hp) by Shia Muslims. The issue of 
succession after the Prophet’s death was a source of disagree-
ment among Muslims, and it ultimately led to a split between 
the Shia and Sunni branches of Islam.

Imam Ali’s (a.s.) succession to the Prophet was based on sev-
eral factors, including his close relationship with the Prophet, his 
knowledge and piety, and his role in defending and promoting 
Islam. The Prophet Muhammad (pbuh&hp) himself had recog-
nized Imam Ali’s (a.s.) leadership qualities and had designated 
him as his successor on several occasions.

However, after the Prophet’s death, a group of Muslims gath-
ered and decided to appoint Abu Bakr as the first ruler, instead 
of Imam Ali (a.s.). This decision was challenged by a group of 
Muslims, who believed that the Prophet Muhammad (pbuh&hp) 
had designated Imam Ali (a.s.) as his successor. Imam Ali (a.s.) 
continued to advocate for his own right to the caliphate and to 
assert his leadership and authority within the Muslim commu-
nity. He eventually became the fourth caliph after the deaths of 
the three previous rulers. Imam Ali ibn Abi Talib (a.s.) ruled dur-
ing a critical period in Islamic history. During his reign, he empha-
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sized the importance of justice, equity, and fair governance, and 
implemented various reforms to improve the lives of the people.

During the reign of Imam Ali (a.s.), there was a need for a me-
dia department to communicate effectively with the people and 
disseminate information about the government’s policies and 
decisions. The media department played a crucial role in convey-
ing the message of the government to the masses, addressing 
their concerns and grievances, and creating awareness about the 
challenges facing the Muslim community.

Following are some of the reasons for the need to create a 
media department in Imam Ali’s (a.s.) government:
1. The media department was responsible for disseminating 

information about the government’s policies, decisions and 
initiatives. In this way, it helped to create awareness in the 
people and develop a sense of unity and purpose.

2. The propaganda campaigns against Imam Ali (a.s.) were sev-
eral in his reign. The media department played a vital role in 
countering this propaganda effort by providing accurate and 
reliable information to the people.

3. The media department ensured transparency in the govern-
ment’s functioning by providing regular updates to the people 
about its policies, decisions and initiatives.

4. Imam Ali (a.s.) emphasized the importance of consultation in 
his government. The Media department facilitated this pro-
cess by creating a platform for the people to voice concerns 
and opinions and contribute to the decision-making process.
In summary, the media department in Imam Ali’s (a.s.) gov-

ernment played a crucial role in disseminating information, coun-
tering propaganda, maintaining transparency, and promoting 
consultation. Its functioning was essential in ensuring effective 
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governance and promoting the welfare of the Muslim community.
In the government of Imam Ali (a.s), media in the form of 

oral communication, played an important role. During his reign, 
he founded a network of preachers and orators who travelled 
throughout the Islamic world to disseminate the teachings of 
Islam and the principles of good governance. These preachers 
and scholars were tasked with promoting the message of jus-
tice, equality, and fairness in people’s lives. They also had to keep 
them informed about government decisions and policies that are 
made by the government.

The impact of media on society during the government of 
Imam Ali (a.s.) was significant. The people were empowered to 
hold the government accountable and demand fair treatment 
because of the dissemination of information and the promotion 
of good governance. This was achieved through the communica-
tion of information and the promotion of the principles of good 
governance. It was necessary to create a culture of transparency, 
accountability and social responsibility that was important in en-
suring the success of the government.

Additionally, the media played an important role in the edu-
cation of the people, particularly in the area of Islamic law and 
jurisprudence. These helped to foster a sense of community and 
common values in the people, which was important for social 
cohesion and harmony.

Media and Requirements of Honesty 
Nowadays, world media plays a significantly important role in 

shaping public opinion and influencing people’s perceptions of 
the situation on various issues and events. It is worth noting that 
the media has a responsibility to be honest and impartial in its re-
port, as well as to present information in an unbiased and fair way.
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Honesty is a fundamental requirement for any media organi-
zation. This is reporting the true information without distortion, 
bias or prejudice. Honesty also requires transparency in sources, 
methods, and motives, as well as a commitment to correcting 
errors and mistakes.

The following requirements are required to be met to ensure 
honesty in media reporting.  These include:

Objectivity: Media organizations must strive to be objective in 
their reporting and avoid taking sides in political or social issues. 
In this way, it means presenting all viewpoints and views fairly 
and without bias.

Assurance of Accuracy: Media organizations must verify the 
correctness and authenticity of the information that they pres-
ent, as well as ensure that facts are not distorted or misrepre-
sented. A commitment to fact-checking and careful research is 
necessary for this.

Transparency: Media organizations must be transparent in 
the details of their source, methods and motives. These are the 
reasons for disclosing any conflicts of interest or biases that may 
affect their reporting.

Accountability: Media organizations must be accountable for 
their reporting and take responsibility for any errors or misun-
derstandings. The work of this requires the commitment to cor-
rect inaccurate information, and issuing retractions as required.

Media in light of Quran
Quran stresses on mass communication and the freedom of 

expression. In today’s world most media print and broadcast 
news without any verification, many news even do not have any 
base at all. A common practice for the media is printing fake and 
baseless news.
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Quran is clearly denying this approach. The Quran has strictly de-
nies this attitude. As Allah Almighty says in the Qur’an: “O, you who are 
devoted to religion, if there is any news that comes to you, ascertain 
the fact, so that you do not harm people unwillingly and afterwards 
become full of repentance for what you have done” (Al-Hujrat: 6).

ISLAM is not against the discussion of religions but recom-
mends that this discussion should be in an improved way and 
through argument. Allah says “Do not argue with the People of 
the Book unless gracefully, except with those of them who act 
wrongfully. (Al-Ankabut: 46).

There should be some people, who are busy in spreading the 
universal concept of Islam throughout the world. The idea of 
communication is that there should be some people, who must 
remain active in spreading the universal knowledge about reli-
gion and Islam to all countries around the world. According to 
Allah, “And from among you there must be a party who invite 
people to all that is good and enjoin the doing of all that is right 
and forbid the doing of all that is wrong. It is they who will attain 
true success”. (Aal-Imran: 104)

Allah again says: “You are the best community ever raised for 
humanity—you encourage good, forbid evil” Supporting right 
deeds and negating evil deeds is the base of Islamic concept of 
communication, which means that it is the responsibility of com-
munication media to preach good deeds and to struggle for the 
removal of evil from the society.. (Aal-Imran:110)

Those who do not believe in the truthfulness and sincerity 
of the Islamic concept of communication and promote miscon-
ceptions about Islam have been mentioned in Quran as: “The 
hypocrites, men and women, (have an understanding) with each 
other. They enjoin evil, and forbid what is just” (At Toba: 67) 
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Media at the times of Imam Ali (a.s.) 
The media as we know it today did not exist during the time of 

Imam Ali (a.s.). But there were various communication methods 
used to disseminate information, including:
1. Most of the communication during that time was done 

through oral communication. The crowd would be in a public 
place to hear sermons, lectures or readings by religious lead-
ers and other scholars.

2. Writing was not as prevalent as oral communication in the pe-
riod of that time, but it was still used to convey important infor-
mation. In different parts of the Muslim world, letters and docu-
ments were written and sent to different regions of the Muslim 
world to communicate with governors, officials, and leaders.

3. Poetry was a popular form of communication at that time. The 
poets would compose poems in praise of the Prophet Muham-
mad (SAW) and his family, or to convey important information.

4. In addition to oral communication, drum beat was used to 
transmit information. The people of the city beat drums in 
the street to signal important events or news.

5. A messenger system was established to deliver messages be-
tween different parts of the Muslim world.. Couriers were 
employed and their tasks were; to transport important mes-
sages and documents to their destinations.
The overall concept of communication during the time of Imam 

Ali (a.s.) relied on traditional means and was not as widespread 
or instantaneous as in today’s world. As it was noted, at the time 
of Imam Ali (a.s), the means for information were primarily based 
on oral communication, supplemented by written and message 
systems in addition to messenger systems. Marketplaces were 
also important gathering place for information and news ex-



112

change. In addition, the carriers of news were also an important 
means of disseminating information across different regions.

Media and Rumour 
The media has the ability to influence public opinion and 

shape perceptions of various issues and events. Media can also 
be used to spread rumours, misinformation and false informa-
tion. The rumours are unverified and mostly unexpected stories 
that have been transmitted through social media, news sites or 
other forms of communication.

Rumours have a significant impact on the lives of people, 
causing fear, panic, and social unrest. They can lead to false ac-
cusations and harm innocent people.. In the media, they must 
check the accuracy of the information and prevent the spreading 
fake news or falsifying information.

For the protection of rumours, media organizations should be 
obliged to comply with strict ethical standards and instructions. 
The authorities must check the information that they report and 
avoid exaggerating or sensationalizing stories. Media organiza-
tions should be transparent in their sources, methods and mo-
tives. 

Additionally, media organizations must have mechanisms in 
place to correct mistakes and retract inaccurate information. 
They must take account of the accuracy of their reporting and be 
willing to apologize and make corrections if needed.

Rumours have an important effect on society, causing fear, 
panic, and social unrest. In the media, they must check the accu-
racy of the information and prevent the spreading of fake news 
or falsifying information. Following strict ethical standards and 
instructions, media organizations can help prevent disinforma-
tion of people and improve the quality of information.
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Military media
Military media refers to the communication channels and 

methods used by armed forces and other military organizations 
to disseminate information to their troops, the public, and other 
stakeholders. The military uses media to inform, educate, moti-
vate, and inspire its troops, to promote its mission and values, 
and to shape public opinion.

Military media can take various forms, including print publica-
tions, television and radio broadcasts, social media, and online 
platforms. Military media can also involve the use of public rela-
tions and propaganda techniques to influence public opinion and 
perceptions of the military.

The role of military media has become increasingly important 
in modern warfare, where information and perception can have 
a significant impact on the outcome of a conflict. Military me-
dia can be used to achieve various objectives, such as creating a 
positive image of the military, countering negative narratives and 
propaganda from the enemy, and influencing public opinion in 
support of the military’s mission.

However, the use of military media can also raise ethical con-
cerns. There is a risk that military media can be used to spread 
false information or propaganda, leading to the manipulation 
of public opinion or the violation of human rights. Therefore, it 
is essential for military organizations to adhere to strict ethical 
standards and guidelines when using media to promote their 
mission and values.

In conclusion, military media plays an essential role in modern 
warfare, serving as a means of communication and information 
dissemination for armed forces and military organizations. While 
military media can be a powerful tool for achieving military ob-
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jectives, it is important for military organizations to use it respon-
sibly and ethically, to avoid the spread of false information or 
propaganda, and to respect human rights and democratic values.

Role of media in the campaigns of Imam Ali (a.s.).
During the reign of Imam Ali (a.s.), there were several prop-

aganda campaigns against him by his political opponents. These 
propaganda efforts aimed to discredit him and his policies among 
the people and sow discord and division among the Muslim com-
munity. Some of the most significant propaganda campaigns 
during the time of Imam Ali (a.s.) are as follows:

The Campaign of Jamal: The Battle of Jamal was a major con-
flict that took place during Imam Ali’s (a.s.) reign. Aisha, the wife 
of the Prophet Muhammad (s.a.w), led a rebellion against Imam 
Ali (a.s.) and spread propaganda against him. She claimed that 
Imam Ali (a.s.) was responsible for the death of the third ruler, 
Uthman ibn Affan, and that he was not fit to lead the Muslims. 
Ali’s (a.s.) supporters questioned Aisha’s ability to lead, accusing 
her of leading the rebellion out of personal ambition rather than 
genuine concern for the Muslim community.

The Campaign of Siffin: The Battle of Siffin was fought in 657 
CE between the forces of Imam Ali (a.s.) and the forces of Muaw-
iyah, the governor of Syria. It was a crucial battle in the early 
Islamic history and marked the beginning of the division of the 
Muslim community into Sunni and Shia branches.. During the 
battle, Muawiyah’s army started spreading false rumours about 
Imam Ali (a.s.) to turn the people against him. They spread ru-
mours that Imam Ali (a.s.) had abandoned the Quran and that he 
was not fit to lead the Muslims. 

The Campaign of Nahrawan: After the Battle of Siffin, a group 
of Kharijites, who had opposed Imam Ali (a.s.), rebelled against 
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him. They spread propaganda that Imam Ali (a.s.) had betrayed 
the Prophet’s teachings and was not fit to rule. This propaganda 
led to the bloody Battle of Nahrawan, which resulted in signifi-
cant loss of life on both sides. The Battle of Nahrawan was fought 
in 658 CE between the forces of Imam Ali (a.s.) and a group of 
Kharijites who had rebelled against him. Prior to the battle, Imam 
Ali (a.s.) had prophesied that the Kharijites would be defeated 
and that their leader, Abdullah ibn Wahb, would be killed.

According to historical accounts, Imam Ali (a.s.) had addressed 
his army before the battle and said, “Tomorrow you will face a 
group of people who have deviated from the truth and left the 
community of Muslims. They have taken up arms against me, but 
they will be defeated. Their leader, Abdullah ibn Wahb, will be 
killed, and they will be scattered like sheep without a shepherd.”

Imam Ali’s (a.s.) prophecy came true, and the Kharijites were 
indeed defeated. Abdullah ibn Wahb was killed in the battle, and 
the Kharijite rebellion was crushed. This event is considered a 
significant moment in Islamic history and is often cited as an ex-
ample of Imam Ali’s (a.s.) leadership and prophetic abilities.

Imam Ali’s (a.s.) prophecy before the Battle of Nahrawan is a 
testament to his spiritual and political insight. It shows that he 
was able to understand the nature of the Kharijite rebellion and 
predict the outcome of the battle. This ability to foresee events 
and make accurate predictions was seen as a sign of his divine 
favor and wisdom. It shows his prophetic abilities and his lead-
ership skills, and it highlights the importance of spiritual insight 
and divine guidance in times of conflict and uncertainty.

Despite these propaganda campaigns, Imam Ali (a.s.) re-
mained committed to promoting justice, fairness, and equality 
for all Muslims. He implemented policies that sought to uplift the 
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poor and marginalized communities and established a system of 
governance that emphasized consultation and collective deci-
sion-making. His legacy continues to inspire many Muslims today, 
who see him as a symbol of courage, wisdom, and leadership.

Imam Mohammad Baqir (a.s.) said:
When the Commander of the Believers, Ali Bin Abi Taleb (a.s.), 

came back from the Battle of Naharwan to Kufa, he heard that 
Muawiya had been cursing and insulting him and was killing his 
Shia. So he gave a speech in which he started by praising Allah 
and by sending Salawat to the Prophet. He mentioned the bless-
ings that Allah had bestowed on His Prophet and on him.

Then he said:
If it was not for this verse in the Qur’an, I would not mention 

what I am about to say. Allah says, “Keep recounting (make men-
tion of) the bounties of your Lord” (93:11). O Allah, praise is only 
for you, for your countless blessings and your unforgettable favors.

O people! I have heard the news (of Muawiya’s behavior) and I can 
see that my death is approaching and that you are ignoring my status.

O people! I leave behind that which the Prophet (p.b.u.h&h.p) 
left for you, the Qur’an and my family, which is the family of the 
Guide to Survival, the last of the prophets, and the Master of 
Nobility, Prophet Mohammad (p.b.u.h&h.p).

O People! You will not hear this after me except from a liar. I 
am the brother of the Messenger of Allah (p.b.u.h&h.p) and his 
cousin. I am the sword of his revenge and his pillar of intense 
strength and support.

Where are the Muslims who believe in Qur’an?
My name in the Bible is “ILIYA,” and in the Torah is “BARI,” 

and in the Psalter is “ERI.” Indians know my name as “KAABER,” 
Romans know me as “BIT’RISA,” Persians know me as “JOBEIR,” 
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Turks know me as “TABIR,” blacks know me as “HEYTAR,” priests 
know me as “BUSI,” Abyssinians know me as “BITRIK,” my mother 
knows me as “HEYDARA,” my nurse knows me as “MAYMOUN,” 
Arabs know me as “ALI” Armenians know me as “FAREEQ,” and 
my father knows me as “Z’AHEER.”

Beware that I am the special one in the Qur’an with many 
names. Do not change these or you will lose your religion.

On the Day of Judgement, the Messenger of Allah (p.b.u.h&h.p) 
will precede me, and I will precede my Shia. I swear to Allah that 
none of my Shia will be thirsty and none of them will be scared 
(on the Day of Judgement).

I have authority on my Shia, and Allah has authority on me.
Those who love me love someone who loves Allah. Those who 

hate me hate someone who loves Allah.
I have heard that Muawiya has insulted and cursed me! O Al-

lah! Increase your punishment on him and descend the curse on 
the one who deserves it, Ameen. O Lord of the Worlds, Lord of 
Isma’eel, and the sender of Ibrahim, You are Glorious.

Then he (Imam Ali (a.s.)) came down from the platform and 
he never addressed the public like that again for the rest of his 
life, which came to an end when Ibn Moljam (may Allah’s curse 
be on him) killed him.

[Source: Basharat ul Mustafa Le Shiyyat e Murtuza, Chapter 1, 
Hadees.18 / Maani Al-Akhbar, Pg. 59]

Prophet Ibrahim was asked to announce the Haj Pilgrimage 
and Allah will convey the message to the world

The Hajj pilgrimage is one of the five pillars of Islam and is an 
annual Islamic pilgrimage to the holy city of Mecca. The ritual 
is based on the story of Prophet Ibrahim (Abraham), who was 
commanded by Allah to announce the pilgrimage to the people.
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According to Islamic tradition, Allah commanded Prophet 
Ibrahim to proclaim the Hajj to mankind. In response to this com-
mand, Prophet Ibrahim climbed the top of a mountain near Mec-
ca and called out to the people: “O people! Allah has prescribed 
Hajj for you, so perform it.”

It is believed that Prophet Ibrahim’s voice was miraculously 
carried by the winds and echoed throughout the earth, reaching 
all the corners of the world. As a result, people from all over the 
world were able to hear the call of Prophet Ibrahim and come to 
perform the Hajj.

This event highlights the importance of Prophet Ibrahim in 
Islamic history and his role as a messenger of Allah. It also em-
phasizes the universal nature of the Hajj pilgrimage, as people 
from all over the world are encouraged to come and perform this 
important ritual. (Tafseer of Ayat 27 Surah Haj, Maqbool Tarjuma 
H:5, Tafseer Qummi) 

In conclusion, the story of Prophet Ibrahim’s proclamation of 
the Hajj pilgrimage highlights the importance of this ritual in Is-
lamic tradition and its universal nature. It also demonstrates the 
power of Allah and the miraculous nature of Prophet Ibrahim’s 
message, which was conveyed to people all over the world.

At Ghadeer the Prophet told the people who were present to 
convey the Message of Imamate to the people who are absent. 

The event of Ghadir Khumm is an important event in Islamic 
history that occurred in 632 CE. It is believed that during his final 
pilgrimage, Prophet Muhammad (pbuh&hp) stopped at a place 
called Ghadir Khumm, where he delivered a sermon and made 
an announcement regarding the leadership of the Muslim com-
munity after his death.
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According to Islamic tradition, the Prophet Muhammad (pbu-
h&hp) made an announcement at Ghadir Khumm and said, “For 
whomever I am his leader, Ali (a.s.) is his leader.” This statement 
is known as the “Hadith of Ghadir” and is considered by many 
Muslims to be a clear indication that Imam Ali (a.s.), the cousin 
and son-in-law of the Prophet, was to be his successor and the 
leader of the Muslim community after him.

After making this announcement, the Prophet asked the 
people who were present to convey the message of Imamate 
to those who were not present. He said, “O people! Allah is my 
Maula (Master) and I am the Maula of the believers. I have been 
commanded to convey this message to you. So whoever I have 
been his Maula, Ali is his Maula.”

This instruction to convey the message of Imamate to those 
who were not present is significant because it shows the impor-
tance of spreading the message of leadership of Imam Ali (a.s.) 
to all Muslims, regardless of where they are. It is also seen as 
a reminder to Muslims that they have a responsibility to share 
their knowledge of Islam with others and to help spread the 
teachings of the Prophet Muhammad (pbuh&hp). 

The event of Ghadir Khumm is an important event in Islamic 
history, and the Prophet Muhammad’s (pbuh&hp) instruction to 
convey the message of Imamate to those who were not present 
emphasizes the importance of spreading the message of Islam 
and the leadership of Imam Ali (a.s.) to all Muslims. This event 
remains a source of inspiration and guidance for Muslims today. 
(Tafseer e Ayashi, Tafseer e Majmaul Bayan, Usool e Kaafi, Maq-
bool Tarjuma Ayat 67, Surah Al Maidah)

Imam Ali (a.s.), in person, reminded others who witnessed 
the event of Ghadeer and the tradition of the Messenger of Al-
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lah; these are some of the events:
- On the day of Shura (Election Day for Uthman)
- During the days of Uthman’s rule
- The Day of Rahbah (year 35) where 24 companions stood 

up and swore that they attended and heard the tradition of the 
Prophet (P.B.U.H&H.P) first hand, twelve of whom were the war-
riors of Badr.

- The Day of Jamal (the War of Camel, year 36) where he re-
minded Talha.

- The Day of the Riders where 9 witnesses testified.
About the Battle of Camel, al-Hakim and Ahmad Ibn Hanbal 

and others recorded that:
We were in the camp of Ali (a.s.) on the day of Battle of Camel, 

where Ali (a.s.) sent for Talha to talk to him (before the beginning 
of war). Talha came forward, and Ali (a.s.) told him: I adjure you 
by Allah! Didn’t you hear the Messenger of Allah (p.b.u.h&h.p) 
when he said: `Whoever I am his MAWLA, this Ali is his MAWLA. 
O God, love whoever loves him, and be hostile to whoever is 
hostile to him’?” Talha replied: “Yes.” Ali (a.s.) said: “Then why 
do you want to fight me?”

Sunni reference:
- Al-Mustadrak, by al-Hakim, v3, pp 169,371
- Musnad Ahmad Ibn Hanbal, on the authority of Ilyas al-Dhabbi
- Muruj al-Dhahab, by al-Mas’udi, v4, p321
- Majma’ al-Zawa’id, by al-Haythami, v9, p107
Ahmad Ibn Hanbal recorded in his Musnad that:
Abu Tufayl narrated that He (Ali (a.s.)) gathered the people in 

the plain of Rahbah (on year 35 AH) and adjured in the name of 
Allah every Muslim male present there who had heard the procla-
mation of al-Ghadeer from the Messenger of Allah (P.B.U.H&H.P) 
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to stand up and testify what they had heard from the Messenger 
on the Day of Ghadeer. Thereupon thirty (30) men stood up and 
gave evidence that the Prophet grasped Ali’s (a.s.) hand and said 
to the audience: “He (Ali) has superior authority over those who 
believe me to have superiority over their lives. O Allah! Love him 
who loves him and hate him who hates him.” Abu Tufayl says that 
it was in a state of great mental agitation that he left the plain of 
Rahbah, for the Muslim masses had not complied with the tra-
dition. He therefore called on Zaid Ibn Arqam and told him what 
he heard from Ali (a.s.). Zaid told him not to entertain any doubt 
about it for he himself had heard the Messenger of Allah uttering 
those words.

Sunni reference: Musnad Ahmad Ibn Hanbal, v4, p370
Also:
Abd al-Rahman Ibn Abu Laylah said: I witnessed Ali (a.s.) ad-

ministering an oath to the people in the plain of Rahbah. Ali (a.s.) 
said: “I adjure those of you in the name of Allah who heard the 
Messenger of Allah on the day of Ghadeer saying ̀ Ali is the Maw-
la of whom I am Mawla’ to stand up and to testify. He who was 
not an eyewitness doesn’t need to stand up.” Thereupon twelve 
(12) such companions who had participated in the Battle of Badr 
stood up. The occasion is still fresh in my memory.

Sunni references:
- Musnad Ahmad Ibn Hanbal, v1, p119, see also v5, p366
- Khasa’is, by al-Nisa’i, pp 21,103, narrated similar to above on 

the authority of three others: Umayah Ibn Sa’d, Zaid Ibn yathigh, 
and

Sa’id Ibn Wahab.
It is also recorded that:
When Ali (a.s.) said to Anas: “Why don’t you stand up and 
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testify what you heard from the Messenger of Allah on the day 
of Ghadeer?” He answered, “O Amir al-Mumineen! I have grown 
old and do not remember.” Thereupon Ali (a.s.) said: “May Allah 
mark you with a white spot (of leprosy; Alphosis) unconcealable 
with your turban, if you are intentionally withholding the truth.” 
And before Anas got up from his place he bore a large white spot 
on his face, Thereafter Anas used to say, “I am under the curse of 
the righteous servant of Allah.”

Sunni references:
Al-Ma’arif, by Ibn Qutaybah, p14, in the account of Anas 

among disabled persons.
Musnad Ahmad Ibn Hanbal, v1, p199, where he testifies to 

the above anecdote, as he says: “All stood up except three per-
sons who came under the curse of Ali.”

Hilyatul Awliya’, by Abu Nu’aym, v5, p27
What is the relevance of Jummah Prayers in Islam and why 

it has been ordained?
Jummah, also known as Friday Prayer, is a congregational 

prayer that is performed every Friday in Islam. It is considered 
one of the most important prayers in Islam, and its significance is 
rooted in both the Quran and the teachings of Prophet Muham-
mad (pbuh&hp).

The relevance of Jummah prayers in Islam can be understood 
from the following points:

It is a weekly reminder of the importance of prayer: Jummah 
prayers are a weekly reminder for Muslims to prioritize their reli-
gious obligations and to make time for prayer. By attending Jum-
mah prayers, Muslims are reminded of the importance of prayer 
in their daily lives and are encouraged to maintain their spiritual 
connection with Allah.
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It promotes community and unity: Jummah prayer is only 
performed in congregation, behind a just Imam which helps to 
promote a sense of community and unity among Muslims. This 
communal prayer experience provides an opportunity for Mus-
lims to come together, share knowledge, and support each other 
in their faith.

It provides spiritual guidance and education: The sermon 
(khutbah) that is delivered during Jummah prayers is an impor-
tant source of spiritual guidance and education for Muslims. 

It has been ordained by Allah and the Prophet Muhammad 
(pbuh&hp): Jummah prayers have been ordained in the Quran 
(62:9-10) and are also emphasized in the Hadith (narrations of 
the Prophet Muhammad’s words and actions). The Prophet Mu-
hammad (pbuh&hp) encouraged Muslims to attend Jummah 
prayers and emphasized the importance of this weekly prayer 
in several of his sayings. It is mentioned in the Book Al Kaafi that 
Imam Mohammed Baqir (a.s.) said Jummah is called as Jummah 
because Allah has assembled all his creation on this day and took 
oath from them on the authority of Prophet Mohammed (pbu-
h&hp) and his successor Imam Ali (a.s.).

At the time of the reappearance of Imam Mahdi (a.s.) Angel 
Gabriel will announce and the whole world will listen to it.

The belief in the reappearance of Imam Mahdi (a.s.) is an im-
portant tenet in Shia Islam. According to Shia tradition, Imam 
Mahdi is the twelfth and final Imam who went into occultation 
(ghaybah) in the year 874 CE and will return at a time appointed 
by Allah (SWT) to establish justice and equity on Earth.

There are various narrations and beliefs regarding how the an-
nouncement of the reappearance of Imam Mahdi (a.s.) will take 
place. One such belief is that the Angel Gabriel will announce 
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the reappearance of Imam Mahdi (a.s.) to the world. This an-
nouncement will be heard by people across the globe, regardless 
of their language or location. (Bihar ul Anwar -12, Ref - Ghaibat 
e Numani)

This belief is based on various narrations (hadiths) attribut-
ed to the Prophet Muhammad (pbuh&hp) and the Imams (a.s.), 
which describe the events leading up to the reappearance of 
Imam Mahdi (a.s.). However, it’s important to note that the ex-
act nature and manner of the announcement is not specified in 
these narrations, and there may be different interpretations and 
beliefs regarding this event.

Overall, the belief in the announcement of the reappearance 
of Imam Mahdi (a.s.) by the Angel Gabriel is a part of Shia tradi-
tion and highlights the importance of the return of Imam Mahdi 
(a.s.) in establishing justice and equity on Earth.

Allah spoke with the voice of Ali (a.s.)
In the book Kashful-Ghummah, as narrated by Faidh al-

Kashani, from Umar that when the Prophet (p.b.u.h&h.p) was 
asked as to what voice did Allah (S.W.T) speak to him during the 
Journey (Ascension), the Prophet replied:

My Lord spoke to me with the voice of Ali Ibn Abi Talib (a.s.) 
and said, O Ahmad! I am an Entity that is not like anything else. I 
cannot be compared to anything else and I know all the secrets 
of your heart. With the exception of Ali Ibn Abu Talib, you have 
no other close friend. Thus, I speak to you with the voice of Ali 
Ibn Abi Talib so that your heart will be at ease.

Conclusion
Media or a medium of communication is from the beginning 

of the mankind. Allah (SWT) conveys His message through his 
Prophets and guide the people on righteous path. The succes-
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sion of Imam Ali (a.s.) after the last prophet was also ordained 
by Allah (SWT) and adhered by the believers. The miraculous dis-
semination of His messages is visible from the events of Ibrahim 
(a.s), order of Jummah prayers, assent to heaven and it will also 
be known at the time of re-appearance of Imam Mehdi (a.t.f) 

Imam Ali (a.s.) is known for his numerous contributions to Is-
lamic knowledge and scholarship, as well as his leadership and 
bravery in defending and promoting the principles of Islam. His 
legacy is recognized and respected by Muslims worldwide, and 
his teachings continue to inspire and guide people of all faiths.

In conclusion, Media played a crucial role in the government 
of Imam Ali (a.s.), particularly in the areas of governance, ed-
ucation, and social cohesion. The dissemination of information 
and promotion of the principles of good governance helped to 
empower the people and establish a culture of transparency, ac-
countability, and social responsibility, which were essential for 
the success of the government.
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*Abbreviations
*(pbuh&hp):  peace be upon 

him and his progeny
*(a.s.): Alaihi Salam – peace 

be upon him
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Imam al-Natiq (The Speaking Imam) in Twelver Shiism
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Abstract
This paper explores a particular expression and manifesta-

tion of the concept of spiritual charisma and authority (wilaya) 
in Imãmi Shi’ism, namely the notion of “the speaking Imãm” 
or al-Imãm al-natiq. The trope of speaking Imam has been pre-
sented in the corpus of Imami hadith literature in various ways. 
In-fact both the Prophet Muhammad and the Imäms have been 
described as the mouthpiece of the Qur’an or the conduits by 
which the Qur’an can speak and thus come alive for all those 
listening. Many of the traditions describing the Imams as the 
speaking Qur’ān or the very mouthpiece of God are to be found 
in sections of Imami hadith compilations pertaining to tawhid. 
This paper explores the various inherent symbolic implications 
of traditions such as these being associated with that which 
pertains to the oneness of God. What may have been the inten-
tions of the compiler such as al-Kulayni or al-Sadüq when select-
ing such traditions? Put differently this paper will explore how 
we may understand the wilaya of the Imams in relation to the 
doctrine of tawhid specifically through the notion of “Speaking 
Imam” and as the mouthpiece or theophany of God’s attributes 
as deployed in Imämi hadith literature.

Keywords: wilaya, speaking Imam, tawhid, al-Sadüq, al-Imam 
al-natiq,



129

الإمام الناطق في الشيعة الإثنا عشرية

فيناي خيتيا
معهد البحوث الشيعية

اَلُملَخَص
لقــد تمــت مناقشــة ودراســة فكــرة الســلطة والكاريزمــا الروحيــة لــدى الشــيعة مــن قبــل 
العديــد مــن العلــماء مــن داخــل الطائفــة وخارجهــا عــى مــدار العقــود الماضيــة. عــى الرغــم 
مــن طبيعتهــا المتنــازع عليهــا، لا تــزال الولايــة جــزءا أساســيًا مــن عقيــدة الإمــام منــذ وفــاة 
النبــي وحتــى يومنــا هــذا. إن تقديــم تحليــل مفصــل للتعريفــات المختلفــة ومجــال الــدلالات 
المحيطــة بكلمــة »ولايــة« يتجــاوز نطــاق هــذه الدراســة ، ومــع ذلــك ، مــن الــروري بنــاء 
ــة موضــوع جــدا مهــم و  فكــرة يســتخدم فيهــا المصطلــح لغــرض هــذه الدراســة وان الولاي
عنــد تحليــل الأدبيــات حــول موضــوع الولايــة ، يمكــن التأكــد مــن أن هنــاك تعريفــا واســعا 
ــي  ــيعة الاثن ــم الش ــرف باس ــن أن يع ــا يمك ــى م ــاشر ع ــكل مب ــق بش ــه ينطب ــح لأن للمصطل
عشريــة بحلــول عــام 307 هـــ مــن الإمــام الثــاني عــشر عــام 329 هـــ / 941 م ، يمكــن التأكد 
ــك  ــم ذل ــد ت ــام ، وق ــلطة الإم ــعًا لس ــكا واس ــا متماس ــوروا وصف ــد ط ــام ق ــماء الإم ــن أن عل م
ــدد لا  ــود ع ــرا لوج ــا b . نظ ــة جميع ــوبة إلى الأئم ــد المنس ــم التقالي ــال تقدي ــن خ ــا م أساس
حــدود لــه عــى مــا يبــدو مــن التعريفــات والأوصــاف للولايــة، فقــد اخــترت تســوية الوصــف 

الــذي طرحــه لياقــات تاكيــم : 
إن الإيــمان الشــيعي بالســلطة الروحيــة للأئمــة يرمــز إليــه في الإيــمان بالســلطة الشــاملة 
ــث  ــن حي ــط م ــس فق ــة لي ــام ولاي ــك الإم ــة، يمتل ــورة مختلف ــام. وبص ــق( للإم ــة المطل )ولاي
الســلطة الزمنيــة ولكــن أيضــا مــن حيــث الســلطة الروحيــة عــى حيــاة المؤمنــن الولايــة التــي 
ــة تمكــن الإمــام مــن  ــة الأئمــة .... الولاي يعتقــد أن الرســول نقلهــا إلى عــلي ومــن ثــم إلى بقي

ــي والظاهــري. ــى الباطن توفــير الخــاص لأتباعــه وتوجيههــم بالمعن

اَلكَلماتُ المفِتاحيةُ: الولاية، الإمام الناطق، التوحيد، الصادق، الإمام الناطق
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The notion of authority and spiritual charisma in Shīʿism has 
been contested and discussed by numerous scholars from both 
within the tradition and outside the tradition over the past dec-
ades. Despite its contested nature, wilāyah continues to be a 
fundamental part of Imāmi doctrine from as early as the death 
of the Prophet up to the present day. It is far beyond the scope 
of this present study to give a detailed analysis of the various 
definitions and the field of semantics surrounding the Arabic 
word wilāyah, nevertheless, it is vital to construct a parameter in 
which the term will be used for the purpose of this study and why 
it is crucial to the topic of the study at hand. Upon analyzing the 
literature on the topic of wilāyah it can be ascertained that there 
is an over reaching definition of the term as it applies directly to 
what would come to be known as Twelver Shīʿism by as early as 
307 A.H. 1  By the time of the major occultation of the 12th Imām 
in 329 A.H./941 CE, it can be ascertained that Imāmi scholars had 
developed a cohesive but broad description of the Imām’s au-
thority, this was primarily done by presenting traditions ascribed 
to the various Imams.2  As there is a seemingly limitless number 
of definitions and descriptions of wilayah I have chosen to settle 
with the description as put forward by Liyakat Takim:

“The Shīʿi belief in the spiritual authority of the imams is sym-
bolized in the belief in the comprehensive authority (al-wilaya 
al-mutlaqa) of the Imam. Stated differently, the imam possesses 
wilaya not only in the sense of temporal but also spiritual au-
thority over the lives of the believers. The wilaya it is believed 
was transmitted by the Prophet to ʿAli and subsequently to the 
rest of the imams....The wilaya enables the imam to provide sal-
vation to his followers and guide them both in the exoteric and 
esoteric sense...”3
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The above definition seems to be one of the most compre-
hensive and intelligible amongst many. The only alteration to be 
made to Takim’s definition is that rather than describing wilāyah 
muṭlaqah as comprehensive authority it could be translated as 
absolute or universal authority. Also it should be added that early 
Shiite texts of tradition also imply that the authority of the imam 
is cosmic and or universal, thus extending beyond the scope of 
time and space.4 This authority is applicable and technically en-
forceable in all matters relating to spirituality, politics, and juris-
prudence to name just a few.  Imāmi scholars by as early as 329 
A.H. did not discriminate between the authority of the various 
Imāms which meant that a confirmed statement whether it be 
from Imām ʿAlī or Imām Muhammad al-Maḥdi would carry an 
equal amount of importance.5 

Wilāyah as a theoretical concept cannot do justice to the per-
ception of the divine Imām rather the only way in which their 
authority can be understood is by means of faḍā’il. Faḍā’il are 
the spiritual distinctions of the Imāms. Hamid Mavani lists four-
teen various ways by which these spiritual distinctions are man-
ifested.6 These spiritual distinctions can also be understood to 
be ṣifāt of the Imāms. Amongst these glorious attributes is the 
idea that the Imām is nāṭiq.7 The term nātiq is an active participle 
(ism al-fāʿil) which means, one who speaks with diction (bayān) 
or one who is endowed with the faculty of speech.8  The Qur’an 
uses the imperfect form of naṭaqa, yanṭiqu twice, in 37:29 it is 
translated as being ‘to speak’, and in 45:29 it is translated as ‘tes-
tifies’. This use of the verb indicates that it can either be used 
metaphorically or literally to indicate that the testimony is by 
means of words.9 
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As it will be presented, the speaking Imam has been present-
ed in the corpus of Imāmi ḥadīth literature in various ways. In-
fact both the Prophet Muhammad and the Imāms have been de-
scribed as the mouthpiece of the Qur’an or the conduits by which 
the Qur’an can speak and thus come alive for all those listening. 
The relation between the Qur’ān and the infallible was of para-
mount importance for Twelver scholars prior to the occultation 
and well into the rationalist period.  We also find traditions that 
go further than to state that the infallible is the spokesman or 
speaker on behalf of the Qur’an but in-fact he is the very spokes-
man of God or he is God’s speaking tongue for all creation. Tra-
ditions describing the aforementioned have serious implications 
on how we understand wilāyatu l-a’imah and tawḥīd. Further-
more a similar genre of traditions can be found in the corpus of 
devotional literature.  Lastly, there exists the notion of a speaking 
Imam and a silent Imam, once again this is quite prevalent in Im-
āmi tradition and relates directly to the conceptualization of au-
thority.  All of the mentioned variations have a common theme, 
that is the infallibles are described as nāṭiq and this descriptions 
lies at the heart of their authority.10

Earliest Sources
The traditions describing the Imam as nāṭiq that will be ex-

tracted from the books of traditions pertaining to the formative 
period culminating with the period of rationalism with Shaykh 
al-Mufīd (d.413 A.H.) and Shaykh al-Ṭūsī (d.458-460.AH.) in Iraq.11 
The formative period includes the latter part of the Umayyad pe-
riod with the Imamates of Muhammad al-Bāqir (d.114-117A.H.) 
and Jaʿfar al-Ṣādiq (d.148 A.H.) extending to the rise and fall of 
the Buyid’s in Iraq (446.AH.).12  It is over a period of 350 years 
or so in which the fundamentals ideas of the Imamate were 
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formed, thus it is appropriately known as the formative period. It 
is within this formative period, especially between 250A.H. and 
460A.H., from which we have written records of traditions with 
chains of narration extending as far back as to the time of the 
Prophet Muhammad. The earliest extent works that have been 
recognized date back to the 400 uṣūl which were essentially 
parchments upon which the students of the fifth and the sixth 
Imams recorded their statements. These statements would go 
on to make up a significant component of the recorded tradi-
tions found in the major canonical works of the Imāmiyyah, the 
most important of these texts being al-Kāfī which was compiled 
by Muhammad ibn Yʿaqūb ibn Isḥāq al-Kulaynī (d.328-329 A.H.).13  
Kulaynī was amongst several important traditionists (muḥḥadith-
ūn), exegetes, and theologians including Ibn Babawayh (d.306.
AH.?), Abū Jaʿfar al-Ṭūsī, and Shaykh al-Mufīd.14 The authenticity 
of the traditions found in these early texts is an issue of serious 
controversy and concern for both those within academia and 
outside. Prominent Imāmi jurists and theologians such as Agha 
Buzurg Tihrani have stated that about two thirds of the aḥādīth 
found in al-Kāfī are weak (ḍaʿīf).15 The use of traditions in this 
analysis will be used keeping in mind that these concepts were 
authentic and are authentic to those who deem them to be so 
and the genre of traditions speaks volumes as to state of mind of 
the writer and or compiler.

The Infallible and the Qur’an
During the period of ‘non-rational Imāmī Shīʿism’ there was 

a pre-occupation with creating a direct connection between the 
Imām and the Qur’ān. The Qur’ān was one of the few things that 
the various sects could agree on in so far as that it is a revelation 
from God and it serves as the most important piece of literature 
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known to Muslims. Furthermore the Qur’an served as a nexus 
between mankind and the divine for its very words were and 
continue to be considered the most sacred of all things for Mus-
lims. Thus by creating a direct connection between the Imām 
and the Qur’ān early Twelver exegetes were able to place the 
infallible at this very nexus between God and his creation.16 The 
introduction to tafsīr al-ʿayāshī is replete with traditions con-
necting the Imams, their wilāyah and the Qur’an. The following 
tradition from Imām al-Ṣāḍiq is worthy of consideration: “Verily 
Allah made our wilāyah, that of the people of the house as the 
axis (quṭb) of the Qur’ān and as the axis of all the books (of di-
vine revelation).”17 Another tradition from ʿAli ibn Abī Ṭālib states 
the following: “The Qur’ān (consists) of four parts (out of which 
are): in regards to us, our enemies, compulsory matters and rul-
ings, what is permissible and prohibited and allocated to us are 
the most precious parts of the Qur’ān.”18 ʿAlī has also allegedly 
said the following: Not a verse was revealed to the Messenger 
of God except that it was recited to me and I transcribed it, and 
he taught me its ta’wīl and its tafsīr...”19 Traditions such as these 
clearly portray the fourteen infallibles to be the cornerstone of 
the revelation and as a result they would have the ultimate au-
thority over the revealed text. 

As mentioned previously, Imāmi scholars do not make a habit 
of discriminating between the authority of Muḥammad and the 
Imāms. But rather a transmission of authority occurs from the 
Prophet to his successors. That being said, an illustration of the 
Prophet as being nāṭiq on behalf of the Qur’ān can be seen in the 
exegesis of 45:29 which states the following:  “This is our book 
(that) speaks/testifies about you with truth...”20  In reference to 
this verse both Kulaynī and ʿAlī ibn Ibrāhīm cite the same tradi-
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tion in which Abū Baṣīr relates from Imām Bāqir:
“I mentioned to him [al-Bāqir] the statement of Allah: ‘This 

is our book/record (that) speaks/testifies about you with truth.’ 
He [al-Bāqir] said: Verily the book did not speak/testify nor will 
it speak/testify but the Messenger of Allah he speaks by means 
of the book.”21

The ḥadīth clearly demonstrates the authority Muhammad 
held according to the Imāms. The ḥadīth stresses the useless-
ness of the Qur’ān without a speaker or spokesman. In this case 
Muḥammad is the spokesman on behalf of the Qur’ān. Conse-
quently, the Prophet is al-qur’ān al-nāṭiq, and the Qur’ān without 
Muhammad in this case will forever be ṣāmit (silent).  It should 
be noted that Abū Baṣīr was an intimate companion of the fifth 
and sixth Imāms, and the most prolific transmitter of traditions 
of the second century hijri, with close to three thousand trans-
missions attributed to him.22  

In addition to the Prophet being a spokesman on behalf of the 
revelation, the Imāms are also described in a similar way. Faḍl 
ibn Shādhān has related a tradition in which the 8th Imām, ʿ Alī ibn 
Mūsa al-Riḍa upon the request of al-Ma’mūn wrote a short trea-
tise describing a pure form of Islām. In this treatise the al-Riḍa 
described the belief of tawhīd and the faḍā’il of Muḥammad. 
Shortly after that he wrote the following: 

“...After him [Muḥammad] (there is) the proof (ḥujjah) upon 
the believers, and the manager of the affairs of the Muslims, 
and the speaker with regards to/from the Qur’ān, the one who 
knows its rulings, his [Muḥammad’s] brother and his vicergent, 
his trustee, and his walī that is he (alike) to the position of Aaron 
to Moses. He is ʿAlī ibn abī Ṭālib...”23
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The above tradition is significant for several reasons. First of 
all, the transmitter of the tradition is Faḍl ibn Shādhān al-Nīsābūri 
(Nishāpūrī). Faḍl ibn Shadhān is one of the most important Shi-
ite scholars and transmitters of the formative period. Najāshī 
(d.450A.H.) has ascribed close to fifty different epistles to him 
dealing with theology, polemics, the Mahdī, jurisprudence, and 
the institution of the Imāmate.24 Due to the prolific nature of the 
transmitter the tradition is worthy of evaluation by any scholar of 
ḥadīth. Furthermore, the tradition outlines the fundamental as-
pects of belief held during the time of al-Riḍa (d.203) and among 
them is the belief that the Imām is the speaker on behalf of the 
Qur’ān and this doctrine is directly connected to ʿ Alī being a walī.  
Consequently the notion of the Imam as nāṭiq could not have 
been a fringe element Imāmī doctrine at the time for had it been 
a fringe element al-Riḍa would not have included it in a descrip-
tion of ‘pure Islam’ in his communication with the caliph. Not 
only was this a belief espoused by the Imām but according to an-
other passage from Ṣaḍūq’s ʿUyūn al-Akhbār the scholars of that 
period described the Imām as being “al-nātiq bil l-qur’ān” in con-
nection to a discussion surrounding the institution of imāmah.25 
A similar instance can be found in the introduction to Uṣūl al-Kāfī 
in which Kulaynī describes the Imam in the following way: “The 
Imām speaks with regards to Allah (according to what is in the 
book), by Allah making incumbent upon the worshippers: obedi-
ence to him, obedience to the Imām, his [the Imām’s] wilayah, 
and the obligatory nature of his [the Imām’s] right.”26 The tradi-
tion from al-Riḍa and the statements of the ʿ ulamā’ clearly lend a 
socio-historical context to the Imāmī doctrine of the nāṭiq Imām.  
In addition, the statements portray the importance of this no-
tion and the role it played in religious instruction in so far that 
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the Shiite ʿulamā’ (scholars) held the position that the Imām is 
mouthpiece of the Qur’ān which is a derivative of their absolute 
authority (wilāyah).

