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At the outset, it seems necessary to explain the meaning of the title of this book, i.e. The General
System of the Virtuous Community. In order to bring to fruition the goals to which we have referred in the
ﬁrst book of this series, we must mention that the Holy Imams of the Ahl al-Bayt (‘a) took much interest
in setting forth a set of practical systems and guidelines, both general and detailed, ﬁxed and dynamic,
which were aimed to achieve the following purposes:
(1) Maintain the character, identity, and unity of the virtuous community.
(2) Enable this community to meet its requirements and carry out its duties and responsibilities.
(3) Regulate its various internal and external relations.
(4) Guide this community towards growth and perfection.
(5) Protect it from internal and external dangers, suppression and aggression.
In this respect the Ahl al-Bayt (‘a) undertook two steps:
First: They set forth a general conception of the system of the virtuous community, which consists of the
following aspects:
(1) The general framework of the system of the virtuous community along with the general
responsibilities and duties necessary to meet the needs of the community.
(2) The identity, role and features of the virtuous community.
(3) The nature of relations between the religiously commissioned leader (i.e. Imam) and the individuals
of the virtuous community, the nature of internal relations within the community and external relations
with other communities.
(4) The groundwork and ﬁxed political and social guidelines that the virtuous community must abide by in
its movement towards perfection.
Second: They presented detailed rules and principles in various ﬁelds.
In this section, we will thrash out the ﬁrst step along with its aforementioned four aspects within seven
chapters. The second step will be discussed in future volumes of this series.

From the beginning, the Ahl al-Bayt (‘a) understood that this general system must be capable of
functioning within an Islamic system of government in the Muslim community in general, adjusting to the
common surroundings.

1. The Religious Authority: Extension of Imamate
2. Qualiﬁcations and Conditions
3. Tasks and Responsibilities

The Religious Authority: Extension of Imamate
The structure of the system is based on the concept of Imamate in which the individuals of this
community believe. This conception entails that the overall guardianship and leadership of Muslims must
be held by one of the Twelve Imams from the Ahl al-Bayt (‘a) after the Holy Prophet (S).1 It also entails
that Imamate is an extension of the mission of the Prophets and Messengers. This extension can be
represented in the following points of similarity between prophethood and Imamate:
(1) The positions of prophethood and Imamate are both identiﬁed to be divinely ordained ofﬁces that are
prescribed through direct designation by Almighty Allah, like in the case of the Prophets and
Messengers, or through indirect designation, such as the case of the Holy Imams and other prophets’
successors. For instance, the Holy Prophet (S), by the command of Almighty Allah, designated Imam `Ali
to be the next Imam (i.e. leader). The other Holy Imams (‘a) were speciﬁed in the same way by the
preceding Imam.
(2) The particularities and qualiﬁcations of the person designated as Prophet or Imam are the same.
Both are, as a stipulation, required to have the highest degree of perfection, which is called infallibility
(`ismah).
(3) Both a Prophet and an Imam undertake the same responsibilities, duties, and rights towards the
masses and have the same rights, the observance of which is obligatory upon the masses. Like a
Prophet, an Imam must be obeyed by the public, enjoy general authority over them, be regarded as
having a greater claim over the believers than they have on themselves, undertake the mission of
conveying the divine message, edify, educate, teach the public the Book and Wisdom, tend to their
affairs, and live at the same level as them. In this respect, the Holy Qur'an states:

ﺘَﺎبْ اﻟﻢﻬﻤّﻠﻌﻳ وﻴﻬِﻢﻛﺰﻳ وﻪﺎﺗ آﻳﻬِﻢﻠَﻴﺘْﻠُﻮ ﻋ ﻳﻢﻨْﻬ ﻣﻮﺳ رِﻴﻦﻴﻣ ا ﻓﺚﻌ اﻟﱠﺬِي ﺑﻮﻫ
ﺒِﻴﻦلٍ ﻣَ ﺿ ﻟَﻔﻞ ﻗَﺒﻦﺎﻧُﻮا ﻣنْ ﻛاﺔَ وﻤاﻟْﺤو

He it is Who raised among the inhabitants of Mecca a Messenger from among themselves, who
recites to them His communications and puriﬁes them, and teaches them the Book and the
Wisdom, although they were before certainly in clear error. (62:2)
The system that the Ahl al-Bayt (‘a) set forth for managing the affairs of the virtuous community is based
on the aforementioned concept of Imamate. Even if an Imam is circumstantially deprived of authority and
power to rule, he must still possess all the particularities and qualiﬁcations to undertake all the
responsibilities and carry out all the duties divinely entrusted upon him. The public, on the other hand,
must obey the Imam. All such responsibilities and duties must be compatible with the circumstances as
well as the virtuous community that is being managed. The ability or inability to perform such
responsibilities and duties would depend upon the circumstances.
In the age of the absence of the Imam, the well-qualiﬁed mujtahid, in his capacity as the natural heir of
the Prophets and the Imams, must undertake this mission. The Prophets have in fact not left gold or
silver coins as their legacies, but rather great knowledge and wisdom. In this respect, the Holy Prophet
(S) is reported to have said:

.ﺎءﻧْﺒِﻴﺛَﺔُ اﻻرو و،ﺛَﺘرو و،ﺎءﻧْﺒِﻴ اﻻﺧُﻠَﻔَﺎء و،ِضر اﻻﺎﺑِﻴﺢﺼ ﻣﺎءﻠَﻤاَﻟﻌ
The scholars are the lanterns of the earth, the representatives of prophets, my heirs and the heirs of the
prophets.2
Imam al-Sadiq (‘a) is reported to have said:

ﺎإﻧﱠﻤ دِﻳﻨَﺎراً؛ وﻻﻤﺎً وﻫِﺛُﻮا دِررﻮ ﻳ ﻟَﻢﺎءﻧْﺒِﻴنﱠ اﻻذَاكَ ا و،ﺎءﻧْﺒِﻴﺛَﺔُ اﻻر وﺎءﻠَﻤإنﱠ اﻟْﻌ
وا ﻓَﺎﻧْﻈُﺮ.ًﺮااﻓﻈّﺎً وﺧَﺬَ ﺣﺎ ﻓَﻘَﺪْ اﻨْﻬ ﻣءَﺧَﺬَ ﺑِﺸ اﻦ ﻓَﻤ.ﻬِﻢﺎدِﻳﺜﺣ اﻦ ﻣﺎدِﻳﺚﺣﺛُﻮا اروا
ﺮِﻳﻒ ﺗَﺤﻨْﻪﻨْﻔُﻮنَ ﻋ ﻳﺪُوﻻ ﺧَﻠَﻒٍ ﻋﻞ ﻛﺖِ ﻓﻴ اﻟْﺒﻞﻫﻴﻨَﺎ ا ﻓَﺈنﱠ ﻓ،ﺧُﺬُوﻧَﻪ ﺗَﺎﻦﻤ ﻋﻢﻠْﻤﻋ
.ﻴﻦﻠﺎﻫ اﻟْﺠوِﻳﻞﺗَﺎ و،ﻴﻦﻠﻄﺒ اﻟْﻤﺎلﺤاﻧْﺘ و،ﻴﻦاﻟْﻐَﺎﻟ
Verily, scholars are the heirs of the prophets. The prophets have not left behind them Dirhams or Dinars;
rather, the treasure they have left behind is their discourses. So, whoever applies some of these
discourses acquires a great share of the fortune. You must consider the source from which you take
your knowledge. Verily, in each generation, there are some decent people belonging to us, the Ahl alBayt (‘a), who cleanse this religion from the distortions of the exaggerators, the forgery of the misguided,
and the interpretation of the ignorant ones.3