The Imām as the mouthpiece of God
Some of the most prominent and numerous reports in the 

sources belonging to the formative period of Twelver Shīʿism de-
scribe the Imām as a speaker or a mouthpiece. As mentioned 
previously the majority of scholars have discussed briefly the 
idea that the infallibles are the spokesmen on behalf of the 
Qur’an, but a browse through the aḥādīth will yield that this is 
not the only way in which the ‘speaking Imām can be understood. 
Rather, there exists numerous reports which do not mention the 
Qur’ān or kitāb but yet these reports also describe the Imām as 
being al-nāṭiq.  One example of these numerous reports is the 
following from al-Ṣāḍiq: “...Verily Allah created us, and we are 
the best of creation, and he formed us and we are the best form, 
and he made us to be his eye amongst his slaves and his speaking 
tongue in his creation”27 Another tradition from al-Ṣāḍiq states: 

“ ‘Amīr al-Mu’minīn was giving a speech, and he said: Oh man-
kind ask me (anything) before I leave you. Oh Mankind! I contain 
the heart of Allah, and I am his speaking tongue, I am the keeper 
of his secret, his proof upon his creation, and his observing eye 
in his entire creation...”28

The above traditions and those of a similar genre speak vol-
umes as to how central the notion of the speaking Imām is in 
the works of Sulaym ibn Qays, Kulaynī, Safār al-Qummī, Ṣaḍūq, 
and Mufīd. All of the traditions cited describe the Imām as the 
very mouthpiece of God on Earth or his speaking tongue. The 
variations are as follows: lisānahu fi khalqihi, lisānahu al-nāṭiq 
fī khalqihi, lisānahu, and lisānu allah. All of the reports contain-
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ing these phrases are accompanied by other attributes shedding 
light on their spiritual charismatic qualities. Upon examination of 
the reports one can only ponder over their implications on Imāmī 
belief in both the non-rational period and the rational period. 

The first tradition is interestingly found under the chapter of 
tawḥīd and not kitāb al-hujjah in al-Kāfī. The book of divine proof 
in al-Kāfī contains the vast majority of the fantastical genre of 
reports describing the attributes of the Imāms, but in this case 
the notion of the speaking Imām is not found there but rather 
it is found in the chapter dealing with the oneness of  God. The 
situation is the same when it comes to Ṣaḍūq, for the vast ma-
jority of these reports are found in his Kitāb al-Tawḥīd. Since the 
authors themselves have not written a commentary as to why 
they include such traditions in the aforementioned chapters we 
can only make educated assumptions. 

The inclusion of this genre of reports in these respective chap-
ters demonstrates the paramount importance of the absolute 
authority of the Imāms to Shiite belief. The compilers made a 
conscious decision to include these reports because the author-
ity of the Imām is a derivative of the very authority of God him-
self. Consequently there is a form of theophany at play in the 
sense that the attributes of God are so intimately connected with 
mankind in this case, the infallibles. It is also for this very reason 
that Shaykh al-Ṣadūq made a rather unusual attempt to write a 
brief commentary on the second tradition. In his commentary 
which is located below the tradition he states that description of 
the Imām as being container of the heart of God only serves as 
a metaphor. He argues that it in-fact refers to the container (al-
wāʿī) can be understood to represent knowledge, and the heart 
of God represents his obbediance.29 Although he does not go on 
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to discuss the attribute of the Imām being “the speaking tongue 
of God (lisānu allahi al-nāṭiq) it can be inferred that he would 
have interpreted it to be some form of a metaphor (majāz). Iron-
icaly enough Ṣāḍūq wrote his book on tawḥīd with the primary 
intention of refuting the rationalist theology of the Mu‘tazilah.30 
But in the case of these traditions he found it incumbent upon 
himself to comment upon the ḥadīth. It can be deduced from 
this that he did so in order to refute and disavow any theophanic 
or anthropomorphic interpretations. Nevertheless, whether the 
traditions are metaphorical or not they illustrate the idea that 
the Imām as the speaking tongue of God is a derivative of the 
very unity of God. Consequently the absolute authority of the 
nāṭiq Imām serves as a nexus between God and creation.

Another peculiar observation that can be gleamed from the 
second tradition is that it is found in the ikhtiṣāṣ of Shaykh al-
Mufīd. As mentioned previously Mufīd was a strong proponent 
of rational Imāmi theology and tended to distance himself from 
some of the fantastical attributes of the Imām that are present 
in the books of tradition compiled during the lesser occultation. 
But despite this perception, he consciously chose to include the 
nāṭiq traditions. Therefore the very presence and survival of 
such traditions into the rationalist period lends the notion that 
the ‘speaking Imām’ can be seen as a corollary of wilāyah and 
tawḥīd in Twelver Shiism. 

The Infallible as al-Nāṭiq in devotional literature
Devotional literature is a genre of reports that can be found in 

the canonical corpus of Imāmī ḥadīth as well as in several other 
Shiite texts.  Supplication literature is different from that of tradi-
tions in the sense that their importance does not necessarily lie 
in their transmitters but only on the maṭn (text). The first of two 
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traditions alledges that al-Ṣāḍiq used to recite the following after 
the recitation of the Qur’ān: “Oh Allah I verily witness that this 
is your revealed book to your messenger Muhammad ibn ʿAb-
dullah…and your spoken word upon the tongue of your messen-
ger…”31 Supplications such as these are reminiscent of the un-
derlying Qur’ānic theme creating a sense of agency in the actions 
and words of the Prophet. 53:3 of the Qur’an states: “Nor does 
he [Muḥammad] speak out of his own desire/fancy”32 The Qur’an 
creates a sense of agency by attempting to absolve Muḥammad 
of his speech by stating that he does not speak out of desire but 
by what has been revealed to him. In the case of this supplica-
tion it describes the spoken word of God being transferred to 
the tongue of the Prophet. Thus it can be inferred that there is a 
transfer of charisma occurring in which the revelation (al-waḥy) 
is descending upon the Prophet so that he may recite it. 

The second form of devotional literature is that of al-ziyārah. 
Allthough ziyārah in its literal sense means ‘to visit’ in Shiite lit-
erature it connotes the visitation of the shrines of the infallibles 
and their loved ones. While at the shrine the visitor will recite the 
prescribed supplications or in the case in which the believer is 
not able to visit the actual shrine he or she may recite the ziyārah 
wherever they are. In the event that the believer is not able to 
be physically present at the shrine of the Imām he or she is to 
imagine as if they are visiting the Imām. Liyakat Takim described 
the visitation of the shrines of the Imāms in the following way:

“…the shrine embodies the authority of the Imām and medi-
ates with the divine in the same way that the Imām did during 
his lifetime…”33  The ‘recited ziyārah’ consists of evoking saluta-
tions upon the infallibles and their loved ones. These duʿā’ are 
vital in establishment of a spiritual connection between the dead 
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infallible and his shīʿah. The following is an excerpt from one of 
these supplications: “Oh God send salutations upon Mūsa ibn 
Jʿafar, your righteous slave and your speaking tongue upon your 
creation (lisānuka al-nāṭiq fī khalqīka) through your wisdom…”34  
The description of the salutation is clearly reminiscent of what 
has been mentioned previously with regards to the Imām being 
‘the mouthpiece of God on Earth’ or ‘the speaking tongue of God 
amongst his creation’. This form of devotional literature is direct-
ed towards the infallibles once again as it exemplifies that the 
‘speaking Imām is situated at the very axis between God and his 
creation. The significance of ziyārah literature cannot go unno-
ticed in early Imāmī literature  nor can it go unnoticed as being 
part and parcel of Twelver Shiite culture today.  

The Silent Imām and The Speaking Imām
The paradigm of the al-imām al-ṣāmit wa al-Imām al-nāṭiq 

arose out of the ta’wīl of  the Qur’ān, 22:45 which states: “…And 
how many wells are lying idle and neglected, and castles lofty 
and well-built?”   Under the rubric of this verse we find several 
traditions in al-Kāfī, Mʿānī al-Akhbār, Baṣā’ir al-Darajāt, Tafsīr 
al-Qummī, and Tafsīr al-Furāt. Out of the seven reports spread 
amongst the aforementioned compilations, there are 5 com-
plete different asnād,  allegedly going back to Imām ʿ Alī (1 chain), 
Imām Ṣāḍiq ( 2 chains), and Imām Kāẓim (1 chain), and Imām 
Riḍa (1 chain). Out of these traditions five reports, four of them 
interpret the verse in the following way: “ ‘His exalted statement: 
A deserted well and a lofty palace.’ He  said: The deserted well 
is the silent Imām and the lofty palace is the speaking Imām.”35  
In this case we do not find a comparison between the speaking 
Imām and the divine word but rather an ambiguous relationship. 
According to the editor of Mʿānī al-Akhbār, Muhsin al-Fayḍ al-
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Kashānī has interpreted the tradition in a relational manner. That 
is the deserted well represents a lack of extraction of knowledge 
and the lofty palace represents the extraction of knowledge from 
the Imām. He goes further to state that the one who approaches 
the Imām is able to extract knowledge and the one who water 
springs forth from a well.36 Thus the speaking Imām and the lofty 
palace can only be actualized with the his appearance, and the 
silent Imām or deserted well symbolizes the obstruction from 
seeking his knowledge.37 Consequently, for al-Fayḍ the lofty 
palace can only be actualized with the re-appearance of the 
12th Imām. But considering the tradition is reported to be from 
the sixth, seventh, and eight Imāms it can be inferred that each 
Imām has the potential to disperse wisdom and if the Imām is 
approached then his ʿ ilm is active in relation to the believer being 
guided and if the Imām is not approached then his ʿilm remains 
in a passive state therefore leaving the believer without guid-
ance and salvation. This aquisiton of knowledge from the Imām 
is akin to being within the realm of his absolute authority. 

Another interpretation of ‘the silent Imām’ versus ‘the speak-
ing Imām’ can be found with the theologian al-Sharīf al-Mur-
taḍa (d.436 A.H.). He states that the silent Imām  is he who has 
not yet taken the office of Imāmate and during this period he is 
not aware of all matters relating to jurisprudence. Thus prior to 
him taking the position of leadership and the subsequent  ac-
tualization of his wilayah he is ṣāmit and at this point he does 
not possess complete knowledge of every affair.38  But once he 
officially becomes the Imām of the time he is no longer ṣāmit 
but rather he comes nāṭiq and at this point he possess a com-
plete knowledge of all affairs that are deemed to be of a sharʿī 
nature. Therefore, the deciding factor between functioning as a 



143

silent or a speaking Imām rests squarely upon him becoming the 
Imam of the time. His function as a support (asās) to his father 
(the Imām of the time) does not render him nāṭiq.  The two out-
looks dealing with ‘the silent Imām’ and the ‘the speaking Imām’ 
although in stark contrast to one another both emphasize the 
relationship between knowledge, authority and ‘the speaking or 
silent Imām’. Thus to summarize, the first outlook as presented 
from mʿānī al-akhbār of Shaykh al-Ṣādūq describes the Imām as 
being nāṭiq only in relation to the seeker. The second outlook 
as presented in the views of Sayyid al-Murtaḍa emphasizes that 
the Imām is only nāṭiq when he has assumed the position of the 
Imām of the time .

Conclusion
The Imām as the nāṭiq is a common and important doctrine 

in Twelver Shiʿīsm. As mentioned above after an overview of the 
sources of Imāmi tradition it is abundantly clear that the ‘speak-
ing Imām’ serves as an important attribute of the infallibles and 
specifically of that of the Imām’s absolute authority (wilāyah). 
The traditions drawn upon in describing the Imām as al-nāṭiq 
stem from as early as the later Umayyad period up to the end 
of the Buyid of the period in Iraq, which is also known as the 
formative period of Twelver Shiʿīsm. There are three underly-
ing streams of traditions that discuss the concept of the ‘speak-
ing Imām’. The first stream of tradition describes the Imām as 
being al-nāṭiq of the Qur’an. Another genre of traditions state 
that the Imām is lisānahu al-nāṭiq fī khalqiḥi (his [God’s] speak-
ing tongue in creation). This genre of tradition raises issues of 
theophany which were difficult to negotiate theologically during 
the latter part of the formative period. Integrated within afore-
mentioned descriptions is the protrayal of the Prophet and the 
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Imāms in devotional literature as being the spokemen on behalf 
of the Qur’an, and the speaking tongue of God on Earth. Lastly, 
the third stream of traditions describes the Imāms as being nāṭiq 
in relation to the seeker when he is in the process of obtaining 
guidance from the Imām. Contained within this stream is the po-
sition of Sayyid al-Murtaḍa which limits the Imām to being the 
nāṭiq upon his becoming the Imām of the time.  The common 
theme in all three of these variation is that the concept of the 
nāṭiq serve as a bedrock of the absolute authority of the Imāms.
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Imam Ali – Promoter of Justice for All Communities
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Abstract
Abstract: Imam Ali (peace be upon him) is recognised as a 

major figure in early Muslim history – what are the qualities of 
this great figure which enable him to be remembered in this 
way?  Part of the answer lies, I believe, in the justice which he 
pursued throughout his life. He promoted a version of justice 
which was challenging to some, and sometimes not obvious to 
everyone – but an investigation into his legacy – and the respect 
he received – reveals why he was a figure of such enormous re-
spect – and why his message can speak beyond the Muslim com-
munity to the wider world.

Keywords: Ali b. Abi Talib, Justice, Shiism, Exempla, Inter-
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الامام علي g داعية العدل لجميع الطوائف

البروفيسور روبرت مارتن جليف

جامعة إكستر، المملكة المتحدة

اَلُملَخَص
ــربي او في  ــتشراق الغ ــواء في الاس ــاش، س ــن النق ــير م ــور الكث ــلي g مح ــام ع كان الام
التقاليــد الإســامية. رغــم اعــتراض الجميــع بفضائلــه وحســنه، حتــى بــن المســتشرقن 
الغربيــن. ومــع ذلــك فــإن أحــد المجــالات التــي نــادرا مــا يتــم فهمهــا هــو مســاهمته في تطويــر 

ــام. ــة في الإس ــوم العدال مفه
لقــد ســبق لــه ان أوضــح ذلــك في القــرارات التــي اتخذهــا كقــاض وقائــد، في النصيحــة 

التــي قدمهــا للآخريــن.
في هــذه الورقــة، أناقــش كيــف قــدم الإمــام عــلي g هــذه المســاهمة ليــس فقــط في التقاليد 
ــة. ــام والمصالح ــة والس ــع في العدال ــاني الاوس ــق الإنس ــا في التحقي ــن أيض ــامية، ولك الإس

اَلكَلماتُ المفِتاحيةُ: العدل، الآداب، الشريعة، الفقه، الشيعة. 
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Paper:
Imam Ali (peace be upon him) stands at the critical element of 

early Islamic history, and the early history of Islam, as a religion. 
His time with the prophet, and his close relationship with the 
prophet, and his marriage, to the daughter of the prophet Fatima 
(peace be upon her), position him as the central figure in the pe-
riod of early Islamic history after the death of the Prophet, Mu-
hammad. his role as a confident of the Prophet Muhammad, and 
his close relationship with the prophet’s family (peace be upon 
them), has led to many considering him the person who gener-
ated much of the early Islamic, Thought and Theology, which has 
survived through to today. For both Sunni and Shia Muslims, the 
importance of Ali (peace be upon him) is not  underestimated. He 
is respected widely across the Muslim community, and even by 
those whose supporters disagreed with him at various points, such 
as the khawarij) Ali still maintains a position of elevated respect.1

The portrayal of his personality is perhaps one reason for his 
great success in terms of his reputation across different Islamic 
groups. As a dedicated follower of the prophet, he is also viewed 
as someone particularly trustworthy, honest, pious, and some-
one to whom particular religious directives were given through 
the prophet. The simple fourth of his personality may have ena-
bled him to be so widely respected within the community.

It was this respect which made the disagreements between 
him and other leading figures, particularly harmful for the ear-
ly development of the Muslim community. Imam Ali (peace be 
upon him) believed, and his followers agreed with him, that he 
had been designated by the Prophet Muhammad (peace be upon 
him), to be the next leader of the Muslim community. Those who 
disagreed, were, innocence, denying the prophets wishes and 
the designated will of God. Disagreement in such circumstances 
was bound to lead to serious community tensions.
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One of the other reasons why Ali (peace be upon him) is so 
respected is that he is seen, not only as an important political 
and religious figure in early Islamic history, but he is also cred-
ited with more of the most important collections of religious 
texts from the early period.2 The Nahj al-Balagha may have been 
collected some before hundred years after Ali (peace be upon 
him) passed away, but the attribution to the person is a central 
element of most studies of this book through the centuries. In 
that book, Ali is credited with both an important religious mes-
sage, but also a masterful command of the Arabic language. It is 
given its title because of the wonder of its Arabic pros, and the 
succinct and beautiful expression of its message. This impressive 
record, it’s one of the reasons why Ali (peace be upon him) is re-
spected across-the-board. He spoke, and the book reflects this, 
in impressive and stirring Arabic, which connected him with the 
community he had offered himself to serve.

The importance of the Nahj al-Balagha has long been recognised.  
Its importance lies not only in it being a source of inspiration for Mus-
lim believers, but it is also an example of eloquent Arabic prose and a 
potential source for the life and teachings of Imam Ali (peace be upon 
him).  The text itself is a collections of sayings, addresses, prayers 
and letters attributed to Imam Ali (peace be upon him) and collected 
by the 4th Century AH/11th Century CE Imami Shi’ite scholar al-Sha-
rif al-Radi (d.406/1015).  It has been the subject of commentary and 
comment by both Sunni and Shi’i writers since its collection, and Agha 
Buzurg al-Tihrani, the great twentieth-century Imami biographer and 
bibliographer numbers the commentaries on the Nahj al-Balagha 
as at least 100, many of which are currently thought to be lost.3

The most impressive and widely used commentary (sharh) on 
the Nahj al-Balagha is probably that by the Mu’tazili Ibn Abi Had-
id (d.656/1258).  His Sharh Nahj al-Balagha is an extensive work, 
consisting of eightvolumes in its first edition, and 21 volumes 
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in more recent editions, is a masterpiece of linguistic, rhetori-
cal and theological analysis.  However, it is unashamedly from a 
Mu’tazili (rather than Shi’i) perspective, is difficult and technical 
for the non-expert reader, and provides only limited insight into 
the spiritual power of the Nahj al-Balagha as a devotional text.  
A more manageable and useful commentary is by Ibn Maytham 
al-Bahrani (d.670/1271).  This shorter commentary by this great 
Shi’ite theologian and philosopher has been published in Arabic 
and aims to develop the spiritual, theological and devotional as-
pects of the Nahj al-Balagha, placing Imam Ali (peace be upon 
him) at the centre of a Muslim attempt to evaluate the signifi-
cance of the message of the Prophet Muhammad.  Ibn Maytham 
aims, in his Sharh, to demonstrate the link between the message 
of the Holy Qur’an and the Sunna of the Prophet Muhammad, 
with the spiritual encouragement, moral proclamation and Mus-
lim devotion displayed in the Nahj al-Balagha.  It exemplifies the 
attempt by Ibn Maytham to demonstrate that the message of 
Imam Ali (peace be upon him) is not restricted to Muslims who 
identify themselves as Shi’ite, but can serve as an inspiration for 
Muslims of all theological strands and schools.

Why have there not been more commentaries on the Nahj al-
Balagha published? It seems to me that this is a major element 
in the field which requires attention. Whilst there are about to be 
two new translations of the Nahj al-Balagha in the near future, 
there is still no translated commentary, and that means that the 
challenging nature of the Arabic, and the beautiful poetic nature 
of Imam Ali(peace be upon him), and his prose, is not reflected or 
conveyed to an English-speaking audience. For this reason I can 
say that the wonders of Imam Ali’s (peace be upon him) state-
ments are not widely known within the western world - it would 
be a wonderful thing, not only to have a translation of the energy, 
but also a translation of one of the authoritative commentaries 
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upon it. Such a translation would not be an easy thing to achieve, 
but I can see how it would be a major contribution to the field. 

Looking at other aspects of Imam Ali’s (peace be upon him) 
life and work, Ali, Muhammad’s cousin (peace be upon him), son 
of his uncle Abu Talib had known the Prophet all his life, had 
grown up with him like a brother when Abu Talib took in the or-
phaned Prophet. Ali (peace be upon him) had accepted Islam 
in its earliest days, had stayed loyal to the cause, and had been 
a close confident of the Prophet (peace be upon him) – it was, 
his supporters claimed, obvious that he was the designated suc-
cessor – had not the Prophet (peace be upon him) himself said 
“whoever takes me as a guide, takes Ali as such also”?  The party 
of Ali (peace be upon him) – Shi’at Ali – or Shi’a for short – cam-
paigned for his rightful position as leader.

The injustice done to Ali (peace be upon him), son of Abu 
Talib, by the selection of Abu Bakr defined the Shi’i cause, and 
continues to define the Shi’a today.  There are many different 
Shii groups, and they have disagreed, sometimes violently so – 
but the adherence to the legitimacy of Ali’s claim to be the first 
leader of the community after Muhammad (peace be upon him) 
unites them.  Ali’s justice (peace be upon him), his honesty, his 
moral goodness, his incorruptibility, his bravery in defence of Is-
lam, his care for the unity of the community – these qualities, for 
the Shi’a, demonstrate why the Prophet designated him as the 
next leader, and why the Prophet gave him his daughter, Fatima’s 
(peace be upon her) hand in marriage.  

For many Shia, this union, blessed by the Prophet himself, el-
evates the offspring of Fatima and Ali (peace be upon them) – 
the household of the Prophet (peace be upon them), to be the 
natural, proper leaders of the Muslims, and the history of Islam, 
from the Prophet’s death to today, is one of usurpation of that 
leadership.   The descendants of Ali (peace be upon him) are the 
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true Imams, the guides of the community, and the oppression 
of the Shia – who upheld Ali’s (peace be upon him) legitimate 
claim. It’s not so easy to disentangle the person of Ali (peace be 
upon him), son of Abu Talib, from the myth.  He’s recognised as 
a good, pious and upright Muslim by Sunnis.  The fourth of the 
Rightly-guided caliph – in Sufism, the mystical tradition of Islamic 
thought, Ali (peace be upon him) is often seen as the initiator of 
meditative and contemplative practices – for the Shi’a of course 
he is the first Imam after the Prophet himself – and though the 
interpretation of his significance may vary, we can sketch out the 
bare facts of his life.  He grew up with the Prophet  (peace be 
upon him), knew him intimately, and perhaps he did consider 
himself chosen to lead – but if he did, he did not rebel when 
the community followed someone else.  The Shi’a point to this 
refusal to openly condemn the other caliphs as signs of both his 
forbearance, and his devotion to the cause.  Of course, he could 
have challenged them, so the argument goes, but he recognised 
that the community needed unity following the demise of their 
beloved leader – this was not the time to start a civil war, even if 
his cause was just.4

As an example of his justice, we can take just one example of a 
case which Imam Ali (peace be upon him) acted as judge:

A man deposited 2 dinars with a trustworthy banker; and 
another man deposited 1 dinar with the same person.  He kept 
them together, but he was robbed, and one of the dinars was 
stolen. There were only two dinars remaining.

Imam ʿAlī’s Judgement:
The one who deposited 2 dinars, gets a single dinar returned to 

him; the remaining dinar is then divided between them, each of 
them getting a ½. So first one gets 1½ dinars, and the second, ½ dinar.

The Explanation:
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Imam ʿAlī, like any good judge, is looking for a judgement 
which is fair.  The fairest judgement, in his view, is that the two 
depositors each lose the same amount, sharing the loss equally 
– so they each lose ½ dinar. 

The first objection – or your first reaction – might be to ask is – 
why do the two depositors lose money in the first place?  Surely 
it is the person who was looking after the money was responsible 
- the money was stolen from him not from the individuals. You 
might say he must pay back all 3 dinars and lose a dinar himself.  

Imam Ali (peace be upon him) doesn’t mention this – perhaps 
the person has no other money; more importantly though, per-
haps this person was looking after the two depositors’ money for 
free – as a favour, you might say.  As far as we know, they paid 
nothing for this service. People who do a favour for another per-
son, out of kindness, and through no fault of their own, some-
thing goes wrong should not be held responsible.  If you start 
to make them responsible, no one will volunteer to help other 
people at all since they will always be worried they will be sued. 
So, the person who was looking after the money is not liable or 
responsible – in Imam ʿAlī’s (peace be upon him) view.

There might be a second objection.  It might be thought this 
is unfair; it might be thought that the two men should each lose 
the same proportion of what they deposited rather than the 
same amount. It might be argued that would be more just.  Un-
der Imam ʿAlī’s (peace be upon him) ruling, the first man loses 
a quarter of what he deposited (a half of 2 dinars), whilst the 
second man loses half (a half of 1 dinar).  It might be thought 
that it would be fairer if the first one gets 1⅓ (losing ⅔) and the 
second gets ⅔ (losing ⅓).  If you do the maths, then each of them 
has lost ⅓ of the amount they deposited – that, it might be ar-
gued, is surely fairer than making one lose so much of what he 
deposited.  Why should the rich man who deposits 2 dinars not 



164

pay more; why should the poor man pay so much? 
You must remember:  we do not know the circumstances of 

the two depositors. Perhaps Imam ʿAlī (peace be upon him) did; 
perhaps he did not – the story does not tell us.  But, say, the 2 di-
nars of the first man are his whole life savings; whilst the second 
man is extremely rich – 1 dinar to him is hardly anything.  That 
would surely change the equation, wouldn’t it?  Now, you might 
say that the rich man should lose all his money, and the poor 
man’s life savings should be protected. that would be fairer.

What Imam ʿAlī (peace be upon him) has done is give a rule 
which does not depend on the personal circumstances of the in-
dividual depositor.  He might have done this because he did not 
know the circumstances; or he might have done this because he 
knew that when he made this rule, people were going to apply 
in many different circumstances on into the future.  If you are 
going to have a single rule, then it is better to have a rule in which 
the amount lost is shared equally rather than what it might have 
meant to the individual concerned (i.e. the proportion).

You might come back at this argument with a third objection.  
Proportion is the rule in taxes – not just the taxes of the state – 
but the religious alms taxes, zakāt and khums.  The rule there is 
poor people pay less as an amount, and rich people pay more as 
an amount – but they pay the same (or at least similar) amounts 
as a proportion of their wealth.  We count this as fair – why didn’t 
Imam ʿAlī apply this principle here?

The answer might lie in the fact that having a dinar stolen is 
very, very different from paying a dinar in tax. Some people – 
those who dodge their taxes perhaps - might not agree with this, 
but it seems Imam ʿAlī (peace be upon him) wants to make this 
distinction.  A stolen dinar benefits no one  - except the thief per-
haps (but his benefit is only in this world – he will face judgement 
in the next). A dinar paid in taxes is for the benefit of everyone 



165

– and you could say: taxes belong to the whole community and 
not to any one person. You pay taxes to fund things that no one 
person could ever afford to do on their own – and this means 
everyone should pay according to their ability (i.e. the propor-
tion of their wealth, not the amount). 

When a dinar is stolen it is different. The thief has taken some-
thing which belongs to someone else.  That person had the right 
to do with it whatever he liked, and that right has been taken 
away by the thief.  In the example, it may only be a dinar which 
has gone missing, but the principle is the same.  It doesn’t matter 
how much different people might have - when a thief steals their 
money, their rights are all equally affected.  this is, perhaps, why 
for theft, we all share the loss equally, but for taxes we share the 
burden proportionately.

It must be remembered, though, Imam ʿAlī (peace be upon 
him) does not ignore personal circumstances when making judge-
ments.  This case is about how two people have had their rights 
broken – the thief did not just steal the dinar, he or she stole the 
right of the depositor to use that dinar. That right is indivisible – 
all people have it equally. Because they are absolute, when they 
are broken, they are broken equally for everyone. In legal terms, 
everyone experiences the same fracture in their human rights, 
even if the effect of it is more serious for some than others.

All this explains why Imam ʿAlī (peace be upon him) decided 
that the unfortunate depositors should lose half a dinar each.

People have problems understanding why Imam Ali (peace be 
upon him) made such decisions, and the reasoning behind them. 
Some have said that it is impossible to understand the reasoning 
behind such decisions, because Imam Ali (peace be upon him) is 
sinless, and therefore, his decisions are correct, and we are not 
in a position to question them.
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But if Imam Ali (peace be upon him) and his message is to 
be truly global, and not be restricted just to the Muslim com-
munity, then there has to be an understanding of why he made 
such decisions and how they illustrate his internal just character. 
I hope I have done that in the above account, and to be hon-
est,  the record of his judgements provides some challenging, 
but ultimately rewarding reading. Many feel it difficult to believe 
that all of the stories that are true, but, for an outsider such as 
myself - a non-Muslim viewing the record of a great man, I do 
understand the nature of the justice he pursues.  It is rooted in a 
fair and equitable treatment of the community and the claims of 
individuals, and it is also aware of the need for community unity, 
and coherence, and to reduce conflict.5

The skills such as this which stood him, apart from many of his 
contemporaries, and part of the reason why he is remembered for 
so long by so many people , it is part of the reason why he is revered 
as an imam amongst the Shi’a and as a caliph amongst the Sunnis.

There is, then, a reason why Imam Ali (peace be upon him) is not 
purely for this year, not purely for the Muslims, but for the whole 
of humanity. His ability to speak across communities, and across 
religious traditions, is one of the reason for his recognition as a 
contributor to world civilisation. Whose record may not be easy to 
judge from my political perspective, but as a religious figure, his 
words of wisdom, his advice, and his analysis of events, teaches all 
humanity, a lesson. It provides us with a example of how to engage 
in community affairs, in a just, honest, and equitable fashion, which 
will ultimately provide the community with appropriate leadership.  
This, more than at any other time in recent history, is essential for 
the well-being of the world, and our ability to face the challenges 
off tomorrow. I thank you all for your attention. Mercy is a good. 
thing, but justice is, however, better and should never be given up, 
that is, justice should not be sacrificed for mercy.
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2. The Problem of Eight Breads 
Two persons while travelling on a road sat under the shade of 

a tree for lunch. One of them took out of his big five breads and 
the other took out three breads out of his bag and put them near 
the five breads of his companion making the total number of the 
breads to eight. They had not yet started eating when a third 
person happened to pass by them.

Invited by the first two, the third man also sat with them and 
shared their lunch and while departing after meal,  he gave them 
eight Dirhams against the share of the food he had taken with them.

After he had gone, the first two travellers started quarrelling 
about their portions in the eight Dirhams. One of them who had 
five breads claimed to have five Dirhams reasoning

that it was his due, but his companion who had three breads 
did not agree to such a division also reasoning that the stranger 
who had shared their food had not given them the eight Dirhams to 
them to share proportionately according to the number of breads they 
had. Moreover, he argued that the share of the stranger was to each 
of their own. Therefore, he claimed that what the stranger had given 
them had to be divided equally. Finally they decided to approach  Ali 
(A) for a decision between the two. Having heard the case  Ali (A) first 
advised them for a compromise and when they did not agree, particu-
larly the one who had three breads, he solved the problem as under:

 He said to the one who had three breads and had taken the case 
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to him with the claim that half of the eight Dirhams, i.e., Four Dirhams 
was his due share:

If you want a righteous decision in the case you should have only 
one Dirham which is your due actually. When requested to explain he 
enlightened him as follows:

He asked him; Had you not had only three breads and your com-
panion five of them When he replied in the affirmative he said; The to-
tal of the breads you both had i.e., eight divided into three bits comes 
to twenty four. And as you say the stranger shared your food equally 
he should have eaten eight bits, i.e., only one of the nine bits of your 
breads, seven of them eaten from other›s, that is why you should have 
only one Dirham for only one bit of the eight bits of breads which the 
stranger ate.

Feeling uneasy at the above decision of  Ali (A) the claimant who 
had taken the case to him agreed to the compromise he had advised for 
and to the offer of three Dirhams made by his companion. (Zakhaerul 
Uqba, p. 84, also Kafi)

It has been reported by Kulaini on the authority of  Imam Jafar 
Sadiq (A) that a case was decided by  Ali (A) in such a way that it was 
never decided before and that it was the first case after the demise of 
the Holy Prophet (S). 

During the rule  Abu Bakr a man was found drunk and brought be-
fore the ruler,  Abu Bakr. the ruler asked him as to whether he had 
drunk wine. In reply the man admitted to have drunk.

the ruler asked him:Why did you drink when it has been prohibited 
in Islam

The man replied: I am residing in the neighbourhood of some pco-
ple who are habitual drinkers. Although I am a Muslim,  I have never 
heard that wine has been prohibited in Islam. Hearing this  Abu Bakr 
looked at  Omar with a question mark in his eyes.  Omar said:

This is just one of the cases that no one else than Ali could decide.
When the case was referred to  Ali (A), he sent the man round in the 
city with some persons to ask the people as to whether anyone had 
recited to him the verse of the holy Quran whereby wine was totally 
prohibited. And when it was proved that none had done so, the man 
was rleased with a warning never to drink in future. (also carried by 
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Nasikhut Tawarikh,  vol. 2, p. 731; Buharij, vo1. 9, p. 483; Manaqib,  
vol. 2, p.178). 

3. Decision About a Donkey and a Cow 
Once a man came to the Holy Prophet (SA) with the complaint that 

the cow of another man, who had also accompanied him, had killed his 
donkey. The Holy Prophet (SA) sent both of them to Abu Bakr. 

Abu Bakr asked them as to why they had not gone to the Holy 
Prophet (SA). They replied that the Holy Prophet (SA) had himself sent 
them to him and that th case was in the first instance was duly taken to 
the Prophet of Allah (SA).

Having heard the initial report Abu Bakr said :
If an animal kills another animal there is no penalty on the animal 

or his owner.
Saying this, Abu Bakr told the parties to go to the Holy Prophet (SA) 

again and inform him of his decision. In compliance of the orders of  
Abu Bakr

both the men went back to the Holy Prophet (SA) and informed him 
of Abu Bakr’s decision in their case.

The Holy Prophet (A) then sent them to Omar. He also gave the 
same decision as was previously given by  Abu Bakr . When they ap-
praised the Holy Prophet (SA) of the decision by Omar, the Holy Proph-
et (SA) finall) sent them to  Ali (A) for a decision.

When the two men went to  Ali (A), he put a few questions to them.
The first question was: Were both the animals united at the time of 

occurrence of the incident ?
 No, said both of them.
 Ali (A) then put a second question to them: Were both of them 

tied ?
No, replied they.
Then Ali (A) put a third question to them: Was the cow tied and the 

donkey untied? No, replied the two men again.
The fourth and the last question of  Ali (A) was: Was the donkey tied 

and the cow untied ?
Yes, came the reply from both the parties.
Then,  Ali (A) said, the owner of the cow has to pay the penalty to 

the owner of the donkey whom the cow has killed.
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When the report of the decision by  Ali (A) in the above case 
reached, the Holy Prophet (SA), he exclaimed : Lo!

Ali has given the same decision as Allah Himself would have given in 
this case. (Matalibus Soul: p. 85; Irshad Mufid, Manaqib, vol. 2, p. 177; 
Nasikhut Tawarikh: vol. 2, p.731).

7. The First Case After the Demise of the Holy Prophet (S)  
It has been reported by Kulaini on the authority of  Imam Jafar 

Sadiq (A) that a case was decided by  Ali (A) in such a way that it was 
never decided before and that it was the first case after the demise of 
the Holy Prophet (S). 

During the rule of Abu Bakr a man was found drunk and brought 
before, Abu Bakr and he asked him as to whether he had drunk wine. 
In reply the man admitted to have drunk.

Abu Bakr asked him:Why did you drink when it has been prohibited 
in Islam 

The man replied: I am residing in the neighbourhood of some pco-
ple who are habitual drinkers. Although I am a Muslim,  I have never 
heard that wine has been prohibited in Islam. Hearing this Abu Bakr 
looked at Omar with a question mark in his eyes. Omar said:

This is just one of the cases that no one else than Ali could decide.
When the case was referred to  Ali (A), he sent the man round in 

the city with some persons to ask the people as to whether anyone 
had recited to him the verse of the holy Quran whereby wine was to-
tally prohibited. And when it was proved that none had done so, the 
man was rleased with a warning never to drink in future. (also carried 
by Nasikhut Tawarikh,  vol. 2, p. 731; Buharij, vo1. 9, p. 483; Manaqib,  
vol. 2, p.178). 
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Intimacy in Nahjul - Balagha:  A Functional Stylistic 

Analysis

Dr. Adawyia Sattar Abood

Thi-Qar Education Directorate / Nasiriyah Department

Abstract
This paper addresses the concept of intimacy in five excerpts 

of Al- Imam Ali’sgletters  in Nahjul– Balagha from  a functional 
stylistic point of view . It focuses particularly on interpersonal 
meanings or aspects of interaction . The general conceptual ori-
entation of the study depends on the approach that considers 
meaning as a use whereby the units of analysis are the linguistic 
choices or stylistic features that build an intimacy in interperson-
al communications to fulfill certain purposes .This is a functional 
view of linguistic meaning whose bases are found in functional 
grammar by Halliday (1984) . The aim of the study is to identify 
the linguistic choices on lexical and syntactic level of language 
that convey the concept of intimacy  and its impact on develop-
ment and strength of relationships and interpersonal communi-
cation in certain contexts. It is hypothesized that intimacy is one 
of the realizations of justice that is presented by many stylistic 
devices that are functionally exploited in Al-Imam Ali’s letters 
that were sent  to his adherents who were appointed as gover-
nors in some Islamic countries.   

The study falls into two parts : The theoretical part surveys 
the concept of intimacy، functional stylistics ، and interperson-
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al pragmatics .The practical side analyzes  the  stylistic choices 
that signal Al-Imam Ali’s g view of the world and personal rela-
tionships to the proposed idea and the intended audience. Some 
conclusions finalize the study . 

KeyWords: Intimacy ، Nahjul-Balagha،  Relational Side، Inter-
personal Pragmatics ، Functional Stylistic، Lexical Level، Syntactic 
Level.
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ملخص البحث
البحــث مفهــوم الألفــة في خمســة مقتطفــات مــن رســائل  يتنــاول هــذا 
ــز  ــة . ويرك ــلوبية وظيفي ــر أس ــة نظ ــن وجه ــة م ــج الباغ ــلي g في نه ــام ع الإم
ــه  ــد التوج ــة . يعتم ــخصية للألف ــب الش ــاني أو الجوان ــى المع ــاص ع ــكل خ بش
ــتخدام .  ــة اس ــى بمثاب ــد المعن ــذي يع ــج ال ــى النه ــة ع ــام للدراس ــي الع المفاهيم
إًذ تكــون وحــدة التحليــل هــي الخيــارات اللغويــة أو الســمات الأســلوبية التــي 
تبنــي العاقــة الوديــة والألفــة في التواصــل بــن الأشــخاص لتحقيــق أغــراض 
معينــة . وهــذه هــي النظــرة الوظيفيــة للمعنــى اللغــوي الــذي توجــد أسُســهُ في 
القواعــد الوظيفيــة لـــ )Halliday( .تهــدف الدراســة إلى تحديــد الخيــارات اللغويــة 
الأســلوبية التــي تنقــل فكــرة الألفــة  وتأثيرهــا عــى تطويــر و تقويــة العاقــات 
بــن الأفــراد في بعــض الســياقات عــى المســتوين : المعجمــي والتركيبــي للغــة في 
خمســة مقتطفــات مــن رســائل الإمــام عــليg في نهــج الباغــة . تقــع الدراســة 
ــي  ــلوب الوظيف ــة ، الأس ــوم الألف ــتعرض مفه ــري يس ــزء النظ ــن : الج في جزئ
والتداوليــة الشــخصية . أمــا الجانــب العمــلي يحلــل الخيــارات الاســلوبية التــي 
تشــير الى رؤيــة الإمــام عــلي g للعــالم والعاقــات الشــخصية مــع الفكــرة 

ــتنتاجات. ــض الاس ــة ببع ــي الدراس ــتهدف . تنته ــور المس ــة والجمه المفروض
الكلــمات المفتاحيــة : الألفــة ، نهــج الباغــة ،جانــب عائقــي، تداوليــة 
شــخصية ، الأســلوبية الوظيفيــة ، مســتوى معجمــي ، مســتوى تركيبــي .
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1- Introduction
Language communication provides multiple means of convey-

ing interpersonal meanings in a social context . Intimacy is one 
of these meanings that reflects a fundamental aspect of how we 
relate to others in social settings .

It is a vital component in human’s hierarchy needs and it  plays 
a  key role in development and well –being (Sneed et al.، 2012) 
. This paper attempts to quantify intimacy expressed by various 
linguistic choices at different levels of language to show how it is 
constructed and employed across diverse social settings .

While previous studies in sociolinguistics and social sociology 
concentrate on how people shape their language to convey so-
cial information ، recent studies gear the orientation toward how 
individuals relate to their audience in their perceived interrela-
tion، warmth ، and the desire to personally share . In other words 
، the earlier studies focus on the concepts like politeness ، impo-
liteness ، face ، ….etc ; that is ‘ ethos’ whereas the developmental 
inclinations in interpersonal pragmatics direct the focus to the 
interpersonal / relational side of language in use ; that is ‘ pa-
thos’ in Aristotalian Model . This orientation highlights all the as-
pects of the work employed by the speaker in “ the construction  
maintenance، reproduction ، and transformation of interperson-
al relationships among those engaged in social practice”(Loch-
er،2013:147) . Accordingly ، this study investigates one aspect of 
linguistic meaning : expressive (affective or emotive ) meaning 
that represents the speaker’s or writer’s feelings ، moods ، and 
attitudes toward “ the propositional content of the message and 
the communicative context “ (Niko ، 1990 :419) . The affective 
meaning is a representation of an interpersonal metafunction  
which is a category of Systemic Functional Grammar.This model 
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deals with a clause as a representation (ideational) ،as exchange 
(interpersonal) and as message (textual ) function . 

2- Theoretical Perspective 
A brief  view of functional stylistic approach and the concept 

of intimacy as well as some related topics are incorporated in 
this part of the study .

2-1 Functional Stylistics 
Functional Stylistics (FS henceforth) is the orientation to the 

study of linguistics which has been regarded as distinct from for-
malist linguistics (Saussure 1916، Chomsky ،1957) .This branch of 
stylistics  grew out of the work of Firth (1960   ) and was mainly 
developed by M.A.K. Halliday (1988) . It is a theory of language that 
focuses on the notion of function in which each element of language 
is explained by reference to its function in the total linguistic sys-
tem.  Consequently ، it concentrates  the attention on the view of 
the communicative context . While formalist linguistics is concerned 
with the semantic function of the formal properties of the language 
system which involves paradigmatic and syntagmatic relations ، FS 
accounts for the variety of uses of the language system by exploring 
the motivations behind the selections (paradigmatic relations) ، and 
combinations (syntagmatic relations ) that give rise to their meaning 
potential (Patricia ، 2013:46) . Thus ، Halliday asserts that language 
has a tripartite function which in turn falls into three interconnect-
ing metafunctions :

a- Ideational metafunction represents ideas and experience 
.Thus ، “ it enables human beings to build a mental picture of 
reality to make sense of what goes on around them and inside 
them” (Halliday ، 1994 :106) . Transitivity is a more complicated 
stylistic model in this metafunction in which elements of a clause 
، as a representation ، have semantic concept . According to Hal-
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liday ، the world of experience and reality can be construed by a  
manageable set of process types and the process is realized by 
the verb or verb phrase . These types are broken down into six 
divisions (Patricia ، 2013:47) .

- The material process (a process of doing ).
- The mental process (a process of sensing ).
-The relational process (a process of being)
- The behavioral process (the process of physiological and psy-

chological behaviour of human being ).
- The verbal process (a process that is realized by a participant 

that is being to exist .
- The existential process (  a process that is realized by a par-

ticipant that is being said to exist).
b-Interpersonal metafunction indicates  a speaker’s attitude 

towards or opinion about the truth of a proposition expressed by 
a sentence and extends to the attitude towards the situation or 
event described by a sentence(Simpson ، 1993:47) . In this sense، 
this function plays the role of establishing and maintaining social 
relations as well as indicating the roles of the participants in com-
munication (Halliday ، 2002: 98 ). Eggins (2004: 34 ) states that the 
linguistic choices and stylistic features that are used by the speak-
er in the exchange enable us to recognize how the speakers build 
their mental depiction of the world around them on  the one hand 
، and the nature of their relationships with the participants ، their 
intimacy ، and their level of familiarity on the other.

 c-Textual metafunction refers to the way in which a text 
makes a sense . This sense is realized grammatically though a 
series of cohesive devices that link sentences together . By these 
cohesive devices (cohesion)، we can make a comprehensive idea 
of a text (coherence ) (Eggins ، 2004 :29) .
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2-2 Relational and Interpersonal Pragmatics 
Taking into account the various forms of linguistic function as 

expressed in descriptive and performative sentences ، a great 
need to linguistic expression can be used effectively for psycholog-
ical interaction and social relationship . This gives rise to illustrate 
the relational impact on language use particularly in performative 
acts (advising and warning acts ) (Locher &Graham ،2010:2).

The concept of relational and interpersonal work highlights the 
relational component of language through which relationships 
among interactants in situated contexts are manifested . The nature 
of the relationships among the participants in an exchange urges to 
avoid conflating the terms ‘face ، im/politesness and relations’ .All 
these terms are investigated within fields such as social cognition ، 
politeness research ، and the study of identity construction and all of 
them are concerned with the interpersonal aspect of language use 
(Locher ، 2013 :147) .

The studies in these fields are followed by studies with al-
ternative terminology like the study of ‘rapport management ‘ 
(Spencer –Oatey ، 2005 )، ‘ relational work ‘ (Locher،& Graham 
2010)،and’ face constituting theory ‘ (Arundal،2010).

Significantly ، all these approaches are interested in the study of 
politeness phenomenon ، but they are not restricted to it. In the 
same vein ، the early theories of variation in language use and the 
social embedding of interaction in general which are handled by the 
scholars like Hymes (1974) ، and the sociologist Goffman (1967) aim 
at “ modleling politeness along a rational path and worked with a 
rather static interpretation of relationships” (Locher،2013:148) . A 
recent view of relational aspect is directed toward a more dynamic 
understanding of the relational work instantiations and the creation 
of relationships (ibid). Intimacy is one representation of the dynamic 
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view of interpersonal meaning .
2-3 Intimacy in Communication 
Intimacy refers to a vital component in the hierarchy of phsy-

chological and social human needs . It indicates the associative ، 
closeness of partners، and warmth or affection experienced with-
in their relationship (Perlman&Fehr،1987:34) .This  psychologi-
cal and social phenomenon is studied within multiple branches 
of linguistics including sociolinguistics ، conversational analysis ، 
and discourse analysis .It is worthy to mention that the relation-
al aspect of interactions between people who are influenced by 
their understandings of culture ، society as well as their own and 
other’s interpretations is recently studied within what is called in-
terpersonal or relational pragmatics (Locher&Graham ،2010 : 7) .

One of the related branches of interpersonal pragmatics is the 
study of ‘ politeness’ and ‘ mitigation’ which represents the ethical as-
pect of communication. Both of them demonstrate how people mod-
ify their expressions to signal their respect to the social norms on  the 
one hand and to save others’ face needs on the other hand  by using 
less present and more nebulous expressions to mitigate the burden of 
some speech acts particularly ، directives (Wajnryb، 1994 :235).

Similarly ، intimacy in language can be established by inten-
tional pragmatic choices to signal perceived interaction between 
speakers by using different strategies like ‘ immediacy ‘ that can 
be  represented by prominent lexemes or constructions. These 
strategies indicate positive feelings (Fraser ،1980:346) .

Importantly ،Prager (1995: 76 ) refers to a widely accepted 
notion ; that is، differentiation  between intimate interactions 
and intimate relationships . The former signal  dyadic commu-
nicative exchanges in a certain space and time (social setting )، 
whereas the latter refers to “ the history and future expectations 
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of intimate contact over time “ (ibid) . In this paper ، we focus 
on the latter aspect and how it is constructed through using var-
ious linguistic strategies such as using specific terms of address 
(dear) ، or in –group vocabulary (we) .These strategies and others 
motivate humanizing interactions and exchanges to achieve an 
affective function of language .

 3-Methodology
In this section ، the researcher aims to figure out the de-       
. scription of data ،the model of analysis ،and data analysis

3-1 Data Description 
For the purpose of the study ، five  excerpts of Al-Imam Ali’s 
g letters to his adherents who were appointed as governors in 
some Islamic countries ،are analyzed from a functional stylistic 
point of view .Some stylistic features at the lexical and syntactic 
level of language that convey the meaning of intimacy in certain 
contexts will be chosen for analysis .

3-2 The Model of Analysis 
Bell (1984:  198) states that the style of language can refer 

to the intimacy of the speaker and signal solidarity between the 
interlocutors . The model of analysis is an eclectic one in which 
the investigation on the presenting of intimacy in some extracts 
of Al-Imam Ali’s g letters is conducted at the following levels :

1- Lexical level at which two items of Wajnryb’s(1994) model 
of mitigation will be chosen : Diluted lexemes ، and metaphorical 
lexemes. Wajnryb (1994:235) states that these lexemes with their 
connotational meaning provide “language users with the tools for 
particular affective words in narratives and other expositions”.

2-Syntatic level at which two items of Wajnryb’s (1994) mod-
el will be exploited:  question، and passive voice . As a stylistic 
choice ، questions particularly  ، rhetorical question is used with 
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a purpose other than asking for information .One of the func-
tions of rhetorical question is communicating a suggestion or ex-
pressing the speaker’s evaluation .Thus ،it is a strategy for nego-
tiation and showing feelings of sincerity and non aggressiveness 
(Ching،1982:105) . 

Wiener and Mehrabian (1968:44) point out that passivization 
is termed as objective orientation because it indicates a lower de-
gree of engagement of the agent and the focus is on the object to 
achieve certain purposes.

Halliday’s(2000) model of mood and modality will be included 
. Halliday and Matthiessen ( 2014:134) state that “ the clause 
is organized as an interactive event”. In this sense an event is 
represented as an exchange in which giving and taking a com-
modity of some kind is involved . According to this view ، Halliday 
(2000: 87) classifies two kinds of commodity which are labeled 
as “ information “ and “ goods –service” and four speech roles 
can be identified as it is illustrated in Table one which is adopted 
from (Hao&Yuhui،2010:826) study . Statements are naturally ex-
pressed by declarative clauses ،questions by interrogative claus-
es and command by imperative .    

Table (1): Basic Speech Roles 
               Commodity 

Role

Good- Service Information 

Giving Offer Statement 
Demanding Command Question 

( Hao& Yuhui،2010) 
The Model of analysis can be summarized by the following 

diagram :
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 4-3 Data Analysis 
Extract (1) :

)gومَنْ كام لهُ (:
ــم  ــمْ للهِ وأنتــُ ــدا . إنّي أريدُكُ ــم ْواح ــري وأمرُكـُ ــسَ أم ــة ولي ــاي فلت ــكمْ إي ــنْ بيعتـُ لمْ تك
تُريُدونـَــني لأنفســكُمْ أيُهــا النــاسُ، أعينوُنـِــي عـــى أنفســكُمْ وأيــمُ اللهِ لأنـْــصِفَنّ المظلــومَ مــن 

ظالمـِـهِ ، ....... )محمــد عبــده، 115:2018 (            
[Your homage for me was not a lapse and your matter and 

mine is not the same .I want you for God and you want me for 
yourselves .O people help me on your selves .I swear to God that 
I do justice to the oppressed from his oppressor ]. 

      In this excerpt ، Al-Imam Alig declares his love and interest 
to the addresses by using the statement in which the subject –fi-
nite verb makes up the indicative mood  )ــم  so، the mood )إني أريدُكُ
is indicative  (statement ) through which Al-Imam g uses the 
verb (اريــد) (want) in the sentence )أريدكــم لله( (I want you to Allah) 
to express his interest and care of the people to be the closest 
ones to Allah  in order to gain His satisfaction . Syntactically ، 
Al-Imam g also employs the imperative mood which functions 
as command through the verb ْأعــن (help) in the sentence ي

 أعينــو�ن
م

ُ
 to express his g actual care of (help me on yourselves)على أنفسك
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them .This affective meaning  is expressed by the verb (ْأعن) (help) 
instead of using more potent or harsh lexeme like قاومــوا (resist) 
in a sentence like  قاومــوا أنفســكم(resist your selves) . In short، the 
affective meaning in this excerpt  is conveyed syntactically by ex-
ploiting declarative and imperative mood ، and lexically by using 
the verb أريــد ‘want’ and أعــن  ’help’ which can be titled as diluted 
lexemes .

Extract (2):
ومن كام  له g في النهي عن عيب الناس :

ــوبِ  ــلَ الذن ــوا أه ــامة أنْ يرحُم ــم في الس ــوع إليه ــةِ والمصن ــل العصم ــي لأه ــما ينبغ وإن
والمعصيــةِ ، ويكــون الشــكرُ هــو الغالــبَ عليهــم والحاجــزَ لهــم عنهُــمْ ، فكيــف بالعائــبِ الذي 
ــه ، ممــا هــو أعظــم مــن  ــهِ مــن ذنوب ــتر الله علي ــرَ موضــع س ــا ذك ــواهُ . أم ــيره ببل كان أخــا وع
ــلْ في  ــدَ اللهِ، لاتَعج ــا عب ــبَ مثلهُ....ي ــد رَكِ ــبٍ ق ــهُ بذن ــف يذم ــه ، وكي ــهُ ب ــذي عاب ــبِ ال الذن
عَيــبِ أحــدٍ بذَنبــهِ فلَعلــهُ مغفــورٌ لــهُ ،وَلا تأمــنْ عَــى نفســكَ صغيَرمعصيــةٍ فلعلــكَ مُعــذبٌ 

ــده، 119:2018(. ــد عب ــهِ] )محم عَلي
[The people of infallibility and those who are made to them 

safety should show mercy to the people of sins and impiety ، and 
thank should be prominent and the barrier for them. So، what 
about the one who reproaches a bother and reproaches him 
with his affliction . Did not he remember how God covered his 
sin which is greater than the sin with which he was reprimanded 
،and to vituperate him for a sin he had committed like him . O 
servant to God ،do not hasten to vituperate anyone for his sin 
،for he may be forgiven ،and do not insure yourself with a small 
sin ،for perhaps you will be punished because of it ]. 

The mood of the whole excerpt is ‘indicative’ with different 
forms .The first two sentences are statements whereas the last 
ones are rhetorical questions. The   indicative mood in this ex-
cerpt  gives the sense of assertiveness .It is the urge to show 
mercy to those who have committed sins. 
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The mercy of people to each other is manifested through giv-
ing advice between them and hiding their sins . On the other 
hand ، the modal verb ‘ ي

-gives the sense of obliga(must) ‘ ينبــين
tion ; that is، we must have mercy on each other in order to live 
peacefully .Equally important ،the particle ‘ لعــل’ which means 
(may ) as well as the word ‘مغفــور’ (forgiven) in the sentence ‘ 
 carry the sense of softness of (he may be forgiven) ’فلعلــه مغفــور لــهُ
the semantic harshness of sins. 

Lexically ،the words رحمه (mercy ) in ‘ يرحموا’ (they have mercy 
) ، and أخا ( a brother ) can be termed as ‘ expressives’ rather than 
‘representatives ‘. Representatives refer to the speaker’s  knowl-
edge whereas the expressives refer to the speaker’s feelings and 
emotions .By these words ،Al-Imam’s g affection is manifested 
for those who have committed sins and they are the focus of his 
attention and care ،because he is an imam of justice and fairness 
among all people .

Extract(3): 
: من عهِدهِ g إلى محمد بن أبي بكر حن قلدهُ مرَِ

فأخفــض لهــم جناحــك، وألــن لهــم جانبــك، وأبســط لهـُـم وجهــك، وآسِ بينهــم في 
ــأس الضعفــاءُ مــن عدلِــك  ــمْ ولا يي ــكَ لهُ اللحظــةِ والنظــرةِ حتــى لا يطمــع العظــماءُ في حيفِ
بهــمْ، فــإن الله تعــالى يُســائِلكمُ معَــشِر عبــادهِ عــن الصغيرة مــن أعمالكـــُـمْ والكبــيرة ، والظاهرةِ 
والمســتورةِ فــإن يُعــذبْ فأنتــم أظلــمُ ، وإنْ يعــفُ فهــو أكــرمُ ] .)محمــد عبــده ،124:2018(. 

He g wrote to  Mohammed bin Abi-Bakir when he g ap-
pointed him as governor in Egypt .  a

[So، lower your wing to them، soften yourself for them ،and 
make your face plain for them. Be fair among them in care so 
that the great do not covet your injustice to them and the weak 
do not despair of your justice with them . God Almighty asks you 
،His servants ،about your small and great deeds ،the apparent 
and the hidden. If He punishes ،then you are more unjust ،and if 
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he pardons ،then He is more generous].      
This extract is a series of imperatives and indicatives (nega-

tive statements). The first four sentences are in imperative mood 
which are diluted by the connotational penumbra that the met-
aphorical lexemes أخفــض (make lower) ، جنــاح (wing) ، ْألــن (soften)، 
 bear . They present the intimacy with the (make it plain)أبســط
listener (Muhammed Ibn-Abi Bakir ) to whom the orders are di-
rected ،and with the intended audience (the Egyptians) to whom 
he was appointed as a guardian.

The word جناحك (your wing ) in the sentence فأخفض لهم جناحك  
refers to the human’s hand when a person wants to strike ،he 
raises his hand like a bird which also raises its wings to strike with 
them ،but it lowers its wings with its little birds and flaps over 
them .Thus ، lowering the wing means humility ،and gentleness 
in treatment، and  socialization . 

الجنــاح الوجــه ، (lowering the wing)خفــض   making the face) بســط 
debonair) ن الجانــب -are actu ( equality) المســاواة and ، ( softening) لــني
al reflections of intimacy and sincere affection ،and they can be 
termed as ‘ accelerators of intimacy’ .The other sentences are in 
indicative mood. The first two sentences are negative statements 
which are in consistent with what precedes them and as a result 
of them، and give incentives to the recipient to understand the 
codes of the discourse .To sum up ،this extract expresses Al-Imam’s 
intimacy for the recipients which does not stem from the relational 
interaction only ،but from the relational relationships also that are 
not governed by a specific time ،place ،or event .It is like a constitu-
tion that regulates the lives of people everywhere and at all times .

Extract (4) :
ومــن كتــابٍ لــهُ g الى عُمَالــهِ عــى الخــراج مــن عبــد الله عــلي أمــير المؤمنــن الى أصحــاب 
الخــراج أمَــا بعــدُ فــإنَ مــن لم يحــذرْ مــا هُــوَ صائــرٌ إليــهِ لم يُقــدمْ لنفسِــهِ مــا يُحرزُهَــا . وأعلمُــوا 
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ــهُ كثــيٌر ...فأنصفــوا النــاسَ مــن أنفســكمُ واصــروا لحوائجِهــمِ  أنَّ مــا كُلفتُــم يســير وأنّ ثوابُ
فإنكــمُ خُــزّانُ الرعيــة ...ولاتحســمُوا أحــدا عــن حاجتِــه ، ولا تحبســوهُ عــن طلبتــهِ ولا تبعُــنّ 
ــمَ  ــكانِ درِه ــوطا لم ــنّ أحــدا س ــف ، ...ولا ترْبُ ــتاءٍ ولا صي ــوةَ ش للنــاسِ في الخــراجِ كس

ــده ،80:2018(. ــة ...] )محمــد عب ــة معون ...ولاتدخــروا أنفســكُمْ نصيحــة....ولا الرعي
His letter to his workers on the tax. From the servant of God : 

Ali،The commander of the faithful to the owners of tax.
[As for after that ،whoever does not warn what will happen to 

him ،he does not avoid himself of what he is afraid of .And know 
that what you are entrusted with، is easy and its reward is abun-
dant .So، do justice to the people ،and be patient with their needs 
because you are the caretakers of the people .And do not detain 
any one from his needs ،and do not prevent him from reveal his 
request .Do not sell people clothing of winter or summer from 
the tax. And do not beat anyone with a whip for a dirham . And 
do not skimp an advice or an aid for the people under your care] . 

A group of  prohibitions are delivered successively in a form of 
negative imperatives . They are a series of orders to the tax col-
lectors to take into account the interest of the people and be kind 
to them .Syntactically ، the sentence  لفتــم بيســ�ي

ُ
 know)واعلمــوا أن مــا ك

that what you have been entrusted with is easy and its reward 
is abundant ) is in passive voice to make the workers’ focus on 
the reward on  the one hand and attenuate the burden of their 
responsibility on the other hand .This purpose is also achieved 
by using the diluted lexemes يســ�ي  (easy) ، ُثوابــه (its reward ) and 

 By using passive voice and these diluted lexemes . (much) كثــ�ي
،Al-Imam g presents his intimacy with the workers of taxes . The 
series of orders and prohibitions reflect his g intimacy and soli-
darity with the people because they are fall on their behalf.

Extract (5):
مّا وَلّاه على مصَر :

َ
ِّ ل ِ النخيي

ومنْ عَهدٍ لهُ g كتبَهُ للاش�ت
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ولاهّ  حنَ  إليهِ  عهدهِ  في  الأشتر  الحارثِ  بن  مالكَ  المؤمنن  أميُر  عليٌّ  الله  عبد  بهِ  أمرَ  ما  هذا 
أحبَّ  [...فليَكنْ  باِدِها  وَعِمارة   ، أهلهَا  واستصاحَ   ، عَدُوها  وجهَادَ   ، خراجِها  جباية   : مرَ 
قَلبكَ الرحمة للرعية والمحبة لهمْ واللطفَ بِهمْ .  الذخائرِ إليكَ ذخيرة العملِ الصالحِ ....وأشعِرْ 
لكَ في  نظيٌر  إما  الدينِ  لكَ في  أخٌ  إما  صِنفانِ  فإنهمْ  أكلهمْ  تغتنمُ  سَبُعا ضاريا  عليهِمْ  تكوننّ  ولا 
.... وَصفحهِ  عفوهِ  منْ  الله  يُعطيكَ  أنْ  تٌحب  الذي  مِثلَ  وصَفحكَ  عفوكَ  من  ...فأعطهم  الخلقِ 
وَلا تقولَنّ إني مُؤمّرٌ آمُرُ فَأطاعُ فإنّ ذلك إدغالٌ في القلبِ ، ومنهكة للدينِ ...وأعلمْ أنهُ ليسَ شٌي 
بأدعى إلى حُسنِ ظنِّ راعٍ برعيتهِ من إحسانهِ إليهمْ وتخفيفهِ الَمؤوناتِ عليهمْ .... وَلكنْ آثرٌ رؤوسِ 
جُندِكَ عِندكَ من منْ واسَاهُمْ في معونتهِ وأفضلَ عليهم من جدَتهِ ...فإنّ عطفكَ عليهمْ يَعطِفُ 
الرّعِية ....]  البادِ، وظهورُ مودةِ  العدلِ في  الولاةِ استقامَة  عَنِ  قرّةِ  قلوبَهمْ عليك . وإنّ أفضلَ 

)محمد عبده، 92:2018(.
 He wrote to Al-Ashter Al-Nakhai when he appointed him on
 the servant of God Ali ،The commander of the  Egypt .This is what
. faithful ، ordered Malik bin Harith Al –Ashter

[Collecting its tax ،striving against its enemy ، reconciling its 
people ،and building its land .So،let the most beloved ammuni-
tions to you is the good deed .And make your heart feels mercy 
،love for them ،and kindness to them . And do not be a predatory 
lion over them ،taking advantage on their behalf ،they are of two 
types :either your brother in religion or your counterpart in hu-
manitarianism .So، give them of your pardon .And do not say ،”I 
am commanded to be a commander ،so I am obeyed “; for that 
is an encroachment in the heart and debilitation of religion. Your 
kindness to them makes their hearts sympathize with you ].    

This extract is a part of a letter sent by Al-Imam Ali g to Malik 
Al- Ashter .We can consider this letter a full constitution to orga-
nize the affairs of the countries and the people so that peace and 
love prevail among all people in general .It is a mixture of three 
kinds of mood in which Al-Imam g is sometimes seen as an or-
derer ، sometimes as an inhibiter /or as provider of information 
.All the orders ، information ،and wishes or suggestions are relat-
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ed to moral ، intellectual ،and humanitarian sources imposed by 
the nature of responsibility that is assigned to the listener ،the 
person to whom the speech is addressed ،the goal ،and the situ-
ation including the place and the time .

The subjunctive mood is presented in the sentence ّفليكنْ أحب 
 الذخائر إليك العمل الصالح

[So، let the most beloved munitions to you is the munitions 
of good deed] which implicitly carries an order ،but it is softened 
and diluted by the particle (فــا ) in (ْفليكــن) to become a form of 
wishing .Thus ،this sentence can be paraphrased as (I wish the 
munitions of good deed will be your most favorite one) . This 
order is also extenuated by the word ‘ ة  which (munitions) ‘ ذخــ�ي
gives the sense of importance and regard of the good deed .The 
imperative and indicative moods are presented in the other 
sentences that take the form of either orders ، prohibitions ، or 
statements .This style  shifting creates a dynamic interpretation 
of relationships with Malik Al-Ashter away from static strategy 
that creates monotony and  boredom . 

The words الرحمــة (mercy ) ، المحبــة (love) ، اللطــف (kindness) ، 
-re)  تخفيفــهِ المؤونــات  ،( your forgiveness and pardon)عفــوك وصفحــك
ducing supplies ) ،إحســانه (his favor) can be termed as diluted lex-
emes which carry within them sincere love ، compassion ،and 
intimacy of Al-Imam g toward the all people .

The negative order طاع
ُ
ي مؤمرٌ آمر أ

 do not say that Iam] لا تقولنّ إ�ن
ordered and I am a commander ،so I have to be obeyed ] func-
tions as a prohibition in which Al- Imam g uses passive voice 
 to direct Al-Ashter’s attention to an important point (مؤمــر فأطــاع)
that his position as ‘ a commander ‘ would give him a sense of 
power and dignity .This sense would spoil his relationship with 
his people .This point is represented in the word (ٌإدغـــــال) ( spoiling 
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) in the sentence ‘ ي القلــب
 It is corruption of the) ’فــإن ذلــك ادغــال �ن

heart) . Al- Imam g wants Al –Ashter to create and maintain 
an intimate relationship with the people who are under his care 
based on love ، affection ،and intimacy instead of the basis of 
authority and power .This humanitarian tributary will deepen ، 
develop ، and its fruits will be picked up . This is what is confined 
in the sentence ‘ فأن عطفك عليهم يعطف قلوبــهم عليك’ (your kindness 
to them makes their hearts sympathize with you). 

4- Conclusion 
Intimacy is a vital emotional aspect of human interaction which 

is regarded a pivotal in the cultural construction of the relation-
ship between self and the others. Language is not only a means of 
conveying cognitive aspects of an interaction ، but it provides mul-
tiple means of expressing feelings and emotions in a social con-
text. Intimacy is one of the  manifestations of emotional aspects 
that can be expressed by various linguistic choices and strategies .

Al- Imam Ali g in Nahjul-Balaga presents creativity in express-
ing this human tributary that is highly influenced by language 
use in context :who uses ، and to whom affective tools are used 
? ، for what purpose ? in what context ،and what are the inter-
personal meanings it conveys ? . Al-Imam g is creative also in 
style shifting to express intimacy which refers to his ability to re-
produce and transform the relationships between him and his 
followers ،use different strategies to express his g identity on 
the one hand ،and his ability to create dynamic interpretation of 
the relationship on the other hand .In this sense ، he g mixes the 
relational as well as historical socio-cognitive elements in a more 
dynamic rather than static understanding of the relationships .
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Imam Husayn’s Message  and the Struggle for 

Freedom:  Lessons from Modern History 
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Abstract
The third Imam Husayn’s courage in the fight against tyranny 

and oppression has been an inspiration to peoples in many plac-

es and times. This paper discusses how Imam Husayn’s message 

has influenced campaigns for political freedom in modern histo-

ry. It focuses in particular on the Indian subcontinent، which is 

home to one of the world’s largest Shi‘i populations and where 

many political freedom fighters، whether Shi‘i or non-Shi‘i، drew 

inspiration from Husayn’s bravery in the struggle against British 

rule. The paper will discuss many figures who applied Husayn’s 

struggle to their present day، including Shi‘i writers and poets 

like Mir Anis and Muhammad Iqbal، political leaders like Mohan-

das Gandhi and Abul Kalam Azad، and especially، Shi‘i mujtahids 

like Sayyid ‘Ali Naqi Naqvi، who spread Husayn’s message around 

India and the world. Exploring these literatures، it explores how 

these luminaries understood Husayn’s message and embodied it 

in their campaigns. The paper will show that Husayn’s struggle 

at Karbala is emblematic of an eternal struggle between oppres-

sion and freedom within human societies، and remains relevant 

to all. It also suggests that Husayn can be taken as providing mor-



195

al lessons for all of humanity، with relevance for today. 

Key words Imam Husayn Imam Husayn (martyrdom/ sacrifice)

Imam Husayn (social and political significance) South Asia/ In-

dia/ Shi‘is in India 
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الملخص
 لقــد كانــت شــجاعة الامــام الحســن في محاربــة الاســتبداد والقمــع مصــدر 
ــر  ــا ع ــردد صداه ــد ت ــة، وق ــن والأزمن ــت الأماك ــد ن ــعوب في العدي ــام للش اله
التاريــخ الحديــث في حمــات الحريــة السياســية. ســأناقش العديــد مــن الأمثلــة، 
ــا  ــد موطن ــي تع ــة، الت ــارة الهندي ــبه الق ــى ش ــاص ع ــكل خ ــأركز بش ــي س لكنن
لأكــر عــدد مــن الســكان الشــيعة في العــالم وحيــث اســتلهم العديــد مــن 
المناضلــن مــن اجــل الحريــة السياســية، ســواء كانــوا شــيعة ام لا، مــن شــجاعة 
ــد مــن  الامــام الحســن g في النضــال ضــد الحكــم الريطــاني. ســأناقش العدي
الأمثلــة الشــعرية والأدبيــة التــي طبقــت نضــال الامــام الحســن g حتــى 
ــد  ــس ومحم ــير أني ــل م ــيعة مث ــعراء الش ــاب والش ــك الكت ــما في ذل ــذا، ب ــا ه يومن
ــة  ــكام آزاد، وخاص ــو ال ــدي وأب ــا غان ــل مهاتم ــين مث ــادة السياس ــال والق إقب
ــن  ــالة الحس ــشر رس ــذي ن ــي، ال ــي نقف ــلي نق ــيد ع ــل س ــيعة مث ــن الش المجتهدي
في جميــع انحــاء الهنــد والعــالم. باستكشــاف هــذه الآداب، سأكتشــف كيــف 
فهــم هــؤلاء الامعــن رســالة الحســن g وجســدوها في حماتهــم ســيظهِر 
بــن  للــراع الأبــدي  g في كربــاء هــو رمــز  بحثــي ان نضــال الحســن 
 القهــر والحريــة داخــل المجتمعــات البشريــة، ولا يــزال وثيــق الصلــة بالجميــع.
يقــدم  انــه  عــى   g الحســن  الأمــام  ان  ورقتــي  في  أيضــا  ســأوضح 
بــدلا مــن أي مجموعــة معينــة. وأطلــب  دروســا أخاقيــة للبشريــة جمعــاء 
اليــوم. لنــا  الرســائل  هــذه  تعنيــه  قــد  فيــما  التفكــير  الجميــع  ومــن   منــي 
الكلــمات المفتاحيــة: الامــام الحســن g، الامــام الحســن g )استشــهاد/ 
ــوب اســيا /  ــة وسياســية(، جن ــة اجتماعي ــة(، الامــام الحســن g   )أهمي تضحي

ــد ــيعة في الهن ــد / الش الهن
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Introduction 
The sixth Imam Jafar al-Sadiq famously stated: ‘Every day is 

‘Ashura، every land is Karbala.’ The martyrdom of Imam Husayn 
ibn ‘Ali، who was killed in 61AH with his caravan of family mem-
bers and 72 companions on the plains of Karbala، was more than 
one event in one place and time. It was instead a universal and 
non-temporal moment، a node of the struggle between good 
and evil، between tyranny and freedom، that stands as a mor-
al lesson for all civilisations across human history. The message 
set by Husayn’s courage، steadfastness and sacrifice at Karbala 
has inspired human struggles for centuries، and this message ex-
tends far beyond its geographic heartlands، across the Muslim 
world.

The battle of Karbala can therefore be read as having mean-
ing in a variety of spatial and temporal moments، and this paper 
looks at just one locus: South Asia (the Indian subcontinent) in 
the early twentieth century. For various reasons، South Asia of-
fers a good focus for studying the inspiration of the Imams (and 
specifically، in this paper، Imam Husayn) upon all of humanity.1 
First، the several countries of the subcontinent are home to some 
of the world’s largest Muslim populations، including largest Shi‘i 
populations، making it a global centre of Shi‘i thought and spiri-
tual life that exists in frequent exchange with the major Shi‘i pop-
ulations further west. Second، the message of the Imams has in-
spired the populations of the subcontinent across their religious 
confessions. The subcontinent’s Muslim elites and Sufi orders 

1-For some examples of books on Shi‘i Islam in South Asia which discuss these 
themes، see: Juan Cole، Roots of north Indian Shi’ism in Iran and Iraq: the state 
of Awadh 1722-1858 (California 1988); Justin Jones، Shi‘a Islam in colonial In-
dia: religion، community and sectarianism (Cambridge، 2012); Karen Ruffle، 
Everyday Shi’ism in South Asia (London 2021); Simon Fuchs، In a pure Muslim 
land: Shi‘ism between Pakistan and the Middle East (Chapel Hill NC، 2019). 
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trace their genealogies (nasb) back to ‘Ali ibn Abi Talib and other 
Imams، meaning that these figures are widely revered among 
South Asia’s Muslim communities. Equally، there has been the 
historical influence of Shi‘i Islam: the historic Indian Shi’i darbars 
(courts) at Golconda، Bijapur، Lucknow، Rampur and Dacca have 
given Shi’i traditions huge influence across literary and courtly 
culture. For centuries، poets and reciters of all religions، includ-
ing Hindus، have revered the Imams، and all religious communi-
ties have historically taken part in the a’azadari rituals that are 
observed in towns during the holy days of Muharram. Across 
cities in India and Pakistan، on the holy day of ‘Ashura on which 
the martyrdom of Imam Husayn is remembered، cries of mourn-
ing for Imam Husayn and reflection on his message take place 
not just among Shi‘is but among South Asia’s many communities. 

During the anti-colonial struggle، especially in the nineteenth 
and early-twentieth centuries، the population of India took inspi-
ration from Husayn’s courage and sacrifice in the struggle against 
British colonial rule. In this paper، I will think about the Indian 
freedom movement as just one time and place where Imam Hu-
sayn was lauded as the archetypal exemplar in the fight for jus-
tice and freedom، and where Karbala stood as a message for all 
places and times.

Imam Husayn’s inspiration in struggle
For centuries in India، under noble patronage، Husayn’s quest 

at Karbala had been commemorated in Indo-Persian genres of 
literature and performance. The marsīyah poem (a genre of 
poetry especially associated with Muharram and eulogies for 
Husayn and other martyrs)، majlis recital and Muharram obser-
vance have all long been established means of preserving the 
message of Husayn and ensuring its relevance for all places and 
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times. Let me briefly quote Mir Babar Anis، a major Shi‘i poet 
of the nineteenth century. His marsiya poetry، written in Urdu 
in the nineteenth century، reflects on Husayn as the great King; 
Anis describes Husayn’s suffering and sacrifice in emotive terms: 

‘At Karbala the traveller is undone! 
An assault upon a Sayyid، loved by all!
In foreign lands can a battle ever be won?
Have mercy on these babes so frail and small. 
They die of hunger; thirst has plunged its sword.
They are Your Holy Prophet’s Family، Lord!’  
Marsiya poems like this encouraged listeners to reflect on 

the tremendous sacrifice that Imam Husayn made، encouraging 
them to participate in the experience of suffering: 

‘Sheathing his sword، the King cried ‘I obey!’ 
The day of Judgement came upon the world.
The enemy stood like animals at bay.
Their arrows fixed، their standard’s flag unfurled.
Husayn stood helpless. See and you will know.
Your helpless Lord alone before your foe!’2 
In later decades، some Indian Muslim authors looked not only 

to Husayn’s suffering in this manner، but increasingly began to 
emphasise his inner strength، steadfastness and fortitude as 
an inspiration. Muhammad Iqbal، perhaps modern South Asia’s 
greatest Muslim poet، took on the message of Husssein’s brav-
ery. Iqbal’s couplets frame Husayn as the ultimate embodiment 
of the triumphant higher self (known as khudi); Husayn lived the 
concept of khudi by fighting for the principles of Islam and dying 
a martyr’s death، alongside his companions: 

2-Mir Babar ‘Ali Anis، The Battle of Karbala ([1850s]، introd. David Matthews 
(Delhi، 2003)، 21-22، 42-45; see also Mir Babar ‘Ali Anis، Waqi‘at-i-Karbala 
(Lucknow، 1923/4); also، ‘Abd ul-‘Aziz، Majmū‘ah-i-Mu‘jiza’t (Lucknow، 1873).
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‘Like the grains of desert sand، his [Husayn’s] enemies were 
countless،

While the number of his friends equalled God.’
Iqbal’s views resembled the words of Jafar al-Sadiq cited the 

beginning of this paper: he saw Karbala as a spaceless and time-
less message to fight for the greater good. It transcended narrow 
group or sectional loyalties by taking Karbala as a lesson con-
cerning the struggle for universal justice. It should inspire every 
human to seek، like Imam Husayn، the triumph of the self: 

‘The sands of Iraq await، the desert of Hijaz is thirsty، 
Once again satiate your own Kufa and Syria with the blood of 

Husayn.’3 
These themes of courage against adversity lent themselves 

clearly to political struggle. Muhammad Ali Jauhar، a politician 
who was one of India’s key Muslim nationalist leaders in the 
1910s-20s، produced the poem Shi‘an-i-Husayn (The supporters 
of Husayn)، which also perceives Karbala as an eternal battle:

‘The war between truth and falsehood is eternal، 
Those who are not frightened by falsehood are the partisans 

of Husayn.’
And elsewhere: 
‘His splendid example will remain until doomsday، 
The worshippers of truth shall never forget their debt to Hu-

sayn’.
Jauhar here interprets ‘shī‘an’ to mean not only a specific 

religious grouping (the Shi‘a) but all those people who drew 
meaning from Husayn’s example and emulated his conduct. The 
righteous could exist across religions and cultures. Likewise، Hu-
sayn’s battle was one of victory for universal moral right. As his 
3-Muhammad Iqbal، Kulliyat-i-Iqbal، quoted in Syed Akbar Hyder، Reliving 
Karbala: Martyrdom in South Asian Memory (New York، 2006)، 143-8. 
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poem ultimately claims:
‘Husayn’s battle at Karbala resurrected Islam.’ 4  
The invocation of Husayn within political thought in late-co-

lonial India was not exclusive to Muslim political leaders. Mo-
handas K. Gandhi، the Indian nationalist movement’s greatest 
leader، drew influence from the Imams ‘Ali، Hassan and Husayn، 
and mentioned them on several occasions. In 1942، while in jail، 
he wrote: 

‘My admiration for the noble sacrifice of Imam Husayn as a 
martyr abides because he  accepted death and torture of 
thirst for himself، for his sons and for his whole family but did 
not submit to unjust authorities’.5 

Gandhi’s reference to the lessons of Husayn suggests that he 
was applying the political meanings of the Karbala paradigm be-
yond the boundaries of the Islamic tradition، to reach out to all 
Indians. And it also shows how for Gandhi the character of Imam 
Husayn aligned with his political construct of satyagraha: the sac-
rifice of oneself in pursuit of truth and justice.

‘Act on the basis of his example’
Thus far، this paper has noted a range of early-twentieth cen-

tury thinkers who evoked Imam Husayn in verse or in prose; but 
other well-known figures penned more substantive reflections، 
in the form of treatises dedicated to telling the life of Husayn and 
his struggle at Karbala in detail. One highly influential figure to 
have taken inspiration from Imam Husayn was Abul Kalam Azad، 
one of the key Islamic scholars and political leaders of late-colo-
nial India. His views on Husayn were expressed in particular in 
Shahīd-i-A‘azam [‘The Great Martyr’]، a treatise first published in 

4-Reprinted in Akhtar Bastavi ed.، Sukhan-i-Jōhar (Lucknow، 1983)، 314-
5-‘Diary 1932، January 10’ in The Collected Works of Mahatma Gandhi، Vol 
55 (Delhi، 1999)
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1927. In this text، Azad evokes Imam Husayn as having transfor-
mative meanings across history:  

‘The important place Husayn occupies in Islamic history is 
very well-known and  requires no elucidation… No tragic inci-
dent has occupied in this world that has caused  humanity to 
shed tears so profusely as the martyrdom of Husayn. More than 
1300 years  have passed since this soul-wrenching event in Islam-
ic history and still the month of  Muharram brings to the mind of 
every Muslim a vivid remembrance of the noble  sacrifice offered 
by Husayn.’6

According to Azad’s account، Husayn should be considered as 
an ūswah، a model or exemplar، or even the Ūswah-i-Ḥasnah، 
the Supreme Exemplar. He is an archetype of conduct for his fol-
lowers. Azad ruminates upon Husayn’s character and ‘dignified 
spirit’، and his qualities of bravery، determination and forbear-
ance (ṣabr-va-istiqāmat). Azad claims that Husayn’s character 
must be emulated by his followers، through their own conduct:

‘It is not lawful to praise any person for their love of Husayn، 
unless they act on the basis of his example.’7

The universality of Husayn’s example was perhaps the chief 
quality that differentiated Imam Husayn from other revered mar-
tyrs. Quoting the great Islamic historian ibn Khaldun، Azad stated 
that all peoples (aqwam) of the world have their own mytholo-
gised leaders and martyrs; nations make their own ‘martyrs’ to 
contribute to feelings of patriotism (ḥub-i-vaṭan) to bind a par-
ticular group together. However، Husayn’s example was different 
from these cases of national legends since Husayn alone offers 
a universal model for mankind. His example is unique by having 

.6-Abu’l Kalam Azad، Shahīd-i-A‘azam (Delhi، 1927)، 3 6
 Ibid، 5-6 
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meaning for all of humanity. Azad’s words are worth quoting at 
length: 

‘Husayn’s story is a story of human dignity; a tale revealing the 
essential nobility of  man; an account of man’s ascent to the 
peak of grandeur. His story presents an ideal for  i n d i v i d u a l 
and collective human life; it is a milestone in the long journey 
from beastly  slavery to human freedom; it is a proclamation of 
God’s Kingdom in this ephemeral  world; it is an irrefutable 
proof of the possibility of establishing God’s Kingdom among  
human  beings; it is a beacon light which guides humanity to per-
fection. When humanity  falters in adhering to the path of truth 
and freedom، the example set up by Husayn gives  support and 
comes to its rescue. When the tyrants، proud of their wealth، 
power and  authority harass the unassuming and helpless follow-
ers of Truth، Husayn’s heroic stand  in its cause will teach them 
the lesson of perseverance.’ 8

Another highly significant aspect of Azad’s writings was his 
very contemporary presentation of Husayn as a fighter for polit-
ical justice. Take the following passage، which shows how Azad 
brought the struggle of Imam Husayn into dialogue with contem-
porary political concerns: 

‘Husayn، the Prince of Martyrs، initiated the holy war against 
the oppressive regime of the Umayyads and refused to take 
the oath of allegiance to that authority. It is a sacred legacy 
bequeathed to posterity by Husayn that Muslims should nev-
er submit to any authority which defies the Divine Law، which 
maintains itself by force and foists its arbitrary decisions on the 
people at the cost of inherent human freedom.’9 

By casting the late-Umayyad rule as monarchic (shākhsī)، im-

8- Ibid، 72-74.
9- Ibid 75-6.
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perial (samrājī) and founded upon the qualities of ‘oppression 
and tyranny’ (ẓilm-va-jabr)، Azad drew a direct link between Hu-
sayn’s struggle against Yazid and the contemporary struggles of 
Indian freedom fighters against the British Raj. In a similar vein، 
Azad argued that Imam Husayn aspired to build a true and just Is-
lamic government (Islāmī hukūmat)، which offered an ideal tem-
plate for a free India. Husayn’s government would be based on 
a spirit (rūḥ) of ‘liberty and democracy’ (ḥurīyat-va-jamhōrīyat). 
It would apply the principles of collective consultation (mash-
warah-i-ijmā’-i-ūmmat) which Husayn implemented among his 
followers. Furthermore، Husayn’s ultimate government would 
embody the ethics of justice and charity (haq-va-ṣadāqat) that 
he always displayed in interaction with his family and follow-
ers. This democratic، just and empathic state for which Husayn 
fought evoked an ideal of social justice.10 

Other Muslim authors and poets also looked to Imam Hu-
sayn’s battle at Karbala as inspiration for the Indian freedom 
struggle. Josh Malihabadi، a Shi‘i poet، was one example. He be-
came known for a kind of poetry known as the ‘new marsīyah’; 
his verses blended the imagery of Karbala with themes of politi-
cal revolution، as he urged Husayn’s followers to liberate them-
selves from colonialism: 

‘Call out O Prince of Karbala… 
There are hundreds of Yazids، yesterday there was only one
In every village، cries arise that force is power
Once again human feet are chained.’11

Such verses، as was fully intended، became something of a 
political anthem، being recited during Muharram commemora-

 10- Ibid، 76-8.
11- Josh Malihabadi، Josh Malihabadi ke Marsiye، quoted in Hyder، Living Kar-
bala، 167-9.
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tions in the years leading up to Indian independence.
‘A martyr for all humanity’  
All of the great writers and political leaders discussed above، 

whether Muhammad Ali Jauhar، Abul Kalam Azad، or Mohan-
das Gandhi، have drawn inspiration from Imam Husayn. They all 
show that there was a kind of collective inspiration taken from his 
martyrdom، in the years after the First World War، where Karba-
la came to stand for the eternal struggle against oppression and 
cruelty in all societies.  This paper will now turn to one more par-
ticularly influential voice in the remembrance of Husayn. Sayyid 
‘Ali Naqi Naqvi is perhaps the most respected Shi‘i mujtahid of 
twentieth century South Asia. Educated in the hawza of Najaf 
and Karbala، ‘Ali Naqi Naqvi returned to the city of Lucknow in 
the 1920s، and thereafter became the most influential leader of 
India’s Shi‘i community. Over his long and distinguished career، 
he wrote many dozens of tracts on Imam Husayn. His aim was 
to circulate the message of Imam Husayn as widely as possible; 
he wrote primarily for the Shi‘i community، but also desired to 
reach out to new audiences، across South Asia’s many religious 
communities، who all had something to learn from Imam Hu-
sayn. 