The previously mentioned natural sequence (i.e. extension) in the divine position and representation of
the Prophets has been clearly mentioned in the following verse of the Holy Qur'an:

واﺎد ﻫﻠﱠﺬِﻳﻦﻮا ﻟﻠَﻤﺳ اﻮنَ اﻟﱠﺬِﻳﻦﺎ اﻟﻨﱠﺒِﻴ ﺑِﻬﻢﺤ ۚ ﻳﻧُﻮرﺪًى وﺎ ﻫﻴﻬاةَ ﻓرﻟْﻨَﺎ اﻟﺘﱠﻮﻧْﺰﻧﱠﺎ اا
ََ ۚ ﻓﺪَاء ﺷُﻬﻪﻠَﻴﺎﻧُﻮا ﻋﻛ وﻪﺘَﺎبِ اﻟ ﻛﻦﻈُﻮا ﻣﻔﺘُﺤﺎ اﺳ ﺑِﻤﺎرﺒﺣاﻮنَ وﻴﺎﻧﺑاﻟﺮو
لﻧْﺰﺎ ا ﺑِﻤﻢﺤ ﻳ ﻟَﻢﻦﻣ ۚ وًﻴﻨًﺎ ﻗَﻠ ﺛَﻤﺎﺗوا ﺑِﺂﻳ ﺗَﺸْﺘَﺮنِ واﺧْﺸَﻮ وﺗَﺨْﺸَﯘا اﻟﻨﱠﺎس
َونﺮﺎﻓْ اﻟﻢﻚَ ﻫوﻟَٰﺌ ﻓَﺎﻪاﻟ
Surely, We revealed the Torah in which was guidance and light. With it, the prophets who
submitted themselves to Allah judged matters for those who were Jews, masters of divine
knowledge and doctors, because they were required to guard part of the Book of Allah, and they
were witnesses thereof; therefore, fear not the people and fear Me, and do not take a small price
for My communications. And whoever did not judge by what Allah revealed, those are the
unbelievers. (5:44)
Abu-`Amr al-Zubayri has reported Imam al-Sadiq (‘a) as saying:

ﻮ ﺑِﻘَﺔ اﻟْﻤﺎﺻﻌاﻟْﻤ اﻟﺬﱡﻧُﻮبِ وﻦةَ ﻣﺎراﻟﻄﱠﻬ وﺔُ اﻟﺘﱠﻄْﻬِﻴﺮﺎﻣ اﻹﻣ ﺑِﻪﻘﱠﺖﺘُﺤﺎ إﺳﻤإنﱠ ﻣ
ﺎﻬﻟﻼ ﺣﻦ ﻣﺮﻣ اﻻﻪ إﻟَﻴﺘَﺎجﺤﺎ ﻳ ﻣﻨُﻮنَ ﺑِﺠِﻤﻴﻊ اﻟْﻤﻠْﻢ اﻟْﻌ ﺛُﻢ، اﻟﻨﱠﺎر ﺗُﻮﺟِﺐاﻟﱠﺘ
ِﺐاﺋﻏَﺮ وﻪﻠْﻤ ﻋﻖﺎﺋﻗد وﺘَﺸَﺎﺑِﻪاﻟْﻤ وﻢﺤاﻟْﻤ و،ًﺔﺎﻣﻋﺔً و ﺧَﺎﺻ ﺑِﻪﻠْﻢاﻟْﻌ و،ﺎﻬاﻣﺮﺣو
.ﻪﻮﺧﻨْﺴﻣ وﻪﺨﻧَﺎﺳ وﻪوِﻳﻠﺗَﺎ
Among the matters by which one is deservingly designated for Imamate are puriﬁcation and purity from
sins and destructive acts of disobedience (to Almighty Allah)—which have an inevitable punishment in
Hellﬁre—and acquaintance with unseen knowledge of everything the position (of Imamate) requires,
such as, the lawful and unlawful and full awareness of speciﬁc and general matters of law, including
knowledge of decisive and allegorical issues, the minutest details of the law, the most precise points of
interpretation and currently valid and abrogated matters.
The reporter asked, “What is the evidence that proves that an Imam must have full knowledge of the
things you have just mentioned?”
The Imam (‘a) answered:

ﺎﻴﻬاةَ ﻓرﻟْﻨَﺎ اﻟﺘﱠﻮﻧْﺰﻧﱠﺎ ا "ا:ﺎﻠَﻬﻫ اﻢﻠَﻬﻌﺟ وﺔﻮﻣ ﺑِﺎﻟْﺤﻢ ﻟَﻬﻪذِنَ اﻟ اﻦ ﻣ ﻓﻪ اﻟلﻗَﻮ
"ﺎرﺒﺣاﻮنَ وﻴﺎﻧﺑاﻟﺮوا وﺎد ﻫﻠﱠﺬِﻳﻦﻮا ﻟﻠَﻤﺳ اﻮنَ اﻟﱠﺬِﻳﻦﺎ اﻟﻨﱠﺒِﻴ ﺑِﻬﻢﺤ ۚ ﻳﻧُﻮرﺪًى وﻫ
ﻢ ﻓَﻬﺎرﺒﺣﺎ اﻻﻣا و،ﻬِﻢﻠْﻤ ﺑِﻌﺮِﺛُﻮنَ اﻟﻨﱠﺎس ﻳ اﻟﱠﺬِﻳﻦﺎءﻧْﺒِﻴونَ اﻻﺔُ دﻤﺋ اﻻﺬِه{ ﻓَﻬ44}
ﻪﻠَﻴﺎﻧُﻮا ﻋﻛ وﻪﺘَﺎبِ اﻟ ﻛﻦﻈُﻮا ﻣﻔﺘُﺤﺎ اﺳ "ﺑِﻤ: ﻓَﻘَﺎلﺮﺧْﺒ ا ﺛُﻢ.ِﻴﻦﻴﺎﻧﺑونَ اﻟﺮ دﺎءﻠَﻤاﻟْﻌ
{44} "ﺪَاءﺷُﻬ

.ﻨْﻪﻠُﻮا ﻣﻤﺎ ﺣ ﺑِﻤﻘُﻞ ﻳﻟَﻢو
The proof is Almighty Allah’s statement about those whom He has permitted to hold the position of
government and those whom He has stated to be the actual men of authority. He says, ‘Surely, We
revealed the Torah in which was guidance and light; with it the prophets who submitted
themselves to Allah judged matters for those who were Jews and the masters of Divine
knowledge and the doctors. (5:44)’ These are Imams not Prophets who inherit the authority over
people due to their knowledge. The doctors are the scholars whose rank is less than that of the masters
of divine knowledge. After that, Almighty Allah continues to say, ‘Because they were required to guard
part of the Book of Allah, and they were witnesses thereof.’ Notice that He has not said, ‘because they
were required to convey it.’4
A mujtahid who represents ‘the doctors’ in the aforementioned holy verse must be characterized by the
required qualiﬁcations that are held by the Imams–who represent ‘the masters of divine knowledge’–in
the amount that is compatible with him (the mujtahid), his responsibilities, and rights. These
qualiﬁcations are:
(1) Full acquaintance with religious laws
(2) Utmost decency
(3) Other personal qualiﬁcations to include:
(a) Awareness of political and social conditions
(b) Personal experience of the advantages and disadvantages linked to the movement and perfection of
the virtuous community
(c) Courage to implement difﬁcult, yet required, decisions
(d) Ability to take responsibility and lead the movement

(e) Maintenance of equality among the believers
(f) Presenting an exceptional example of conduct
Similarly, a mujtahid must enjoy the same rights and duties of the Holy Imams, yet again, in the amount
that is compatible with his level of leadership.
This understanding and view of the general system of the virtuous society is an important issue because
many responsibilities, relationships, policies, systems, courses, and situations that are compatible with
the theoretical comprehension of the Prophets’ movements and their roles in the history of humanity as
well as the norms that have affected history, branch out from this understanding.