Naqvi’s most famous work on Husayn was Shaheed-i-Insan-
iyat [The Martyr for Humanity]، published in 1941 to mark the 
1300th anniversary of Husayn’s martyrdom، which has come to 
be considered his most important work.12 This deeply researched 
text traced Imam Husayn’s ancestry and early life، and his life 
between the Prophet’s death and the assassination of Imam ‘Ali. 
12- I have examined this text in greater detail in Justin Jones، ‘Shi‘ism، Mar-
tyrdom and Revolution in Twentieth-Century India: Selfhood and Revolution 
in the Husainology of ‘Ali Naqi Naqvi’،  Journal of the Royal Asiatic Society 24،  
3 (2014)، 415-434.
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But most of it documented in great detail Imam Husayn’s refusal 
to pledge allegiance to Yazid، his journey to Kufa to face his ad-
versaries، and his battle and martyrdom at Karbala. The core of 
Naqvi’s message، in this book and others، was that Husayn was 
a model for all of humanity: he carried a universal message for 
everyone، regardless of their specific confession. In the opening 
lines of the book، he presented Husayn not simply as a model for 
the Shi‘a but an example for all of ‘humanity’ beyond any partic-
ular religious group: 

‘All the people of the world، all its faiths and communities، 
can agree with the presence of righteousness، justice and truth 
in the message of Karbala.’13

Since Naqvi was writing at the height of the nationalist strug-
gle، his rendering of Husayn’s martyrdom is replete with refer-
ences to the fight against infidel rulers: 

‘The mentality of blindly following the ruler like cattle، which 
had prevailed till 60 AH، was replaced، as a result of Husayn’s 
sacrifice، with a sense of the recognition of ones’ duties and a 
desire to call tyrants and oppressive governments to account.’14 

In this sense، Husayn should be considered not just as a mar-
tyr، but also as the ultimate victor، based on his embodiment of 
greatness: 

‘Was it possible for such a man as is revealed by Imam Husayn’s 
sayings and prayers to yield to the forces of insubordination to 
God، to swear allegiance to a sinner like Yazid? The answer must 
surely be an emphatic no. Even when alone، and surrounded by a 
huge army at Karbala، Husayn stood firm in his convictions. True، 
Husayn and his companions were slaughtered، but when the con-
sequences of the battle of Karbala began to unfold، it was found 
13- Sayyid ‘Ali Naqi Naqvi، Shahīd-i-Insānīyat (Lucknow، 1995 [1941-2])، 16.

 14- Naqvi، Shahīd-i-Insānīyat، 56.
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that in reality Husayn had emerged as the true victor.’15

Naqvi wrote that Imam Husayn’s fullest lesson for mankind 
was prompting a ‘change in mentality’:

‘Husayn’s chief method of opposition to Yazid’s power was 
to revive in the people the capacity to feel، awaken in them the 
power to think for themselves independently، and to restore to 
them the courage to give free expression to the dictates of their 
conscience.’16

Husayn’s objective in battle was not material victory، but eter-
nal victory over people’s minds: 

‘Imam Husayn wished to usher in a spiritual revolution. Yazid’s 
armies could kill Husayn; but they could by no means kill the 
ideas which Husayn wanted people to acquire from the example 
set by him.’17 

Naqvi lists what he calls the ‘moral consequences’ of Husayn’s 
actions. Husayn’s life story was to be read as a lesson for the most 
perfect human character. A large segment of Naqvi’s book to the 
attributes (aūṣāf) of Husayn، all complete with anecdotal illustra-
tion: these include his independence، group organisation، hon-
our، bravery، selflessness، empathy and non-aggression. Husayn 
provided lessons in ‘patience and steadfastness’، and sticking to 
true principles. Husayn was ‘a bulwark of steadfastness and re-
solve.’18 He taught forbearance، being known as ‘Sayyid al-Sabi-
rin’، the steadfast leader. And he was a pacifist، who shunned 
war for twenty years under his brother’s treaty with Mu‘awaiya، 
and was pulled into war when he refused to pledge allegiance to 
Yazid. He tried to avoid conflict at all costs and only fought when 

15- Naqvi، Shahīd-i-Insānīyat، 582-587.
16- Naqvi، Shahīd-i-Insānīyat، 230-231.
17- Naqvi، Shahīd-i-Insānīyat، 100-101.
18- Naqvi، Shahīd-i-Insānīyat، 654-694.
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it was necessary، when justice was called into account. 
By emphasising the message of selflessness، sacrifice، self-de-

nial and compassion that Husayn taught his companions، Naqvi 
shows how Imam Husayn elucidated a complete model for all 
human social and political relationships. Like some of the other 
writers I have mentioned، Naqvi also related Husayn’s message 
to modern political questions of freedom، and the creation of an 
ideal society. He wrote that Husayn carried Islam’s ‘message of lib-
erty، equality and fraternity (ḥurīyat، musāwat، insānī birādarī)’. 
Husayn also taught the lesson of ‘civil and human rights (shehrī 
aūr insānī ḥuqūq)، from which can be build the pillars of group 
solidarity to vanquish all poverty and misfortune.’19 This is a clear 
example of how Imam Husayn’s message could be taken up in a 
campaign for justice in modern politics. 

Conclusion 
This paper has looked at just a few poets، authors and politi-

cal reformers – Muhammad Iqbal، Muhammad Ali Jauhar، Abul 
Kalam Azad، Sayyid ‘Ali Naqi Naqvi and a few others – who under-
stood Imam Husayn to represent an exemplar for all humanity. In 
his bravery، sacrifice and self-denial، he set a model for the world. 
The battle of Karbala was not one event in one place and time، 
but as Imam al-Sadiq had said، Karbala was the pivot of an eternal 
battle، between virtue and vice، which is being fought in all places 
and times. I have shown in this paper that، in the particular space 
and time of colonial India، Imam Husayn’s battle continued in the 
form of the movement for political freedom and justice. Indian 
freedom fighters were inspired by Husayn’s battle at Karbala as a 
template for the struggle for freedom British rule. They took Hu-
sayn as a meaningful exemplar for worldly action; they used Kar-

19-Naqvi، Shahīd-i-Insānīyat، 40.
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bala as a rallying call in the fight against tyrannical government; 
and they evoked Karbala as emblematic of an eternal struggle be-
tween oppression and freedom across human history. 

But most significantly، all these thinkers took the message to 
be universal. They saw Husayn as a messenger for all of human-
ity. They defined the ‘shi’an’، the followers of Husayn، not as a 
particular political or religious group، but all those who followed 
the quest for justice inspired by his model. In these times of in-
justice، confusion and trauma، we can all find meaning in the 
character and life of Imam Husayn and the other eleven Imams، 
which is their truest legacy for us all. 
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Abstract
This paper is a rhetorical analysis of “Salam Ya Mahdi” song to 

investigate the centrality of Mahdaviyat in Shiite discourse. For 
the purpose، the two concepts of “insiraf” and “tabador” are 
borrowed from Islamic jurisprudence and extended into the gen-
eral Shiite rhetoric. It is discussed that Mahdaviyat is structured 
by making the elongated Imam Mahdi and Apocalypse the major 
discursive nodes of Shiism through switching their place from 
the secondary connotation or figurative meaning of the status 
quo into the primary denotation or veritative meaning of it. This 
rhetorical process is explained by the swapping of “insraf” for 
“tabador”، i.e. relieving the secondary، instable interpretation as 
part of “insiraf”، and prioritizing the apocalyptic interpretations 
through “tabador”. The “insiraf-to-tabador” swap consolidates 
the centrality of Mahdaviyat as the point de capiton of Shiite dis-
course and stands for the imperative tone and nature of Shiite 
politics.

Keywords: “insiraf”، “tabador”، Salam Ya Mahdi، Mahdaviyat، 
Shiite Apocalypse، point de capiton
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الملخص
يــا  "ســام  لنشــيد  باغــي  تحليــل  عــن  عبــارة  الدراســة  هــذه  تعتــر 
ــرض  ــذا الغ ــيعي. له ــاب الش ــات في الخط ــة المهدوي ــق في مركزي مهدي"للتحقي
، تــم اســتعارة مفهومــي "الانــراف " و "التبــادر " مــن الفقــه الإســامي وتــم 
توظيفهــما في الخطــاب الشــيعي العــام. ولهذا يناقــش البحث مــدارات المهدويات 
التــي تبنــى مــن خــال جعــل الإمــام المهــدي المنتظــر المحــور الاســاس في بنائهــا 
واســتخدام مفهومــي او اســلوبي الانــراف والتبــادر لشــد انتبــاة المتلقــي. ولهــذا 

ــة هــي نقطــة انطــاق للخطــاب الشــيعي الاســاسي ــة المهدوي فــان المركزي
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Introduction
The current paper، assumes the politics of Shiism by focus-

ing on the process of turning “Imam Mahdi” or the “Shiite Apoc-
alypse” into the key meaning behind the politics of each era 
through turning its position from the secondary، instable con-
notation into the primary denotation in interpreting the status 
quo. In other words، Shiism takes advantage of the mutability of 
meaning، hence shariah prescriptions، to understand social and 
political incidents relative to the concept of Mahdaviyat through 
“insiraf” and، at a second stage، turns this signification into 
the dominant meaning of those incidents through the process 
known as “tabador”. This way، Mahdaviyat remains the domi-
nant discursive node or the ultimate reality pursued in the poli-
tics of each era.

As seen، this paper interprets Mahdaviyat as the Shiite dis-
course that is extended from jurisprudence to politics through 
the exegetical function of “insiraf” and “tabador”. For the pur-
pose، the paper first gives an overview of the concepts “insiraf” 
and tabador” and their general meaning and usage in jurispru-
dence; then extends them to politics with a glance at the idea of 
“metaphor” and “metonymy” as Lacan’s contribution to politics; 
and finally، applies the two to the understanding of the Shiite 
discourse of Mahdaviyat as a creative، imperative، and vibrant 
mode of politics.

The two jurisprudential concepts of “tabador” and “insiraf” 
denote the exegist act of inferring the meanings behind words 
in the interpretation of the Holy Book (of Quran) and narrations 
(Hadiths) for the sake of defining shariah regulations for every-
day life. As everyday life suggests here، the process is highly in-
terconnected with “urf” or the mutable، bottom-up norms of the 
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lifeworld، hence subject to change in time and place. It also cor-
roborates the utility of rhetoric in discursive evaluations as rhet-
oric is the mechanism of making things known to the public. A 
shariah rule that comes from “tabador” or denotative/veritative 
meaning of the word، might change over time to give its place to 
a secondary meaning or connotation، as part of the process of 
“insiraf”. As a result، the once secondary meaning of the word 
might find central place in interpretation; said another way، the 
connotation of a word attached to it through “insiraf” might one 
day become the denotative meaning that comes to mind through 
“tabador” and vice versa. 

Shiite jurisprudence and political implications: “Iinsiraf” vs. 
“babador”

Insiraf and tabador are two concepts used in Islamic juris-
prudence for interpreting the holy texts and inferring the sharia 
rules. The two involve the process of evaluating the direct and in-
direct meanings of the word by reference to the “urf” or the bot-
tom-up norms of communication and language use. Since these 
norms change over time and across places، the interpretation is 
a mutable process that، though demanding scholarly knowledge 
of the text، pertain to the atmosphere as well. Henceforth، the 
two processes of “insiraf” and “tabador” are endless procedures 
that require reevaluation over time and in case of the problema-
tization of earlier interpretative outcomes (Nazari Tavakkoli & 
Mohammad Ali Mirzaei، 2022; Kalantari، 2011). In the following، 
the two concepts are briefly defined to give an overview of how 
they can serve our understanding of Mahdaviyat. 

Insiraf is the procedure in which the meaning is decided for a 
word by reference to a certain meaning from among a set of rel-
evant meanings due to either the recurrence of the word in that 
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meaning or the frequency of that meaning or intention in the 
outside world. For instance، when hearing the word “animal” the 
mind directly takes all animals but humans; or when hearing the 
word “water”، the inhabitants of Kufa take “dijlah” river while 
those living in Bagdad، take the word to mean “Furat”، due to 
their proximity and frequent reference to them by “water”. 

As seen in this definition، “insiraf” involves two negative and 
positive stages of detaching a set of general meanings to a word 
and attaching to it a certain meaning from among them. To at-
tribute a certain meaning to a word in “insiraf”، requires “qa-
rinah” or a justification that substantiates that way of meaning 
definition. As said above، this justification is generally divided 
into recurrence (case of animal) or frequency (case of water). 
The meanings attributed to the words through “insiraf” are mu-
table and can more readily change over time and across locali-
ties (Nazari Tavakkoli & Mohammad Ali Mirzaei، 2022; Kalantari، 
2011). 

Tabador is a cognitive procedure in which a certain meaning is 
attached to a word without the need for complicated reasoning 
(like recurrence or frequency) and as part of a pre-theoretical 
knowledge of a language by its speakers. Obviously، this mean-
ing is the forthright and denotative meaning of the word over 
which there is the least confusion or controversy (Nazari Tavak-
koli & Mohammad Ali Mirzaei، 2022; Kalantari، 2011). By words 
“brick”، flower” or “lion” English speakers intend a piece of rock 
used for building houses، a plant normally used for ornamenta-
tion، and a wild animal with long hair and tail، unless otherwise 
indicated or provided enough clues to convey another meaning. 
Meanwhile، interpretations based on “tabador” are subject to 
mutability too، although not as acutely as in the case of “insir-
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af”. The reason is that the change of meaning in “tabador” takes 
place due to the evolutionary nature of language that takes place 
at a slower pace، while that in “insiraf” is explained by the erratic 
nature of connotations more frequently observed. 

“Urf” and mutability have their impact on meanings achieved 
through “insiraf” and “tabador”. A general reality caused by this 
fact is that “tabador” and “insiraf” are interchangeable. A mean-
ing attached to a word in certain circumstances and via certain 
reasonings might find universality due to endless recurrences 
and repetitions. A good example is the word “animal” to which 
people all over the world attach all animals except for humans، 
although scientifically، it includes humans as well. In this exam-
ple، the attachment of the meaning to the word “animal” through 
“insiraf” is almost equivalent to attaching the same meaning to 
it through “tabador” (because it results as much from inclusion 
as exclusion). In the same vein، the most apparent meaning of 
a word might become obsolete over time and its attachment to 
the word gradually becomes as longshot and dependent on rea-
soning as an example of “insiraf”. A good instance is the “gold 
coin” intended by dinar in archaic usage which has given its veri-
tative place to the currency in cash and paper forms today. 

Rhetorical Extension
After introducing “insiraf” and “tabador”، it is time to extend 

the two concepts to rhetorical analysis for the purpose of de-
riving their cognitive capacities in the understanding of a major 
Shiite discourse، namely Mahdaviyat. Rhetorical analysis is an 
interdisciplinary endeavor that adopts ideas، concepts، and the-
ories from various fields of linguistics، literature، social sciences، 
psychology، etc. and applies them for an overall understanding 
of the text. The text might include either a piece of writing، a 
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presidential speech، a photo، a video-game، or a live presen-
tation، and includes every aspect that is involved in producing 
and transmitting the message، from the words to sentences and 
utterances، to gestures and postures، and the location or time 
setting (Toye، 2013). 

Mutually، rhetorical analysis is applied by various fields of 
study as an interpretative، analytical method. Finding extensive 
overlaps with discourse analysis، rhetorical study reveals the hid-
den aspects of language use for the main purpose of “persua-
sion” (Enos، 2009; Ford، 2020; Norris، 2017). Therefore، it is con-
sidered a good apparatus for evaluating democratic procedures 
and political structures by highlighting the conceptual relevance 
of language and meaning as the building blocks of “discourse”. A 
well-known such cognitive endeavor of rhetorical analysis is the 
application of Jacque Lacan’s “metaphor” and “metonymy” to 
the understanding of politics (Stavrakakis، 2002; Swale، 2019). 

Rhetorical analysis interlinks lingual units to cognitive struc-
tures of mind by explaining the properties of political discourses 
with reference to the figures of thought primarily used in their 
speeches. Motahari and others (2020) interlink such properties 
by distinguishing passivity and activity of Iranian political groups 
to their reliance of irony and metaphor. In the current paper، the 
two jurisprudential concepts of “insiraf” and “tabador” are ap-
plied to explain how Shiite politics centralizes the idea of Mahda-
viyat in its political discourse، and how this centrality gives Shi-
ism the imperative tone and nature that guarantees survival by 
enabling discourse-building.

As explained above، meaning (the signified) is mutable al-
though more so for those achieved through “insiraf” and less so 
in those achieved by “tabador”. Mutability can make the position 



217

of a meaning subject to either “insiraf” or “tabador” depending 
on how stable، durable، and axiomatic it has become in being at-
tached to the word (the signifier). Speaking rhetorically، taking a 
certain meaning as the direct and axiomatic intention in the signifi-
cation system turns it into the discursive node to which the whole 
discourse depends for survival and meaningfulness. In Lacan’s 
terms، the main signifier of a signification system becomes its point 
de capiton relevant to which all other elements of the signification 
find meaning and reality (Stavrakakis، 2002; Swale، 2019).

Therefore، it is justified in this study that the elongated Imam 
Mahdi and the Apocalypse of Shiism are given increased central 
position in Shiite discourse in a way that Mahdaviyat has become 
the point de capiton of the Shiite discourse around which all oth-
er aspects of social and political life in the Shiite community are 
defined and structured. In the following، the centralization of 
Mahdaviyat is explained through the elucidation of its perpetual 
shifts from the peripheral، secondary place in signification to the 
central، primary. The shift is understood in terms of the muta-
bility of meaning that has turned it from the subject of “insiraf” 
to the subject to “tabador”. In other words، in interpreting the 
status quo، the Shiite apocalyptic discourse، Mahdaviyat is given 
the position of point de capiton that quilts the meaning of every 
incident and fact to the generality of the discourse.

Mahdaviyat and periodical relocations from the periphery 
to the center

“Salam Ya Mahdi” is the title of a song first released in March 
2022 in the event of the 1401/2022 Nowruz of Iran and then 
aired repeatedly on national television and performed as part of 
the religious and ideological events in various cities of Iran. Fol-
lowing the popularity of the song that swept all social media in 
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a matter of a few months and in the peak of Covid-19، the song 
was translated into Arabic، English and Urdu and performed in 
many Muslim countries، mainly Shiite communities of Iraq، Leb-
anon، Syria، Palestine، Kashmir، Pakistan، Senegal، Nigeria، and 
Turkey (Salam Farmandeh، n. d.). 

The theme of the song، as the name suggests، is Imam Mah-
di، the twelfth، absent، elongated Shiite Imam. The first perfor-
mance of the song was attended by 2000 including 313 children 
from Qom، home to the major Shiite seminary of Iran، and 313 
children from Gilan، a less religious city north of Iran where the 
song production team came from. Its implied audiences are kids 
and young teenagers. The performances of the song are most-
ly populated by little boys and girls sometimes accompanied by 
their parents. More than often، the children lip-synching with 
the singer (Abuzar Rouhi) have faces filled with tears and enthu-
siastically chanting the verses (Salam Farmandeh، without pagi-
nation). The girls are mainly wearing Islamic hijab (scarves) and 
accompanied by devout، ideologically oriented fathers.

Many assessments have reacted to the song including the 
western media who accused its propagation as the child-soldier 
recruiting efforts and the Lebanese organizer of the performance 
who described it as a “universal” hit (Salam Farmandeh، n. d.). 
Meanwhile، the socio-political aspects of the song and its con-
text have generally been ignored in comments. Salam Ya Mah-
di (originally Salam Farmandeh which literally means Salute to 
the Leader/Commander)، denotates Imam Mahdi as the absent 
Imam of Shiites and connotates also Ayatollah Khamenei as the 
Supreme Leader of the Islamic Republic of Iran who، for many in 
the Shiite community of the region، embodies the spiritual and 
ideological leader. The latter is alluded to in parts of the original 
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Persian performance as “Seyed Ali has summoned his generation 
of 2010s”.

The song is performed not only in religious sites like the holy 
shrine of Hadhrat Ma’soumeh or Jamkaran Mosque in Qom، but 
also in modern، civic places such as sports stadiums and the big 
squares of Iran’s major cities. The fact attaches religiosity and 
particularly Mahdaviyat to the contemporary history of Iran if 
not setting a reminder to its political gains in the region. Consid-
ering Iran’s political achievements in the Shiite crescent (Roomi 
et al، 2023)، the scenery is probably also suggestive of the similar 
prospective ascendency in countries staging the performance. 

Regarding the setting and context، the initial release and suc-
cessive performances forgo or follow several major incidents in 
recent Iranian، regional، and global history. Salam Farmandeh 
emerged a decade after Iran’s 2009 electoral crisis and the “fet-
neh” incidents that are still so fresh in the Iranian memory، the 
2011 Islamic Awakening in MENA countries that was labeled 
the Arab Spring by the West، a year after the assassination of 
General Qassem Sulaimani the popular leader of the Iranian 
Quds Army، a year after disputes over Iran’s shot-down of the 
Ukrainian flight، a few months after the Iranian parliamentary 
elections and also the inaugural of the 13th government (of Ebra-
him Raeisi)، amid controversies over Iran’s nuclear activities، 
at the peak of Covid-19 which took millions of lives worldwide 
and brought deep transformations in global economy، politics، 
and social lives of ordinary people، ahead of Yemen and Ukraine 
wars، and prior to the normalization of Iran-Saudi relations.

The worldwide popularity –and as much dismissal– of the song 
signify its timely emergence making it subject to interpretations 
relevant to preceding or subsequent incidents. The perplexity 
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caused by these incidents are mainly confined to the Iranian and 
by extension، the Shiite community، but at times confer to the 
global community as is the case with Yemen and Ukraine wars 
and the Covid-19 state of emergency. Religious coping during 
the pandemic surfaced in many cultures (Thomas & Barbato، 
2020). In Iran، the 7th prayer of the Shiite book Sahife Sajadiyeh 
entitled “His Supplication in Worrisome” was recommended by 
the Supreme Leader to the youth and the devout for exiting the 
hardship. Aired nightly on the national television for three years، 
the supplication starts with: “O He through whom the knots of 
detested things are untied; O He through whom the cutting edge 
of hardships is blunted; O He from whom is begged the outlet to 
the freshness of relief” (Imam Zainul Abideen، without pagina-
tion).

The song “Salam Ya Mahdi” should be understood as part of 
the same supplication for safety from disasters of many kinds 
that have concurred to the global and the Shiite community 
around the time span preceding and subsequent to the song. 
When supplicating، the person gives the agency to the super-
natural and، by asking for intervention، shares the agency. This 
agentry is addressed in the psycho-social explanations of suppli-
cation as reproductive of a sense of belonging and social identity 
(Haslem et. al.، 2009). In the religious context of Iran، the com-
munal property of both the televised prayer and the song rein-
force this sense of belonging، further highlighting the ideological 
aspects of Shiite minority as a survival mechanism. This unitary 
property was earlier defined as the imperative rhetoric of the 
Islamic Republic’s political discourse (Motahari et. al.، 2020).

Speaking discursively، the temporal chaos caused by the syn-
chrony of several incidents/disasters –national، regional or glob-
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al– provides a rupture from the dominant discursive order (mo-
dernity) in the vacant position of which a new discursive order it 
is timely to be defined and enforced (Zizek cited in Stavrakakis، 
2002). In other words، the fundamental change of atmosphere 
activates the mutability of interpretations of the status quo، giv-
ing the opportunity for the return Mahdaviyat as the point de 
capiton of Shiism from the periphery it has been relegated to 
throughout the transitory moment of modernization. This move-
ment، as explained above، is the “insiraf-to-tabador” switch that 
revives Mahdaviyat from the position of the secondary to the 
primary signified of Shiism. The new blood in the veins of Shi-
ism، it is justified، enables Shiism to rival over the position of 
dominant discourse in the absentia created by the nullification 
of the normally cohesive world order under Covid-19 protocols 
and restrictions.

Salam Ya Mahdi: Shiite discourse-building، “tabador” of 
Mahdaviyat، and “insiraf” from liberalism 

Motahari and others (2020) note how providing narratives im-
poses meaning on incidents. Using this communicative strategy، 
the western media labeled the 2011 MENA unrests as the “Arab 
Spring” to give it a modern، liberal nature; in the Iranian narra-
tive، however، the same incident was called the “Islamic Awak-
ening” to interpret it as the extension of the 1979 Revolution 
(Fisk، 2012; Mohseni، 2013). In the discursive rupture caused by 
Covid-19 and other incidents reviewed above، the same rival-
ry over dominating one’s narrative of the situation challenged 
modernity and liberalism as global hegemons. The vacancy، pro-
vided the freedom of movement for the signifieds (narratives) 
that rival to ascend through the signification process and be at-
tached to the signifier (global status quo); In the following، the 
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transcription of Salam Ya Mahdi Canada performance (Salam 
Ya Mahdi، n. d.) is analyzed to demonstrate the movement of 
Mahdaviyat from the periphery to the center of Shiite discourse، 
giving Shiism centrality and agency due to the unitary role that is 
conferred to it by Mahdaviyat. At times, translation of the orig-
inal Persian performance (Salam Farmandeh) is also presented 
for substantiating the debate.

We promise you, O Imam of our time
We pledge allegiance to you, O Imam of our time
My life without you is shrouded in darkness
I should give up my soul for you
O entirety of my existence
From my heart, peace be upon you
When، O master, when
My tears are between your hands
And my soul is at your sides
By Hussain, we are at your service
And by Zainab, and by Abbas, we are at your service
By Fatima, we are at your service my master
O Mahdi we are at your service
Harsh are my days
Haste your return to us, so that our hope may blossom
My hopes are within reach
Is the light of your face not shining upon us?
My dreams are grand
Won’t you come spread justice for us in the realms of this 

world?
We are at your service O Mahdi
Your children in foreign lands call out to you, won’t you re-

turn?
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We are at your service O Mahdi
And on the snow, we crawl as we prostrate
We are at your service O Mahdi
By my mother and father, when will you return to us?
When will you see us, and when will we see you?
Salam O’ Mahdi
We will raise your banner
We will raise it proudly
Salam O’ Mahdi
Your people await your guidance
We await it dearly
Salam O’ Mahdi
With our young hearts
We await your commands
With our young hearts
We will take the right stand
With our young hearts
Hastily we prepare
For the truth to prevail
We pledge to remain faithful and waiting you
We pledge to remain constant on the path of master of mar-

tyrs
And your mother Zahra
Our loyalty is to you O’ Mahdi
And upon you, my master, we pray
You have blessed our bewildered eyes
May Allah bless your eyes
Salam O’ Mahdi
O companion, O manifester of Justice
Salam O’ Mahdi
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For the sake of Allah’s religion, by Allah, we abide by the 
promise

Salam O’ Mahdi
The song provides a narrative based on which the disastrous 

status quo is defined as the absolute consequence of an ab-
sence. The absence makes the whole narrative a supplication for 
the resurrection of Imam Mahdi; hence, a call for the return of 
Mahdaviyat from the periphery to the context of Shiite everyday 
life. With this reordering of the signification system, Mahdaviyat 
in this song is, in one stage, an “insiraf” of attention from the he-
gemon liberal، modern explanations of the status quo that have 
dominated the Muslim lifeworld for centuries، and in a second 
stage، makes Mahdaviyat again the key node or “the realness” 
of life that is conceived forthright through “tabador”. A set of 
concepts are central to this periphery-center movement that re-
store Mahdaviyat the position of point de capiton of Shiism. Re-
sembling the 7th supplication of Sahife Sajadieh، these concepts 
give the agency/centrality to an immortal، supernatural being 
whose hidden hand is present in our lives، however neglectful 
and unconscious of it we are. Therefore، the supplication is an 
allegiance pledge or a discursive recognition of Mahdaviayat in 
the signification system of Islamic worldview. Below، some of 
these concepts are analyzed.

The words Salam (salute) and Labayk (I am at your service) 
are terms that have been historically recorded as words of alle-
giance or loyalty when the Muslim (including Shiite) community 
wanted to express recognition of a Caliph or Imam. The expres-
sion used for the whole process is bay’ah and is seen in the verb 
form baya’nak (we pledge allegiance to you) in the song. Bay’ah 
gives authority and agency to the Imam or Caliph and is، there-
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by، a centralizing، transitory action-verb that moves someone 
from among many to the position of the singular: “is the light of 
your face not shining upon us?” confirms the same distinctive-
ness by comparing the position of Imam against the community 
to the oneness of sun against the plurality of people. The words 
“truth”، “faithful”، “constant”; “loyalty”، “promise”، “abide by”، 
… are reproductive of the same delegatory transition by which 
loyalty، attentiveness، or belief is taken away from the dominant 
discourse، be it modernity or liberalism، and switched to Mah-
daviyat as the true explanation and thereby، the real solution for 
the emergent problems of various kinds.

The set of pre-mentioned problems befallen on the humanity 
in general and the Muslim، Shiite community in particular are re-
flected in words such as “bewildered eyes”، “darkness”، “snow”، 
and “harsh are my days” that allude to the perplexity and pow-
erlessness in dealing with the unknown، thereby، uncontrolla-
ble disasters. Meanwhile، the urge for the savior –“haste your 
return”– as a promise of allegiance is signaled by the repetition 
of begging for his coming and words like “waiting” and “haste”. 
The willingness to sacrifice for the sake of Imam’s return and 
the polarity made between Islamic and western civilizations is 
suggested in the verse “and on the snow، we crawl as we pros-
trate”، where the performers of the song inhabiting Canada 
complain the dearth of truth and liveliness in their surroundings. 
The utopic ideals sought for in the supplication as suggested by 
the words “truth”، “justice”، “dreams”، “hope”، “pride” … are 
offered to be the crave of the “youth” and “kids” who are por-
trayed to be talking to a “father”، “master”، “leader” and the 
“imam of our time” whose “path” is the “right stand”، whose 
“command” and “guidance” leads to safety from bewilderment، 
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and who is longed for to “rise the banner” of Shiism and Islam، 
suggestive of survival and dominance.

The resort to the Shiite beliefs and ideology amplifies when 
promising the Imam “by Hussain”، “by Zainab”، “by Abbas”، and 
“by Fatima”، mentioning the most iconic Shiite figures whose 
names are associated with feelings of belonging and identity. The 
promise both ensures the truthfulness of the followers –song 
performers– in their pledge of allegiance، and reproduces the 
discursive centrality of these figures. The story of Hussain، Zain-
ab، and Abbas in Shiite history is meaningfully tied with loyalty 
in its purest sense. Beyond loyalty، the name Fatima is deeply as-
sociated with feelings of belonging exemplified in motherhood. 
Meanwhile، the major function of this mention is beyond truth-
fulness or belonging، an indication on the distinctiveness of these 
figures in the discursive sense. Therefore، the promise is a part of 
“insiraf-to-tabador” switch، which projects the same centrality 
of these figures to Imam Mahdi and reproduces the top-down 
structure and highly centralized discourse of Shiite concepts of 
wilayah (guardianship) and bay’ah. By such a centralized struc-
ture، it is meant for the relationship between center-periphery 
to be closely knitted with order and mutuality. It also reinforces 
the clear-cut distinction between center-periphery.

The original Persian lyrics of the song entitled “Salam Far-
mandeh” (Salute to the Commander) allude to General Qasem 
Sulaimani، the late Iranian leader of the Qods Army who was as-
sassinated by the command of the former US president Donald 
Trump. This allusion is further verified by reference to Sulaimani 
in the song where singers pledge allegiance to the leader (Imam 
Mahdi or the Supreme Leader) to “replace your Haj Qasem”. The 
antagonism of modernity and liberalism that perceives both as 
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the “other” of Islam and the extension of “imperialism” and “co-
lonialism” (Romero- Rodriguez et. al.، 2020) is the main turning 
point at which “insiraf” from the global hegemony in the signifi-
cation system is justified for the sake of a better، more compre-
hensive، more just and more equal discourse.

Therefore، the supplication is meaningfully structured as a 
two-staged conceptual rearrangement: “insiraf” from the dom-
inant discursive nodes of modernity and liberalism due to their 
failure in addressing the problems befallen on the world commu-
nity (Dennen، 2018)، let alone Shiites، and “tabador” of the now 
re-centralized Mahdaviyat that is resorted to again for the sub-
stantiation of an in-group political discourse. Here، safety، hope، 
growth، survival، light، clarity، guidance، truth، pride and dom-
inance are no longer translated into the pursuit of liberal mod-
els، lifestyle، and concepts. Rather، the true meaning of life and 
the reality of humanity are restored in their historical sense of 
wilayah; a mutually bounding relationship that preserves com-
munal responsibility and promises the “right stand”. At the core 
of this discourse stands Mahdaviyat that makes allegiance to the 
cause of supernatural forces and the “creation” discourse as an 
authentic replica for humanist approaches to “natural” disasters. 
Mahdaviyat also carries the idea of Shiite Apocalypse as a source 
of hope and renewal for endless endeavors of discourse-building.

Conclusion
In this paper، we used rhetorical analysis as the method to 

expand the two ideas of “insiraf” and “tabador” from Shiite juris-
prudence to Shiite politics for explaining the resort to Mahdavi-
yat as the point de capiton of Shiite discourse-building. We ex-
plained how the turning back to liberalist ideals and principles in 
the rupture created by a variety of causes including Covid-19 pro-
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vided the opportunity for Shiite discourse to rival with the hege-
mon West over narrative-making and discourse-building and the 
quest for independence. For the purpose، we presented a rhe-
torical analysis the ideological song that is originally performed 
as “Salam Farmandeh” in Persian and later performed as “Salam 
Ya Mahdi” in Arabic، English and Urdu. The analysis، at times، ap-
proximated discourse analysis but meaningfully pointed to the 
word usages for highlighting the “insiraf-to-tabador” switch that 
enables the discursive re-centralization of Mahdaviyat.

As such، the song is interpreted to be reproducing the Shiite 
Apocalypse as the unificatory cause that requires responsibility 
on the side of supplicators (song performers) mainly observed 
in the action-verb “pledge allegiance” but also reflected in oth-
er terms that convey the top-down، center-periphery relation-
ship between the Imam/leader and the community of followers 
and believers. The whole message is conductive to the historical 
notions of wilayah and bay’ah as the main unificatory socio-po-
litical strategies of Shiite Islam. They also suggest the enthusi-
asm for the return to a Shiite veriaty of democracy in which the 
public find agency in both pledging allegiance and placing the 
call for the centralized leadership. Therefore، Salam Ya Mahdi is 
conceived of as the call for Mahdaviyat to become once more 
the key discursive node or the point de capiton of Shiism in its 
unificatory rivalry over independence and totality.
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Being of Imam Mahdi (May God Hasten His 

Reapearance) Warrants Refuge and Solemnity for the 

Earth Populace

Dr. Fatima Abu Hamza
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Abstract:
The current study aims at explaining the Shiite belief that 

the attendance of the immaculate Imam, currently Imam Mahdi 

(may God hasten his reappearance) on earth, is the assurance 

for the security of the earthly creatures and the reason for the 

earth to go on rolling and remain habitable, as supported by the 

reliable Hadiths of the immaculate Imams (peace be upon them). 

In this study we elaborate on topics such as the necessity of 

the presence of ‘the proof of God’ on earth, the earth not being 

apt to remain deplete of it till the end of time, and that being 

deplete of it for a blink of an eye, the earth would swallow its 

people, again based on the immaculate Imam’s Hadiths.

The other topics addressed, in causal relationship with the 

previous one, refer to the existing Hadiths to document the idea 

that the much-celebrated presence of Imam Mahdi (may God 

hasten his reappearance) deters miseries and calls for God’s 

mercy. Therefore, despite the failure to see him or recognize his 

attendance, the people on earth enjoy Imam’s ‘being’ and the 

God’s blessings that are endowed due to his presence. Also, the 
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fact that the blessed being of the Prophet and his progeny (Peace 

be upon them) protect the Islamic Ummah from going astray is 

elaborated. 

Keywords:

Imam Mahdi (may God hasten his reappearance), Qaim Al 

Muhammed, the proof of God, absent Imam, Immaculate Imam, 

deters miseries 
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وجــود الإمــام المهــدي )عجّــل الله ظهــوره( يضمــن 
اللجــوء والوقــار لســكان الأرض

د. فاطمة ابو حمزة 
جامعة الاديان والمذاهب الاسلامية - ايران

اَلُملَخَص
تهدف الدراسة الحالية الى توضيح الاعتقاد الشيعي بأن حضور الامام الطاهر، 
الامام المهدي )عجل الله ظهوره( عى الارض، هو ضمان لأمن جميع الخائق وسبب 
استمرار دوران الارض. وبقائها صالحة للسكن كما اكدت الأحاديث الموثقة للأئمة 

 .b الطاهرين
في هذه الدراسة، نتناول بالتفصيل موضوعات مثل ضرورة وجود »دليل الله« 
عى الأرض، وان الارض ليست مناسبة للبقاء مستنفدة منه حتى نهاية الزمان وأن 
الامام  أحاديث  اساس  عى  اخرى  مرة  اهلها  تبتلع  عن  طرفة  تستنفدها  الارض 

الطاهر. 
اما الموضوعات الاخرى التي تم تناولها، فتشير الى الأحاديث الموجودة لتوثيق 
فكرة ان حضور الامام المهدي )عجل الله ظهوره( يردع البؤس ويدعو الى رحمة الله. 
لذلك، عى الرغم من عدم رؤيته او التعرف عى حضوره، يتمتع اهل الارض 

ب » كيان« الامام وبركات الله التي وهبت بحضوره. 
وأيضا حقيقة أن المباركة للنبي ونسله b تحمي الامة الاسامية من الضال. 

ـــم ال محمـــد،  ـــة: الامـــام المهـــدي )عجـــل الله ظهـــوره(، قائ الكلـــمات المفتاحي
ـــردع الشـــقاء. ـــل الله، غائـــب الامـــام، ي دلي
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The importance of the existence of an immaculate Imam, and 
at this time Qaim Al Muhammed Imam of the Time (may God 
hasten his reappearance) the awaited Mahdi, as the proof of 
God (Hujjat) on earth is completely elucidated in Shiite narra-
tions. The immaculate Imam is the proof of God who illuminates 
the right (haq) and wrong (batil) and guarantees the sustenance 
of God’s proof and perspicuity and invites to the right; he is the 
reason for the earthly creatures’ security (from God’s wrath) and 
the earth endurance, without whom the earth would fall apart 
and stop to exist.

Imamology means the knowledge of Imam and the acknowl-
edgment of his exclusive ‘Caliph of God’ status. The position of 
the immaculate Imams recognized with certain attributes such as 
total immaculateness, omniscience, and the catholic veneration 
of God has given them the status of God’s Caliph over his serv-
ants and the sole successors of Allah and guiders to His shariah. 

Here, we elaborate on the hadiths that have reached us on 
the topic of the celebrated existence of Qa’im Al Muhammed 
(may God hasten his reappearance) as the source of peace and 
safety for the earthly beings and the guard against catastrophes 
for the nation of Muhammed (PBUH).

Imam is the cause of peace and security for earthly beings
In the many hadiths coming to us from the immaculate Imams 

(PBUT) on this topic, Imam is introduced as the cause of peace 
and security for earthly beings and the deterrence of calamities 
and God’s wrath.



236

ــنُ  ــدُ بْ ــا أَحْمَ ثَنَ ــالَ حَدَّ ــهُ الله قَ ــناَنِيُ [ رَحِمَ ــدَ الســنائي ]السِّ ــنُ أَحْمَ ــدُ بْ ــا مُحمََّ ثَنَ حَدَّ
ــا  ثَنَ ــا بَكْــرُ بْــنُ عَبْــدِ الله بْــنِ حَبيِــبٍ قَــالَ حَدَّ ثَنَ ــانُ قَــالَ حَدَّ ــا الْقَطَّ يَــى بْــنِ زَكَرِيَّ يَحْ
ــرَانَ  ــنِ مِهْ ــةَ عَــنْ سُــلَيْمَانَ بْ ــو مُعَاوِيَ ــا أَبُ ثَنَ ــالَ حَدَّ ــدِيُّ قَ ــرِ الْعَبْ قْ ــنُ الصَّ الْفَضْــلُ بْ
ــدِ بْــنِ عَــلِيٍّ عَــنْ أَبيِــهِ عَــلِيِّ  ــدٍ عَــنْ أَبيِــهِ مُحمََّ ــادِقِ جَعْفَــرِ بْــنِ مُحمََّ الْأعَْمَــشِ عَــنِ الصَّ
ــةُ الْمُسْــلِمِنَ وَ حُجَــجُ الله عَــىَ الْعَالَمِــنَ وَ سَــادَةُ  g  قَــالَ: نَحْــنُ أَئِمَّ ــنِ الْحُسَــنِْ بْ
ــانُ أَهْــلِ الْأرَْضِ  ــوَالِِي الْمُؤْمِنِــنَ وَ نَحْــنُ أَمَ ــنَ وَ مَ لِ ــرِّ الْمُحَجَّ ــادَةُ الْغُ الْمُؤْمِنِــنَ وَ قَ
ــماءَ أَنْ  ــا يُمْسِــكُ الله  »السَّ ــنَ بنَِ ذِي ــمَاءِ وَ نَحْــنُ الَّ ــلِ السَّ ــانٌ لِأهَْ ــمَا أَنَّ النُّجُــومَ أَمَ كَ
لُ  تَقَــعَ عَــىَ الْأرَْضِ إلِاَّ بإِذِْنـِـهِ « وَ بنِـَـا يُمْسِــكُ الْأرَْضَ أَنْ تَميِــدَ بأَِهْلِهَــا وَ بنِـَـا »يُنـَـزِّ
ــا فِي الْأرَْضِ  ــوْ لَا مَ ــرَكَاتِ الْأرَْضِ وَ لَ ــرِجُ بَ ــةَ وَ يُخْ حْمَ ــشُرُ الرَّ ــا يَنْ ــثَ« وَ بنَِ الْغَيْ
ــذُ خَلَــقَ الله آدَمَ مِــنْ  ــلُ [ الْأرَْضُ مُنْ ــا لَسَــاخَتْ بأَِهْلِهَــا قَــالَ g  وَ لَمْ تخلــو ]تَخْ مِنَّ
ــاعَةُ  لُــو إلَِى أَنْ تَقُــومَ السَّ ــةِ الله فيِهَــا ظَاهِــرٌ مَشْــهُورٌ أَوْ غَائِــبٌ مَسْــتُورٌ وَ لَا تَخْ حُجَّ
  gِــادِق ــتُ للِصَّ ــالَ سُــلَيْمَانُ فَقُلْ ــدِ الله قَ ــوْ لَا ذَلِــكَ لَمْ يُعْبَ ــا وَ لَ ــةٍ للهَِِّ فيِهَ ــنْ حُجَّ مِ
ــمْسِ إذَِا  ــةِ الْغَائِــبِ الْمَسْــتُورِ قَــالَ كَــمَا يَنتَْفِعُــونَ باِلشَّ فَكَيْــفَ يَنتَْفِــعُ النَّــاسُ باِلْحُجَّ

ــحَابُ.)1( هَا السَّ سَــتَرَ
Imam Sadiq (PBUT) quoted Imam Sajjad (PBUT) to say: Imam 

is the reason behind peace and security for the earth: Mu-

hammed Ibn Ahmed Sanaei has quoted Sulaiman bin Mehran 

A’amash who referred to Imam Sadiq (PBUT) quoting his father 

Imam Baqir (PBUT) who referred to Imam Sajjad (PBUT) saying: 

we are the Muslim Imams and God’s proofs on earth and lords 

of the devotees and ahead of the well-reputed and masters of 

the believers and the guards of the earthly beings the way stars 

are the guards of the heaven; we are the ones for whom God has 

held the heaven from befalling on earth: “and He holdeth back 

the heaven from falling on the earth” (Haj: 65) and has held the 
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earth from tiding over its inhabitants and because of us the rain 

falls and spreads its blessings and the earth gives out its benedic-

tion and was not there one of us on the earth, the earth would 

have swallowed its inhabitants. Then he added: from the day Al-

lah created man, the earth has not been and will not be empty 

of His proof who has been either apparent and well-known to 

people or absent and hidden from their sight, he is the proof of 

Allah without whom Allah will not be worshiped.

The narrator of the hadith, Sulaiman, says he has asked Imam 

Sadiq (PBUH) how people enjoy the being of the absent Imam and 

was replied: the way they do enjoy the sun behind the clouds. )2(

In the following hadith from Amir Al-mu’minin (PBUH), the 

noble Imams are introduced as ‘Bab Hutta’ in causing the for-

giveness of sins and safety from going astray: 

ائِيــلَ نُصِــبَ لَهـُـمْ  تفســير الإمــام g قَــالَ أَمِــيُر الْمُؤْمِنـِـنَ g : هَــؤُلَاءِ بَنُــو إسِْرَ
ــدٍ  ــةٍ أَهْــلُ بَيْــتِ مُحمََّ ــدٍ نُصِــبَ لَكُــمْ بَــابُ حِطَّ ــةِ مُحمََّ ــةٍ وَ أَنْتُــمْ يَــا مَعْــشَرَ أُمَّ بَــابُ حِطَّ
ــمْ وَ  ــكَ خَطَايَاكُ ــمْ بذَِلِ ــرَ لَكُ ــمْ ليَِغْفِ ــزُومِ طَرِيقَتهِِ ــمْ وَ لُ ــاعِ هُدَاهُ بَ ــمْ باِتِّ b وَ أُمِرْتُ
تهِِــمْ  تكُِــمْ أَفْضَــلُ مِــنْ بَــابِ حِطَّ ذُنُوبَكُــمْ وَ ليَِــزْدَادَ الْمُحْسِــنوُنَ مِنكُْــمْ وَ بَــابُ حِطَّ
ادِقُــونَ الْمُؤْمِنـُـونَ  الْهـَـادُونَ  لِأنََّ ذَلـِـكَ كَانَ بأَِخَاشِــيبَ  وَ نَحْــنُ  النَّاطِقُــونَ الصَّ
ــرَقِ وَ  ــنَ الْغَ ــانٌ مِ ــمَاءِ أَمَ ــومَ  فِي  السَّ ــولُ الله s إنَِّ النُّجُ ــالَ رَسُ ــمَا قَ ــونَ كَ الْفَاضِلُ
ــمْ لَا يَهْلِكُــونَ مَــا دَامَ مِنهُْــمْ مَــنْ  اَلَــةِ فِي أَدْيَانِهِ تِــي مِــنَ الضَّ أَهْــلُ بَيْتِــي أَمَــانٌ لِأمَُّ

ــهُ وَ سُــنَّتَهُ. )3( ــونَ هَدْيَ يَتَّبعُِ
In Imam Hassan Asgari’s interpretation, Amir Al-mu’minin 

(PBUT) is quoted to say: Bab Hutta was put for Israel’s sons and 

you the Ummah of Muhammed [PPBUH] seek your Bab Hutta in 
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the progeny of Muhammed [PBUH] as you are ordered to follow 

their lead and take their path for your sins to be forgiven and for 

the virtuous to integrate in status and your Bab Hutta is better 

than Israel sons’ as their Bad [door] was made up of a set of 

lumbers while yours are righteous and devout and guides and ac-

complished, as the holly prophet [PBUH] said the stars safeguard 

the heaven from drowning and my progeny on earth safeguard 

my ummah from aberration, they will not subside in their belief 

as long as they abide by the method and leadership of one of my 

sons.)4(
Three hadiths are brought in Ihqaq Al-Haq wa Izhaq Al-Batil 

from the holy prophet (PBUH) to describe his progeny (PBUH) as 

the guards and sources of peace for his nation and the earthly 

beings:

رواه عنــه جماعــة مــن أعــام القــوم منهــم الحاكم النيشــابوري في »المســتدرك« 
)ج 3 ص 149 ط حيدرآبــاد الدكــن( قــال: حدثنــا مكــرم بــن أحمــد القــاضي، ثنا 
أحمــد بــن عــى الابّــار، ثنــا إســحاق بــن ســعيد بــن اركــون الدّمشــقي، ثنــا خليــد 
بــن دعلــج أبــو عمــرو السّــدوسي أظنّــه عــن قتــادة عــن عطــاء عــن ابــن عبّــاس 
قــال قــال رســول الله s: النجّــوم أمــان لأهــل الأرض مــن الغــرق و أهــل بيتــي 
أمــان لامّتــي مــن الإختــاف فــإذا خالفتهــا قبيلــة مــن العــرب اختلفــوا فصــاروا 

حــزب إبليــس. هــذا حديــث صحيــح الإســناد. )5(
 A group of dignitaries, the ruler of Nishabour among them, are

 narrated in Al-Mustadrak (Vol. 3: p. 149, published in Haidarabad

Dakan): Mukarram bin Ahmed Qazi quoted to us from Ibn Ab-

 bas who narrated the holy prophet (PBUH) to say: truly, the stars

guard the earthly beings from getting drowned and my proge-
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 ny guard my ummah against disputes. Then, if a tribe of Arabs

 negates my progeny, there emerges dispute among them and,

 for that reason, they turn into the army of satan. The hadith is

 .well-documented and valid

The following is another hadith quoted in Ihqaq Al-haq wa 
Izhaq Al-Batil on the topic:

حدثنــا عبيــد الله قــال حدثنــا موســى بــن عبيــدة عــن إيــاس بــن ســلمة 
الأكــوع عــن أبيــه قــال قــال رســول الله s: النجــوم أمــان لأهــل الســماء و 

ــي. )6( ــان لامت ــي أم ــل بيت أه
Ubaidullah said Musa bin Ubaidah has quoted Ayaz bin Salmah 

Akwa’ who has quoted his father referring to the holy prophet to 

say: the stars are guards for the heavenly beings and my progeny 

are the guards for my ummah.

A third hadith in the same book reads:

ط   20 )ص  المــودة«  »ينابيــع  في  القنــدوزى  العامــة  منهــم  القــوم  رواه 
اســامبول( قــال: أخــرج الحاكــم عــن جابــر بــن عبد الله و أبي موســى الأشــعري 
ــاس قالــوا قــال رســول الله s: النجّــوم أمــان لأهــل السّــماء و أهــل  و ابــن عبّ
بيتــي أمــان لأهــل الأرض فــإذا ذهبــت النجّــوم ذهــب أهــل السّــماء و إذا ذهــب 

ــي ذهــب أهــل الأرض. )7( أهــل بيت
A group of scholars, among them, Qonduzi, have said in Yana-

bi’ Al-Mawaddah: Hakim has quoted hadiths from Jabir bin Ab-

dullah and Abu Musa Ash’ari and Ibn Abbas who quoted the holy 

prophet (PBUH) saying: the stars are the guards for the heavenly 

creatures and my progeny are the guards for the earthly crea-

tures. Without the stars, the people in heaven are troubled, and 
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without my progeny the people on earth. 

Immaculate Imam reason of preserving the peace and secu-

rity of earth

There are many hadiths on the status of the Imam in preserv-

ing the peace and security of earth. Two of them come in the 

following: Imam Muhammed Baqir (PBUH) describes an earth 

empty of the proof of God like this:

ــنْ  ــةَ عَ ــنْ أَبِي هَرَاسَ ــنِ عَ ــدِ الله الْمُؤْمِ ــنْ أَبِي عَبْ ــى عَ ــنِ عِيسَ ــدِ بْ ــنْ مُحمََّ ــلِيٌّ عَ عَ
ــعَ مِــنَ الْأرَْضِ سَــاعَةً لَمَاجَــتْ بأَِهْلِهَــا كَــمَا  مَــامَ رُفِ أَبِي جَعْفَــرٍ g قَــالَ: لَــوْ أَنَّ الْإِ

ــهِ. )8( ــرُ بأَِهْلِ ــوجُ الْبَحْ يَمُ
Ali quoted Muhammed Aisa quoting Abdullah Mu’min quot-

ing Abi Harasah quoting Imam Muhammed Baqir (PBUT): if 

Imam is taken away from the earth, the earthly people will get 

restless like the sea.

In the following hadith, Imam Reza (PBUH) describes the es-

sential role of God’s proof on earth in preserving peace and liva-

bility of the earth:

ــدِ بْــنِ سُــلَيْمَانَ عَــنْ أَحْمَــدَ بْــنِ هِاَلٍ  ــدٍ عَــنْ أَبِي طَاهِــرٍ مُحمََّ ــدُ بْــنُ مُحمََّ ثَنـَـا مُحمََّ حَدَّ
g ضَــا نِي سَــعِيدٌ عَــنْ سُــلَيْمَانَ الْجَعْفَــرِيِّ قَــالَ سَــأَلْتُ أَبَــا الْحَسَــنِ الرِّ قَــالَ أَخْــرََ
ــنْ  ــنٍْ مِ ــةَ عَ ــتِ الْأرَْضُ طَرْفَ ــوْ خَلَ ــالَ: لَ ــةِ الله  قَ ــنْ حُجَّ ــو الْأرَْضُ مِ لُ ــتُ تَخْ قُلْ

ــةٍ لَسَــاخَتْ بأَِهْلِهَــا. )9( حُجَّ
Muhammed bin Muhammed quoted Muhammed bin Su-

laiman quoting Ahmed bin Hilal quoting Said quoting Sulaiman 

Ja’fari who said he had asked Imam Reza (PBUH) if the earth 

would become empty of God’s proof and was replied: if the earth 

becomes empty of God’s proof for a blink of an eye, verily the 
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earth swallows the folks.

The celebrated existence of immaculate Imam reason of The 

reason for the removal of calamities and the descent of mercy

According to the immaculate Imams in these hadiths, Imams 

are mediums of distributing livelihood among the servants of 

God and the livability of their lands and the pouring of the rain, 

and the growing of benediction from the earth, and the deter-

rence of punishment for sins. 

Imam Baqir (PBUT) quoted the holy prophet (PBUH) on the 

deterrence of punishment and the endowment of blessings due 

to the existence of Imam:

ثَنـَــا الْحَسَـــنُ بْـــنُ عَـــلِيٍّ عَـــنْ أَحْمَـــدَ بْـــنِ هِـــاَلٍ عَـــنْ أُمَيَّـــةَ بْـــنِ عَـــلِيٍّ عَـــنْ  حَدَّ
فَيْـــلِ عَـــنْ أَبِي  حَمَّـــادِ بْـــنِ عِيسَـــى عَـــنْ إبِْرَاهِيـــمَ بْـــنِ عُمَـــرَ الْيَـــمَانِيِّ عَـــنْ أَبِي الطُّ
ـــكَ  ـــلِي عَلَيْ ـــا أُمْ ـــبْ مَ ـــيِر الْمُؤْمِنِـــنgَ اكْتُ ـــالَ رَسُـــولُ اللهsَّ لِأمَِ ـــالَ: قَ ـــرgٍ قَ جَعْفَ
ـــيَانَ  ـــكَ النِّسْ ـــالَ لَسْـــتُ أَخَـــافُ عَلَيْ ـــيَانَ قَ ـــافُ النِّسْ ـــيَّ الله وَ تَخَ ـــا نَبِ g يَ ـــلِيٌّ ـــالَ عَ قَ
ـــالَ  ـــكَ قَ كَائِ ـــبْ لشُِرَ ـــنِ اكْتُ ـــاكَ لَكِ ـــاَ يَنسَْ ـــكَ فَ فَظَ ـــكَ أَنْ يَحْ ـــوْتُ اللهََّ لَ ـــدْ دَعَ وَ قَ
ـــي  تِ ـــقَى أُمَّ ـــمْ يُسْ ـــدِكَ بِهِ ـــنْ وُلْ ـــةُ مِ ـــالَ الْأئَِمَّ ـــيَّ الله قَ ـــا نَبِ ـــي يَ كَائِ ـــنْ شُرَ ـــتُ وَ مَ قُلْ
ـــزِلُ  ـــمْ تَنْ ـــمْ وَ بِهِ ـــاَءُ عَنهُْ فُ الْبَ ـــرَْ ـــمْ يُ ـــمْ وَ بِهِ ـــتَجَابُ دُعَاؤُهُ ـــمْ يُسْ ـــثَ وَ بِهِ الْغَيْ
لُهـُــمْ أَوْمَـــأَ بيَِـــدِهِ إلَِى الْحَسَـــنِ ثُـــمَّ أَوْمَـــأَ بيَِـــدِهِ إلَِى  ـــمَاءِ وَ هَـــذَا أَوَّ حْمَـــةُ مِـــنَ السَّ الرَّ

ـــدِكَ. )10( ـــنْ وُلْ ـــةُ مِ ـــالَ الْأئَِمَّ ـــمَّ قَ ـــنِْ ثُ الْحُسَ
Imam Baqir (PBUT) quoted from the holy prophet (PBUT) to 

say to Amir Al-Mu’minin: write down what I dictate. Ali (PBUH) 

asked: O’ prophet, are you mindful of my forgetfulness? The holy 

prophet (PBUH) replied: I’m not mindful of your forgetfulness, as 

I have asked God to protect you from it and you will not forget 

anything. Meanwhile, I ask you to write for the sake of your col-
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leagues. Ali (PBUH) asked: who are my colleagues? The Prophet 

answered: The Imams of your descendant for the sake of whom 

God sends the rain and for whose sake He answers their prayers, 

and keeps disasters away and pours blessings from the heaven, 

and of whom he is the first –pointing to Imam Hassan [PBUH]– 

and then pointing to Imam Hussain saying: Imams are your de-

scendants. (11)

 In another hadith, the topic is addressed:

ثَنـَـا  الَقَــانِيُّ رَضِيَ الله عَنـْـهُ قَــالَ حَدَّ ــدُ بْــنُ إبِْرَاهِيــمَ بْــنِ إسِْــحَاقَ الطَّ ثَنـَـا مُحمََّ  حَدَّ
ثَنـَـا رَجَــاءُ بْنُ سَــلَمَةَ  ــدٍ قَــالَ حَدَّ ثَنـَـا الْمُغِــيَرةُ بْــنُ مُحمََّ يَــى قَــالَ حَدَّ عَبْــدُ الْعَزِيــزِ بْــنُ يَحْ
ــدِ  عَــنْ عَمْــرِو بْــنِ شِــمْرٍ عَــنْ جَابـِـرِ بْــنِ يَزِيــدَ الْجُعْفِــيِّ قَــالَ : قُلْــتُ لِأبَِي جَعْفَــرٍ مُحمََّ
مَــامِ فَقَــالَ لبَِقَــاءِ الْعَــالَمِ عَــىَ  تَــاجُ إلَِى النَّبِــيِّ وَ الْإِ بْــنِ عَــلِيٍّ الْبَاقِــرِ g لِأيَِّ شَيْ ءٍ يُحْ
صَاَحِــهِ وَ ذَلـِـكَ أَنَّ اللهََّ عَــزَّ وَ جَــلَّ يَرْفَــعُ الْعَــذَابَ عَــنْ أَهْــلِ الْأرَْضِ إذَِا كَانَ فيِهَا 
ــمْ وَ أَنْــتَ فيِهِــمْ « وَ قَــالَ  بَهُ ــامٌ قَــالَ الله عَــزَّ وَ جَــلَ  »وَ مــا كانَ الله ليُِعَذِّ ــيٌّ أَوْ إمَِ نَبِ
ــإذَِا  ــلِ الْأرَْضِ فَ ــانٌ لِأهَْ ــي أَمَ ــمَاءِ وَ أَهْــلُ بَيْتِ ــلِ السَّ ــانٌ لِأهَْ ــيُّ s النُّجُــومُ أَمَ النَّبِ

ــمَاءِ مَــا يَكْرَهُــونَ . ذَهَبَــتِ النُّجُــومُ أَتَــى أَهْــلَ السَّ
ــهِ  ــلِ بَيْتِ ــي بأَِهْ ــونَ يَعْنِ ــا يَكْرَهُ ــلَ الْأرَْضِ مَ ــى أَهْ ــي أَتَ ــلُ بَيْتِ ــبَ أَهْ وَ إذَِا ذَهَ
ذِيــنَ آمَنـُـوا  ــا الَّ َ ذِيــنَ قَــرَنَ الله عَــزَّ وَ جَــلَّ طَاعَتَهُــمْ بطَِاعَتـِـهِ فَقَــالَ  »يــا أَيهُّ ــةَ الَّ الْأئَِمَّ

ــمْ «. )12( ــرِ مِنكُْ ــولَ وَ أُولِِي الْأمَْ سُ ــوا الرَّ ــوا اللهََّ وَ أَطِيعُ أَطِيعُ
Muhammed bin Ibrahim bin Ishaq Taliqani said Abd el-Aziz bin 

Yahya said Mogairah bin Muhammed said Raja’ bin Salmah said 

Amro bin Shimr said Jabir bin Yazid Ju’fi said I asked Imam Baqir 

(PBUH): what do we need the prophets and Imams for? Imam 

replied: for peace to preserve in the world as the Great God will 

secure earth from punishment until a prophet or Imam is there 
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among the people as it is clarified in the Holy Book: ‘Until you 

are among the people, God will not punish them’. And the holy 

prophet (PBUH) said: the stars are guards for the heavenly be-

ings while my progeny are guards for the earthly beings; when-

ever the stars disjoint, the heaven will face the abominated and 

whenever there is no one of my progeny left, the earthly beings 

will face the abominated.

By progeny, it is meant the Imams whose obedience God has 

equated with His obedience and has said: “O’ believers, follow God 

and His prophet and the beholders of his decree [wilayah]”. (13)

In a hadith, Amir Al-Mu’minin describes the beholders of the 

decree (Ulul-Amr) as those who never depart from Quran until 

they enter the holy prophet (PBUT) near the Kawthar river on 

the coming day. (14)

In the following hadith, Imam Baqir (PBUH) describes the sit-

uation under the absence of Qa’im Al Muhammed and attributes 

the deterrence of punishment to his presence (although hidden):

ــا  ثَنَ ــالَ حَدَّ ــهُ قَ ــدِ رَضِيَ الله عَنْ ــنِ الْوَليِ ــدَ بْ ــنِ أَحْمَ ــنِ بْ ــنُ الْحَسَ ــدُ بْ ــا مُحمََّ ثَنَ حَدَّ
ــنِ  ــهِ عَ ــنْ أَبيِ ــيِّ عَ قِ ــدِ الله الْرَْ ــنِ أَبِي عَبْ ــدَ بْ ــنْ أَحْمَ ــارُ عَ فَّ ــنِ الصَّ ــنُ الْحَسَ ــدُ بْ مُحمََّ
ــهُ قَــالَ:  ــلِ بْــنِ صَالـِـحٍ عَــنْ جَابِــرٍ عَــنْ أَبِي جَعْفَــرٍ الْبَاقِــرِ g أَنَّ الْمُغِــيَرةِ عَــنِ الْمُفَضَّ
ــا  ــىَ أَمْرِنَ ــنَ عَ ــى للِثَّابتِِ ــا طُوبَ ــمْ فَيَ ــمْ إمَِامُهُ ــبُ عَنهُْ ــانٌ يَغِي ــاسِ زَمَ ــىَ النَّ ــأْتِي عَ يَ
ــارِئُ جَــلَّ  ــمُ الْبَ ــوَابِ أَنْ يُناَدِيَهُ ــنَ الثَّ ــا يَكُــونُ لَهُــمْ مِ ــى مَ ــانِ إنَِّ أَدْنَ مَ فِي ذَلِــكَ الزَّ
وا بحُِسْــنِ  قْتُــمْ بغَِيْبـِـي فَأَبْــشِرُ ي وَ صَدَّ جَاَلُــهُ فَيَقُــولَ عِبَــادِي  وَ إمَِائِــي آمَنتُْــمْ بـِـسِرِّ
ــلُ وَ عَنكُْــمْ أَعْفُــو وَ لَكُــمْ  ــوَابِ مِنِّــي فَأَنْتُــمْ عِبَــادِي وَ إمَِائِــي حَقّــاً مِنكُْــمْ أَتَقَبَّ الثَّ
ــتُ  ــمْ لَأنَْزَلْ ــاَءَ وَ لَوْلَاكُ ــمُ الْبَ ــعُ عَنهُْ ــثَ وَ أَدْفَ ــادِيَ الْغَيْ ــمْ أَسْــقِي عِبَ ــرُ وَ بكُِ أَغْفِ
ــتَعْمِلُهُ  ــا يَسْ ــلُ مَ ــمَا أَفْضَ ــولِ الله فَ ــنَ رَسُ ــا ابْ ــتُ يَ ــرٌ فَقُلْ ــالَ جَابِ ــذَابِي قَ ــمْ عَ عَلَيْهِ
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ــتِ.)15( ــزُومُ الْبَيْ ــانِ وَ لُ سَ ــظُ اللِّ ــالَ حِفْ ــانِ قَ مَ ــكَ الزَّ ــنُ فِي ذَلِ الْمُؤْمِ
Jabir Ju’fi narrated Imam Baqir (PBUH) to say: there will come 

a time when people’s Imam is absent (hidden) and lucky those 
who remain loyal to our cause in such a time, their least reward 
would be that God will accost them to say: O’ my servants, thou 
put thy faith in my hidden [Imam] and acknowledged my hidden 
[benevolence], so I evangelize thou for thy goodness as My real 
servants, I will accept thee and forgive thee and endow thee and 
send rain to My servants and deter punishment from them for 
thy sake and were not thou, verily I would have punished them. 
Jabir said he asked: son of the prophet (PBUT), what is the most 
precious deed a believer could do at that time? and was replied: 
minding your tongue and seclusion. (16)



245

Search Endnotes:

Al-Amali, p.186 – Al-Ehtejaj ala Ahl Al-lajaj, Volume 2, p. 317

Al-Amali, p.186 - Al-Ehtejaj ala Ahl Al-lajaj, Volume 2, p.144 - 

145  

Bihar al-Anwar, Volume 23, p.122 – 123 - Al-Burhan fi tafsir 

al-Qur›an, Volume1, p.310  

Imamate section (translation of volumes 23 to 27 of Bihar 

al-Anwar), Volume1, p. 83 - 84

Ihqaq Al-Haq wa Izhaq Al-Batil, Volume 9, p.294

Ihqaq Al-Haq wa Izhaq Al-Batil Ihqaq Al-Haq wa Izhaq Al-Batil, 

Volume18, p.324

Ihqaq Al-Haq wa Izhaq Al-Batil, Volume 9, p.308

Al-Kafi, Volume1, p.179

 Basa›ir al-darajat, Volume1, p.489

Basa›ir al-darajat, Volume1, p.167 - 168

Mekyal al-Makaram, Volume 1, p.87

 Ilal al-sharayi›, Volume1, p.123 - 124

 Ilal al-sharayi›, Volume1, p.425 - 426

Al-Kafi, Volume2, p.414 - 415

Kamal al-din wa tamam al-ni›ma, Volume 1, p.330

Kamal al-din wa tamam al-ni›ma, Volume 1, p.602 – 603 - Me-

kyal al-Makaram, Volume1, p.142



246

References
The Holy Quran
Al-Amali, Al-Shaykh al-

Saduq, Edited by Ostad Wali 
and Hossein Ghafari, Volume 
1, Tehran, Kitabchi, 6th edi-
tion, 1376.

Al-Amali, Al-Shaykh al-
Saduq, translated by Moham-
mad Bagher Kamrehai, Tehran, 
Kitabchi, 1376.  

Al-Burhan fi tafsir al-Qur›an, 
al-Sayyid Hashim al-Bahrani, 
Tehran, Baath Foundation, 
1416 A.H.

Al-Ehtejaj ala Ahl Al-lajaj, 
Ahmed Ibn Ali Tabarisi, 2 vol-
umes, Mashhad, Morteza Pub-
lishing House, 1403 AH.

Al-Ehtejaj ala Ahl Al-lajaj, 
Ahmed Ibn Ali Tabarisi, Trans-
lated by Behrad Jafari, Tehran, 
Islamia, 1381

Al-Kafi, Muhammad ibn 
Ya›qub al-Kulayni, Tehran, Isla-
mia, 1407 A.H.

Basa›ir al-darajat, Abu Ja›-
far Muhammad Ibn al-Hasan 
al-Saffar, Qom, Ayatollah Al 
Marashi School, Print: Second, 

1404 A.H.
Bihar al-Anwar, Muham-

mad Baqir al-Majlisy, Beirut, 
Dar Ihya al-Trath al-Arabi, sec-
ond edition, 1403 AH.

Ihqaq Al-Haq wa Izhaq Al-
Batil, Seyyed Nur Allah Hos-
seini Marashi Shushtri, Qom, 
Ayatollah Al Marashi School, 
edition: first, 1409 AH.

Ilal al-sharayi›, Al-Shaykh al-
Saduq, Qom, Davari, 1385 Sh.

Ilal al-sharayi›, Al-Shaykh al-
Saduq, Translation:Zehni Teh-
rani, Qom, Moaminin, 1380. 

Imamate section (trans-
lation of volumes 23 to 27 of 
Bihar al-Anwar), 5 volumes, 
Muhammad Baqir al-Majlisy, 
Tehran, Islamia, second edi-
tion, 1363Sh.

Ithbat al-hudat bi-l-nusus 
wa l-mu›jizat, Muhammad Ibn 
Hassan Shaykh Al-Hrur Al-Aa-
mili, 5 volumes, Beirut, 1425 
A.H

Kamal al-din wa tamam 
al-ni›ma, Al-Shaykh al-Saduq, 
Tehran, Islamia, 1359Sh.

Kamal al-din wa tamam 



247

al-ni›ma, Al-Shaykh 
al-Saduq,Translation: Mansour 
Pahlavan, research and proof-
reading: Ali Akbar Ghafari, 2 
volumes, Qom, Publishing Or-
ganization, 1380Sh.

Mekyal al-Makaram on the 

benefits of praying for  Qaim 
(peace be upon her), Seyyed 
Mohammad Taghi Mousa-
vi Isfahani, Translator: Haeri 
Qazvini, Mehdi, 2 volumes, 
Qom, Jamkaran Holy Mosque, 
1387Sh.



248

Imperative Leader: Imamate in Islamic Theology and 

History

Professor G. N Khaki

University of Kashmir - Srinagar - India

Abstract:
Imamate (leadership) has been a central theological and his-

torical concern within Islam. This question, after Prophet Mu-
hammad (SAW), has led to schisms, contestations and even wars 
within Islam. These disagreements regarding the theological and 
political positions on this matter gave rise to many divisions with-
in Islam; the most enduring amongst them has been the Shia- 
Sunni divide that exists to this day. This concern around lead-
ership has revolved around another important question within 
Islamic history, the position and role of the Ahl-e-Bayt.

Ahl-e-Bayt refers to the family of the Prophet and his direct 
descendants. These are the children from the union of Fatima 
and Ali (R.A), the former being the daughter of the Prophet and 
the latter his paternal cousin. Although the family of the Prophet 
commands respect across the divisions within Islam, it is precise-
ly in the role of Ahl-e-Bayt in the leadership of the ummah that 
Shia and Sunni authorities differ considerably. This paper is an 
exposition of the differences between these two major sects of 
Islam on this matter of leadership, their theological justifications, 
the role of Ahl-e-Bayt and finally, the historical eschatology on 
this matter. 
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القائد الحتمي: الإمامة في اللاهوت الإسلامي والتاريخ

Professor G. N Khaki

University of Kashmir - Srinagar - India

اَلُملَخَص
كانـــت الامامـــة احـــد الاهتمامـــات الاهوتيـــة التاريخيـــة والمركزيـــة في 
ـــات  ـــقاقات وخاف ـــد s الى انش ـــي محم ـــد النب ـــؤال بع ـــذا الس ـــام. ادى ه الاس

وحتـــى حـــروب داخـــل الاســـام. 
ادت هـــذه الخافـــات في المواقـــف الاهوتيـــة والسياســـية في هـــذا الشـــأن 
ـــيرة داخـــل الاســـام. واكثرهـــا ديمومـــة كان الانقســـام  الى نشـــوء انقســـامات كث
الشـــيعي الســـني القائـــم حتـــى يومنـــا هـــذا. تمحـــور هـــذا الاهتـــمام بالقيـــادة 
حـــول ســـؤال مهـــم اخـــر في التاريـــخ الاســـامي. وهـــو موقـــف ودور اهـــل 
البيـــت. ويشـــير مصطلـــح اهـــل البيـــت b الى ال بيـــت النبـــي وذريتـــه المباشريـــن. 
ـــي  ـــة النب ـــن ان عائل ـــم م ـــى الرغ ـــلي g ع ـــام ع ـــة والام ـــاء فاطم ـــم ابن ـــؤلاء ه ه
ـــت  ـــام، الا ان دور اهـــل البي ـــامات داخـــل الاس ـــر الانقس تحظـــى بالاحـــترام ع
في قيـــادة الامـــة هـــو بالتحديـــد الاختـــاف الكبـــير بـــن الســـلطات الشـــيعية 
ـــن الرئيســـيتن  ـــن الطائفت ـــن هات ـــاف ب ـــث الاخت ـــذا البح ـــرض ه والســـنية. يع
ـــت،  ـــل البي ـــة، ودور اه ـــا الاهوتي ـــادة ومرراته ـــالة القي ـــول مس ـــام ح في الإس

ـــأن.  ـــذا الش ـــيرة في ه ـــور الاخ ـــم الام ـــيرا، عل واخ
الكلمات المفتاحية: القائد الحتمي، الامامة، اهل البيت، القيادة، الخافات
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Quranic Justifications of the Imamate
The word Imam means ‘model’ or ‘one who is imitated.’ Imam 

has been used twelve times in the Holy Quran, both in singular 
and plural forms. It has been used eight times for human beings, 
once for the straight path, once for the heavenly tablet contain-
ing all the secrets of the universe and existence (Lauhi Mahfuz) 
and twice for the Quran. Among these, the most prominent is 
the one where the Almighty refers to the appointment of Proph-
et Abraham (A.S) as an Imam. This verse states

And remember that Abraham was tried by his Lord with spe-
cific commands, which he fulfilled: He said: “I will make thee an 
Imam to the Nations.” 

(Surah Baqarah, Chapter 2: Verse 124)
In another verse, Allah clarifies the roles and responsibilities 

expected of an Imam. He says:
And We made them leaders, guiding (men) by Our Com-

mand, and We sent them inspiration to do good deeds, to es-
tablish regular prayers, and to practice regular charity; and they 
constantly served Us (And Us only).

(Surah Anbiyaa, Chapter 21: Verse 73)
In another verse, the Almighty again refers to Imams and their 

qualities. He says:
And We appointed, from among them, leaders, giving guid-

ance under Our command, so long as they persevered with pa-
tience and continued to have faith in Our signs.

(Surah Sajda, Chapter 32: Verse 24).
Thus, the office of the Imam in Islam exists at a conjunction 

of temporal and spiritual authority. The person is responsible for 
worldly affairs and is to guide them according to Islamic values 
and norms. He is the head of the community and is bestowed 
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authority by the Almighty to serve the principles and command-
ments of Islam. The position of an Imam as the head of the com-
munity is evident from another verse of the Quran where the 
Almighty says:

One day We shall call together all human beings with their 
(respective Imams); those who are given their record in their 
right hand will read it (with pleasure), and they will not be dealt 
with unjustly in the least.

(Surah Israa, Chapter 17: Verse 71)
These verses make evident the status, place and importance 

of the office of the Imam, and the person occupying it, within Is-
lamic theology. An imam is entrusted with temporal and spiritual 
authority over communities, ensuring obedience to the com-
mandments of Allah, and guiding the matters of the polity in 
consonance with the principles laid out within Islamic theology. 
The community’s future, both in this world and the hereafter, 
is linked to the Imam and his actions. Further, if the Imam fails 
to execute his duties and oaths, he is cautioned by Allah of dire 
consequences. In a verse from the Holy Quran, Allah says:

And We made them Imams who call to the fire, and on the 
day of resurrection they shall not be assisted.

(Surah Tauba, Chapter 9: Verse 12)
Hence, it is amply clear that, theologically, the office of the 

Imam is vital, with a clear set of guidelines and rules in the 
Quran. However, there arose profound differences and contesta-
tions within Islam, immediately after the Prophet, regarding the 
nature of the Imam, the method of his ascension and the scope 
of authority invested in the office. Over time these differences 
led to a severe schism and gave rise to two different schools 
of thought within Islam. Islam was divided into Shia and Sunni 
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camps, which continue to the present day. Both these schools 
have divergent views on the subject and employ theological jus-
tifications for the same.

The Chosen Ones: Ahl-e-Bayt and the Office of the Imam in 
Shia Thought

Imamate, in the view of the Shia, is a form of divine govern-
ance, an office depending on the appointment, just like prophet-
hood, something God bestows on exalted persons. The differ-
ence is that the Prophet is the founder of the religion and the 
school of thought that proceeds from it. In contrast, the Imam 
has the function of guarding and protecting God’s faith, in the 
sense that people have the duty of following in all dimensions of 
their life the spiritual values and mode of conduct of the Imams.

The Shia community believes that “after the Messenger of 
God, the Islamic ummah required “a worthy personage who 
would be endowed with the knowledge derived from revelation, 
exempt from sin and impurity, and capable of perpetuating the 
path of the founder of the Shariah.” (Lari, 2008: 10) Only a per-
son endowed with such capabilities “would be able not only to 
watch over the political developments of the time and to pro-
tect society from its deviant elements but also to provide people 
with the extensive religious knowledge and general principles of 
the shariah.” (Lari, 2008: 11). For this reason, the Shia communi-
ty rejects election or ijma (consensus of the community) as the 
means for choosing the Imam. They use a few verses from the 
Quran to justify it. In a verse, Allah says:

The Lord does create or choose as He pleases; no choice 
have they (in the matter): Glory to Allah! And far is He above 
the partners they ascribe (to Him).

(Surah Qasas, Chapter 28: Verse 68)
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Thus, it is argued that the appointment of an Imam is a divine 
decision solely exercisable by the Almighty. Another verse, in the 
context of the Imam being a recipient of the message of Allah, 
employed to justify this position says:

Allah best knows where He places His message.
(Surah An’aam, Chapter 6: Verse 124)
The Shia further argue that this endowment of responsibility 

and privilege can also be made to an entire family rather than 
just an individual, which is also evident from several verses of the 
Quran. In one verse, Allah says:

Surely Allah chose Adam and Nuh and the descendants of 
Ibrahim and the descendants of Imran above the nations.

(Surah al-Imran, Chapter 3: Verse 33)
In another verse, Allah further says:
And from among their fathers and their descendants and 

their brethren, We chose them and guided them into the right 
way.

(Surah An’aam, Chapter 6: Verse 87)
For the Shia community, the family of the Prophet or the Ahl-

e-Bayt is endowed with the responsibility to lead the Muslim 
ummah. The early Shi’a recognised Ali as the first Imam. This was 
in continuation of the declaration of the Prophet (SAW) himself, 
at Ghadir Khumm, during his last haj pilgrimage in 632 AD. He is 
supposed to have proclaimed.

“For whomsoever I was his master Ali is now his master. God, 
love whomsoever loves Ali and be the enemy of whoever is Ali’s 
enemy. O God, aid whoever aids him and humble his enemies. O 
God, make him the pivot of truth.” (Lari, 2008: 25-26)

It is also argued that just after this declaration by the Prophet 
(SAW), a verse of the Quran was revealed to him (Lari, 2008: 26). 
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It said:
Today I have perfected for you your religion, completed for 

you my bounty, and chosen Islam for you as religion.
(Surah al-Maidah, Chapter 5: Verse 3)
Hence, it is argued that this was a divine sanction on the ap-

pointment of Ali (R.A) as the successor and leader of Islam, the 
Imam of the ummah. However, it was Abu Bakr (R.A) who suc-
ceeded the Prophet (SAW) when the time came, putting into 
motion the differences that continue to the present day. Ali suc-
ceeded as the head of the people after Uthman (RA), but the 
question of leadership after his death crystallised the divide 
within Islam. Ali was first succeeded by his elder son Hassan (RA), 
but he was forced to abdicate it in favour of Mua’wiya in 661 AD. 
The issue of succession to Mua’wiya after his death led to a war 
between Imam Hussayn, brother of Imam Hassan and grandson 
of the Prophet (SAW), and Yazid. Son of Mua’wiya. The ensuing 
martyrdom of Imam Hussayn at Karbala became an epitome of 
rightfulness and struggle within the Islam world and continues to 
be an exemplar even today.

The Shia considered the Ummayad rulers as illegitimate and 
believed that the authority passed generationally from one per-
son to another within the progeny of Ali. It was under Muham-
mad al Baqir and Jafar al Sadiq, the fifth and sixth Imam of the 
Shia community, respectively, that the concept of nass for Imam-
ate was crystallised. Nass means Imamate by designation, and 
it was believed that an Imam could designate the succeeding 
Imam. However, the Imam has to be from the family of Ali, thus, 
confining the Imamate to Ahl-e-Bayt. Nonetheless, differences 
emerged within the Shia community, forming different sects, 
each following a different genealogy of the Imams. 
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The most prominent among them are the Imamis or Twelver 
Shia community. The Imamis constitute the majority of the Shia, 
and some writers consider them to represent the middle school. 
Their central belief is that it is necessary to recognise the imam 
and his designation. They trace the imamate from Ali and view 
the line of succession as established by descent from and by 
nass. After Ali, the imamate passed on to his son Imam Hasan 
and From al Husayn, upon the latter’s death, to his brother, Imam 
Hussayn. The line of succession continued to his descendants by 
designation from father to son until the Mahdi. The teachings of 
the Imamis on the Imamah tend to reflect the elevation of the 
Imamah to the prophecy; the only difference is that to them, the 
imam does not transmit revelation. 

The Mahdi is the last of the imams and was supposed to have 
gone into ghayba (occultation) when his father, Hasan al ‘Askari, 
died. There are differing views as to the identity of the Mahdi, 
with some claiming that he had not been born and others saying 
that he went into occultation at an early age. The concept of sin-
lessness and infallibility of the imam is fundamental to the Imamis 
because this differentiates the imam from the rest of humanity. 
He must be the most excellent of all the people in his time, and 
since he is also divinely guided, he is free from sin and error.

The other group that developed within the Shia community 
was the Ismailis. The word “Ismaili” currently designates a re-
ligious community officially known as the Shiʿa Imami Ismaili 
Muslims. Ismailis are also known as the Nizari Ismailis. Ismail-
ism came into being due to a dispute over the succession of 
Jafar al-Ṣadiq, the sixth Shia Imam. The debate’s outcome was 
the creation of two major Shia groups―the Twelvers (or Imamis 
mentioned above) and the Ismailis. The former maintained the 
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succession right of Musa al-Kazim, the fourth and youngest son 
of Jafar al-Ṣadiq, and considered him the rightful heir to the po-
sition of the imamate. On the other hand, Ismailis believe in the 
legitimate authority of Ismail. Jafar al-Ṣadiq. Ismail was the lat-
ter’s second son from his first wife and heir to the imamate. Is-
mailis maintain that Jafar al-Ṣadiq had, during his lifetime, made 
an explicit designation (naṣṣ) as to the imamate of Ismail. This 
designation cannot be revoked under any circumstances. For the 
lsmailis, the imamate revolves around the number seven, cor-
responding to their cyclical view of history. They assert that the 
prophet is represented by his wasi or asas in each prophetic era. 
During the time of Muhammad (SAW), his asa was Ali. The Ismaili 
consider Ismail the seventh imam, explaining his death as mere 
disappearance (Poor, 2014: 2).

The Zaydis are followers of Zayd ibn Ali ibn Husayn who recog-
nise the latter as imam instead of Muhammad al Baqir’s son, Ja-
far al Sadiq. Upon the death of Muhammad al Baqir, there were 
disagreements regarding succession, and the majority followed 
Jafar al Sadiq. This majority eventually became the Imamis, while 
the followers of Zayd became known as the Zaydis, who, in turn, 
was later divided into two: the Jaridis, who followed Zayd but 
were also followers of Muhammad al Baqir and the Batriyah, 
who recognised the imamate of Zayd but did not follow al-Baqir. 
The Jaridis did not recognise the imamate of Abu Bakr, Umar and 
‘Uthman. The Jaridis assert that the Prophet Muhammad (SAW) 
designated Ali by specifying his qualifications, although he did 
not mention him by name. The Zaydis believe that the Compan-
ions had erred when they chose the wrong person as Caliph after 
the death of Muhammad (SAW) because God had willed Ali to be 
the successor of the Prophet (SAW). The beliefs of the Jaridis pre-
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vailed among the Zaydis from the third/ninth century onwards.
The Zaydis agree with the Imamis on the imamate as an exclu-

sive privilege of the descendants of ‘Ali and Fatimah. They trace 
succession either from the line of al Hasan or al Husayn, who, 
together with their father Ali, have been invested with religious 
authority by Muhammad (SAW). The teachings of the Zaydis on 
the imamate appear close to that of the Imamis. Like the latter, 
they subscribe to the doctrine that the establishment of the 
imam is obligatory upon the community, and the believer must 
have knowledge of the imam.

On the whole, the essential qualities of the imam, as espoused 
by the Shia, centres on piety and the spiritual purity of the imam. 
The Shia also concur in considering Ali as the first imam. As not-
ed earlier, the Zaydis deviated from the notion of the imam as 
accepted by the majority at the time of al-Baqir. Instead, they 
asserted that after Husayn, the third imam, the imamate be-
longed to any qualified descendant of Hasan or Hussayn who 
called his allegiance and rose against the illegitimate rulers. For 
the Imamis, the line of succession follows the descent of Husayn. 
Both of them reject the concept of an elected imamate. 

The Leader of the Believers: Imamate in The Sunni Doctrine
The question of the nature and degree of authority ascribed 

to the imamate constitutes a fundamental difference between 
the Shia and the Sunni sects. While both accept the obligato-
ry nature of the imam on the part of the community, the Sunni 
emphasises that the successor of Muhammad (SAW), called the 
Khalifah (viceregent), is subordinate to religious law. The imam, 
according to the Sunnis, exercises his authority as a ruler of the 
community; it is incumbent upon him to implement religious 
law, but he is not himself the religious authority. For many Sunni 
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scholars, the imamate was not a divine obligation but a social 
utility (maslaha) that human societies in general and the Muslim 
community considered necessary for survival, social welfare, and 
cooperation (Yücesoy, 2011: 10).

While the imamate meant for Sunni scholars a form of lead-
ership dating from the rise of Islam and, in particular, after the 
death of the Prophet Muhammad (SAW), the other forms rep-
resented a legacy of human experience and rationality since an-
cient times. The distinction, therefore, between “true imamate,” 
which denoted the caliphate from Abu Bakr through the reign 
of Ali, and “kingship,” which described the caliphate afterwards, 
was significant for Sunni jurists and theologians at an epistemo-
logical level. While other forms of leadership were legitimate, 
the imamate was better as it assured happiness in this world and 
the next. In contrast, royal authority safeguarded people’s wel-
fare only in this world.

There are also differences in the Sunni and Shia qualifications 
for the imamate. The Shia insist on Ali and his descendants hav-
ing the rightful claim to the imamate. On the other hand, the 
Sunni requires that the imam be a descendant of the Quraysh 
tribe, but he need not necessarily come from the immediate 
family of Muhammad (SAW). In addition, the Sunni demands 
that the imam must be knowledgeable of the law and must be 
just since his primary task is to administer justice. He must also 
possess ‘ilm (knowledge), which can enable him to perform ij-
tihad (independent reasoning) and pass judgment; he must be 
physically and morally fit; he must be able to protect Islamic ter-
ritory and carry on jihad (religious war). The majority of the Shia, 
on the other hand, appear to put more emphasis on the moral 
and religious qualifications of the imam, and this has to do with 
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the Shia position on the functions of the imam, particularly in 
terms of his being a religious authority and repository of reli-
gious knowledge.

The Sunni believes that the proper procedure of choosing the 
caliph is either by appointment by his immediate predecessor or 
elected by the religious community. The Sunni emphasises ijma’ 
or the consensus of the community in matters of choosing the 
imam. Only after the caliph has received the Bayt (allegiance) 
of the community does he assume legitimacy as a caliph. The 
Imami and Ismaili idea of succession through the descent from 
Ali and through designation does not follow the concept of ijma 
as understood in Sunni jurisprudence. In other words, the Shia 
doctrine of title by God implies the acceptance of the community 
and carries further the assumption that the designated imam is 
imposed upon the community. It is argued that consensus is em-
phasised by a hadith (saying of the Prophet) which states:

He who appointed someone as his ruler without the Mus-
lims’ consent, he shall not smell the fragrance of Paradise.

(Sahih Muslim, Book 20: Hadith 4483)
Thus, while accepting the centrality of the Imamate, the Sunni 

scholars challenge the religious and spiritual authority conceded 
to an Imam by the Shia community and the nature of his appoint-
ment. In the Sunni view, consensus and knowledge take prece-
dence over lineage and should inform the choice of an Imam. 
However, there is an agreement between the two communities 
about the immense importance that such an office holds in an 
Islamic community. 
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Conclusion
Thus, the Imamate has been a central but controversial idea 

within Islamic theological discourse. It is generally accepted 
across the Islamic world that Imamate is a necessary office that 
should exist within Islam. However, different interpretations re-
garding its legitimacy, source of authority and nature of appoint-
ment have been a source of strife within the Islamic world. The 
Shia sect recognises the Imams as divinely appointed leaders 
with infallibility and authority. They believe in the continuation 
of the Imamate through the lineage of Ali and his descendants, 
known as Ahl-e-Bayt.  On the other hand, while recognising the 
importance of leadership, Sunni Muslims believe that the Imams 
are not divinely chosen but elected through consensus. 

These disputes over succession, disagreements on the rightful 
Imams, and conflicting interpretations have given rise to sectar-
ian conflicts throughout history. The lack of a universally accept-
ed Imam has led to the emergence of multiple claimants to the 
position, further exacerbating the complexities surrounding the 
Imamate. Additionally, questions arise regarding the authority 
and infallibility of the Imam. While some believe in Imam’s infal-
libility and divine guidance, others argue for a more democratic 
approach to leadership. 

However, the concept of imamate continues to hold relevance 
and significance within the Muslim community. The role of the 
Imam has also evolved in response to the changing needs and 
circumstances of the Muslim ummah. Imams today often engage 
in activities beyond leadership, including philanthropy, commu-
nity development and leadership. They play a crucial role in pro-
moting unity, social justice, and the well-being of their followers. 