The System of Religious Referential Authority
Based on this theoretical foundation, the Holy Imams (‘a) established the system of religious referential
authority or the position of the well-qualiﬁed jurisprudential authority (wilayat al-faqih). In brief, this
system can be deﬁned as designating a mujtahid5 from the scholars of the Ahl al-Bayt (‘a) School, who
fully meets all the previously cited qualiﬁcations and requirements, as a referential authority (marji`) for
their followers with the aim of undertaking the basic tasks of Imamate, which are as follows:
(1) Authority (wilayah) over the affairs of the Muslims
(2) Issuance of verdicts (ifta') in order to explicate the concepts of the Divine Message, deﬁne the
boundaries of religion and convey good tidings to those who commit themselves to them and warn
people to refrain from acting outside those conﬁnes
(2) Reaching decisions on judgments in cases of litigation, allegations, and disputes
A review of the history of the Ahl al-Bayt (‘a) shows that while they practiced their roles as Imams in a
limited way within the milieu of the virtuous community, they began establishing this system (religious
referential authority) with the growth of the virtuous community. As a result, the circle of the virtuous
community’s works, activities, and existence extended to such an extent that this system became the
basic and general system in the ages after the Holy Imams (‘a).
As will be discussed in further detail, the Holy Imams (‘a) themselves established this system for the
virtuous community by managing some of the affairs among the masses so that this would play a
pertinent role in building the virtuous community and become an effective, reliable and sufﬁcient system
after the occultation of Imam al-Mahdi–may Allah hasten his advent.
It can be said that the most important and basic role of the Imams al-Jawad, al-Hadi, and al-`Askari,
was to ﬁrm up and consolidate the posts of the system of religious referential authority.6
In order to depict the religious referential authority completely and clearly, we should have a lengthier

discussion about the qualiﬁcations that must be met by a marji`, the tasks that must be undertaken by
him, and the steps that the Ahl al-Bayt (‘a) took in the ﬁeld of organizing the virtuous community.7

Qualiﬁcations and Requirements
In addition to the basic requirements for the position of the religious referential authority—such as
reason, freedom, and faith—the chief qualiﬁcations that a marji` is required to meet are as follows:
A. Ijtihad: Ijtihad, as a condition for holding religious authority, means that a marji` is required to have
familiarity with religious laws, including the lawful and unlawful, and Islamic concepts to such an extent
that he has the ability to recognize these laws and concepts from the religiously acceptable proofs—the
Holy Qur'an and the Sunnah that is authentically reported from the Holy Prophet (S) and the Imams (‘a)
as well as other proofs—and to use the rules and practical principles that have been determined by the
Holy Legislator in order to identify the practical, religion-based circumstances of an issue.
This qualiﬁcation has been cited by the previously mentioned verse in general, and in the following
section of the verse in particular:

"ﺪَاء ﺷُﻬﻪﻠَﻴﺎﻧُﻮا ﻋﻛ وﻪﺘَﺎبِ اﻟ ﻛﻦﻈُﻮا ﻣﻔﺘُﺤﺎ اﺳ"ﺑِﻤ
…Because they were required to guard part of the Book of Allah, and they were witnesses
thereof.
Conﬁrmation of such knowledge has been made in many traditions that are reported from the Holy
Imams (‘a), including the following which is authentically reported from Imam al-Sadiq (‘a) and is
recorded under the title of choosing an arbitrator to judge between disputants:

فﺮﻋﻨَﺎ واﻣﺮﺣﻨَﺎ وﻟﻼ ﺣ ﻓﻧَﻈَﺮﺪِﻳﺜَﻨَﺎ وى ﺣو رﻦﻤ ﻣﻢْﻨﺎنَ ﻣ ﻛﻦانِ ﻣﻨْﻈُﺮﻳ
.ًﻤﺎ ﺣﻮا ﺑِﻪﺿﺮ ﻓَﻠْﻴ،ﻨَﺎﺎﻣﺣا
They (i.e. the disputant parties) must seek out one of you (i.e. the Shi`ah) who has reported our
discourses, has acquaintance with what has been deemed lawful and what has been deemed unlawful
by us, and has familiarity with our laws; then, they must accept him as arbitrator.8
On the authority of Imam `Ali (‘a), Imam Muhammad al-Baqir (‘a) reported the Holy Prophet (S) to have
repeated the following supplicatory prayer three times:

. ﺧُﻠَﻔَﺎﺋﻢﺣ إرﻢاَﻟﻠﱠﻬ
O Allah, (please) have mercy upon my representatives.
When he was asked to deﬁne his representatives, the Holy Prophet (S) answered:

.ﻨﱠﺘﺳ وﺪِﻳﺜۇونَ ﺣﺮ ﻳ،ﺪِيﻌﺗُﻮنَ ﺑﺎ ﻳاﻟﱠﺬِﻳﻦ
My representatives are those, among the coming generations, who will report my sayings and
traditions.9
The following instruction has been mentioned in the famous document signed by Imam al-Mahdi—the
Patron of the Age:

ﻧَﺎا و،ﻢﻠَﻴ ﻋﺘﺠ ﺣﻢ ﻓَﺈﻧﱠﻬ،ﻨَﺎﺪِﻳﺜ ﺣاةو رَﺎ إﻟﻴﻬﻮا ﻓﺟِﻌﺔُ ﻓَﺎرﻌاﻗ اﻟْﻮادِثﻮﺎ اﻟْﺤﻣاو
.ﻪﺔُ اﻟﺠﺣ
As for the events that will take place in the future, you must refer them to the reporters of our traditions,
for they are my proof on you and I am the Proof of Almighty Allah.
In addition, there are other traditions—some of which will be cited later—conﬁrming that the ordinary
followers of the Ahl al-Bayt (‘a) must refer to the well-versed and well-qualiﬁed scholars of their sect
with respect to the religious laws. There are also other traditions that order the well-versed scholars to
issue verdicts.
B. Decency: According to jurisprudents, decency can be deﬁned as uprightness in following Islamic laws
and avoidance of deviation. In other words, a decent person is one who never commits any act of
disobedience to Almighty Allah, such as negligence of an obligatory act or commitment of a forbidden
act unless there is a religiously justiﬁable reason. In this respect, there is no difference between minor or
major sins.10
Decency is a disposition involving integrity in following Islam such that neither a major nor a minor sin is
committed.11
Decency can be also deﬁned as the faculty that habitually prevents one from performing acts of
disobedience for which Almighty Allah has threatened Hellﬁre. This is not the same as regret that is felt
after lust or anger vanishes because in regret the person experiences degeneration caused by such an