Hence, amidst all the diverse interpretations and conflicts, it 
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is essential to understand the role of an Imam in fostering uni-
ty, understanding and respect among Muslims. Recognising this 
mutual belief in the importance of leadership and guidance, 
Muslims can engage in dialogue and mutual understanding to 
bridge the gaps and overcome sectarian conflicts. Emphasising 
shared values and common goals can help promote unity within 
the ummah.  
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shall not smell the fragrance of 
Paradise.”
* (Surah al-Imran, Chapter 3: 
Verse 33) – Surely Allah chose 
Adam and Nuh and the de-
scendants of Ibrahim and the 
descendants of Imran above 
the nations.
* (Surah al-Maidah, Chapter 
5: Verse 3)- “Today I have per-
fected for you your religion, 
completed for you my bounty, 
and chosen Islam for you as re-
ligion.”
* (Surah An’aam, Chapter 6: 
Verse 124)  - “Allah best knows 
where He places His message.”
* (Surah An’aam, Chapter 6: 
Verse 87)-“And from among 
their fathers and their de-
scendants and their brethren, 
We chose them and guided 
them into the right way.”
* (Surah Anbiyaa, Chapter 21: 

Verse 73)- “And We made them 
leaders, guiding (men) by Our 
Command, and We sent them 
inspiration to do good deeds, 
to establish regular prayers, 
and to practice regular charity; 
and they constantly served Us 
(And Us only).”
* (Surah Baqarah, Chapter 2: 
Verse 124) – “And remember 
that Abraham was tried by his 
Lord with specific commands, 
which he fulfilled: He said: “I 
will make thee an Imam to the 
Nations.” 
* (Surah Israa, Chapter 17: 
Verse 71) – “One day We shall 
call together all human beings 
with their (respective Imams); 
those who are given their re-
cord in their right hand will 
read it (with pleasure), and 
they will not be dealt with un-
justly in the least.”
* (Surah Qasas, Chapter 28: 
Verse 68) - The Lord does cre-
ate or choose as He pleases; 
no choice have they (in the 
matter): Glory to Allah! And far 
is He above the partners they 
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ascribe (to Him).
* (Surah Sajda, Chapter 32: 
Verse 24) - “And We appoint-
ed, from among them, lead-
ers, giving guidance under 
Our command, so long as they 
persevered with patience and 
continued to have faith in Our 
signs”
* (Surah Tauba, Chapter 9: 
Verse 12) – “And We made 
them Imams who call to the 
fire, and on the day of resur-
rection they shall not be assist-
ed.”
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Martyrdom of Imam Hussain in Orientalists’ Discourse: 

A Critical Analysis of Kipling’s Kim/ “On the City Wall”, 

Forster’s A Passage to India and Paul Scott’s The Raj 

Quartet

Dr. Sujan Mondal 
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Abstract:
The reference to Karbala/ Muharram is not only a matter of 

faith and cultural tradition among the Muslims, but it reminds the 
heart-wrenching tragedy of the Islamic history. Karbala serves as 
a metaphor for the anguish of separation, social injustice, betray-
al, loss of community, and martyrdom of Imam Hussain (peace be 
upon him). Karbala is also a pervasive metaphor in the Perso-Ar-
abic and Urdu tradition of poetry. The twentieth-century coloni-
al literature also has represented the Oriental culture, customs, 
religions, festivals, languages and diverse culture of the subcon-
tinent and thereby the Oriental life. While dealing with essential 
Oriental culture, reference of Muharram is used in the colonial 
discourse. In most of the Oriental writings, passing reference of 
Muharram is found. The reference to the martyrdom of Imam 
Hussain (peace be upon him), more often than not, is marked 
by misconception and distortion of facts. Following the trail of 
the Oriental/colonial writers, Rudyard Kipling (1865-1936), E.M. 
Forster (1879-1970) and Paul Scott (1920-1978) have extensively 
and intensively dealt with the Orient/India in their writings Kim, 
A Passage to India and The Raj Quartet respectivey. The local 
Indian culture has deeply influenced their understanding and 
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representation. They record Oriental landscape, flora and fauna 
and concomitant Oriental cultural aspects and associate exoti-
cism with the Orient. The British representation of India and the 
Oriental locale and images are portrayed from the colonial gaze 
that always places the Britishers at the centre and Orient at the 
periphery. While dealing with the Oriental culture, these three 
prominent British writers refer to Muharram procession and the 
heart-wrenching tragedy of Karbala. All three writers dealt with 
the tragedy of Karbala and mentioned the martyrdom of Imam 
Hussain (Peace be upon Him). The English writers render this cer-
emonial mourning as a religious stereotype. This paper probes 
whether the representation is genuine or conforming to and re-
inforcing the traditional Oriental stereotypes? The paper aims at 
examining the three colonial writers’ preconceived knowledge 
about the Orient, the first cross-cultural encounter with Indians/ 
Natives and contemporary colonial politics that shaped their 
understanding of the Orient. This paper shall also analyze the 
religio- cultural aspects of the Indians, and the Orientalists’ ap-
proach towards the Indo-Islamic culture and concomitant Orien-
tal aspects in their novels.

Keywords: Imam Hussain, martyrdom, Karbala, Muharram, 
Orientalist, discourse, representation, distortion.
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استشــهاد الإمام الحســين في خطاب المستشــرقين: 
المدينــة«  ســور  كيم/«علــى  لروايــة  نقــدي  تحليــل 
لكيبلنــغ، و«ممــر إلــى الهنــد« لفورســتر، و«رباعيــة الــراج« 

لبــول ســكوت
Dr. Sujan Mondal 

Lovely Professional University - Punjab, India

اَلُملَخَص
ـــادات  ـــة والع ـــة الشرقي ـــن الثقاف ـــرن العشري ـــتعماري في الق ـــل الأدب الاس مث
والأديـــان والمهرجانـــات واللغـــات والثقافـــات المتنوعـــة لشـــبه القـــارة الهنديـــة 
وبالتـــالِي الحيـــاة الشرقيـــة بأسرهـــا. أثنـــاء التعامـــل مـــع الثقافـــة الشرقيـــة 
والأساســـية، غالبـــا مـــا تســـتخدم إشـــارة ) محـــرم( في الخطـــاب الاســـتعماري. 
في معظـــم الكتابـــات الشرقيـــة، تـــم العثـــور عـــى إشـــارة عابـــرة ل)محـــرم(. إن 
الإشـــارة استشـــهاد الامـــام الحســـن g في أغلـــب الأحيـــان تتســـم بســـوء 
ـــتعمرين،  ـــاب المس ـــتشرقن/ الكت ـــى المس ـــى خط ـــق. ع ـــويه للحقائ ـــم والتش الفه
-1970( فورســـتر  إم  وأي   )1865-1936( كيبلينـــج  روديـــارد  تعامـــل 
1879( وبـــول ســـكوت )1920-1978( بشـــكل مكثفمـــع الـــشرق/ الهنـــد 
ـــة  ـــة الهندي ـــرت الثقاف ـــوالِي. أث ـــى الت ـــة راج( ع ـــد و)رباعي ـــر الى الهن في كتاباتهم:مم
المحليـــة بعمـــق في فهمهـــم وتمثيلهـــم للجوانـــب الدينيـــة والثقافيـــة الشرقيـــة. 
يســـجلون المناظـــر الطبيعيـــة الشرقيـــة والنباتـــات والحيوانـــات والجوانـــب 
ـــل  ـــر التمثي ـــم تصوي ـــشرق. ت ـــرب بال ـــون الغ ـــة ويربط ـــة المصاحب ـــة الشرقي الثقافي
ـــة الشرقيـــة والصـــور مـــن النظـــرة الاســـتعمارية التـــي  الريطـــاني للهنـــد والمنطق
تضـــع الريطانيـــن دائـــما في المركـــز والـــشرق في الأطـــراف. أثنـــاء تناولهـــم 
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للثقافـــة الشرقيـــة، يشـــير هـــؤلاء الكتـــاب الريطانيـــون الثاثـــة البـــارزون الى 
)موكـــب محـــرم( و )مأســـاة كربـــاء المؤلمـــة(. حيـــث تنـــاول الكتـــاب الثاثـــة 
مأســـاة كربـــاء وذكـــروا استشـــهاد الامـــام الحســـن )g(. يجعـــل هـــؤلاء 
ـــة. تبحـــث هـــذه  ـــة ديني ـــذكاري صـــورة نمطي ـــز هـــذا الحـــداد الت ـــاب الانجلي الكت
ـــة  ـــة الشرقي ـــور النمطي ـــع الص ـــق م ـــا أم يتواف ـــل حقيقي ـــما إذا كان التمثي ـــة في الورق
ــاب  ــبقة للكتـ ــة المسـ ــص المعرفـ ــة الى فحـ ــدف الورقـ ــا؟ تهـ ــة ويعززهـ التقليديـ
ـــود /  ـــع الهن ـــات م ـــر الثقاف ـــاء ع ـــشرق، وأول لق ـــن ال ـــاث ع ـــتعمارين الث الاس
ـــم  ـــكلت فهمه ـــي ش ـــاصرة الت ـــتعمارية المع ـــة الاس ـــن والسياس ـــكان الأصلي الس
للـــشرق. ســـتحلل هـــذه الورقـــة أيضـــا الجوانـــب الدينيـــة والثقافيـــة للهنـــود، 
ونهـــج المســـتشرقن تجـــاه الثقافـــة الهنديـــة الإســـامية والجوانـــب الشرقيـــة 

المصاحبـــة لهـــا في رواياتهـــم.

الكلـــمات المفتاحيـــة: الامـــام الحســـن g، محـــرم، استشـــهاد، مســـتشرق، 
تمثيـــل، تحريـــف. 
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Cross-Cultural Encounter: An Overview

The socio-cultural-economic-political and religious issues 

of the East attracted the West several centuries ago. The phe-

nomenal spread of Islam in the seventh century and its gradual 

expansion towards Asia, Africa, and almost banging the doors 

of Europe made the West apprehensive of the Muslims. The 

expansion of Islam and subsequent wars, particularly the Cru-

sades (1096-1271) first brought the West face to face with Is-

lam. Despite their religious hostility, the Crusades served as the 

ground of cultural transmission to the West as the Islamic world 

was a centre of advanced culture and civilization. It significantly 

contributed to the exchange of cultures, foods, clothes, military 

techniques, and Oriental vocabulary. A host of European schol-

ars have identified the tremendous influence of the Orient on 

Europe. Martha P.Conant’ Oriental Tale in England in the Eight-

eenth Century (1908), Marie de Meester’s Oriental Influences 

in the English Literature of the Nineteenth Century (1914) and 

Edna Osborne’s Oriental Diction and Theme in English Verse, 

1740-1840 (1916) have recorded the Oriental influences on the 

West. The Western literature serves as the mirror, and records 

the (mis)perception about the Orient and Islam.

The Western misconception about Islam and Muslims is as 

old as the Islamic civilization. There is a need to understand the 

problematic relationship between the East and the West. The 

genesis of the cross-cultural cleavage (between East and West) 

dates back to Middle Ages when Islam was gaining prominence 

across the world. RW Southern considers the expanding period 
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of Islam as the “Age of Ignorance (700-1100)” (Kidwai 3: 2016). 

The never-ending confrontations between the Western-Chris-

tian world and the Eastern-Islamic world led the West to brand 

Muslims as the “fierce enemy, and irrational people”. The popu-

lar image of the Muslims as heathens, Saracens, idolaters, and 

pagans always given to violence and lust is found in the English 

literature. Muslims appear as the heretics. The repulsive image 

of Prophet Muhammad as an impostor, magician, and prone to 

violence and bloodshed frequently occurs in the Western liter-

ature. Islamic civilization was denounced and the Islamic creed 

was considered to be heresy. Till the medieval period, the image 

of the Orient was distorted by false notions and misconceptions 

about Islam. It was religious and ideological differences which 

provoked the distorted image of the Orient and Orientals. The 

severe intolerance, misconceptions, and hostility towards Islam 

gradually waned with the passage of time.

The Oriental socio- cultural-economic-political and religious 

issues have influenced and attracted the Western writers in the 

production of Literary Orientalism- crusades, the frequent mil-

itary confrontation between the West and the Orient, hostility 

towards Islam, missionary zeal, the popularity of travel Litera-

ture, and Eastwards British colonial expansion. Since the twelfth 

century to present a great deal of literature has been written on 

that and several Western writers have also attempted to explore 

the traits, cultures, and ideals of the Orient.  Almost all canonical 

Western men of letters from the 12th century to present; Dante 

Alighieri (1265- 1321), Geoffrey Chaucer (c.1340-1400), Christo-
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pher Marlowe (1564-1593), William Shakespeare (1564-1616), 

John Donne (1572-1631), John Milton (1608-1674), John Dryden 

(1631-1700), Alexander Pope (1688-1744), Lady Mary Wortley 

Montagu (1689-1762), Samuel Johnson (1709-1784), William 

Beckford (1760- 1844), William Wordsworth (1770-1850), Sam-

uel Taylor Coleridge (1772-1834), Robert Southey (1774- 1843), 

George Gordon Byron (1788-1824), Percy Bysshe Shelley (1792- 

1822), John Keats (1795-1821), Thomas Carlyle (1795-1881), 

George Moore (1852-1933), Rudyard Kipling (1865-1936), E. M. 

Forster (1879-1970), Joseph Conrad (1857-1924), James Joyce 

(1882-1941), T.S. Eliot (1888- 1965), Doris Lessing (1919-2013) 

have dealt with literary Orientalism. Very few English writers 

namely, Lady Wortley Montagu, William Jones and Lord Byron 

have demonstrated a genuine understanding of the Orient, its 

social mores, and provided truthful representations of the East 

in their writings. In the chequered projection of Orientalism in 

English Literature, the Western representation Literary Oriental-

ism is very much common to all three writers in varying degrees.

In their writings, the Western Literary Writers endeavour 

to understand the complex relationship, more often than not, 

appears to be biased because of their lack of genuine under-

standing of culture. The writers’ ingrained prejudices, mission-

ary approach, distorted perceptions, polemical zeal and the false 

beliefs of superiority of one culture over the other are evident in 

their writings. In the twentieth century, like their predecessors, 

Rudyard Kipling, E.M. Forster, and Paul Scott have extensively 

and intensively explored the Orient/ India in different periods of 
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the British-Raj in India.

Rudyard Kipling, the Nobel Prize winning British writer ex-

pounds the myth of the racial superiority of the English over 

the natives in Kim (1901). E. M. Forster represents British-Indian 

encounter and conflicts of colonialsm in his acclaimed novel, A 

Passage to India (1924). Paul Scott is another writer who revisits 

the Quit India period of 1942-1947 in The Raj Quartet, which is 

a tetralogy comprising The Jewel in the Crown (1966), The Day 

of the Scorpion (1968), The Towers of Silence (1971) and A Divi-

sion of Spoils (1975). The paper aims at examining the writers’ 

perceptions about the Orient, contemporary colonial politics and 

the first-hand cross-cultural encounter with the Orient, Muslims/ 

Indians/ natives/ Others that shape their understanding of In-

do-Islamic/ Indo-Muslim culture and above all the Orient. The 

colonial writers were, to a great extent, attracted to the Orient. 

Besides the preoccupation of the colonial empire, the British 

novelists also recorded their impression, more often than not, 

negative, about the Orient and what is “Oriental”. The British civ-

ilizing mission was needed to mend their culture and the role of 

fiction in promulgating this belief is undeniable. Allen Greenberg-

er surveys a plethora of novels and shows the changing attitude 

of Imperialism with the passage of time as he categorizes the Raj 

writings into three phases - the Era of Confidence (1880-1910), 

the Era of Doubt (1910-1935) and the Era of Melancholy (1935-

1960) (Rubin). Three major writers, Rudyard Kipling (1865-1936), 

E. M. Forster (1879-1970) and Paul Scott (1920-1978) spent their 

lives and gathered first-hand experiences of India. Although their 
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writings are influenced by the colonial Imperial mission, these 

writings project the Oriental culture.

These writers represent the three phases of the Raj respec-

tively and the role of the Empire and the Orient is reflected in their 

writings. This paper, therefore, examines the changing attitudes of 

the West towards the East/ Orient in different periods. The present 

study delves deep into the treatment of Orient by three colonial 

British writers and thereby provides an alternative vision hitherto 

neglected in the traditional interpretations. In Kim (1901), Kipling 

represents the ruthless suppression of the natives and the Great 

game i.e. the espionage of native hero, Kim. Kipling in “On the City 

Wall” represents the religio-cultural aspects of Indian Muslims. 

E. M. Forster is the unconventional and renowned colonial writer 

who represents British India in his acclaimed novel, A Passage to 

India (1924). Paul Scott is another British writer who revisits the 

Quit India period of 1942-1947 in The Raj Quartet, which is a te-

tralogy comprising The Jewel in the Crown (1966), The Day of the 

Scorpion (1968), The Towers of Silence (1971) and A Division of 

Spoils (1975). The three colonial writers visited, served and stayed 

in India in different periods in their various capacities. They rep-

resented the three phases of the Raj in their writings respectively 

and the same is reflected in their writings.

The kind of cross-cultural encounter examined in the paper is 

the Western colonial confrontation with the Orient and “Other” 

culture at a time when European culture was considered to be 

the benchmark of civilization. The encounter with “what is not 

European” at times illuminates them and equips them with new 
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insights, at other times, they are repelled by the culture, cus-

toms, and rituals of the Orient. Besides their encounter with the 

subcontinent in general, what the Europeans call Orient, the re-

searcher further investigates the representation of various kinds 

of characters, cultures, religions and distinct customs of the sub-

continent which fall under the rubric term “Oriental”.

Kipling, Forster and Scott had spent their lives and gathered 

first-hand experiences of India/Orient through extensive reading 

and acute observation of the Oriental lives and customs. None of 

these writers had gained command over the Oriental languages, 

but they deftly employed Oriental expressions and vocabulary 

in their writings. They have extensively used Oriental diction in 

their writings– at times, they have provided the first-hand expe-

rience of the usage of the Oriental words, at others, they have 

given the preconceived notion of the Oriental culture and cus-

toms. Often they differ in their understanding of the Oriental 

perspective. The historical era/ situation also changed the con-

text of their understating of the Oriental diction. In the narratives 

of the three writers, the appearance of the fair number of Islamic 

words, like Muharram, Hajj, Ramadan, Tazia, Id ul Adha, Id al Fitr 

Allah, Prophet Mohammed (peace be on him) show the preva-

lent Islamic tradition and contribute to the ethos of Indo-Islamic 

culture in British-India. Thus, a close reading of the Oriental dic-

tion reveals the perspectives and understanding of the writers.

The Tragedy of Karbala and Muharram procession: A Brief 

Overview

While delineating the issues of religio-cultural aspects of the 
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Orient, all three writers referred to the procession of Muharram 

in their writings. The reference to Karbala/ Muharram is not only 

a matter of faith and cultural tradition among the Muslims, but it 

reminds the heart-wrenching tragedy of the Islamic history. Imam 

Hussain was martyred in the battle of Karbala. The Muslims, par-

ticularly the Shia school of thought, mourns the martyrdom of 

Imam Hussain during the month of Muharram. Karbala serves 

as a metaphor for the anguish of separation, social injustice, 

betrayal, loss of community, and martyrdom of Imam Hussain 

(peace be upon him). Karbala is also a pervasive metaphor in the 

Perso-Arabic and Urdu tradition of poetry. The twentieth-centu-

ry colonial literature also has represented the Oriental culture, 

customs, religions, festivals, languages and diverse culture of the 

subcontinent and thereby the Oriental life. 

Representation of Muharram Procession by Rudyard Kipling, 

EM Forster and Paul Scott

Muharram is the first month in the Islamic lunar calendar. 

Muharram marks the anniversary of the Tragedy of Karbala 

(680 AD), where Imam Hussein, the son of Ali and the grand-

son of Prophet Muhammad (peace be upon him), was martyred 

by the forces of the second Umayyad ruler. On the other hand, 

Muharram procession refers to the ceremonial mourning of the 

martyrdom of Imam Hussein. It also refers to a period of fast-

ing and public mourning by Shite school of thought in order to 

commemorate this historic tragedy. While dealing with essential 

Oriental culture, reference of Muharram is used in the colonial 

discourse. In most of the Oriental writings, passing reference of 
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Muharram is found. The reference to the martyrdom of Imam 

Hussain (peace be upon him), more often than not, is marked 

by misconception and distortion of facts. Following the trail of 

the Oriental/colonial writers, Rudyard Kipling (1865-1936), E.M. 

Forster (1879-1970) and Paul Scott (1920-1978) have extensively 

and intensively dealt with the Orient/India in their writings Kim, 

A Passage to India and The Raj Quartet respectively. The local 

Indian culture has deeply influenced their understanding and 

representation. They record Oriental landscape, flora and fauna 

and concomitant Oriental cultural aspects and associate exoti-

cism with the Orient. The British representation of India and the 

Oriental locale and images are portrayed from the colonial gaze 

that always places the Britishers at the centre and Orient at the 

periphery. While dealing with the Oriental culture, these three 

prominent British writers refer to Muharram procession and the 

heart-wrenching tragedy of Karbala. 

The reference to Karbala is not only a matter of faith and cul-

tural traditions among the Muslims [Shite] in British India, but 

it reminds the “heart wrenching events of Islamic history”. Kar-

bala serves as a metaphor for the anguish of separation, social 

injustice, betrayal, loss of community, and martyrdom. Karbala 

serves as a pervasive metaphor in the Perso-Arabic and Urdu tra-

dition of poetry. The English writers uses it more as a problem-

atic tradition the religious and cultural stereotypes. Muharram 

has been used for a ground of communal conflict between Hindu 

and Muslims in A Passage to India. No English writers associate 

Islamic history; rather they refer to Karbala a cause of commu-
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nal tension between Hindu and Muslim and a religious cultural 

tradition of blood bath among the Muslims. In his writing Kim, 

Rudyard Kipling represents Muharram procession as a passing 

reference but in one of his story ‘On the City Wall’ he represents 

the mourning ceremony of Muharram as follows:

All the processions…were now well within the City walls. The 

drums beating afresh, the crowd were howling ‘Ya Hassan! Ya 

Hussain!’ and beating their breasts, the brass bands were play-

ing their loudest, and at every corner where space allowed, 

Mohamedan preachers were telling the lamentable story of the 

death of the Martyrs. It was impossible to move except with the 

crowd. (Kipling p.30.)  

Kipling represents the commemoration of the martyrdom 

of Imam as mere chest thumping ceremony. However, Kipling is 

much concerned about the ceremonious commemoration rather 

than the real significance of the historic tragedy of Karbala and 

imam Hussain’s martyrdom. 

In A Passage to India, E.M. Forster represents the Muharram 

procession as a ceremony of drum beating and the ceremony 

of tazia displaying. He associates the mourning procession with 

drums and “Mohurram was working up. The city beat a good 

many drums, but seemed good- tempered” (API 84). Moreover, 

he represents Muharram as a cause of communal conflict be-

tween Hindus and Muslims in British-India and the Britishers in-

tervention is essential to prevent the riots. Forster does not por-

tray Muharram as the mourning ceremony; rather he portrays it 

to be bone of contention of the communal conflict between Hin-
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du and Muslims. Forster further minutely takes notice of the in-

ternal conflicts among Hindus and Muslim. He observes that Hin-

dus and Muslims cannot live in harmony in this country. Forster 

endorses the need of British presence to maintain the “peace” 

and “order” in the sub- continent. The recurrent communal riots 

during Mohurram necessitate the presence of a British officer 

like Roney Heaslop in Chandrapore, as Forster says:

Muharram was approaching, and usual the Chandraopore 

Mohammedans were

building paper towers of a size of too large to pass under the 

branches of

certain peepul tree. One knew what happened next; the tow-

er stuck, a

Mohammedan climbed up the peepul tree and cut the 

branches off, the Hindu

protested, there was a religious riot, and Heaven knew what, 

with perhaps the

troops sent for....There had been disputations and.... all the 

normal works of

Chandrapur are hung up....The Collector favoured the Hin-

dus, until they

suspected that they had artificially bent the tree nearer the 

ground. But Roony

had not disliked his day, for it proved that British were neces-

sary to India;

there would certainly have been bloodshed without them. (A 

Passage to India
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pp.87-88)

To keep “peace” and “order”, character like Roony Heaslop 

wants to “hold this wretched country by force”(A Passage to 

India p.45). Despite law and order problems, Forster’s endorse-

ment for the need and continuation of the British Raj has attract-

ed Indians’ criticism.

Paul Scott refers to Muharram as the “Mohammedan new 

year” but his representation of Muharram is factually incorrect. 

Scott misrepresents the Muharram procession as mourning the 

death of Imam Ali, the father of Imam Hussain. Muharram pro-

cession is distorted as he represents it to be a mourning cere-

mony for the death of Imam Ali. On being enquired by English 

lady Sarah Layton about Muharram, Ahmed Kasim says that “A 

man called Ali. He was Muhammad’s son in law. We mourn his 

death at the beginning of Muharram”(The Day of the Scorpion 

p.113). Thus, the representation of Muharram in The Raj Quartet 

is distorted and it betrays Scott’s ignorance of authentic infor-

mation. Ahmed Kasim says that “A man called Ali. He was Mu-

hammad’s son in law. We mourn his death at the beginning of 

Muharram”(The Day of the Scorpion 113).

Although Scott seems to be acquainted with basic principles 

of Islam, Scott’s representation of Islam is not devoid of miscon-

ceptions and misperceptions. He provides a faulty representation 

of the Muharram’s procession and the Caliph, Imam Ali and his 

representation of the image of the Prophet (peace be on him) is 

marked by hostility. He appears to be a staunch critic of purdah/ 

burqa and the abhorrent Hindu customs of widow burning called 
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sati. Scott’s representation of cross-cultural understanding, percep-

tion/misperception is marred by a chasm and colonial insularity.

In The Raj Quartet, Prophet Mohammad’s (peace be on him) 

character is stigmatized with an allegation as a preacher of vio-

lence. While representing the communal clash in India, Scott rep-

resents the Muslims as the violent followers of Prophet (peace 

be on him). Scott says: “[h]ave you stuck any good pig lately? If 

you do, don’t leave the carcass in front of a mosque, or the dev-

otees of the Prophet will have you by the knackers” (The Jewel 

in the Crown p.229). But Scott’s claim of the Muslims to be the 

devotee of Muhammad is a blatant misconception.

Islam is a monotheist religion in which the God, Allah is con-

sidered to be the supreme and the Muslims across the world wor-

ship one God. Scott’s perception and misconception are reflected 

in his representation of the Muslims in his narratives. The Mus-

lims only worship one God, Allah and they follow the teachings/ 

doings of the Prophet (peace be on him). In this context, Edward 

Said offers the argument about the representation of Islam:

It is worth noting... [the] use of the denomination ‘Mahom-

medanism’ out of a

variety of possible Anglo-Indian terminologies for Indian 

Muslims at the end

of the nineteenth century (‘Musalmans’, ‘Mahommedans’, 

‘Moslems’). The

term ‘Mahommedanism’–erroneously implying ‘the follow-

ers of Mohammed’

– reflects its pervasive comparison in pre-twentieth century 
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Western literature

with ‘Christianity’(Said 209, qtd. Alex Padamsee).

Moreover, Scott portrays the violent image of Prophet Mu-

hammad (peace be on him) as a warmonger and insinuates to 

Holy War and Crusades because of the Prophet as Scott says that 

“The Muslims’ investigation of their religion was more danger-

ous because Mohammed preached Holy War against the infidel.” 

Most of the reference to Islam is negative: Scott also insinuates 

to jihad as passing references, as he abruptly refers to the verses 

from the Quran that “[t]o die in a battle, fighting His enemies was 

the one sure way of going to heaven” (The Day of the Scorpion 

pp.50-51). The reference to the Holy War and Crusades (1296-

1271) refers to the chequered relationship between the Eastern 

Muslims and Western Christian world in the past. The Holy War 

or the Crusades (1096-1271) brought the Islamic world with di-

rect confrontation with the Islamic world. The military and polit-

ical confrontations and subsequent unprecedented expansion 

of Islam made the west apprehensive and hostile against Islam 

and the Muslims as the prime enemy who has been projected 

as fierce people occasionally given to violence and lust in the 

polemical literature. In the article “The Prophet Mohammad in 

French and English Literature 1650 to the Present”, Ahmed Gun-

ny refutes the Western allegations against the Prophet as “the 

predominance of fantasy over reality” (Kidwai 258). Apart from 

the Prophet, Scott gives a derogatory and faulty representation 

of one of the prominent Caliphs of Islam, Imam Ali that “A man 

called Ali. He was Mohammed’s son-in-law. We mourn his death 
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at the beginning of Muharram. The Mohammedan new year. But 

then the Sunnis often join in the mourning too.” In his narratives, 

Scott’s provides a faulty representation of the Muharram’s pro-

cession and the Caliph, Imam Ali and the representation of the 

image of the Prophet (peace be on him) is marked by hostility.

Scott goes to the extent of naming the native servants after 

the Prophets of Islam as Suleiman, Ibrahim and Dost Mohammed, 

serving as the loyal servants of the British. The Muslims have 

a profound veneration for the prophets of Islam, like Prophet 

Suleiman popularly known as Solomon, Prophet Ibrahim and the 

Prophet Mohammed. In the novels, Suleiman and Ibrahim serv-

ing the English ladies appear to be rogues and their personal life 

is tainted with profligacy. Ibrahim appears with all negative traits 

in the Staying On (1978), which is a coda of the Raj Quartet. The 

name of the servant, Hussein seems to have been derived from 

Imam Hussain ibn Ali, the grandson of Prophet Mohammad. In 

The Jewel in the Crown, Hussein appears as a black servant exam-

ining English girl Daphne Manners’ blouse. The negative portrayal 

of the character Hussain betrays Scott’s literary Orientalism. 

Kipling, Forster, and Scott dexterously exploit numerous Ori-

ental words in their writings. The presence of this plethora of 

Arabic, Persian, Urdu, Hindi, and Sanskrit words calls for an ex-

planation for a better cross-cultural understanding. Scott and 

Forster have used a vast number of Islamic terms such as Allah, 

caliphs, mosque, minaret, muezzin, the Quran, hajj, jihad, which 

point to their acquaintances with Islam. The presence of the 

Oriental words best describes their literary Orientalism: For the 
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better understanding of the Orient, Kipling gives parenthetical 

notes/ meaning of the Oriental diction beside the Oriental words 

which is mostly insufficient.

Their writings are directly influenced by the beliefs, attitude, 

prejudice, and liking and disliking of these authors. Although, 

these writers belong to the colonizers’ culture, their approach 

to the Orient/ India is different from one another. At times, they 

conform to the established belief and at others, they refute the 

stereotypical representation and treatment of India and Indian 

characters in their novels. Their different approaches and the 

mode of representations also demonstrate the vast differences 

in their perception, thought, and personality. Their writings- Kim, 

“On the City Wall”, A Passage to India and The Raj Quartet- were 

influenced by the beliefs, attitude, prejudice, and liking and dis-

liking of these authors.

Despite extensive and intensive presence of Oriental diction, 

in certain cases Kipling fails to comprehend the religious-cultur-

al aspects of the Orient. Scott’s understanding of Muharram is 

tinged with misconceptions. The Raj Quartet evokes the repul-

sive image of the Prophet Mohammed and the representation 

is marked by hostility and polemical zeal. Unlike Kipling and For-

ster, Scott’s inaccurate description of the Muslims manifests his 

shallow understanding of Islam and the historic significance of 

the martyrdom of Imam Hussain.
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Abstract
The poem “Journey to Allah” which is written by the poet 

Mustafa Alesawi and sung by the performer, Hayder Albayati, 
in Imam Al Husein’s Arba’aeeniah in 1444-2022 talks about the 
deep meanings of love for Imam AL Hussein as a key part of form-
ing religious identity and creating a sense of belonging to the na-
tion. The goal of this study is to look at the poem’s themes and 
images to learn more about how love for Imam Hussein affects 
the formation of religious character and national identity. This 
study aims to put light on the importance of Imam Al Hussein’s 
love as a driving force in the lives of people and the group aware-
ness of the community. It does this by using a complete method 
that includes literary analysis and cultural contextualization. It is 
thought that the poem “Journey to Allah” will show how love for 
Imam Hussein is an important factor in forming religious identity 
and making people feel more like they belong to their country. 
The Poem is supposed to show how this love can change people 
and how it affects their faith, morals, and the community’s com-
mon memory.

Keywords: Religious Identity, Imam AlHussein, “Journey to 
Allah”, Loyality and Belonging

«A Journey to Allah» as a Representation of the 

Consequences of the Love of Imam Alhussein as a Basis 

For Constructing the Religious Identity and Belonging 

to the Nation

Prof. Dr. Ansam Riyadh Abdullah Almaaroof

Tikrit University-College of education for Women- English department
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خاصة
قصيــدة »ســفرة إلى الله« التــي كتبهــا الشــاعر مصطفــى العيســاوي واداهــا الــرادود حيــدر 
ــة  ــاني العميق ــن المع ــر ع ــام 1444- 2022 تع ــن g للع ــام الحس ــة الام ــاتي في اربعيني البي
ــة وخلــق الشــعور بالانتــماء  ــة الديني ــة الإمــام الحســن كجــزء أســاسي مــن تكويــن الهوي لمحب
ــا  ــدة وصوره ــع القصي ــى مواضي ــرة ع ــاء نظ ــو إلق ــة ه ــذه الدراس ــن ه ــدف م ــن. اله للوط
لمعرفــة المزيــد عــن كيفيــة تأثــير حــب الإمــام الحســن عــى تكويــن الشــخصية الدينيــة والهويــة 
ــة حــب الإمــام الحســن كقــوة  ــة. تهــدف هــذه الدراســة إلى تســليط الضــوء عــى أهمي الوطني
دافعــة في حيــاة النــاس والوعــي الجماعــي للمجتمــع. يقــوم بذلــك باســتخدام طريقــة كاملــة 
تتضمــن التحليــل الأدبي والســياق الثقــافي. يُعتقــد أن قصيــدة »رحلــة إلى الله« ســتظهر كيــف 
أن حــب الإمــام الحســن هــو عامــل مهــم  في تكويــن الهويــة الدينيــة وجعــل النــاس يشــعرون 
وكأنهــم ينتمــون إلى الامــة. مــن المفــترض أن توضــح القصيــدة كيــف يمكــن لهــذا الحــب أن 

يغــير النــاس وكيــف يؤثــر عــى عقيدتهــم وأخاقهــم وذاكــرة المجتمــع المشــتركة.
الكلمات المفتاحية: الهوية الدينية ، الإمام الحسن ، »سفرة إلى الله« ، الولاء والانتماء

حــب  لمــآلات  وتمثيلهــا  الله«  الــى  »ســفرة  قصيــدة 
الامــام الحســين كركيــزة لبنــاء الشــخصية الدينيــة 

للامــة والانتمــاء 
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INTRODUCTION
The poem “A Journey to Allah” is a profound depiction of the 

effects of love and devotion for Imam Al-Hussein, and how it 
serves as the foundation for constructing religious identity and 
nurturing a sense of belonging to a larger nation. The grandson 
of the Prophet Muhammad, Imam Al-Hussein, holds a special po-
sition in the affections of millions of Muslims around the globe, 
especially within the Shia community. His sacrifice and martyr-
dom at the Battle of Karbala represent unwavering faith and 
resistance against oppression. In this poem, the author depicts 
eloquently the essence of the love and devotion that motivates 
individuals to embark on a spiritual journey towards Allah, guid-
ed by the example and teachings of Imam Al-Hussein. The verses 
combine elements of devotion, sacrifice, and the interconnect-
edness of adherents from around the globe. Individuals from dis-
parate origins unite under the banner of his love, highlighting the 
transformative force of Imam Al-Hussein’s message. The poem 
examines the profound effect of Imam Al-Hussein’s martyrdom 
on religious identity and the feeling of belonging to a larger 
community. It illustrates how the affection for Imam Al-Hussein 
transcends national, ethnic, and religious boundaries, uniting 
individuals from diverse continents and origins. Through their 
shared devotion, believers forge a profound connection to their 
religious heritage and find solace in Imam Al-Hussein’s teachings. 
In addition, the poem explores the concept of sacrifice and its 
profound consequences. The sacrifice of Imam Al-Hussein in-
spires individuals to reflect on their own actions and pledge to 
uphold justice, resist oppression, and exemplify the values ex-
emplified by Imam Al-Hussein. It inspires future generations by 
emphasising the significance of sacrifice in moulding individual 
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spirituality and collective consciousness. As we delve into the 
verses of “A Journey to Allah,” we will examine how love, sacri-
fice, and devotion contribute to the formation of religious identi-
ty and a profound sense of belonging to the nation of believers. 
Through its lyrical expression, the poem invites us to consider 
the enduring legacy of Imam Al-Hussein and the transformative 
force of his message, exhorting us to walk the path of righteous-
ness and uphold the tenets that define our faith.

Hypothesis:
The idea behind this study is that love for Imam Al Hussein is 

a changing force that plays a key role in forming religious iden-
tity and making people feel more like they belong to their coun-
try. People hope that the poem “Journey to Allah” will show in 
a clear way how important this love is, showing how it affects a 
person’s faith, morals, and the community’s memory as a whole. 
It is thought that an in-depth study of the poem and its themes 
will show that love for Imam Al Hussein is a cornerstone that 
shapes religious Identity and gives people a strong sense of be-
longing to their country and nation.

1.2. Aims:
1.To look at the ways that the themes and images in “Journey 

to Allah” show love for Imam Hussein.
2.To figure out how this love has shaped religious character 

and personal faith.
3.To look into how loving Imam Hussein helps build a sense of 

national connection and a shared sense of self.
1.3. Questions:
1.How does the poem “Journey to Allah” show love for Imam 

Hussein through its main themes and symbols?
2.How does loving Imam Hussein affect a person’s faith iden-
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tity and spirituality?
3.How does loving Imam Hussein help people feel like they 

belong to their country and have a sense of group identity?
4.How does the song “Journey to Allah” show that Imam Hus-

sein’s love is still important in today’s world?
1.4. Significance:
This study is important because it tries to find out more about 

how love for Imam Al Hussein affects religious identity and a 
sense of belonging to a country and the nation. By looking at the 
poem’s themes and images, “Journey to Allah” will add to the ac-
ademic discussion about how Imam Al Hussein’s love continues 
to affect people and the larger society. The results could have 
an effect on religious and cultural studies, helping us understand 
the role of love and loyalty in religious and national settings.

1.5. Methodology:
This study will use a comprehensive method that combines 

textual analysis, literary criticism, and cultural contextualization. 
The poem “Journey to Allah” will be the main source for the 
study, and its themes, images, and story structure will be looked 
at closely. Secondary sources, such as academic papers and his-
torical stories, will be used to give a wider culture and political 
context. The results will be looked at and evaluated through the 
lenses of religious studies, literary theory, and social analysis. 
This will give a more complex picture of how love for Imam Hus-
sein affects religious identity and national belonging.

2-Religious Identity 
“Religious identity is a person’s sense of self as defined by 

their religious beliefs, practices, and community.” (Pargament, 
2007, p. 10) And “Religious identity is the individual’s sense of 
belonging to a religious group and the meaning that religion has 
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in their life.” (McIntosh, 2005, p. 12) Or “Religious identity is the 
way in which a person’s religious beliefs, practices, and experi-
ences shape their sense of self.” (Hill & Pargament, 2008, p. 2) In 
addition to these definitions, religious identity can also be under-
stood as a person’s sense of belonging to a religious community, 
the meaning that religion has in their life, and the way in which 
their religious beliefs and practices shape their sense of self. Re-
ligious identity can be a source of strength and resilience, but 
it can also be a source of conflict and tension. It is important to 
understand the different dimensions of religious identity in order 
to better understand how it shapes people’s lives.

3-A Historical Background about How Religious Identity can 
be Formulated:

Religious identity is a complex and multifaceted construct 
that has been shaped by a variety of historical factors. Some of 
the most important factors that have influenced the formation of 
religious identity include:

3.1. The Rise of Religious Pluralism:
The rise of religious pluralism in the world has led to an in-

creased awareness of different religious traditions and beliefs. 
This has made people more conscious of their own religious 
identity and how it differs from the identities of others.

3.2. The Growth of Secularism: 
The growth of secularism in the world has also had a signifi-

cant impact on the formation of religious identity. Secularism re-
fers to the belief that religion should be separate from the state 
and from public life. This has led to a decline in the influence of 
religion in some societies, and it has also made people more like-
ly to question their own religious beliefs.
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3.3. The Experience of Migration:
The experience of migration has also had a significant impact 

on the formation of religious identity. When people migrate from 
one country to another, they often bring their religious beliefs 
and practices with them. However, they may also be exposed to 
new religious traditions and beliefs in their new country. This can 
lead to a renegotiation of their religious identity, as they try to 
reconcile their old beliefs with their new experiences. The rise of 
new religious movements: The rise of new religious movements 
in the world has also had a significant impact on the formation 
of religious identity. New religious movements are often founded 
by charismatic leaders who offer new and innovative interpre-
tations of religious tradition. This can appeal to people who are 
looking for a more meaningful or fulfilling religious experience. 
These are just some of the most important historical factors that 
have influenced the formation of religious identity. It is important 
to note that religious identity is not static. It is a dynamic con-
struct that can change over time in response to new experiences 
and challenges. In addition to the historical factors mentioned 
above, there are also a number of psychological factors that can 
influence the formation of religious identity. These include:

3.4. Early Childhood Experiences: 
Early childhood experiences can have a profound impact on 

religious identity. Children who are raised in religious households 
are more likely to develop a strong religious identity themselves. 
Personal beliefs and values: Personal beliefs and values also play 
a role in the formation of religious identity. People who hold 
strong religious beliefs are more likely to identify with a particu-
lar religious tradition.
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3.5. Life Experiences: 
Life experiences can also shape religious identity. People who 

experience religious trauma or who have a religious conversion 
are more likely to have a different religious identity than they did 
before. It is important to note that religious identity is not always 
a positive experience. For some people, religious identity can be 
a source of conflict and tension. This is especially true for people 
who are members of minority religious groups or who live in so-
cieties where there is religious intolerance. Despite the challeng-
es, religious identity can be a source of strength and resilience 
for many people. It can provide a sense of belonging, meaning, 
and purpose in life. It can also help people to cope with difficult 
times and to find hope for the future.

4-Discussion and Analysis of The Poem
The poem “Safareh Ela Allah” (Journey to Allah) is a powerful 

ode to Imam Hussein, the grandson of the Prophet Muhammad. 
The poem is full of imagery and symbolism that evokes the pas-
sion and sacrifice of Imam Hussein and his followers.

The poem begins with the speaker declaring their intention 
to make a journey to Allah. This journey is not a physical one, 
but a spiritual one. The speaker is seeking to find Allah through 
their love for Imam Hussein. The poem then goes on to describe 
the journey in detail. The speaker describes the crowds of peo-
ple who have come from all over the world to Karbala, the city 
where Imam Hussein was martyred. They describe the proces-
sions that wind through the streets of Karbala, and the banners 
and flags that are raised in Imam Hussein’s name. The poem also 
describes the sacrifices that people have made to make the jour-
ney to Karbala. They have travelled long distances, and they have 
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given up their time and their resources. But they do all of this 
because they love Imam Hussein, and they believe that he is a 
path to Allah. The poem ends with a call to action. The speaker 
calls on all people to join them on the journey to Allah. They say 
that the journey is open to everyone, regardless of their religion 
or nationality:

“All Sabian and Christian came
You see the sects in these positions, 
they make you feel like Hussein
You see the Azdiyyah and the Sunnah
 walking towards Hussain, being intransigent
You will see in Karbala, Paradise, 
O Lord of Paradise
Oh, Hussein, makes people as crazy, 
your hand never gives up, Hussein
The world has dried up completely, 
peace be upon you,  
Religions Wall, Religions of Karamat, Shaft Karamat
Messages in your blood, messages of religions, religions
Generate a sect with your love, 
I need Hajj, and Hussain Hajjat   for Karbala
To Allah is a journey to Allah &&& 
We made it good with your blood, we made it good”.
                                                               “Safrah Ela Allah, 2023. NP”

 The poem “Safareh Ela Allah” is a powerful and moving 
call to action. It is a poem that can inspire people of all faiths 
to come together under the flag of Imam Hussein. The poem 
can serve as a means to gather people of the nation under the 
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flag of Al-Hussein in a number of ways. First, the poem’s focus 
on the passion and sacrifice of Imam Hussein can evoke strong 
emotions in readers, such as compassion, love, and determina-
tion. These emotions can motivate people to join the cause of 
Al-Hussein and to work together to achieve his goals. Second, 
the poem’s imagery and symbolism can help to create a sense 
of shared identity among people of different faiths. The poem’s 
references to Karbala, the banners and flags of Imam Hussein, 
and the sacrifices that people have made to make the journey to 
Karbala can all help to create a sense of common purpose and 
belonging. Finally, the poem’s call to action can inspire people 
to take concrete steps to support the cause of Al-Hussein. The 
poem’s speaker calls on people to join them on the journey to 
Allah, and this can be interpreted as a call to action to work for 
justice, peace, and equality in the world.

In conclusion, the poem “Safareh Ela Allah” can serve as a 
means to gather people of the nation under the flag of Al-Hus-
sein in a number of ways. The poem’s focus on the passion and 
sacrifice of Imam Hussein, its imagery and symbolism, and its 
call to action can all help to motivate and inspire people to work 
together for a common goal.

4.1. The Passion and Sacrifice
The poem “Journey To Allah” which starts with:

“To Allah is the journey, to Allah 
We call out to him with our blood, we call out to him 
We walk on your path, we walk on it 
To Allah, to Allah”
                                                       “Safrah Ela Allah, 2023. NP”
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portrays the passion and sacrifice of Imam Hussein in a num-
ber of ways that evoke strong emotions in readers. First, the 
poem uses a rhetorical imagery to describe the events of Karba-
la as he refers to that Al Hussein is in “our blood”. The speaker 
describes the bloody battle, the suffering of Imam Hussein and 
his followers, and the ultimate martyrdom of Imam Hussein. 
This imagery can be very disturbing and upsetting to readers if 
it would not been described this way, but it also helps to convey 
the true horror of what happened at Karbala. Second, the poem 
uses powerful language to describe the emotions of Imam Hus-
sein and his followers:

“See the processions 
Count them, it’s mandatory 
They serve the coming 
And they say, “We sacrifice ourselves for you” 
We dedicate our mistakes to him 
And you walk 
The leader of the procession, 
leave him to his own devices 
Allah, grant me the opportunity to walk 
He holds the flag high 
And kisses it with his forehead”
                                                          “Safrah Ela Allah, 2023. NP”

The speaker describes their love for Allah, their courage in 
the face of death, and their determination to serve the believers 
for the sake of what they believe in and for the sake of Imam Al 
Hussein’s love. This language can be very moving and inspiring to 
readers, and it helps to bring the characters of Imam Hussein and 
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his followers to life. Third, the poem uses symbolism to evoke 
strong emotions in readers. The speaker refers to Imam Hussein 
as a “path to Allah,” a “sacrifice for justice,” and a “symbol of 
hope.” These symbols can be very powerful, and they can help 
readers to understand the significance of Imam Hussein’s life and 
death. Finally, the poem ends with a call to action. The speaker 
calls on readers to join them in the journey to Allah, and they say 
that the journey is open to everyone, regardless of their religion 
or nationality. This call to action can be very motivating, and it 
can help readers to feel a sense of purpose and belonging:

“The seven continents are buzzing 
And Karbala is the pilgrimage of Hussein 
To Allah, to Allah”
                                                           “Safrah Ela Allah, 2023. NP”

In conclusion, the poem portrays the passion and sacrifice of 
Imam Hussein in a number of ways that evoke strong emotions 
in readers. The vivid imagery, the powerful language, the sym-
bolism, and the call to action all work together to create a poem 
that is both moving and inspiring.

4.2. The Poem’s Creation of the Sense of Shared Identity 
Among People of Different Faitsh 

The poem’s imagery and symbolism help to create a sense of 
shared identity among people of different faiths in a number of 
ways. First, the poem’s references to Karbala, the banners and 
flags of Imam Hussein, and the sacrifices that people have made 
to make the journey to Karbala can all help to create a sense of 
common purpose and belonging. These symbols are familiar to 
people of all faiths, and they can help to unite people around a 
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shared cause:

“The sail of the ship 
Moves between them 
Karbala is at rest 
Perhaps the door of Medina 
It is a secret that we know 
The meeting place of souls 
The Earth asked 
Who are the people of the Ali family?”
                                                          “Safrah Ela Allah, 2023. NP”

 Second, the poem’s use of imagery that is both religious and 
secular can help to bridge the gap between different faiths. For 
example, the poem refers to Imam Hussein as a “path to Allah,” 
but it also refers to him as a “symbol of hope.” This imagery can 
help to show that Imam Hussein’s message is relevant to people 
of all faiths, regardless of their religious beliefs:

“The forty-day visit 
The witnesses say 
Iraq of Hussein had a long journey 
From Mosul to Basra 
Until it reaches Al Hadhrah 
All prove  Iraq as one”
                                                               “Safrah Ela Allah, 2023. NP”

 Finally, the poem’s call to action can inspire people to take 
concrete steps to support the cause of Imam Hussein. The po-
em’s speaker calls on people to join them on the journey to Al-
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lah, and this can be interpreted as a call to action to work for 
justice, peace, and equality in the world. This call to action can 
help to unite people of all faiths around a common goal.

In conclusion, the poem’s imagery and symbolism help to cre-
ate a sense of shared identity among people of different faiths in 
a number of ways. The poem’s references to Karbala, its use of 
imagery that is both religious and secular, and its call to action 
can all help to unite people around a shared cause.

4.3. THE POEM’S CALL TO ACTION INSPIRE PEOPLE TO TAKE 
CONCRETE STEPS TO SUPPORT THE CAUSE OF AL-HUSSEIN

The poem’s call to action can inspire people to take concrete 
steps to support the cause of Al-Hussein in a number of ways. 
First, the poem’s speaker calls on people to join them on the 
journey to Allah. This journey can be interpreted as a call to ac-
tion to work for justice, peace, and equality in the world. People 
can take concrete steps to support this cause by volunteering 
their time, donating money, or speaking out against injustice. 
Second, the poem’s speaker says that the journey to Allah is 
open to everyone, regardless of their religion or nationality. This 
message can be very inspiring to people who feel marginalized or 
excluded. It can give them hope that they can make a difference 
in the world, regardless of their background. Third, the poem’s 
call to action is urgent. The speaker says that the time is now to 
act. This message can motivate people to take action, knowing 
that they are not alone in their fight for justice. The serve their 
belief in and love for Imam Al Hussein and they are proud of 
what they are doing:

“Those who serve, they are proud 
They call out the greeting of life 
They stay up for you 
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They stay up, those who serve 
These servants have filled our eyes 
And Karbala is the pilgrimage of Hussein 
To Allah, to Allah”
                                                            “Safrah Ela Allah, 2023. NP”

The poem’s call to action can inspire people to take concrete 
steps to support the cause of Al-Hussein in a number of ways. 
The poem’s message of hope, inclusion, and urgency can moti-
vate people to make a difference in the world. There are some 
specific examples of concrete steps that people can take to sup-
port the cause of Al-Hussein:

1- Volunteer their time to help those in need.
2-Donate money to organizations that are working for justice 

and equality.
3-Speak out against injustice and discrimination.
4-Educate themselves about the history and significance of 

Karbala.
5-Organize or participate in events that commemorate the 

martyrdom of Imam Hussein.
By taking these steps, people can help to make the world a 

more just and equitable place, in the spirit of Imam Hussein. In 
this sense, the poem is potent and poignant examination of Imam 
Al-Hussein’s love and its implications for religious identity and af-
filiation. The poem begins by describing the speaker’s voyage to 
Karbala, the site of Imam Al-Hussein’s martyrdom. As they travel, 
they contemplate the significance of Imam Al-Hussein’s sacrifice 
to their own existence. The speaker realises that the murder of 
Imam Al-Hussein was not in futility. It was a sacrifice for truth, 
justice, and liberty. And it is a sacrifice that continues to inspire 
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people to stand up for what they believe in, despite tremendous 
adversity. The poem concludes with the speaker affirming their 
devotion to Imam Al-Hussein and his legacy. They claim they will 
continue to follow his path even if it leads to martyrdom. The 
poem “A Journey to Allah” is a potent reminder of the signifi-
cance of love, sacrifice, and dedication in the formation of reli-
gious identity and affiliation. It is a poem that can inspire people 
of all faiths to live according to their innermost convictions.There 
are some of the poem’s major themes such as; the adoration 
of Imam Al-Hussein as a source of inspiration and fortitude, the 
significance of sacrificing for truth and justice, and the determi-
nation to pursue the path of Imam Al-Hussein despite adversity. 
Anyone interested in comprehending the significance of Imam 
Al-Hussein in Shia Islam will find “A Journey to Allah” to be a 
valuable resource. It is also a potent and poignant poem that can 
inspire individuals of all faiths to live in accordance with their 
innermost convictions.
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5. Conclusion
The religious identity of the poem “Safareh Ela Allah” is Is-

lam from Shia Sector. The poem is about the martyrdom of Imam 
Hussein, who is a revered figure in Shia and Sunnah Islam. The 
poem’s references to Karbala, the banners and flags of Imam Hus-
sein, and the sacrifices that people have made to make the jour-
ney to Karbala are all symbols that are familiar to Shia Muslims. 
The poem also uses language that is often used in Shia Islam to 
describe Imam Al Hussein. For example, the poem refers to Imam 
Al Hussein as a “path to Allah” and a “sacrifice for justice.” These 
terms are used by Shia Muslims to express their belief that Imam 
Al Hussein’s death was a sacrifice for the greater good, and that 
his life and death are a source of inspiration and guidance. The 
poem inspires the gathering of people around the same core re-
gardless of their various affiliations as the love for Imam al Hus-
sein is the point on which this gathering focuses. Imam Al Hus-
sein, in this sense, is the source of love and of  belonging.

To sum up, the religious identity of the poem “Safareh Ela 
Allah” is Shia Islam. The poem’s references to Karbala, its use 
of religious language, and its focus on the martyrdom of Imam 
Hussein all point to the poem’s Shia identity.
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Abstarct
Knowledge is a fundamental part of human behavior، as it 

plays a pillar role in how mankind conducts itself individually، 
in society، and connection with their hereafter. Hence، false 
knowledge can threaten individual and social stability، inheriting 
corruption and leading mankind astray. This significant phenom-
enon opens doors to questions like: How does one gain knowl-
edge? What are the tools? What are the sources? How does one 
know their knowledge is correct? 

One of the countless unmerited favors of Allah (s.w.t) is the 
availably of infallible figures who are the authorities of Allah in 
this world. One of them was Imam Al Baqir (a.s)، who had an 
important effect on knowledge in the Islamic community pro-
longing to this day and till the day of Judgment. 

This descriptive study analysis Imam Al-Baqir’s (a.s) contri-
bution to showing the source of knowledge and his guidance to 
correct knowledge. The study consists of an introduction to the 
life and environment of the fifth Imam، such as the political situ-
ation and various sects at the time. This is followed up with four 
parts، each showing a method used by the Imam. In the end، 
conclusions drawn from the research are mentioned.

role of Imam al-Baqir (peace be upon him) to explain 

the sources of knowledge

Sheikh Habib Zuaiter
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ملخص البحث

إنّ للعلــم والمعرفــة دور أســاسي في توجيــه الســلوك البــشري، وبالتــالِي لهــما اثــراً جســيمًا 

ــة في هــذه الدنيــا، وعاقتــه بآخرتــه، وبهــذا يتضــح أنّ  ــة والإجتماعيّ في حيــاة الانســان الفرديّ

ــذه  ــال. ه ــاد والض ــورث الفس ــيّ، وت ــرديّ والاجتماع ــتقرار الف ــدد الاس ــة ته ــة الزائف المعرف

الظاهــرة المهمــة تفتــح الأبــواب لأســئلة فطريّــة مثــل: كيــف يكتســب المــرء المعرفــة؟ مــا هــي 

الأدوات؟ مــا هــي المصــادر؟ كيــف يعــرف المــرء أن معرفتــه صحيحــة؟

وقــد مــنّ الله تعــالى عــى عبــاده ونعّــم عليهــم بحجــج معصومــن مــن الخطــأ، هــم حبلــه 

وســفراءه وخــزان علمــه، ومــن تلــك الأنــوار الامــام أبي جعفــر محمــد بــن عــلّي بــن الحســن 

عليــه السّــام باقــر علــوم الأوّلــن و الآخريــن، وكان لهــذا الإمــام g الــذي تأثــيراً مهمــأً عــى 

المعرفــة في المجتمــع الإســاميّ.

ــة  ــدر المعرف ــار مص ــر g في إظه ــام الباق ــاهمة الإم ــلّ مس ــة تحل ــة الوصفي ــذه الدراس ه

وتوجيهــه إلى المعرفــة الصحيحــة، وتتألــف الدراســة مــن مقدمــة عــن حيــاة الإمــام الخامــس 

وبيئتــه، مثــل الوضــع الســياسي والمذاهــب المختلفــة في ذلــك الوقــت، ويتبــع المقدّمــة أربعــة 

أجــزاء، كل منهــا يوضــح طريقــة كان يســتخدمها الإمــام لهدايــة النــاس، في الختــام  تــم ذكــر 

ــج المســتخلصة مــن البحــث. النتائ
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Introduction

A Brief Profile of Imam Al-Baqir (a.s) 

Muhammad ibn Ali ibn Al-Hussain ibn Ali ibn Abi Talib (Ar-
abic: ــب ــن أبي طال ــلي ب ــن ع ــن ب ــن حس ــلي ب ــن ع ــد ب  was born in the year )محم
fifty-seven (57) of the Hijri calendar (677 AD)[1]. He was three 
years old when the tragic event of Karbala took place, in which 
he was present[2], and was thirty-eight when his father (a.s) 
passed away, becoming Imam for nineteen years unit his death. 
Imam Al-Baqir (a.s) was martyred at the age of fifty-seven on 
Dhu l-Hijjah 7, 114 H (January 28, 733) and buried beside his fa-
ther’s (a.s) grave and the grave of Imam Al-Hassan (a.s) -who is 
his father’s uncle -, in Al-Baqi’ Cemetery[3]. 

His father was Imam Zayn Al-Abideen (a.s) the fourth Imam in 
the Shi’a faith, and his mother was Um Abd Allah; the daughter 
of Imam Al-Hasan Al-Mujtaba (a.s)[4]. Hence, he is called Hashe-
mite among Hashemites, Alavi among Alavis, and Fatimi among 
Fatimis[5].

When asked about the meaning of the title (Al-Baqir), Imam 
Zayn Al-Abideen (a.s) replied, “…the imamate will remain in his 
descendants until the day our Upriser rises and will fill the world 
with justice and equality. So, he is the Imam and father of the 
Imams (a.s). He is the core of leniency and location of knowl-
edge; he will rip open knowledge completely[6]…” [7]

Al-Shaykh Al-Mufid said “Imam Al-Baqir (a.s) was superior to 
all his brothers in knowledge, piety, and dignity. He had a higher 
position in relation to his siblings. Everyone praised him with glo-
ry and he was respected by the Suuni and Shi’a scholars. He (a.s) 
had knowledge of religion, the Qur’an, ethics, and morals to such 
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a great extent that even these had not been formerly taught by 
any of the children of al-Hasan (a.s) and Al-Hussain (a.s). The rest 
of the companions of the Prophet (p.b.u.h & his progeny), noble 
ones among the Followers, and the highest ranking of jurispru-
dence scholars have narrated from him. His position in merits 
and nobility reached a level of being exemplary among the peo-
ple of knowledge. They wrote works and composed poems to 
praise his personality.”[8]

Imam Al-Baqir’s (a.s) Political & Scientific Environment 

Political decisions affect every aspect of society and can have 
a paramount role in shaping the scientific community. Hence, 
this understanding will give us context to various reports and a 
better understanding of their issuances. In our case having an 
understanding of the political situation – even if is brief – during 
the era of the Imam (a.s) can help us analyze his methods and 
part in leading to the straight path and showing the source of 
knowledge. 

The Umayyads 
During the pre-Islamic period, the Umayyads, or ‘Banu 

Umayya’ were a leading clan of the Quraysh tribe of Mecca. They 
dominated the Quraysh’s increasingly prosperous trade net-
works in the Levant and established economic and military alli-
ances with the nomadic Arab tribes that controlled the northern 
and central Arabian desert expanses, providing the clan with a 
degree of political power in the region. Under Abu Sufyan, they 
were the main opposition to Islam, as they fought against the 
Prophet (p.b.u.h & his progeny) until their defeat. 

They returned to become the ruling party at that time, 
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through various kinds of deception and misleading tactics. This 
was after the Prophet’s death and the error in not following the 
Prophet’s successor; Imam Ali (a.s). After the rule of Abu Bakir 
and Umar, the popular forces killed Uthman. The Umayyads – 
who were given political power by Uthman, who favored his clan- 
used his blood as a motto to achieve their political objectives. 
They motivated society to “avenge” the blood of Uthman. They 
deceived people and made them forget that they themselves de-
serted him and did not aid him when the revolutionists besieged 
his house and asked him to establish social justice. After being 
able to deceive people in their wars against Imam Ali (a.s) and 
Imam Hassan (a.s), they established their government.

Imam Baqir’s (a.s) imamate was contemporary with five 
Umayyad ruler:

Al-Walid ibn Abd Al-Malik (86 – 96 H)
Suleyman ibn Abd al-Malik (96 – 99 H)
Umar ibn Abd Al-Aziz (99 – 101 H)
Yazid ibn Abd Al-Malik (101 – 105 H)
Hisham ibn Abd al-Malik (105 – 125 H)
The most important general notions - related to this research 

- of the Umayyad period can be summarized by the following:
Firstly: Tyranny towards Ahl Al-Bayt (peace be upon them) 

and display of abhorrence toward them. This notion is clearly 
manifested in their wars against Amir Al-Mu’mineen (a.s) and 
Imam Al-Hassan (a.s), their order to insult Amir Al-Mu’mineen 
and disavowal him, and their killing of Abu Abdullah Al-Hussein 
(a.s). The basis for such actions is the usurpation of the caliphate 
and what wealth accompanies it, in addition to the envy towards 
the Prophet’s Household (peace be upon them).

Secondly: Promoting the belief in predestination. This helped 
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them during their reign to falsely justify their rulership, as they 
took the theological position that Allah had bestowed the cali-
phate on them, just as the Quran described the bestowing of a 
caliphate on Adam. In addition, they used this fallacious belief 
to convince people of their schemes and excuse their unjust ac-
tions. Abdul-Jabbar in Al-Mughni reports on the authority of his 
sheikh; Abu Ali, as saying: “The first to believe in predestination 
and present it was Muawiya. He demonstrated that what comes 
to him is the will of Allah and of His creation. This is so he can 
excuse himself for what comes to him, delude the people that he 
is righteous, and that Allah made him an entrusted Imam. This 
[dogma] was spread among the Umayyad rulers, and because 
of this belief, Hisham bin Abd al-Malik killed Ghilan al-Dimashqi 
... and Jahm said: ‘There is no action from the servant’.”[9]. Al-
Raghib transmitted in his book Al-Muhadirat a story to about the 
topic[10].

Thirdly: Bring people of falsehood closer and the accompany-
ing prevalence of suspicions and deviant ideas, as the approach 
of promoting Israeli women in the Islamic environment contin-
ued, and the rhythm of doctrinal suspicions in the minds of Mus-
lims, as it is reported that the origin of sedition in the issue of 
divine speech began from a suspicion thrown by some Christian 
scholars, namely (John Al-Dimashqi) He died in the first half of 
the second century of the Hijra, and the result is that the Qur’an 
described Jesus as his word, so the Christian asked the Muslims 
about the word of God Almighty and that it is ancient or creat-
ed. Since the basis in the minds of Muslims is that every ancient 
thing is a god, and if they say that it is created, then the Qur’an 
is the word of God Almighty, so it is created, and he wants from 
that - according to what they mentioned - fabricated and forged, 
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not in the sense of accident. This is in addition to the translation 
of philosophy, as it is reported from the act of (Khalid bin Yazid 
bin Muawiyah).

The Kharijites 
The Kharijites first emerged at the Battle of Siffin, as a group 

of Imam Ali’s (a.s) supporters rebelled against his orders to con-
tinue the war against Mu’awiya. This was after Mu’awiya – with 
advice from Amr ibn al-As- ordered his soldiers to lift the Quran 
on their lances, a signal to stop the fight, which they were losing, 
and negotiate peace. The Imam (a.s) advised them that it was a 
military trick. He told them that the Umayyads did not believe 
in the Quran and that they did not respect Allah. However, the 
Kharijites disobeyed him as they were moved by the gesture, 
which they interpreted as an appeal to return to the Quran. They 
demanded that the Imam cease the fighting immediately or they 
would draw their swords in his face. Unwilling, he (a.s) yielded 
under the pressure of his army’s discord and threats of violence 
against him.

 After understanding that they followed a plain error and 
that the Umayyads deceived them when they raised copies of 
the Quran, they refused the arbitration. They were so displeased 
with it that they asked the Imam (a.s) to announce his repent-
ance and to go on the battle. However, the Imam refused to ac-
cept this weak view from them and was not ready to violate the 
truce and announce his repentance. Subsequently, they raised 
the slogan ‹judgment belongs to God alone (la hukma illa li-llah) 
and claimed that Imam Ali (a.s) committed the grave sin of re-
jecting God›s judgment. They criminally killed people who did 
not share their views. Imam Ali (a.s) spared no effort to convince 
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them, but all his efforts were ineffective, as they insisted on ag-
gression and error. The Imam was forced to fight against them. 
Thus, the Battle of Al-Nahrwan took place, in which most of the 
Kharijites were killed. [11]

They believed that any Muslim was qualified to become ca-
liph, regardless of origin, as long as he had the credentials of be-
lief and piety. They rejected Qurayshite descent or close kinship 
with Muhammad as a condition to govern, which was the oppo-
site view by most Muslims at the time. Also, they had the view 
that anyone who commits a major sin is an unbeliever and must 
repent to restore their true faith.  

The Mu‘tazilites
The Mu‘tazilites played a hazardous role in the history of in-

tellectual and social life during Imam Al-Baqir’s period. Hence, 
must give a brief idea about the Mu‘tazilites.

The Mu’tazila constitute a theological group shaped within 
the early 2nd century (Hijri). The primary pioneer of this group 
was Wasil ibn ‘Ata’. Some scholars take the Mu’tazila to be a dis-
tension of the political I’tizal (isolation), which were a group of 
Sahaba and Tabi’un who held back from making any judgments 
concerning, and any support of, either side in The War of The 
Camel. Other scholars believe that Mu’tazilas are natural succes-
sors of Qadariyya because the two groups shared many views.

They left extensive effects on the intellectual Islamic com-
munity. They proposed a hypothesis around the committer of a 
Major Sin, which was opposed to that of Murji’ah and Khawar-
ij. Among other ideas, which they are well known for was the 
consideration that Intellect (al-’aql) trumps Tradition (al-naql). 
Therefore, Mu‘tazilites believed that theoretical reason should 
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evaluate the knowledge acquired through divine texts. This prin-
ciple is clearly seen in various examples of theses in the intellec-
tual structure and religious views of the Mu’tazila. Consequently, 
they tried to interpret away any religious texts which were ap-
parently at odds with reason. For instance, they denied, and in-
terpreted away, the possibility of seeing God which is apparently 
mentioned in some religious texts, because according to reason, 
it is not possible to see without a space and a spatial direction, 
and since God is beyond any space and direction, it is not possi-
ble to see Him in this world, nor in the afterlife. Some Mu’tazili 
beliefs are explicitly contrary to the ones agreed upon by other 
Sunni Muslims.

 
Murji’ah
The Murji’a emerged in the Islamic community during the 

Umayyad era. They played a treacherous role in formulating the 
political events at the time. There are different theories to the 
meaning of the term Murji’ah, which goes back to understanding 
the root meaning of the term was derived from. 

Some believe that the word Murji’ah is derived from the verb 
arja’a, which means to give time and delay. Hence, they were 
called the Murji’ah because they postponed the affair of those 
who disagreed with the caliphate to the Day of Judgment. 

Others thought that Murji’ah is derived from the verb arja’a, 
meaning hope. This is because they believed Muslims commit-
ting major sins would remain Muslim and be eligible for par-
adise if they remained faithful, giving hope for forgiveness. In 
other words, they hoped that Allah would forgive every Muslim.

Another view on the reason they were called Murji’ah is that 
they held the thought that the heart and the tongue confirmed 
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faith and that they delayed act. They thought that Allah would 
save the believers because of their hearty faith, though they did 
not pray and fast. With this, they prompted faith and delayed 
action.

It is highly probable that this sect was formed by the orders 
of the Umayyads. Anyhow, they were biased toward the rulers 
of their time, as they were dependent on them as mentioned 
in Ukhudabakhsh’s statement, “The Murji’a made an agreement 
with the Umayyad government for livelihood.”. Their ideolo-
gies were a useful tool for rulers to use, as in the remarks of Al-
Ma’mun; the Abbasi ruler, “Al-Irja’ is the religion of the kings.”.

The Murji’ah spread their beliefs among the people, includ-
ing the false claim of the validation of the Umayyads’ rule. Even, 
they went to lengths to claim that Allah would decide on the Day 
of Judgment the grievous actions that the Umayyads made and 
that no one had the right to criticize their acts. This neglection 
of the Umayyads’ ugly deeds deviated the Islamic nation from 
factual Islam.

Imam Al-Baqir’s Duties & Situation 
Whoever observes the lives of the Imams (peace be upon 

them) finds a bit of variety in their roles and the manner they 
are guided in. It has been explained in some reports that this is 
a covenant from the Messenger of Allah (p.b.u.h & his proge-
ny). Al-Kulayni reports the following saying from Imam Al-Sadiq 
(a.s), “The will come from the heavens to Muhammad (p.b.u.h 
& his progeny) in a book (written) Nothing came to Muham-
mad (p.b.u.h & his progeny) from heavens in a written sealed 
document form except the will. Jibril (a.s) said, “O Muhammad 
(p.b.u.h & his progeny) this is your will about your followers with 
your family. The Messenger of Allah asked, “Which family of mine 
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O Jibril.” Jibril replied, “The noble of Allah among them (your 
family) and his descendants so they inherit your knowledge as 
Abraham left it (knowledge) as his legacy. This legacy of Abraham 
is for Ali (a.s) and your descendants from his lineage.” The Imam 
(a.s) has said, “The document had several seals on it.” The Imam 
(a.s) has further said, “Ali (a.s) opened the first seal and followed 
what the instructions therein. Then al-Hassan (a.s) opened the 
second seal and followed the commandments and instructions 
therein. When al-Hassan (a.s) passed away then Al-Hussein (a.s) 
opened the third seal and found therein instruction to fight to 
do away with the enemy and be murdered and rise up (against 
the enemy) with a group of people for martyrdom. There will 
be martyrdom for them without you.” The Imam (a.s) has said, 
“Al-Hussein (a.s) followed the instructions (entirely) and when 
he left this world, he delivered it to Ali ibn al-Hussein (a.s) just 
before his martyrdom. Ali ibn al-Hussein (a.s) opened the fourth 
seal and found in its instruction to remain silent and gaze in your 
front because of the concealment of knowledge. Just before 
his passing away, he delivered it to Muhammad ibn Ali (a.s). He 
opened the fifth seal and found therein instructions to interpret 
the book of Allah, the Highest, affirm the veracity of your father, 
and leave it as your legacy for your son. Do good to the ’Umma 
(nation), stand up for the right of Allah, the Most Holy, the High-
est, say the truth in fear and in peace and do not be afraid of 
anyone except Allah. He did as he was instructed and delivered it 
to the succeeding Imam...”[12]

Al-Saduq reports that Imam Al-Sadiq (a.s) said, “Allah be-
stowed a book unto His Prophet (p.b.u.h & his progeny) before 
death came to him and said: “O Muhammad! This book is your 
will to the nobleman of your family.” So, he said: “Who is the 
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nobleman from my family, O Gabriel?” So, he said: “Ali ibn Abi 
Talib.” On the book were seals of gold. So, the Prophet (p.b.u.h & 
his progeny) gave it to Ali (a.s) and ordered him to open one of its 
seals and to do what is [instructed] therein. So, he (a.s) opened a 
seal and did what was in it. Then, he gave it to his son al-Hassan 
(a.s), who opened a seal and did what was in it. Then, he gave it 
to al-Hussein (a.s), who opened a seal, and found therein: “Take 
a people toward martyrdom, for they will not find martyrdom 
except with you. Ransom yourself for Allah.” So, he did so, and he 
gave it to Ali ibn al-Hussein (a.s). So, he opened his seal and found 
therein: “Be silent, stick to your house, and worship Allah until 
death comes to you.” So, he did so, and he gave it to Muhammad 
ibn Ali (a.s). So, he opened his seal and found therein: “Narrate 
to the people and give them edicts. Fear none but Allah, for none 
have a way to you.” Then, he gave it to me, and I opened a seal 
and I found therein: “Narrate to the people and give them edicts. 
Spread the knowledge of your Ahl al-Bayt and the honesty of 
your righteous forefathers. Fear none but Allah, for you are in a 
protective hedge.” So, I did so. Then, I will give it to Musa ibn Ja`-
far, and then Musa will give it to the one after him; and that will 
continue until the rise of the Mahdi (a.s).”[13]. As mentioned in 
the two Hadiths, Imam Al-Baqir’s role was to spread knowledge 
and the reality of Islam. He was ordered to explain intellectual 
issues and lay the foundations for an Islamic scientific institution. 

What we have mentioned does not contradict that the era of 
each Imam is compatible with objective conditions that suit him, 
otherwise, the basis for communicating the religion and spread-
ing it among the people is not based on permanent miracles. 
we can highlight two factors that helped Imam al-Baqir (a.s) to 
spread religion during his era: 
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The first factor: is the condition of the Umayyad state, its 
flabbiness, and the frequent revolts against it, which necessitate 
the weakness of the central state in the Levant.

The second factor: Jabir bin Abdullah al-Ansari (may Allah be 
pleased with him) and his glad tidings of Imam Al-Baqir (a.s) on 
the authority of the Prophet (p.b.u.h and his family), which had 
a special impact on the hearts of Muslims. Imam Al-Sadiq (a.s) 
said, “Jabir ibn ‘Abdallah al-Ansari was the last surviving of the 
companions of the Messenger of Allah. He was a devoted fol-
lower of us, Ahl al-Bayt. He would sit in the Mosque of the Mes-
senger of Allah, wearing a black turban. He would call, “O Baqir 
al-‘Ilm, O Baqir al-‘Ilm” The people of Madina would say, “Jabir is 
hallucinating.” He would say, “No, by Allah, I do not hallucinate, 
but I heard the Messenger of Allah say, “You will soon meet a 
man from me whose name will be as my name and his manners 
would be as my manners. He will dig very deep in knowledge”’ 
This is what makes me say what I say.”.

 The Imam (a.s) has said, “Jabir would still come and go and 
one day in one of the roads of Madina when passing he found a 
few of the school children among who Muhammad ibn Ali (a.s) 
was also present (for a reason other than schooling. Imams are 
not heard of as attending schools). He looked at him and called 
him (Muhammad ibn Ali) to himself. The boy came to him and 
then he said, “Go back.” The boy went back. Then he said, “I 
swear by the One in Whose hand is my life, (that I see) manners 
as the manners of the Messenger of Allah. O boy, what is your 
name?” He replied, “My name is Muhammad ibn Ali ibn al-Hus-
sein (a.s). Jabir came forwards and began to kiss his head and 
say, “May Allah take my soul and the souls of my parents in ser-
vice for your cause, your great-great-grandfather told me to con-
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vey his greetings and Salam to you and would say all of that. The 
Imam (a.s) has said, “Muhammad ibn Ali ibn al-Hussain came to 
his father and he was anxious. He explained to him about Jabir. 
His father asked, “Did Jabir really do this?” He replied, “Yes, he 
did so.” The Imam (a.s) said, “My son, stay home (and do not 
expose yourself to the enemy because Jabir will maintain secre-
cy).” Jabir thereafter would come to him mornings and evenings 
and the people of Madina would say, “It is so strange that Jabir, 
the only surviving companion of the Messenger of Allah would 
come to a boy on both ends of the day every day.” Very shortly 
after Ali ibn al-Hussein (a.s) passed away Muhammad ibn Ali (a.s) 
would go to visit Jabir out of respect for his being a companion 
of the Messenger of Allah and would speak to people from Al-
lah, the Most Holy, the Most High. The people of Madina would 
say, “We have not seen anyone as bold as he is.” On hearing this 
from them he began to speak to them from the Messenger of 
Allah. The people of Madina began to say, “We have not seen a 
greater liar as he is because he speaks from one whom he has 
never seen.” On hearing this from them he began to narrate to 
them from Jabir. The Imam (a.s) has said, “They would accept 
what he would narrate from Jabir ibn ‘Abdallah. However, Jabir 
would come to him and would from him (Muhammad ibn Ali ibn 
Al-Hussein (a.s)).”.

The Need for A True Source of Knowledge
To understand our need for an authentic source of knowl-

edge there are two points that must be clear:
The First: Ignorance of the truth, or unawareness of reality is 

the ruination of every affair. Fake knowledge negatively affects 
our religious and non-religious individual and social lives. For re-
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flection, at the individual level, a lack of authentic knowledge of 
health and medical issues can result in harm or death. An illus-
tration of this is the permanent disabilities and deaths that have 
resulted worldwide from fabricated scientific reports. At a social 
level, false information can alter attitudes and policies on crucial 
ecological, social, and political issues and, in the extreme, can 
place entire populations at national, regional, and even global 
levels at risk of harm. 

The Second: Mankind, a social creature by innate, needs so-
cial and emotional connections to thrive. This dependency on 
others for necessities and social interactions needs regulations 
to prevent injustice and preserve the rights of every member of 
society. More importantly, humans have been created for a pur-
pose they must fulfill, which is to serve and worship Allah (s.w.t) 
to qualify for His satisfaction resulting in gaining His mercy and 
reward[14]. Recognizing the mentioned, humans are in no place 
to be the right authority to make laws. This is because humans 
instinctively will look, first of all, after their own interests and are 
prone to wrong judgment. Also, the actions that result in Allah’s 
satisfaction cannot be known without Divine revelation. There-
fore, it is necessary that laws and codes of conduct should be 
made by Allah (s.w.t).

In conclusion, religion is the collection of these laws, codes 
of conduct, belief system, and worldview that relate humanity to 
spirituality, moral values, and justice, the importance of having 
true knowledge about religion becomes clear. False knowledge 
or ignorance will lead mankind astray in this world and the here-
after, causing corruption and leading to eternal punishment. The 
action of innovation or giving fake knowledge is so dangerous 
that the person who does so is subject to divine curses and eter-
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nal punishment. Al-Barqi and Al-Saduq cite a story told by Imam 
Sadiq (a.s) in which he states, “There was a man in the former 
times who sought the world by permissible means, but was not 
able to. So, he sought it by prohibited means, but he was not 
able to. So, Satan came up to him and said, ‘O you! You have 
sought the world from permissible means but you were not able 
to, and sought it by prohibited means but you were not able to. 
Shall I direct you to a thing by which your world would be abun-
dant, and you would have abundant followers?’ He said, ‘Yes’. He 
said, ‘Innovate a Religion and invite the people towards it’. So, he 
did it. People responded to him, and he secured (a lot) from the 
world. Then he thought (to himself) and said, ‘What thing have I 
done? I innovated a religion and invited people to it. I do not see 
repentance for myself except that I should come to the ones I in-
vited, and return them back. So, he went to his companions who 
responded to him, so he was saying, ‘That which I have invited 
to, is false, but rather it was I who innovated it falsely’. So, they 
went on to say, ‘You are lying! But it is the truth, you are doubting 
in your religion, so you have returned from it’. So, when he saw 
that, he deliberately chained himself, pegged it to the ground, 
chained himself around his neck, and said, I will remain in this 
condition till Allah forgives me. The Almighty Allah sent one of 
His prophets to him and conveyed the message that He swears 
by His honor that He is not going to forgive that person even if he 
repents so much that the joints of his body are separated. If the 
person wants to be forgiven, he should bring back to life those 
people who died on his religion.’.”[15] 

Upon reflecting on the Hadith, we understand how major 
religion is. Thus, it is vital that mankind has the correct under-
standing and true knowledge of their religion. One of the main 
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reasons for falling into ignorance or false knowledge in religion is 
not knowing the source of divine knowledge and who is the au-
thority of Allah on this earth. In other words, taking religious or-
ders from unauthentic sources will cause corruption in the world 
and hereafter, individually and collectively.    
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The First Method:
Encouragement to Seek Knowledge

One of the issues that Islam emphasizes is seeking knowl-
edge and acquiring it. Imam Baqir (a.s) highly encouraged the 
matter in various ways. One way was by showing that status of 
the seeker of knowledge is raised in the words of the Messen-
ger of Allah (p.b.u.h & his family) to that of the scholar, as both 
will receive a reward, even if the teacher would receive extra. 
He (a.s) said, “The Messenger of Allah (p.b.u.h & and his family) 
said, ‘The teacher and the student are both participants in the 
recompense. There are two recompenses for the teacher, and 
for the student, there is one recompense, and there is no good in 
(anything) besides that’’[16]. Such types of encouragement push 
away the thought that with failure to acquire knowledge, there is 
no reward or benefit. Hence, the idea that knowledge is hard to 
possess will not become an obstruction that thwarts the seekers’ 
path. Rather the seeker will be inspired by such a reward to try 
their hardest.  

 As the Imam (a.s) instructed seeking knowledge, he also in-
structed spreading that knowledge, which is another way of en-
couragement. He (a.s) stated, “The one from you who learns the 
knowledge, there would be a recompense for him similar to the 
one who taught it, and for him (teacher) would be a merit upon 
him (student). Learn the knowledge from the bearers of knowl-
edge and teach it to your brethren just as the scholars taught 
you’’[17]. This inspiration closes the doors on veiling and hoard-
ing knowledge from society. 

It is important to note that in the words of Imam al-Baqir 
(a.s), attention is not only drawn to doctrine issues, but it also 
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shows the importance of knowledge in jurisprudential issues. 
The emphasis on this is because the person who lacks knowl-
edge in jurisprudential issues is considered a Bedouin, as in the 
report of Muhammad ibn Muslim that Imam Al-Baqir (a.s) said, 
“Understand lawful matters and unlawful matters otherwise you 
would be considered to be Bedouins.”[18]. Also, whoever needs 
people other than Ahl Al Bayt (a.s) will fall into misguidance in 
jurisprudence, which can result in doctrinal misguidance. Imam 
Al-Sadiq (a.s) states, “O Bashir, there is nothing good in those of 
our people who do not acquire (Fiqh) a good understanding of 
religion. If one of them would not have a good understanding of 
the religion he would need to ask those who oppose us. When 
he would need them, they would lead him into their straying 
ways in a manner that he would not even realize.”[19]

It must also be noted that knowledge meant in such encour-
agements is the kind with understanding, not just recitation 
as a parrot. Imam Al-Sadiq (a.s) stated that his father (a.s) told 
him, “O my son, know that the rank of the Shi’a is based upon 
the degree of their narrating and conscious knowledge, for in-
deed, conscious knowledge is comprehension. With the compre-
hension of the narrations, the believer elevates to the farthest 
levels of faith. Indeed, I have looked into the book of Ali, peace 
be upon him, and I found in the book: Indeed, the value and 
rank of every person is his conscious knowledge. Indeed, Allah, 
Blessed, and Exalted is He, will judge people in accordance to the 
amount of what He has granted them of intellects in the life of 
this world.”[20].

When society is prompted to push for knowledge, it triggers var-
ious questions. One of the many questions is: What is the source of 
knowledge? Or in other words: From who do we take knowledge? 
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The Second Method:
Emphasis on the Authority of Ahl Al-Bayt (peace be upon 

them)

The most important thing for every person that seeks knowl-
edge with pure intentions is to perceive from where they get it 
from. They should distinguish who has authority and who uses 
their assumptions and is driven by personal interest. This notion is 
highlighted in the words of Imam Al-Baqir (a.s). Zayd Al-Shahham 
reports that Imam Al-Baqir (a.s) said “It is his knowledge that he 
acquires from whoever he acquires.”[21] This he said in answer 
to the question ‘What is his food’ in the words of Allah, “Let the 
human being think about (how We produce) his food.” (80:24)?’

This is with the stress that divine knowledge is preserved, 
and not raised after the death of the Messenger of Allah (p.b.u.h 
and his family), as in the report of ‘Umar ibn Qays, “I heard Imam 
Abu Ja‘far (a.s) saying, ‘Allah, the Most-holy, the Highest, has not 
left untold anything that the ’ummah would need except that 
He has revealed in His book and has explained them to His mes-
senger. He has made a limit for everything and an indication for 
it to point forwards to it and He has made a limit for those who 
would trespass those limits.”[22]. In Another saying the Imam 
(a.s) states, “The knowledge which descended with Adam was 
not raised up, and the knowledge is inherited; and he, the knowl-
edgeable one does not pass away except that he leaves behind 
from him, the one who knows similar to his own knowledge, or 
whatever Allah so desires (him to know)”[23]

Abu Basir from Abu Ja‘far (a.s) has said the following about 
this verse of the Holy Quran. “In fact, the Quran consists of illus-
trious verses that exist in the hearts of those who have knowl-
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edge. . .” (29:49) The Imam (a.s) then said, “O Abu Muhammad, 
for the sake of Allah, be the judge and tell, of who it is spoken 
(so often) between the two covers of the Holy Quran?” I then 
asked, “Who are they? May Allah take my soul in service for your 
cause.” The Imams (a.s) said, “Who else can they be other than 
ourselves?”[24].

Imam Al-Baqir (a.s) said to Salma ibn Kuhayl and al-Hakam 
ibn ‘Utayba, “Easternize or westernize you two will find not find 
correct knowledge except that which has come to light through 
Ahl al-Bayt (members of the family of Prophet Muhammad).”[25]

Zayd Al-Shahaam reports that Qatada Bin Da’ama came up 
to Abu Ja’far (a.s), so he (a.s) said: ‘O Qatada! Are you a Faqih 
(Jurist) of the people of Basra?’ He said, ‘That is what they are 
alleging’. Abu Ja’far (a.s) said: ‘It has reached me (a.s) that you 
are explaining the Quran’. Qatada said to him (a.s), ‘Yes’. So, Abu 
Ja’far (a.s) said to him: ‘You are explaining it by knowledge or by 
ignorance?’ He said, ‘No, by knowledge’. So, Abu Ja’far (a.s) said 
to him: ‘So if you are explaining by knowledge, so ‘you are’ ‘who 
you are’ and I (a.s) would like to ask you’. Qatada said, ‘Ask’. He 
(a.s) said: ‘Inform me (a.s) about the Statement of Allah (azwj) 
Mighty and Majestic in (the Chapter) Saba: “[34:18] and We ap-
portioned the journey therein: Travel through them nights and 
days, secure”. Qatada said, ‘That is for the one who goes out 
from his house with lawful provisions, and camel rented lawfully 
intending this House’ (Kabah). He would be safe until he returns 
back to his family. So, Abu Ja’far (a.s) said: ‘I (a.s) hold you to 
Allah (azwj), O Qatada! Do you know that if the man comes out 
from his house with lawful provisions, and a camel rented law-
fully, intending this House, he could get cut off (by bandits) on 
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the road, and his provisions would be lost and he could be in-
jured due to that?’ Qatada said, ‘Our Allah (azwj), Yes!’ So, Abu 
Ja’far (a.s) said: ‘Woe be unto you! But rather, you are explain-
ing the Quran of your own free will, so you are destroyed and 
causing others to be destroyed. And if you have taken it from 
the men (others), you have been destroyed and so have they. 
Woe be unto you! (But) that is for the one who comes out from 
his house with provisions, and lawful means of transportation 
aspiring for this House while having recognized our (a.s) rights, 
loving us (a.s) with his heart, just as Allah (azwj) Mighty and Ma-
jestic has Said: “[14:37] therefore make the hearts of some peo-
ple yearn towards them” and it does not mean the House, for He 
(azwj) is Saying ‘towards them’. So, we (a.s) are, by Allah (azwj), 
the supplication of Ibrahim (as) towards whom (a.s) if one loves 
with one’s heart, his Pilgrimage would be Accepted, otherwise it 
will not be, O Qatada! So, if it is like that, he would be safe from 
the Punishment of Hell on the Day of Judgment. Qatada said, ‘No 
offense. By Allah (azwj), I will not explain it except like this. So, 
Abu Ja’far (a.s) said: ‘Woe be unto you, O Qatada! But rather, you 
should understand the Quran from the ones (a.s) who have been 
addressed by it’[26].

In another report, the Imam said, “‘Fie upon you, O Qatada. 
You must notice that Allah, most Majestic, most Glorious, has 
created creatures in His creation and has made them a barrier 
over His creation, and they are the pillars on His earth, protectors 
of His commandments, the noble ones in His knowledge whom 
He had chosen before His creation, while as shadows on the right 
of His throne.’ He (the narrator) said that Qatada remained silent 
for a long time, then said, ‘I pray to Allah to keep you well, I have 
sat before scholars of fiqh and before ibn ‘Abbas but my heart 
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did not become nervous before any one of them as it has be-
come nervous before you.’ Abu Ja‘far, said, ‘Fie upon you, do you 
realize where are sitting? You are before the houses for which 
Allah has declared to be raised and therein Allah is spoken of. (It 
happens there) in the mornings and evenings, by men who are 
not distracted by trade or other forms of business from speaking 
about Allah, performing Salat (prayer), and paying Zakat. You are 
in such house and we are the people therein.”[27]

These are just some examples from the words of the Imam 
(a.s), which puts forward their authority and claim to be the only 
source of divine knowledge. 
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The Third Method:
Rejecting Innovations, Personal Opinions, and Analogies

As we pointed out in the introduction, inside the Islamic com-
munity there were various opinions and false theories. This was 
a blindfold for the community to find the right path and true 
source of knowledge. Imam Baqir (a.s), by showing the errors of 
these theories and highly criticizing innovation in religion, would 
present the source of divine knowledge, clearing the path for 
people to reach divine knowledge.

Zurara reports that Imam Baqir (a.s) said the following: “By 
Allah, disbelief is before paganism and it is greater in filth. The 
narrator has said that the Imam then mentioned the disbelief 
of Satan when Allah told him to bow down before Adam and 
refused to prostrate, that disbelief is greater than considering 
things partners of Allah. Whoever chooses something instead 
of Allah, the Most Majestic, the Most Holy, refuses to obey and 
commits major sins is an unbeliever. One who establishes a re-
ligion other than the religion of the believers has considered 
things as partners of Allah.”[28]

Burayd Al-‘Ijli reports, “Once I asked abu Ja’far (a.s) of the 
minimum amount of belief with which one is considered a poly-
theist (one who considers other things as partners of Allah). The 
narrator has said that the Imam said, ‘It is he who calls a nut a 
pebble and a pebble a nut and considers it his religion.’”[29]

The Imam would constantly bring up the sayings of Amir 
Al-Mu’mineen (a.s) when rebuking personal opinions, as the 
start of these opinions occurred during the era of Imam Ali (a.s), 
which caused mayhem in the Islamic nation. Muhammad ibn 
Muslim reports that Abu Ja‘far (a.s) said the following, “Imam Ali 
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said in one of his sermons to people, ‘O people, mischief begins 
with following certain desires and obeying certain invented rules 
that are different from the rules and laws of the book of Allah. 
In such cases people yield to other people as a high authority if 
falsehood would have been clear they would have no fear for the 
people of Intelligence. If truth would have been clearly distinct 
there would have been no differences. But (practical life) people 
mix certain parts of truth and with a few things from falsehood 
and present them together and in such Satan overwhelms his 
friends and only those who have previously received protection 
from Allah remain safe.’”[30]

The Imam (a.s) wrote an elegant message to Sa’d Al-Khair, 
in it: “In the Name of Allah (azwj), the Beneficent, the Merciful. 
Having said that, I hereby bequeath to you to fear Allah (azwj) for 
therein is safe from destruction and a gain during the return (to 
Allah (azwj)). Allah (azwj) Mighty and Majestic Protects the serv-
ant by means of his piety from whatever his intellect was remote 
from; and by means of piety he gets clarity from his blindness 
and his ignorance. And it was by piety that Noah (as) got salva-
tion and those who were with him (as) in the ark got safety from 
the storm. And it was by piety that the patient ones succeeded 
and survived from the calamities, and they have brethren upon 
that path seeking those preferences, having renounced their in-
solence and their intentions by the desires when the examples 
from the Book reached them. They praised their Lord (azwj) on 
what He (azwj) has Sustained them with and that He (azwj) was 
the One (azwj) Deserving of the Praise, and they blamed their 
own selves upon what they had wasted and that they them-
selves were deserving of the condemnation. And they knew that 
Allah (azwj) Blessed and High, is the Forbearing, the Knowledge-
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able, however, He (azwj) is Angry with the one who does not 
care about His (azwj) Pleasure and (as a result) He (azwj) With-
holds from the one who does not accept His (azwj) Favours, and 
but rather the one does not accept guidance from Him (azwj) 
go astray. Then it is possible for the sinful people to turn to re-
pentance and change to the doing of good deeds. He (azwj) has 
Called His (azwj) servants in the Book to that with a Loud Voice. 
He (azwj) Never Cut-off nor Prevented the calling of His (azwj) 
servants. So Allah (azwj) has Cursed the ones who conceal what 
Allah (azwj) has Revealed, and Obligated upon Himself (azwj), the 
Mercy to be before the Wrath. So He (azwj) Completed the Truth 
and the Mercy, so there is no beginning for the servant with the 
Wrath before he arouses His (azwj) Anger, and that is from the 
knowledge of certainty and the knowledge of piety. And every 
community from whom Allah (azwj) has Raised the Knowledge 
from them (Taken away), the Knowledge of the Book is when 
they rejected it, and befriended His (azwj) enemies when they 
made them to be the rulers. And from their rejection of the Book 
was that they established its letters and distorted its Limits. So 
they were narrating it but were not acting upon it. And the igno-
rant ones were pleased with the preservation of the narrations, 
whereas the scholars became aggrieved at their abandonment 
of the correct aspects of the narrations. And their rejection of 
the Book was that they made such people rulers who did not 
know, so they took them (in a direction) of wherever their own 
desires led them, and released them to death (ruination). They 
amended the ties of the Religion, and then they left it as a leg-
acy among the foolish and childish (people). So the community 
was issued with the commands devised by the people instead 
of the Commands of Allah (azwj) Blessed and High, and it is to 
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them that they preferred. So evil it was what the unjust took in 
exchange, the governance of the people instead of the Govern-
ance of Allah (azwj), and took the reward of the people instead 
of the Reward of Allah (azwj), and the pleasure of the people 
instead of the Pleasure of Allah (azwj). So this is how the com-
munity has become, and among them were those who strived 
(The Mujtahids) in the worship upon that misguidance. They 
(the people) were fascinated by them and admired them, and 
their worship became a strife (Fitna) for them as well as those 
who followed them, whereas in the Messengers (as) there was 
a Reminder for the worshippers. Of these Prophets (as) was a 
Prophet (as) who was complete in his (as) worship, but then he 
(as) disobeyed Allah (azwj) Blessed and High in one aspect, so he 
(as) was exited from the Paradise, and he (as) was thrown into 
the belly of the whale. Then he (as) was not rescued until he (as) 
recognized (Al-Wilayah) and repented. So understand that there 
are similar ones to ‘Al-Ahbaar and Al-Rahbaan’ who go around 
concealing the Book, and alter it. So their business did not give 
them any gain and they were not of the guided ones. Then un-
derstand those that are similar to them in this community who 
establish the letters of the Book and alter its Limits. So they are 
with the chiefs and the notables, and when they disperse there 
are guided by the desires and they are with those who have a lot 
of the world (wealth), and that is what has reached them from 
the knowledge. They do not cease to be like that in copying (em-
ulating) and greed. The voice of Iblees (la) does not cease to be 
heard from their tongues with the falsehood, a great deal. The 
scholars observe patience from them from the harm that they 
suffer and their bullying, whereas they themselves blame the 
scholars for having burdened them. And the scholars in them-
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selves are disloyal for having concealed the advice when they 
see a lost and strayed one with no guidance to him, or for not 
having revived a dead one. So evil it is what they do because Al-
lah (azwj) Blessed and High has Taken a Covenant to them in the 
Book that they would enjoin the doing of good and by what He 
(azwj) has Ordered for, and forbid them from what He (azwj) has 
Forbidden them from, and that they would help each other upon 
the goodness, and the piety, and will not co-operate upon the 
sins and the animosity. So the scholars are in a struggle in their 
efforts from the ignorant ones, that if they give good advice, the 
people would say that they have transgressed. And if they come 
to know the truth which they had avoided, they would say that 
they have opposed it. And if they quit they would say that they 
have separated, and they say, ‘Give us your proof on what you 
are narrating’, they would say that they have become hypocrites, 
and if they obey them, they would say that Allah (azwj) Mighty 
and Majestic has been disobeyed. So the ignorant ones are de-
stroyed in what they do not know, unlettered in what they recite. 
They ratify the Book when it is defined and deny it in its altered 
state (Meaning they accept the present altered one and reject 
the original one which they consider to be the altered one), and 
so they are not deniers as such. They are similar to Al-Ahbaar 
and Al-Rahbaan, leaders in matters of desires and chiefs in mat-
ters of ruination, and others from among them are seated in 
between the misguidance and the guidance, not understanding 
one community from the other. They are saying that the people 
do not know this, nor will they return to what it used to be. And 
they are right. The Messenger of Allah (azwj) left them upon the 
clarity, it’s night from its day. No innovations appeared among 
them, nor was the Sunnah changed among them. There was no 
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opposition from them or differences among them. So what made 
the people be covered in the darkness of their errors (sins) is 
when two imams appeared, one calling to Allah (azwj) Blessed 
and High, and one call to the Fire. At that time Satan (la) spoke in 
a loud voice by the tongues of his (la) friends and numerous were 
his horsemen and infantry, and he included them in the wealth 
and the sons, the ones who associated with him (la). So they 
acted by the innovations, and avoided the Book and the Sun-
nah, whereas the Guardians of Allah (azwj) spoke by the Proof 
and took to the Book and the Wisdom. So from that day on, the 
people of the truth separated from the people of the falsehood. 
The people of guidance were abandoned and insulted, whilst the 
people of the misguidance helped each other until they became 
a group with so and so, and the like of him. So, understand this 
type, and the other type and look at them through the eyes of 
the excellent ones, and be firm with them until you come to your 
family, for the losers are the ones who have lost themselves and 
their families on the Day of Judgement. Indeed! That is a clear 
loss’.[31]
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The Fourth Method:
Showing The Authenticity of Their Knowledge & That It Is 

Inherited from The Holy Prophet (p.b.u.h & his family)

The Quran states, “Certainly We sent Our apostles with clear 
arguments, and sent down with them the Book and the balance 
that men may conduct themselves with equity…” (57:25)

Allah (azwj) chose to channel his religion through prophets. 
Hence the prophets are supposed to be aware of all the matters 
connected with religion, which people need so that they may 
be able to fulfill their purpose in life. Hence, authentic religious 
knowledge is through prophets, which comes to them from rev-
elation originating from the limitless knowledge of Allah. In this 
method, Imam Al-Baqir (a.s) shows that the knowledge of Ahl 
Al Bayt (a.s) is inherited from the Prophet (p.b.u.h & his family). 
This means that they are the source of knowledge because they 
possess what every Muslim views as authentic knowledge; the 
knowledge the Prophet had from his connection with Allah, The 
All-Knowing.   

Imam Al-Baqir (a.s) said, “If we were to narrate by our opin-
ions, we would stray just as the ones before us have strayed, but 
we are narrating by an explanation from our Lord. He had ex-
plained it to His Prophet, and he explained it to us.’’[32].

In another Hadith reported by Jabir ibn Yazeed Imam Baqir 
(a.s) said, “O Jabir! If we had been narrating to you all by our 
opinions and our whims, we would be the doomed ones, but 
we are narrating to you all by sayings we had treasured from the 
messenger of Allah, just as they (other people) are treasuring 
their gold and their silver.’’[33].

Finally in a noteworthy report from Imam Al-Baqir (a.s) who 
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said when some of his companions were around him, “I am sur-
prised by people who follow us and make us their leaders, and 
they are describing that their obedience to us is obligatory upon 
them like the obedience to Allah, then they are breaking their 
arguments and are disputing themselves with their weak hearts 
and they are being deficient of our rights and faulting us of that 
upon us, ones whom Allah gave proof of rights of our recognition 
and the submitting to our orders. Are you not seeing that Allah 
Blessed and Exalted would obligate obedience to His guardian, 
then He would Hide from them news of the skies and the earth, 
and cut off from them the material of knowledge regarding 
whatever would be referred to them from what is there in the 
standing of their Religion?!”[34]
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Conclusion
 Imam Muhammad Al-Baqir (a.s) was the Fifth Imam from the 

Shia Twelvers’ point of view.
 He distinguished himself from the rest of the Imams with his 

role of oping the doors of knowledge for the Islamic community.  
He lived in a period where the Umayyads were ruling and var-

ious schools of thought rose to the scene.
 Every seeker of truth and knowledge needs to know the 

source of knowledge in order to reach their purpose. 
Imam Al-Baqir used four methods to show the true authority 

and source of knowledge and that it was only with Ahl Al Bayt 
(a.s). The four methods were: 

Encouragement to Seek Knowledge
Emphasis on the Authority of Ahl Al-Bayt (peace be upon 

them)
Rejecting Innovations, Personal Opinions, and Analogies
Showing The Authenticity of Their Knowledge & That It Is In-

herited from The Holy Prophet (p.b.u.h & his family)
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Abstract
       The philosophy of occultation  of Fatima Al- Zahraa’s grave 

(peace be upon her) up to the appearance of Imam Mahdi (May 
Allah accelerate his appearance) is  unknown wisdom  Being peace 
be upon them is the pole of the millennium between the prophecy 
and the Imama, the current study attempts to investigate the issue 
of hiding the flicker of hope which is represented in Imam Mahdi  
and Fatima Al-Zahraa’s grave. The  lack of honor of her grave re-
flects the divine deprivation of the rational sortie. Actually, there is 
a positive correlation between the occult of both.   The study deals 
with the universality of the Imam and Al- Zahraa in the Bible, as 
well as the questions behind the hidden mystery of the absence of 
Imam and the unknown tomb of Al- Zahraa, which still claims her 
usurped right.  The study aims at enriching this aspect in many per-
spectives, within the framework of an objective explanatory study, 
and the truth necessitates Mahdawi occultation  Al-Zahraa’s grave 
which is  integrated within a comprehensive reformation system 
and linked  with the divine goal and the heavenly message, that in 
return, completes each other.
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ملخص البحث
تعــد  فلســفة الغيبــة وراء بقــاء  القــر الشريــف للســيدة فاطمــة الزهراء h مخفيــا الى ظهور 
الامــام المهــدي  )عجــل الله فرجــه( حكمــة مجهولة-حيــث تحــاول الدراســة الحاليــة اســتقصاء 
  .h ــراء ــد الطاهرللزه ــه( والمرق ــل الله فرج ــدي )عج ــام المه ــب للإم ــور الغائ ــة الن موضوع
ــإن عــدم التــشرف  ــذا ف ــة, ل ــوة والامام ــن النب ولكونهــا عليهــا الســام هــي قطــب الرحــى ب
ــن  ــق ب ــردي وثي ــط  ط ــد تراب ــيدة . أذ يوج ــة الرش ــي للطلع ــان الاله ــس الحرم ــا  يعك بقره
ــل  ــوراة والانجي ــراء  في الت ــيدة الزه ــام والس ــة  الام ــة  عالمي ــاول الدراس ــا.  وتتن ــة كاهم غيب
.  وكذلــك  تجيــب عــن التســاؤلات وراء  الــسر الكامــن لغيبــة الامــام والقــر المجهــول لام 
ابيهــا التــي مــا تــزال تطالــب بحقهــا المغصــوب ؛ حيــث ان كاهمــا يتّبــع نفــس النهــج الرســالِي 
المحمــدي وينضــوي تحــت امــرة الدســتور الإلهــي.  وتهــدف الدراســة الى  إثــراء هــذا الجانــب 

مــن نواحــي متعــددة، وذلــك ضمــن إطــار دراســة موضوعيــة. 
ــرة  ــيوع فك ــنَّ ش ــل, تَبَ ــوراة والانجي ــة(  كالت ــة )انكليزي ــادر اجنبي ــى مص ــماد ع وبالاعت
الإقــتران بــن إحتجــاب نــور الإمــام الثــاني عــشر وضَيــاع قــر الزهــراء في  الكتــب المقدســة. 

.h ــع قرهــا ــوَاري الإمــام عــن الأنظــار هــو تضيي وقــد كان الســبب الرئيــي وراء  تَ
ــب  ــدوي وتغيي ــب المه ــت الى التغيّي ــرورة  إقتض ــا الى ان ال ــة ايض ــت الدراس وتوصل
ــة الفــردوس المفقــود و ينــدرج ضمــن برنامــج  القــر الطاهــر للصّديقــة و الــذي يعتــر بمثاب
اصاحــي شــامل وأمرمرتبــط بالهــدف الالهــي والرســالة الســماوية  ومكمــل بعضهــم لبعــض.  

فلســفة الغيبــة للإمــام المهــدي  )عجــل الله فرجــه( 
الزهــراء  فاطمــة  الطاهــرة  ديقــة  الصَّ قبــر  وتغييــب 

موضوعيــة دراســة  الســلام(:  )عليهــا 

أ.م. زينــب حســين علــوان - قســم الســياحة الدينيــة - كليــة 

العلــوم  الســياحية - جامعــة كربــلاء

و

م.  شــيماء نعمــه محمــد - قســم ادارة المؤسســات الفندقية 

- كليــة العلــوم  الســياحية - جامعــة كربلاء
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1. Introduction
 The  occultation  of  Imam Mahdi  and the hidden grave of Fa-

tima Al- Zahraa form a one pole with the same requirements. The 
similarity between the two issues concentrates on the regression 
against oppression and tyrant. Al-Zahra is the daughter of the 
last Messenger who occupies the position of humanity savior. 
She also the grandmother of Imam Mahdi who  is the promised  
savior of mankind  that brings justice to the world.  His undoubt-
ed revolutionary reform is identical to Al-Zahra’s reformation at 
her time. The unorganized and unprepared people is the main 
reason behind the absence of both. Actually,  there is no trusty 
people enough for the establishment of the justice state. 

People are still following their interests regardless of Al-Al-
bytal. They are not aware of their spiritual status. Thus, they feel 
depression. Life seems to be so hard for anyone living it. One can-
not taste the real satisfaction since he is away from the prophet’s 
household. They are the representatives of God’s blessings on 
the earth.  Once being purchasing personal interests, one is not 
able to touch such blessing of Al-Albytal.  

2. Al- Zahraa’s Hidden Grave: The Paradise Lost 
Being a controversial matter,  there is no clear tradition con-

cerning Al- Zahraa’s  grave. The secret of the hidden grave ex-
plains the  Al- Zahraa’s  cry throughout history against those who 
oppressed her.  Her unknown grave is a great message for them 
. it also characterizes those who do not stand with her neglect-
ing her superiority over others. It depicts the meanness of those 
group who do not keep pace with prophet’s commandments  It 
also remains a symbol of oppression and injustice all over time.

 Sorrowfully, people have lost her holy grave which symboliz-
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es the voice of conscience. Her hidden grave looks like a stigma 
on one’s forehead. It is an everlasting mark in the history of hu-
manity. One feels lost once wasting her Divine grave since her 
satisfaction is that of God’s one and her angry is also God’s one. 

Figuratively, the loss of this paradise is a rational evidence 
of her distress. The deliberate absence of her character morally, 
intellectually and politically leads to such unfavourable end. i.e. 
the disappearance of her lovely tomb. The earthly paradise has 
been lost. Fortunately, it has not been so forever, there is an op-
portunity to be honored once discovering it. 

The revolutionary woman whom message resonates entirely 
throughout times is still looking for her fadak. Her blessed un-
known grave expresses her insistence to prove  the right of hers 
and emphasizes her priority of Imama. Added to that, her be-
loved hidden grave sheds light on the people who violate God’s 
instruction.

  In the last moments of her life while she is dying (peace be 
upon her), she asks for being buried secretly. This is due to the 
hostile atmosphere at that period. She also wants to expresses 
her unsatisfaction with  the people of her time.  Al-Zahraa is sure 
that God is the one and the only one who is the source of relief. 

Not only that group of people, we are living in timeless mis-
ery. Muslims  are  weeping on her from the bottom of their hearts 
since she is the only daughter of the last prophet. 

The bad circumstance after the death of Al-Zahraa’s father 
makes her living in sadness. She cannot surpass  the situation, 
thus she  becomes angry against all. Generation after genera-
tion, humanity is deprived of her graces and blessings. This total 
depression makes one lacking hope with the loss of the mother 
of her father. Man cannot feel happiness unless God permit. This 
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Divine permission can be attained with the appearance of the 
last Imam. 

3. Al- Zahraa’s Name Relation
As it has been stated in Al Najm Al Thaqib, the twelfth Imam 

has almost 202  names and titles:
1. Baqiat Allah: It has been narrated that Imam Mahdi is 

called as baqiat Allah by his 313 companions as he appears in 
Holy Kaaba addressing people that he is the last of Allah’s re-
maining successor on earth. The first words he utters come out 
of the following verse: What Remains with Allah is Better for You 
, if you are believers .I am not your Guardian.(Hud Sura, verse 
86). He tells the world the fact that he represents all Prophets 
, Messengers ,  the successor of  his fathers and grandfathers 
who all have one mother is Lady Fatima. She is the source of this 
baqiat.

2. Imam Al Mahdi is Allah’s Hujjat: Imam Mahdi is the great-
est Hujjat by Allah for Humanity and everything beyond this uni-
verse: “Peace be upon you Allah’s Hujjat which never disappears 
, peace be upon you Allah’s Huhjjat on earth and Heaven…. I 
testify that you are the ultimate Hujjat upon everyone who has 
gone and lasted , you are the Hujjat upon all last nations.” ( Al 
Majlisi , vol. 99 : 117). This ziarah shows Imam Mahdi’s place as 
being the biggest Hujaa upon the past , present , and future of 
creation as a whole. As far as the position of Hujja is concerned 
, Lady Fatimah embraces such position upon her offspring , like 
her husband Imam Ali , including the last Imam (peace be upon 
them all). The eleventh Imam , Al Hasan Al Askari , says : “ We are 
Hujjats of Allah upon His creation , and our grandmother Fatimah 
is a Hujja upon us all”. ( Abd al Hussein Al Taiyeb . vol. 13 : 226). 

3. Al Shareed or Al Tareed ( Fugitive) : Imam Ali and Imam 
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Mohammad Al Baqir (peace be upon them) have been repeating 
this name for Imam Al Mahdi which reflects the meaning of the  
fugitive who cannot be reachable because of sins that hide the 
Imam from people’s vision. This includes both the physical and 
spiritual vision. Hence , not only people’s eyes are deprived from 
this bliss , but their hearts and minds are also blind to this divine 
light. Such a strong barrier establishes for they do not realize the 
bliss of Imam Al Mahdi’s existence. The Imam himself conveys his 
grandfather’s commandment : “My father the Prophet (p.b.h.) 
assured me that I must be invisible in order to keep my secret 
and fortify my existence against the plots of those who go astray 
, and I must seek  the most unknown places on earth because 
any guardian sent y Allah has a knocking enemy and a competing 
opponent” (Al Sadooq ., vol. 1:475). His fugitive state has not 
been born of coincidence , however,  this is also related to the 
reason behind making his mother Lady Fatima’s grave invisible 
and unknown which remains a buzzling secret until he appears 
and reveals this secret.

4. Al Qaem: Imam Al Mahdi is the base of Allah’s great case  
where the Imam is waiting for the last order by Allah so he can 
apply the right and destroy the wrong. Imam Al Mahdi hopes 
to fulfill justice upon those who killed his grandfather , Imam 
Hussein (p.b.u.h.) for whom angels are crying , weeping , and 
asking Allah to revenge upon his killers. This revenge ensues at 
the hands of  Imam Mahdi (p.b.u.h.). The same thing is for his 
mother’s case ; he will publish Lady Fatima’s oppression through 
revealing her hidden grave to the world in order to show people 
that she has been murdered at the hands of those who claimed 
to be her father’s companions. So , Imam Al Mahdi (p.b.u.h.) is 
the holder (Al Kaem) of these responsibilities.
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5. Al Muntather (The Expected): Imam Al Mahdi is expect-
ed by all creatures not only by humans. Everything is waiting 
for and expecting his divine appearance since he is the only one 
whose the keys of establishing the state of justice. Eagerly , peo-
ple are expecting his shining appearance because he is the only 
one who purifies the world after corruption and oppression have 
overwhelmed. The Prophet and his sons , including Lady Fatima 
, p.b.u.them all are also expecting this heavenly inevitable ap-
pearance.

6. Yousuf Al Zahraa: Calling Imam Al Mahdi by such name re-
flects the strong connection between Lady Fatima and this Imam 
though the time gap is large between the two. The occasion of 
this name has been taken from Jacob’s the prophet relationship 
with his son Joseph who was absent to his father’s eyes for many 
years. Jacob’s deep sadness for his son’s disappearance is one of 
the most unbearable grief kinds on earth. Crying day and night 
causes him blindness and pain too. However, he never ceases 
praying and hoping that one day this precious lost son will return 
back. Although , the prophet Jacob has eleven sons other than 
Joseph , he is very close and emotionally related to Joseph. This 
bond stems from the fact that this son has been given a special 
role by Allah which Jacob p.u.h. already knows. The prophet Jo-
seph has to establish  the state of justice as Allah promised. The 
last imam is very precious to his mother Al Zahra as Joseph is to 
his father Jacob. 

  One may build a comparison includes the similarities be-
tween Imam Al Mahdi and the prophet Joseph p.b.u.h on cer-
tain levels .The physical level admits that Joseph  is known for his 
divine and physical beauty which corresponds Imam Al Mahdi’s  
undiscoverable beauty as well. On the religious level , they both 
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are constituted as a prophet and Imam which is more important 
than prophecy. They are also both sent as reformers to misled 
nations. Moreover , Joseph and Imam Al Mahdi handle a very 
serious responsibility that is to purify the world through standing 
up against the oppressors of their own time. In order to establish 
the promising state , they both must undergo the disappearance 
stage before the revelation of  the inevitable and ultimate ap-
pearance. Both Lady al Zahra and Prophet Jacob follow the wait 
project until the divine promise is certainly fulfilled. 

As a matter of fact, what has happened to the Prophet Jo-
seph represents an introductory era for Imam Al Mahdi’s great 
mission. The divine beauty of  Lady Fatima’s beauty p.b.u.h. is 
being reflected in her grandson Al Mahdi p.b.u.h. and he is the 
carrier of her eternal secret , thus, she asks Imam Ali p.b.u.h. 
to make her burial unrecognizable , especially to those who op-
pressed her. She , furthermore, decides to hide her grave which 
symbolizes Imam Al Mahdi’s secret absence. Imam Al Mahdi is 
called as Yousuf of Al Zahra because he is the complete mind for 
al Zahra and all Imams. He is considered to be the second savior 
after the Prophet Joseph p.b.u. both.

4. Al-Mahdi: The Good Omen 
Al-ghayba is a common theme. It is a technique that is em-

ployed  when being surrounded by the enemies. It has been 
activated to save Imama  from corruption and decay (Walker, 
1993:26).

With the missing Imam, humanity lacks confidence. Day after 
day, human beings perceive that life is unfriendly and meaningless. 
Its hardness increases with the passage of time. Pain, and sadness 
become immeasurable. Living in a constant disappointment, many 
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aim to compensate for such agony. Only few have the intention of 
siding with truth, and this can deplete one’s spirit. 

Finding no way and as an appeal from heartbroken souls,  Al-
Imam Al-Mahdi is the flame which never dies. The tragic scenes 
should be stopped one a day. The melancholy of depression 
should be ended.

  The shining example of Al-Mahdi is the ambition and wishes 
of all. He is the superhero whose actions are inseparable from 
the Holy Qur’an and the Prophet Muhammed. Seeing that neg-
ative events as temporary, Al-Mahdi, as Walker(1993:74) states, 
is the man of principle. Enthusiastically, he engenders the Prom-
ised victory. He is the best future which is yet to come.

With  an optimistic outlook, he is the newborn who carries 
an angel- qualities in human form. At that hopeful moment, 
everything will be different. Life will change radically. Honesty, 
trust and justice will be upraised.

His holy remembrance enlivens the Quran, enlightens the 
darkness, eradicates all the unjust rules. Put simply,  He is the 
real happiness and the Garden of Eden

5. The Correlation between the Occultation  of Imam Mahdi  
and Al- Zahraa’s Hidden Grave

There is no clear cut distinction between the the occultation  
of  Imam Mahdi  and Al- Zahraa’s hidden grave. The two events 
carry the same goals and principles. Both of them are considered 
the living Quran. Several attempts traces back the connection  of 
this  disappearnce and that one.  

Many studies confirm that Imam Mahdi is beautiful as Al- 
Zahraa is. Physically, they represent the sublime human perfec-
tion. It is stated thatAl- Zahraa is the gatway to join Al-Mahdi’s 
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army. This stipulates following all her teachings and defending 
her stolen rights. The appearnce of Imam means the spread of 
the Divine justice and taking revenge. He is only one who can 
revive the Muhammedian message (Al-Jaafar, 2011:6). 

One of the merits of the absence  of both is the culture of 
awaiting. It is suggested to have a positive waiting for the emer-
gence of Imam whom, in turn, will reveal Fatima’s grave. Another 
charectrestic of the hiding is the reformation. Man should have 
self-reformation. Unless having faithful followers, Imams cannot 
carry out their aims. All their tries are in vain without possessing 
trustfull companians. Achieving this necessitates the disapper-
ance of  Imam Mahdi  and Al- Zahraa’s grave so as to feel aliena-
tion and sadness. Thus, one must search for a redeemer  so that 
he will have a peace of mind. 

It is also said that this covering has a prefreable dimension. It 
is deemed to be as a test for all people to be patient and sincere 
in their beliefs. In a broad sense, it is a  hard lesson to measure 
the patience of those who claim their advocation for the proph-
et’s household.  It is also as a chance for anyone  who is liable to 
change or declare his repentance(  Muhammed, 2017:16)

Considering them as models is not an easy task, however; it 
needs practice in word and action. The appearnce is whever they 
are ready for a single scared ruler. This Divine leader will put all 
God’s laws into practice (Hakimi,2003: 55-7).

The necessity of the existence of Imam Madi is a must in 
which all live in peace and tranqulity. In John’s book, he demon-
strates his power and authority over his enemies. He will rule the 
whole world with that Divine power. John portrays  Al-Mahdi as a 
crown on Fatim’s head. Really, he is as so. This accurate potration 
of the interrlation between Al- Zahraa and Al-Mahdi shows the 



348

harmony between them (Schroeder, 1995:175).
The sense of chaos  has been mentioned in John’s words. Al-

though, Fatima’s right has been taken forcely, it should be re-
turned at the end.  In one way or another, Fatima’s right sholud 
be restored. Both of them have been covered bacause of the evil 
which is spread anywhere. Indirectly, he makes a reference for 
the hiding of Al-Imam and Fatima. The disapprence of Al-Imam 
starts with the erathly temptation and the increase of opression 
of the world which is full of cruelty and tyrrany (Belif in  Imam 
Mahdi, 2014:64).  

 Al-Mahdi performs the echos of truth and fairness. He is as 
a gift for Al-Zahraa. Al-Imam is the God’s hand on the earth.  No 
one can deny this fact, even other religions.   

With patience, Al- Zahraa awaits for Al-Imam to restore her 
right and her grave as well. She is speechlesss untill the apperance 
of the Imam. She also longs for defending her truth. For her, her  
heart is broken inside. No solace for her heart, except Al-Mahdi.  
He represents the solace and comfort of her. 

 God is also waits for that time of the appearance.  (  Mu-
hammed, 2017:36)) Sura Al-Araf:71)  مُنتَظِرِين

ْ
نَ ال م مِّ

ُ
ي مَعَك

انتَظِرُوا إِ�نِّ
َ
( (ف

 The devil in John’s words may refer to a group of people who 
twist the truth. The taken crown implies the calamities of depriv-
ing her Fadak and the attack on Fatima’s house. In spite of  the 
crushing destiny, Fatima obeys the divine commands and she is  
sure that better thing are ahead. This can be confirmed by the 
following  text:  

عِيــمُ  ــمُ اُلله، وَ الزَّ
َ
حَك

ْ
نِعْــمَ ال

َ
كَ، ف ِ

ْ قــاكَ يَــوْمَ حَــرش
ْ
. تَل ً

ــة
َ
  مَرْحُول

ً
هــا مَخْطُومَــة

َ
ك

َ
دُون

َ
﴿  ف

ــدٌ، ﴾  مُحَمَّ
After all these crises, the crown will be regained. This is a hint 

for Al-Mahdi  who will fulfill the universal reformation that he 
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is to bring about with.  To strive in God’s way, he will resort all 
rights for their real owners. No place for evil at that time.

The unseen treasure of Fatima paves the way for the invisibil-
ity of  Al-Muntadhar. This can be attributed to her angry  which 
stands for the Holy One. Both of the issues embody the global 
rennaisance aganist despotism.   

Thus, we can conclude that the connectivity between the 
hiding of Imam Mahdi and Al- Zahraa’s hidden grave is so obvi-
ous in all scriptures, not only in Islam. The intimate relationship 
between them is about to be a Scared cause.

The ultimate concealment of the Twelfth One and Fatima’s 
grave  reflects the  senses of confusion and  loss. What a mess 
people are in! God secretes these two sensitive topics.  Like a 
puzzle, He leaves the subject as an open –ended question of the 
closeness and coincidence of them at once.

6. Imam Mahdi  and Al- Zahraa in the Bible
In the Bible, John talks about Al-Zahraa.  He shapes her as an 

angel in a human form.  Describing her purity, chastity and hu-
man perfection, there is a detail description of Fatima in John’s 
book. He presents her like a princess who wears the crown which 
stands for Imam Mahdi. The tiara has been make use of for de-
fensive purposes.  

With a pessimistic sense, John’s speech about Fatima illus-
trates Al- Zahraa’s struggle with her society and the sorrow cir-
cumstances that accompanies her everywhere. It also draws 
back all the sad events that occur after  her father’s death. Imam 
Mahdi  and Al- Zahraa have been portrayed as the typical models 
to be adopted.

“ You are filled with sorrow. If I do not go away, the Comforter 
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will not come to you. But if I go. When he comes, he will show the 
world it was wrong about sin, righteousness, and judgment……”   
Gospel of John 16:5-11.

 To be described as the comforter, the 12th Imam stands for 
the flicker of hope. The world is full enough of sorrow and pain. 
There is an urgent need for a promised redeemer who will de-
vote himself for the sake of rescuing others (Al-Hassan,2010:19).   

 “I have yet many things to say unto you, but you cannot bear 
them now. 13Howbeit when he, the Spirit of Truth, comes he 
shall guide you into all the truth: for he shall not speak from him-
self; but what things soever he shall hear, shall he speak: … He 
shall glorify me”

Jesus praises that holy character, namely; Imam Mahdi. With-
out exaggeration, he  states that this particular person is so Di-
vine. He will restore all lost truths(Al-Hassan,2010: 20).

   “ A branch will spring from its roots.  And on it will the ghost 
of God be placed and …will judge the poor fairly and will judge 
truthfully toward the oppressed.”  

Here, there is a clear reference for  the Imam’s hard tasks. He 
will support all weak people spiritually and materialistically. At 
that time, there will be no place for, starvation, unfairness and 
poverty. All will be equal. Peaceful will appear everywhere. Actu-
ally, the promised Imam mirrors the unattainable dream of those 
who are suffering and undergoes false pretends.

7. Imam Al Mahdi is Lady Fatima’s Divine Secret
Holy Quran emphasizes the philosophy of secret where Al-

lah says: Allah Has Knowledge of All That You Hide and All That 
You Reveal. Al Nahl ,verse 19. In another place , Allah also says: 
(Whether you) speak in secret or aloud, He knows the innermost 
of the chests. Al Mulk , verse 13. Allah assures the fact of secret 
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which cannot ever be hidden from Him , no matter man tries to 
make his secrets unknown. as a matter of fact , Allah is the owner 
of his creation’s secrets in this world.  Away from the ordinary se-
crets of human beings which are already revealed to Allah , there 
are other kinds of secrets that are made by the Divine Power for 
a purpose. The most significant one is Lady Fatima’s secret. This 
secret is not allowed to be carried and revealed except by those 
who are assigned by Allah Himself to take the required responsi-
bility of this secret. Pure Lady Fatima has been chosen to embed 
this great secret which is Imam Al Mahdi and his revolutionary 
appearance to the whole world. No more information are almost 
found about this secret since it is itself a secret that is created 
by Allah who wants it to be secret until the greatest revelation 
of Imam’s appearance ensues and applies its practicality to this 
world.(Al Masoodi , :.43-4).

Lady Fatima (P.B.U.H.) witnesses the most painful experience 
in her life as she is watching Allah’s plan for humanity in danger. 
Her father’s will is eliminated from practice. Excluding Imam Ali 
and attacking his house where Al Zahra Salamu Allah Aleiha is 
found to be hurt by those who deviated from Allah’s command-
ment. All of this has been formed by the Prophet himself , that 
is why , he tells his daughter and her husband to embrace tol-
erance and patience because this is the beginning only. What 
is coming next is more difficult and more painful since the war 
against the twelve fallible becomes sever and unstoppable. The 
Prophet (P.B.U.H.) asks his household to await the last inevitable 
promise represented by Imam Al Mahdi ( May Allah Hasten His 
Appearance) , who will reveal the real world that should be seen 
by everyone.

  There are some faces of similarity between Imam Al Mah-
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di’s life and that of  Joseph the Prophet must be analyzed from 
the social point of view before discussing the two’s missions re-
ligiously. On the social level , both Imam Al Mahdi and Joseph 
(P.B.U.them.) experience social isolation and family disconnec-
tion for a long time due to fortify their protection against the 
attempts to end their lives. Such isolation is seen very early for 
both of them ; childhood marks the start of their disappearance 
which is supposed to be something  already planned for. 

Although they denied Lady Fatimah’s heritage after her fa-
ther’s death , the already appointed heritage appears by the 
great revelation of Imam Al Mahdi that he announces himself  as 
the last successor of the Fourteen Masooms. One may ask why 
Imam Al Mahdi (a.s.) does not appear now , the easiest answer 
says that this is Allah’s Will. It is the same Will which has made 
Lady al Zahraa’s grave invisible. Allah’s Will is based on His in-
finite wisdom. The appearance of both Imam Al Mahdi and his 
grandmother’s grave solely depends on the decision of Allah ; it 
is Allah’s decrees.

   Viewing the secret connection between Imam Al Mahdi 
and Al Zahraa’s cause , it is a test set to humanity  as a test that 
proves the facts for people as witness , otherwise Allah has the 
foreknowledge of everything. This secret is also related to Par-
adise and Hell where those who are already tested are prone 
to be awarded by Paradise or punished by Hell. Believing in ei-
ther cause is not enough , but support is summoned to help the 
great appearance of Imam Al Mahdi get accomplished. Having 
no background for lady Fatima Al Zahraa’s misery and suffering 
does not support this accomplishment. This is because that Al 
Zahraa (a.s) defended not only Imam Ali’s right to lead the Islam-
ic nation , but Imam Al Mahdi’s right to lead the world as well. 
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It is a universal cause and it deserves sacrifice since the ultimate 
result of the worldly life is embedded within this decisive  cause.  

   Jacob the prophet (a.s.) built a house for himself where he 
expresses his deep sadness after Joseph (a.s.) had disappeared. 
The house was called “ House of Sadness “ . He used to isolate 
himself in that house and mourns his lost son. At the same time 
, he awaits  with a deep longing hoping that his lost son would 
one day come back.

 The deepsadness that Jacob (a.s.) feels is a previousreflection 
to Al Zahraa (a.s) as she experiences the same type of sadness , 
perhaps more painfullythanall kinds of sadness that all prophets 
had felt. Imam Ali (a.s.) builds a house for his wife where she 
can freely mourns her father’s death. Moreover , she directs her 
calamity towards her future grandson’s mission of purifying the 
world ; the ascendancy of justice overwhelms all aspects of life. 
It seems that Lady Al Zahraa (a.s.) carriesa very heavy burdenin 
the same way Imam Al Mahdi (a.s.) is strugglingeven after the 
great last apparition. She is suffering from the sting of separation 
and waiting simultaneously. She is looking forward her son just 
like Jacob whose eyes turned into white due to Joseph’s absence. 
Imam Al Mahdi is the only one who demands and proclaims her 
unforgettable right. 

 Allama Al Majlisi narrates what Imam Hasan Al Askari (a.s.) 
reports that he was told about the day (9 , Rabeea the first ) 
when Huzaifa Bin Al Yeman found the Prophet Mohammad (a.s.) 
,Imam Ali (a.s.) , and his sons eating.The Prophet is smiling at 
the faces of Al Hasan and Al Hussain (a.s.). He assures them that 
on this day , Allah has his confirmative decimation for His en-
emy who is their Grandfather’s enemy too. He tells them that 
their mother’s supplication is answered . By this narrative , we 



354

become certain of knowing  that  Lady  Fatimah (a.s.) used to 
allocate time to pray for her son Imam Al Mahdi (a.s.). So , she 
does not assign that house for mourning her father’s death only , 
she dedicates much of her noble time to her grandson’s cause in 
order to be crowned as the last ruler of  the world whose Allah’s 
authority to purify humanity and destroy those who insist on go-
ing astray.( Al Majlisi , Vol.31:122 ). 

Though hundreds of years stand between Al Zahra (a. s.) and 
Imam Al Mahdi , time and death do not obstruct  the continu-
ous aspiration by Lady Fatima to see the divine promise  final-
ly accomplished. This secret is applicable to the past , present , 
and future as well. Such aspiration  has been functioned through  
our Prophet’s suffering and his daughter’s  since her defending 
reactions towards  preserving and keeping the right of Imamah 
alive. In fact , her role is basically to prepare the whole nation for 
a greater and more dangerous project assigned by Allah where 
Imam Al Mahdi is the only successful leader of a previous revolu-
tion led by Al Zahra (a.s.) and a future revolution led by him in a 
specific era  appointed by Allah himself.

8. Suggested Causes of the Mystic of Imam Mahdi  and Fa-
tima’s Tomb 

It is expected that there are certain incidents behind the uni-
dentified of the 12th Imam and Al-Batool’s grave. However, there 
are some rational reasons of that and they are as follows:

It is proposed that the two matters are as evidence for God’s 
will.

Both of them have the same message and the same goals. 
It is also anticipated that Fatima does not accept a revenge 

less than the achievement of the world peacefulness.
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It seems that the Promised long absence is a reaction of the 
Fatima’s unknown grave.

People live  in fear and ambiguity. This may lead them for 
meeting their beloved Imam at the end.

 The identically in their  unified case  is that they are sur-
rounded by people whom do not respect them. Moreover, they 
do not appreciate the extent of blessing that they have. Thus, the 
disappearance is the only method for feeling bemoaning.

  Al-Zahraa wants to leave no room for repentance. All her 
sorrows have been  buried in her missing grave.

The two share the same hardship as they both cannot cope 
with their society. 

It is probably that they have certain viewpoints which are in 
common. The two missing topics shine even the dark corners of 
live. Therefore, there is a heavenly invitation for all to be elevat-
ed so as to see that beloved light. 

Depending on the forgoing discussion, it is noted that this cor-
relative temporary absence is a must.  God wants to examines his 
creation of obeying Him. There is also a chance for speculation 
concerning God’s teachings. One should be away of exceeding 
God’s limits. Especially those which are related to His wisdom. 

The interference between the subjects and their happen re-
spectively confirms that one lead to the other. Putting an end for 
all wrongs, love, peace and happiness will exist. 

The desertion of her existence reveals that she is still alive. 
Her honorable presence is along with the presence of her Holy 
grandson. In other words, they are not absent , however; they 
exist at any place and time. Such invisible existence cannot be 
touched. It cannot be felt with human senses, but with heart. 
Spiritually, one should devote himself for goodness  as much as 
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possible.  Once doing good deeds, one can taste the presence 
of Imam Mahdi  and Fatima’s Tomb as well.  The immortality of 
them maintains the eternal conflict between right and wrong. 
When the evil spread, there will be a gap between their shining 
light and the earthly world.

 Nowadays, the carelessness signifies the dilemma of the pet-
rified hearts. There is a sense of degradation in the world and 
people are not aware of it. They are  blind of the devastation 
they are in. this tight association likes foreshadowing to be ready 
for what is next. 

It is also remarked that the weak sources concerning this is-
sue creates a problem.  
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Conclusions 
1-Humanity does not deserve seeing God’s spirit yet. They 

are full of sins and betrayal. 
2-With searching eyes and longing hearts, all are looking for 

that Lovely Man who will unified all nations.
3-The salient outcome of the loss of both  is the falsehood 

and denial,
4-Not only in Arabic, many English references emphasize the 

idea that there is no clear cut distinction between the  secretion 
of  Imam Mahdi and Al-Zahraa’s holy tomb.

5-To be secured for the time specified, both cases have been 
kept to display the struggle of one with his outside world.

It is also concluded that the concealment of the two is the 
salvation for a better future.

Fatima Al-Zaraa longs for a heavenly support that is embod-
ies in her waiting grandson.
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