act of disobedience.1212
Imam al-Khumayni has mentioned a similar deﬁnition of decency in Tahrir al-Wasilah.13
Sayyid al-Hakim seems to consider the decency that must be enjoyed by a marji`, as understood by
religious believers (i.e. mutasharri`ah), to be such a supreme rank that it is neither compelled nor
overcome by lust or anger in such a way that neither repentance nor regret will be necessary. “To be
fair,” Sayyid al-Hakim adds, “it is extremely difﬁcult for a general referential authority to persevere with
decency in the issuance of verdicts–and this may take place in any age for a single or a group of
scholars–unless such decency is of a powerful and supreme rank and is always monitored and
managed. If such a rank of decency is lacking, this will deﬁnitely cause one’s feet to slip and expose
great men to hazards. Only from Almighty Allah can we seek protection against such dangers.”14
Because traditions have highlighted the existence of decency among the qualities of witnesses that
testify, leaders of congregational prayers, and leaders of holy wars in particular in addition to leaders of
general affairs as well as other persons, religious scholars have concluded that decency must be one of
the qualiﬁcations for a general referential authority. The scholars have unanimously agreed on this
condition.
Moreover, the rationally approvable line of conduct (i.e. al-Sirah al-`uqala'iyyah) that is assented by the
Holy Legislator also conﬁrms this condition, as is maintained by both Sunni and Shi`ite scholars.15
In this respect, a tradition that is reported from Imam Muhammad al-Baqir (‘a) states that the Holy
Prophet (S) has said:

،ﻪ اﻟﺎﺻﻌ ﻣﻦ ﻋهﺰﺠﺤعٌ ﻳر و:ٍﺎلﺼ ﺧث ﺛَﻼﻴﻪ ﻓﻞﺟﺮ ﻟﺔُ إﻻﺎﻣ اﻹﻣﻠُﺢ ﺗَﺼﻻ
ِﺪاﻟﺎﻟْﻮ ﻛﻢﻮنَ ﻟَﻬ ﻳﺘﱠ ﺣﻠ ﻳﻦ ﻣَﻠ ﻋﺔﻳ اﻟْﻮِﻻﻦﺴﺣ و،ﻪﺒ ﻏَﻀﻚُ ﺑِﻪﻠﻤ ﻳﻠْﻢﺣو
.ﻴﻢﺣاﻟﺮ
Imamate is unsuitable for anyone except a man who enjoys the following three qualities: (1) piety that
prevents him from committing acts of disobedience to Almighty Allah, (2) self-possession that makes
him control himself in situations of rage, and (3) affectionate authority over those who are under his
authority to the degree that he acts as their tender father.16
Shaykh al-Kulayni has also reported through an authentic chain of authority on the authority of
Muhammad ibn Muslim that Imam al-Baqir (‘a) said to him:

ﺮ ﻇَﺎﻫﻞﺟ وﺰ ﻋﻪ اﻟﻦ ﻣ ﻟَﻪﺎمﻣ ا ﻻﺔﻣ اﻻﺬِه ﻫﻦ ﻣﺢﺒﺻ اﻦ ﻣ،ُﺪﻤﺤﺎ ﻣ ﻳ،ﻪاﻟو

.ٍﻔَﺎقﻧﻔْﺮٍ وﻴﺘَﺔَ ﻛ ﻣﺎت ﻣﺎﻟَﺔ اﻟْﺤﺬِه ﻫَﻠ ﻋﺎتإنْ ﻣ و،ًﻬﺎ ﺗَﺎﺋﺎﻻ ﺿﺢﺒﺻ ا،ﺎدِلﻋ
ﻠﱡﻮا ﻗَﺪْ ﺿ،ﻪ اﻟ دِﻳﻦﻦوﻟُﻮنَ ﻋﺰﻌ ﻟَﻤﻢﻬﺎﻋﺗْﺒارِ وﻮﺔَ اﻟْﺠﻤﺋنﱠ ا ا،ُﺪﻤﺤﺎ ﻣ ﻳ،ﻠَﻢاﻋو
.ﻠﱡﻮاﺿاو
O Muhammad, I swear by Allah that if any one of this nation begins his day without having a leader (i.e.
Imam) characterized by directness and decency, who is designated by Almighty Allah, he is then
certainly misled and lost. If he dies in such a state, he will have then died the death of unbelief and
hypocrisy. Be it known to you, Muhammad, that leaders of injustice and their followers are detached
from the religion of Allah, for they have strayed from the right path and misled others.17
C. Competence: Competence stands for aptitude, capability, and power to manage affairs. It thus
includes proﬁcient reasoning, excellent management, courage, fair policy, supervision, and guardianship
along with other personal qualities upon which competence relies.
In their verdicts, scholars have highlighted competence as a term speciﬁed to be among the qualities of
a religious referential authority. For instance, in his book of Tadhkirat al-Fuqaha', `Allamah al-Hilli has
referred to the term of competence as being one of the indisputable conditions that is unanimously
agreed upon by all jurisprudents. He thus says:
Among the conditions that must be met by an Imam is that…he must be courageous, have a judicious
view and be competent. In addition, his hearing, sight, and pronunciation must be sound. Finally, he
must be the most virtuous of his contemporaries.18
This condition has also been conﬁrmed in many traditions. Imam `Ali Amir al-Mu'minin ('a) is reported to
have said:

ْ ﻓَﺈن.ﻴﻪ ﻓﻪﺮِ اﻟﻣ ﺑِﺎﻢﻬﻠَﻤﻋا وﻪﻠَﻴ ﻋﻢاﻫﻗْﻮﺮِ اﻣﺬَا اﻻ اﻟﻨﱠﺎسِ ﺑِﻬﻖﺣ إنﱠ ا،ﺎ اﻟﻨﱠﺎسﻬﻳا
.ﻞ ﻗُﻮﺗﺑ ﻓَﺈنْ ا،ﺐﺘﺘُﻌﺳ اﺐ ﺷَﺎﻏﺐﺷَﻐ
O people, the most rightful of all persons to hold this ofﬁce (leadership) is the one who is most
competent among them to maintain it and who knows best Almighty Allah’s commands about it. If any
mischief is created by a mischief-monger, he will be called upon to repent. If he refuses, he will be
fought.19
Imam `Ali ('a) is also reported as saying:

ﻴِﻪﻧَﻬ وﺮِهﻣا وﻪﺎﻣﺣا وو ﺑِﻪﺮﺿ وﻪاﻣﺮﺣ وﻪلِ اﻟﻼ اﻟﻨﱠﺎسِ ﺑِﺤﻠَﻢﻋﻮنَ انْ ﻳ ااﻟﺜﱠﺎﻧو
.ﻢﻨْﻬ ﻋﺘَﻐْﻨﺴﻳ و اﻟﻨﱠﺎسﻪ إﻟَﻴﺘَﺎجﺤ ﻓَﻴ، اﻟﻨﱠﺎسﻪ إﻟَﻴﺘَﺎجﺤﺎ ﻳ ﻣﻴﻊﻤﺟو
The second quality (of one who must have the leadership of the Muslim nation) is that he must be the
most knowledgeable among all people of what Almighty Allah has deemed lawful and unlawful as well as
all the laws, commands, prohibitions and whatever is needed by people, as decided by Almighty Allah.
So, people will need such a person but that person does not need them.20
In his authentic report, al-`Ays ibn al-Qasim has reported Imam al-Sadiq (‘a) to have said:

ﻼﺟﺪَ رﺟ ﻓَﺈذَا و،اﻋﺎ اﻟﺮﻴﻬ ﻓ اﻟْﻐَﻨَﻢﻮنُ ﻟَﻪ ﻟَﻴﻞﺟ إنﱠ اﻟﺮ،ﻪاﻟ؛ ﻓَﻮﻢﻧْﻔُﺴوا ﻻاﻧْﻈُﺮو
ﻦ ﻣﻪ ﺑِﻐَﻨَﻤﻠَﻢﻋ اﻮ اﻟﱠﺬِي ﻫﻞﺟﻚَ اﻟﺮ ﺑِﺬَﻟءِﺠﻳ وﻪﺠﻤﺎ ﻳﻴﻬ ﻓﻮ اﻟﱠﺬِي ﻫﻦ ﻣﻪ ﺑِﻐَﻨَﻤﻠَﻢﻋا
.ﺎﻴﻬﺎنَ ﻓاﻟﱠﺬِي ﻛ
…Choose for yourselves; I swear by Allah, an owner of a ﬂock of sheep who has hired a shepherd must
certainly dismiss his shepherd and appoint another if he ﬁnds that the latter is more skilled in
shepherding his sheep than the earlier.21
In a previous tradition, the Holy Prophet (S) has mentioned ‘nice authority’ as one of the conditions of an
Imam. This quality corresponds with competence.
Describing an Imam, Imam al-Ridha (‘a) has said:

،ﺔﺎﻣ ﺑِﺎﻹﻣﻊﻄَﻠﻀ ﻣ،ﻠْﻢ اﻟْﺤﻞﺎﻣ ﻛ،ﻠْﻢ اﻟْﻌ ﻧَﺎﻣ...ﻞْﻨ ﻳ ﻻاعر وﻞﻬﺠ ﻳ ﻻﻢﺎﻟ ﻋﺎماﻹﻣو
ﺪِﻳﻦﻆٌ ﻟﺎﻓ ﺣ،ﻪﺎدِ اﻟﺒﻌ ﻟﺢ ﻧَﺎﺻ،ﻪﺮِ اﻟﻣ ﺑِﺎﻢ ﻗَﺎﺋ،ﺔ اﻟﻄﱠﺎﻋوضﻔْﺮ ﻣ،ﺔﺎﺳﻴ ﺑِﺎﻟﺴﻢﺎﻟﻋ
.ﻪاﻟ
An Imam is so knowledgeable that he ignores nothing, so watchful that he never tires…He is of evergrowing knowledge and perfect self-possession. He is well-versed in (the affairs of) Imamate, is
knowledgeable of politics, is obeyed as an obligation, undertakes his tasks by Almighty Allah’s
command, is a well-wisher of Allah’s servants, and safeguards the religion of Allah…22

Tasks and Responsibilities
The tasks and responsibilities of the system of the religious referential authority of the virtuous
community can be summed up in the following three ﬁelds:
(1) Issuance of verdictsIssuance of verdictsIssuance of verdicts
(2) Judgment
(3) Authority
Generally, these three areas of responsibility correspond with the responsibilities of Imamate, especially
when we understand issuance of verdicts in its expansive meaning, which is to elucidate and propagate
the Islamic code of religious law, along with its rules, concepts, doctrines, and views about the universe,
life, history, norms, and ethics.

a) First Responsibility: Issuance of Verdicts
In order to systematize the process of issuing verdicts for elucidating features of the religion and
propagating Islam the Holy Imams (‘a) took the following steps:
(1) Education
The Holy Imams (‘a) worked towards educating well-versed jurisprudents, scholars, and reporters of
their traditions by means of conferring upon them special attention that they (i.e. the Holy Imams) used
to give certain persons who had extraordinary interest in seeking knowledge, had actual competence to
receive knowledge, and possessed the required scientiﬁc aptitude. These persons then became
distinguished in scientiﬁc and moral ﬁelds. In addition to these persons, the Holy Imams ('a) educated a
large number of students in jurisprudence and other ﬁelds of religious sciences and capable learners of
the Holy Qur'an who lived in various regions of the virtuous community, especially the regions where
their followers were considerable in number.
Such education can be evidently noticed in personalities like Aban ibn Taghlib, Zurarah ibn A`yun, AbuBasir, Muhammad ibn Muslim, Burayd al-`Ujali, Yunus ibn `Abd al-Rahman, `Uthman ibn Sa`id and his
son Muhammad, and many others.
Abu’l-`Abbas al-Fadhl ibn `Abd al-Malik has reported that he heard Imam al-Sadiq (‘a) saying:

ُﺪﻤﺤﻣ و،ُةارزُر و،ﻠﺠﺔَ اﻟْﻌﺎوِﻳﻌ ﻣﻦﺪُ ﺑﻳﺮ ﺑ:ٌﺔﻌﺑراﺗﺎً اﻮﻣا وﺎءﻴﺣ اَ اﻟﻨﱠﺎسِ إﻟﺐﺣا
.ًاﺗﺎﻮﻣا وﺎءﻴﺣ اَ اﻟﻨﱠﺎسِ إﻟﺐﺣ اﻢﻫ و.لﻮﺣاﻻ و،ﻢﻠﺴ ﻣﻦﺑ

The most beloved persons to me, from among both the dead and the alive, are four: (1) Burayd ibn
Mu`awiyah al-`Ujali, (2) Zurarah, (3) Muhammad ibn Muslim, and (4) al-Ahwal. These are positively the
most beloved persons to me from among all the dead and the alive.23
Ibrahim ibn `Abd al-Hamid and others have reported Imam al-Sadiq (‘a) as saying:

.ِﺑ اﺎدِﻳﺚﺣ اﺖﺳﻧْﺪَر ﻻهاوﻧُﻈَﺮةُ وار زُر ﻟَﻮﻻ.ﻦﻴﻋ اﻦةَ ﺑار زُرﻪ اﻟﻢﺣر
May Allah have mercy upon Zurarah ibn A`yun. Had it not been for Zurarah and his peers, the traditions
of my father would have been wiped out.24
Sulayman ibn Khalid has said that he heard Imam al-Sadiq (‘a) saying:

،ادِيﺮ اﻟْﻤﺚﻴﺮٍ ﻟَﻴﺼﺎ ﺑأﺑ و،َةار زُر إﻻِﺑ اﺎدِﻳﺚﺣاﻧَﺎ وﺮﺎ ذِﻛﻴﺣﺪاً اﺣﺟِﺪُ اﺎ اﻣ
.ﺬَاﺘَﻨْﺒِﻂُ ﻫﺴﺪٌ ﻳﺣﺎنَ اﺎ ﻛ ﻣءﻻﻮ ﻫﻻﻟَﻮ و.ﻠﺠﺔَ اﻟﻌﺎوِﻳﻌ ﻣﻦﺪَ ﺑﻳﺮﺑ وﻢﻠﺴ ﻣﻦﺪَ ﺑﻤﺤﻣو
ﻨَﺎ ﻓﺎﺑِﻘُﻮنَ إﻟَﻴ اﻟﺴﻢﻫ و.ﻪاﻣﺮﺣ وﻪلِ اﻟﻼ ﺣَﻠ ﻋِﺑ اﻨَﺎءﻣا وﻔﱠﺎظُ اﻟﺪِّﻳﻦ ﺣءﻻﻮﻫ
.ةﺮ اﻵﺧﻨَﺎ ﻓﺎﺑِﻘُﻮنَ إﻟَﻴاﻟﺴﺎ واﻟﺪﱡﻧْﻴ
I cannot ﬁnd anyone who revived our affairs and my father’s traditions save Zurarah, Abu-Basir Layth
al-Muradi, Muhammad ibn Muslim, and Burayd ibn Mu`awiyah al-`Ujali. Had it not been for these
persons, none would have had the ability to infer this. These are the protectors of the religion and the
trustees of my father regarding the lawful and the unlawful that Almighty Allah has determined. They are
verily the forerunners toward us in this world and the forerunners toward us in the Hereafter.25
Abu-`Ubaydah al-Hadhdha' is reported to have said that he heard Imam al-Sadiq (‘a) saying:

َﺎﺑِﻘُﻮناﻟﺴ و:َﺎﻟ ﺗَﻌﻪ اﻟ ﻗَﺎل اﻟﱠﺬِﻳﻦﻦﺪٌ ﻣﻳﺮﺑ وﻢﻠﺴ ﻣﻦﺪُ ﺑﻤﺤﻣﻴﺮٍ وﺼﻮ ﺑﺑاةُ وارزُر
{11} َﻮنﺑﻘَﺮﻚَ اﻟْﻤوﻟَٰﺌ{ا10} َﺎﺑِﻘُﻮناﻟﺴ
Zurarah, Abu-Basir, Muhammad ibn Muslim, and Burayd are among those about whom Almighty Allah
has said, ‘And the foremost are the foremost; these are they who are drawn nigh to Allah. (56:10-11)’26
`Abdullah ibn Abi-Ya`fur has reported that he said to Imam al-Sadiq (‘a), “I cannot meet you every time I
would like, and I cannot come to you. However, one of our parties may come to me and ask a question

while I do not have all the answers.”
The Imam (‘a) answered:

.ًﺟِﻴﻬﺎ وﻨْﺪَهﺎنَ ﻋﻛ وِﺑ اﻦ ﻣﻊﻤ ﺳ؟ ﻓَﺈﻧﱠﻪ اﻟﺜﱠﻘَﻔﻢﻠﺴ ﻣﻦﺪِ ﺑﻤﺤ ﻣﻦﻚَ ﻣﻨَﻌﻤﺎ ﻳﻣ
What prevents you from asking Muhammad ibn Muslim al-Thaqaﬁ? He heard from my father and he had
considerable status with him.27
Yunus ibn Ya`qub has reported that Imam al-Sadiq (‘a) said to him and his companions when they once
visited him:

ِﺎرِث اﻟْﺤﻦ ﻣﻢﻨَﻌﻤﺎ ﻳ؟ ﻣﻪﻮنَ إﻟَﻴﺘَﺮِﻳﺤ ﺗَﺴاحﺘَﺮﺴ ﻣﻦ ﻣﻢَﺎ ﻟﻣ؟ اعﻔْﺰ ﻣﻦ ﻣﻢَﺎ ﻟﻣا
ِ؟ﺮِي اﻟﻨﱠﻀةﻴﺮﻐ اﻟْﻤﻦﺑ
Do you not have any shelter? Do you not have any rest-house to rest in? What prevents you from
joining al-Harith ibn al-Mughirah al-Nadhri?28
Jamil ibn Darraj has reported that Imam al-Sadiq (‘a), condemning someone, said:

ِلﻼ ﺣَﻠ ﻋﻢﻨَﻬﺘَﻤ اﯨِﺑﺎنَ ااﻣﺎً ﻛﻗْﻮ اﺮ ذَﻛ! إﻧﱠﻪﺜْﻠَﻪ ﻣ ﻗَﺪﱠسﻻ و،ﻪوﺣ رﻪ اﻟ ﻗَﺪﱠسﻻ
ِيﺮعَ ﺳدﺘَﻮﺴﻨْﺪِي ﻣ ﻋﻢ ﻫمﻮﻚَ اﻟْﻴﺬَﻟﻛ و.ﻪﻠْﻤﺔَ ﻋﺒﻴﺎﻧُﻮا ﻋﻛ و،ﻪاﻣﺮﺣ وﻪاﻟ
ﻢ ﻫ.ﻮء اﻟﺴﻢﻨْﻬ ﻋ ﺑِﻬِﻢفﺮﻮءاً ﺻضِ ﺳر اﻻﻞﻫ ﺑِﺎﻪ اﻟادر إذَا ا.ًﻘّﺎ ﺣِﺑ اﺎبﺤﺻاو
،ﺔ ﺑِﺪْﻋﻞ ﻛﻪ اﻟﻒﺸ ﻳ ﺑِﻬِﻢ.ِﺑ اﺮا ذِﻛﻮﻴﺣ ا اﻟﱠﺬِﻳﻦﻢ ﻫ.ًاﺗﺎﻮﻣا وﺎءﻴﺣ اﺘﻴﻌ ﺷﻮمﻧُﺠ
.ﻴﻦ اﻟْﻐَﺎﻟوِﻳﻞﺗَﺎ وﻴﻦﻠﻄﺒ اﻟْﻤﺎلﺤ إﻧْﺘﺬَا اﻟﺪِّﻳﻦ ﻫﻦﻨْﻔُﻮنَ ﻋﻳ
May Allah sanctify neither his soul nor the souls of his likes! He reviled some personalities whom my
father used to entrust with the lawful and the unlawful matters that have been decided by Almighty Allah
and they were the store of his knowledge! Similarly, these very persons are the hoards of my secrets
and true companions of my father. If Almighty Allah wills to pour a misfortune on the inhabitants of this
earth, he may save them from this misfortune for the sake of these persons in particular. They are verily
the stars of my followers (i.e. Shi`ah) in their lifetimes and after their death. It is they who revived the
affairs of my father. By them, Almighty Allah exposes all heresies. They save this religion from the
fabrications of the wrongdoers and the misinterpretations of the exaggerators.

The Imam (‘a) then wept. I (the reporter) asked, “Who are these?”
The Imam (‘a) answered:

ٍﻴﺮﺼﻮ ﺑﺑا وﻠﺠﺪُ اﻟْﻌﻳﺮ ﺑ:ًاﺗﺎﻮﻣا وﺎءﻴﺣ اﺘُﻪﻤﺣ رﻬِﻢﻠَﻴﻋ و،ﻪ اﻟاتﻠَﻮ ﺻﻬِﻢﻠَﻴ ﻋﻦﻣ
.ﻢﻠﺴ ﻣﻦﺪُ ﺑﻤﺤﻣةُ وارزُرو
Allah’s blessings and mercy be upon them in their lifetimes and after their death. They are Burayd al`Ujali, Abu-Basir, Zurarah, and Muhammad ibn Muslim.29
Dawud ibn Sarhan has reported that he heard Imam al-Sadiq (‘a) saying:

ﻦ ﻋﺎهﻧْﻬا و،ﻪ اﻟ دِﻳﻦ ﻓاءﺮاﻟْﻤ اﻟْﺠِﺪَالِ وﻦ ﻋﺎهﻧْﻬا و،ِﺪِﻳﺚ ﺑِﺎﻟْﺤﻞﺟ اﻟﺮﺪِّثﺣ ﻻّإﻧ
ِﺑ اﺎبﺤﺻ إنﱠ ا...ﻪوِﻳﻠﺮِ ﺗَﺎ ﻏَﻴَﻠ ﻋﺪِﻳﺜ ﺣلوﺘَﺎﻨْﺪِي ﻓَﻴ ﻋﻦ ﻣجﺨْﺮ ﻓَﻴ،ِﺎسﻴاﻟْﻘ
ادِيﺮ اﻟْﻤﺚ ﻟَﻴﻢﻨْﻬﻣ وﻢﻠﺴ ﻣﻦﺪَ ﺑﻤﺤﻣةَ وار زُرﻨﻋ ا.ًاﺗﺎﻮﻣا وﺎءﻴﺣﻨﺎً اﺎﻧُﻮا زَﻳﻛ
َﺎﺑِﻘُﻮن اﻟﺴءﻻﻮ ﻫ،ﻂﺴﻮنَ ﺑِﺎﻟْﻘاﻣ اﻟْﻘَﻮءﻻﻮ ﻫ،ﻂﺴﻠُﻮنَ ﺑِﺎﻟْﻘ اﻟْﻘَﺎﺋءﻻﻮ ﻫ.ﻠﺠﺪُ اﻟْﻌﻳﺮﺑو
.َﻮنﺑﻘَﺮﻚَ اﻟْﻤوﻟَﺌﺎﺑِﻘُﻮنَ ااﻟﺴ
When I hold a discourse with some men and warn them against argument and disputation in matters
concerning the religion of Almighty Allah and against analogy, they misinterpret my discourse as soon as
they leave me….
The companions of my father were good examples in their lifetimes and after their death. These are
Zurarah, Muhammad ibn Muslim, Layth al-Muradi, and Burayd al-`Ujali. It is these people who speak
fairly. It is these people who are the maintainers of justice. It is these who are the foremost—the
foremost who are drawn near to Allah.30
(2) Undertaking the Mission of Issuing Verdicts
The Holy Imams (‘a) specially directed the best among their companions and those distinguished by
knowledge and virtue to undertake the mission of issuing verdicts and reporting their traditions to the
next generations of the virtuous community. Sometimes, the Holy Imams (‘a) would direct these elite
companions to give legal opinions to the Muslims of other sects according to each individual’s sect so
that these personalities would take their natural role in the Muslim community and, at the same time,
maintain the virtuous community and its particularities as a favor.

In this respect, Imam al-Sadiq (‘a) is reported to have said to Mu`adh ibn Muslim al-Nahawi (the
grammarian), “I have been informed that you sit in the mosque and give legal opinions to people.”
“Yes, I do,” Mu`adh answered, “and I wanted to ask you about this before I left you. As I sit in the
mosque, people come to ask me questions. When I know that the asker is an opponent of you, I answer
him according to the other sects’ opinion. When I know that the asker is a follower of you, I answer him
according to what you have said about his question. However, it happens that a man whose sect I
cannot recognize comes to me, so I answer by saying that so-and-so scholar says this, and so-and-so
scholar says that. Hence, I include your sayings along with the others’ opinions.”
The Imam (‘a) answered, “Good, continue in this way, because I myself do it.”31
Imam al-Sadiq (‘a) is also reported to have said:

ﻢﻨْﻬ ﻣﻴﻪﺪﱡ اﻟﻔَﻘ ﻧَﻌ ﻓَﺈﻧﱠﺎ ﻻ.ﻨﱠﺎ ﻋﻬِﻢﺎﺗاﻳ رِوﻦﻨُﻮنَ ﻣﺴﺤﺎ ﻳﻨَﺎ ﺑِﻘَﺪْرِ ﻣﺘﻴﻌ ﺷﻨَﺎزِلﺮِﻓُﻮا ﻣإﻋ
.ًﺪِّﺛﺎﺤﻮنَ ﻣ ﻳﺘﱠﻴﻬﺎً ﺣﻓَﻘ
Recognize the ranks of our followers (i.e. Shi`ah) according to the extent to which they master reporting
our traditions. Verily, we cannot consider one to be a real jurisprudent (i.e. faqih) until one is a proven
traditionist (i.e. reporter of our traditions).
The Imam (‘a) was asked, “Is it possible that a faithful believer receives from the angels directly?”
He answered:

.ﺪﱠثﺤ اﻟْﻤﻢﻔَﻬاﻟْﻤ و،ًﻤﺎﻔَﻬﻮنُ ﻣ( ﻳﻦﻣﻮ)اﻟْﻤ
A faithful believer may receive explanations from the angels. Hence, one who receives explanations is
receiving them directly from the angels.32
(3) Asking people to refer to well-versed scholars
The Holy Imams (‘a) used to draw the attention of the masses towards referring to the elite companions
and distinguished scholars in questions of religion in general and religious laws in particular so that the
structure of the virtuous community could be accomplished in their lives. In this way, when the next
generations of the virtuous community would refer to the well-versed scholars in religious issues, this
signiﬁcant feature would be automatically entrenched in the milieu of the virtuous community.

Ahmad ibn Ishaq has reported that he asked Imam Abu’l-Hasan al-Ridha (‘a), “With whom should I
deal? From whom should I take (answers to my religious questions)? Whose word should I accept as
true?”
The Imam (‘a) answered:

 ﻟَﻪﻊﻤ ﻓَﺎﺳ.ﻘُﻮل ﻳّﻨ ﻓَﻌّﻨ ﻋﺎ ﻗَﺎلﻣ و،ِيدﻮ ﻳّﻨ ﻓَﻌّﻨى ﻋدﺎ ا ﻓَﻤ،ﻘَﺘ ﺛﺮِيﻤاَﻟﻌ
.ُﻮنﻣﺎﻘَﺔُ اﻟْﻤّ اﻟﺜ ﻓَﺈﻧﱠﻪ،ﻊﻃاو
Al-`Umari is my trustee. So, whatever he conveys to you on behalf of me is truly conveyed on behalf of
me. Whatever he says to you on behalf of me is truly said on behalf of me. So, you must listen to and
obey him. He is verily, an honest trustee.
When the reporter put the same question before Imam Abu-Muhammad (‘a), he answered:

،ِنﻘُﻮﻻ ﻳّﻨ ﻟَﻚَ ﻓَﻌﺎ ﻗَﺎﻻﻣ و،ِﺎنِﻳدﻮ ﻳّﻨ ﻓَﻌّﻨﺎ ﻋﻳدﺎ ا ﻓَﻤ،ِﻘَﺘَﺎن ﺛﻨُﻪاﺑ وﺮِيﻤاَﻟﻌ
.ِﻮﻧَﺎنﻣﺎﻘَﺘَﺎنِ اﻟْﻤّﺎ اﻟﺜﻤ ﻓَﺈﻧﱠﻬ،ﺎﻤﻬﻌﻃاﺎ وﻤ ﻟَﻬﻊﻤﻓَﺎﺳ
Al-`Umari and his son are trustworthy. So, whatever they convey to you on behalf of me is truly
conveyed on behalf of me. Whatever they say to you on behalf of me is truly said on behalf of me. So,
you must listen to and obey them. They are verily honest trustees.
The reporter once asked al-`Umari a certain question and al-`Umari answered:

ﻻ وﻞّﻠﺣنْ ا ا ﻟﺲ ﻓَﻠَﻴ،ﻨْﺪِي ﻋﻦﺬَا ﻣ ﻫﻗُﻮل اﻻ و.َﻚ ذَﻟﻦﻟُﻮا ﻋﺎنْ ﺗَﺴ اﻢﻠَﻴ ﻋمﺮﺤﻣ
.ِمﺮﺣا
It is forbidden for you all (i.e. the Shi`ah) to ask this question. Do not cite such a thing from me. I have
no right to forbid or deem things lawful.33
Isma`il ibn al-Fadhl al-Hashimi has reported that he asked Imam al-Sadiq (‘a) about temporary
marriage (i.e. mut`ah).
The Imam (‘a) answered:

.ًﻠْﻤﺎﺎ ﻋﻨْﻬ ﻣﻨْﺪَه ﻓَﺈنﱠ ﻋ،ﺎﻨْﻬ ﻋﻠْﻪ ﻓَﺴﺢﻳﺮ ﺟﻦﻚِ ﺑﻠﺪَ اﻟْﻤﺒ ﻋإﻟْﻖ
You may ﬁnd `Abd al-Malik ibn Jurayh and address this question to him, because he has considerable
knowledge of this matter.
The reporter said: I therefore met with `Abd al-Malik who dictated a great deal of knowledge to me
proving the legality of temporary marriage. Within the matters that `Abd al-Malik has reported about
temporary marriage is that its term and number are limitless.
I then brought the paper dictated by `Abd al-Malik to Imam al-Sadiq (‘a) and he, conﬁrming it, replied,
“These dictations are true.”34
Al-Mufadhdhal ibn `Umar has reported that Imam al-Sadiq (‘a) during a long discourse to al-Faydh ibn
al-Mukhtar said:

.ِﺲﺎﻟﺬَا اﻟْﺠﻚَ ﺑِﻬﻠَﻴﺪِﻳﺜَﻨَﺎ ﻓَﻌ ﺣتدرﻓَﺈذَا ا
If you want to be on familiar terms with our traditions, you must join the sessions of this man.
When I asked our companions about the man whom the Imam (‘a) had indicated, they answered, “He is
Zurarah ibn A`yun.”35
`Ali ibn al-Musayyab al-Hamadani has reported that he once said to Imam al-Ridha (‘a), “My home is
far away, and I cannot visit you any time I want. From whom should I acquire matters of the religion?”
The Imam (‘a) answered:

.ﺎاﻟﺪﱡﻧْﻴ و اﻟﺪِّﻳﻦَﻠﻮنِ ﻋﻣﺎ اﻟْﻤ، اﻟْﻘُﻤم آدﻦﺎ ﺑﺮِﻳ زَﻛﻦ…ﻣ
You should receive them from Zakariyya ibn Adam al-Qummi, the one entrusted with worldly and
religious affairs.
The reporter added: When I left, I visited Zakariyya ibn Adam and asked him everything I needed.36
`Abd al-`Aziz ibn al-Muhtadi and al-Hasan ibn `Ali ibn Yaqtin have both reported that they asked Imam
al-Ridha (‘a), “We can with difﬁculty present ourselves before you whenever we want to ask you about
what we need from the matters of our religion. Is Yunus ibn `Abd al-Rahman so trustworthy that we can
receive from him whatever we need about the matters of religion?”

The Imam (‘a) answered in the afﬁrmative.37
Al-Fadhl ibn Shadhan has reported `Abd al-`Aziz al-Muhtadi—describing him as the best of the people
of Qum he had ever met and the representative of Imam al-Ridha ('a) and one of his elite
companions—as saying, “I said to Imam al-Ridha, ‘I cannot visit you whenever I want to, so from whom
should I acquire the matters of religion?’
The Imam (‘a) answered:

.ِﺎنﻤﺣﺪِ اﻟﺮﺒ ﻋﻦ ﺑﻮﻧُﺲ ﻳﻦﺧُﺬْ ﻋ
You should take them from Yunus ibn `Abd al-Rahman.38

b) Second Responsibility: Judgment
Judgment, in the sense of deciding judicially which party of two disputants is rightful and which is not, is
considered one of the most important issues in the organization of the Muslim community in general and
the virtuous community in particular. It is, moreover, one of the basic topics for which the Divine Books
were revealed and the Divine Messages were given to Prophets and Messengers of Almighty Allah.
This is because judgment is correlated with matters of disputation and contention among people—an
issue that coexisted with the ﬁrst brick in the human structure of life. Throughout the various ages of
human progression, this issue has always had such a special signiﬁcance that it gave man the idea that
the issues of government and establishment of states are originally and inseparably connected with the
issue of judgment with which the state develops into a social system.
Being connected to issues of contention and disputation, judgment seems complicated to some extent.
In some cases, both parties of litigation believe that they are right. Moreover, the result of judgment can
sometimes be opposite to the factual right causing more complication, since the owner of the right may
be judicially forced to abandon his right and keep silent because of a judgment made by a judge.
In view of all this, the Holy Qur'an connects faith with surrender to the judgment that is issued by the
Holy Prophet (S). Hence, it reads:

ﻬِﻢﻧْﻔُﺴ اﺠِﺪُوا ﻓ ﻳ  ﺛُﻢﻢﻨَﻬﻴ ﺑﺮﺎ ﺷَﺠﻴﻤﻮكَ ﻓﻤﺤ ﻳﺘﱠﻨُﻮنَ ﺣﻣﻮ ﻳ َِﻚﺑر وََﻓ
ﺎﻴﻤﻠﻮا ﺗَﺴﻤّﻠﺴﻳ وﺖﻴﺎ ﻗَﻀﻤﺎ ﻣﺟﺮﺣ
But no! By your Lord! They do not truly believe until they make you a judge of that which has

become a matter of disagreement among them, and then do not ﬁnd any resistance in their
hearts as to what you have decided and submit with entire submission. (4:65)
The Holy Prophet (S), who is divinely infallible and connected with divine revelation, took precautions for
himself and for his authority among Muslims, saying:

ﺎﻳﻤ ﻓَﺎ،ٍﺾﻌ ﺑﻦ ﻣﻪﺘﺠ ﺑِﺤﻦﻟْﺤ اﻢﻀﻌﺑ و،ِﺎنﻤﻳاﻻِﻨَﺎتِ وﻴ ﺑِﺎﻟْﺒﻢَﻨﻴ ﺑﻗْﻀﺎ اإﻧﱠﻤ
.ٍ ﻧَﺎرﻦﺔً ﻣﻄْﻌ ﻗ ﺑِﻪ ﻟَﻪﺖﺌﺎً ﻓَﺈﻧﱠﻤﺎ ﻗَﻄَﻌ ﺷَﻴﻴﻪﺧﺎلِ ا ﻣﻦ ﻣ ﻟَﻪﺖ ﻗَﻄَﻌﻞﺟر
I can only judge between you on the bases of evidence and oaths, and some of you may provide their
evidence more convincingly than others. So, if I deem a portion of the property of someone to be for
another, this will mean that I have decided a piece of Hellﬁre for him.39
Judgment, in the aforesaid tradition, does not include decisions made based on Unseen Divine
Knowledge (al-ghayb al-ilahi). Judgments based on presented evidence may sometimes be contrary to
actual fact, such as in cases when a plaintiff cannot ﬁnd evidence to prove his claim, when a defendant
swears falsely to gain the decision, or when a defendant refers taking an oath to the plaintiff who refrains
from taking it out of fear of Almighty Allah and thus relinquishes his right so that the case is won by the
defendant. The defendant might also provide false witnesses who apparently seem righteous and thus
the judge may accept their testimony and issue a judgment contrary to reality.
The Holy Imams of the Ahl al-Bayt (‘a) encountered a real problem in the milieus of the virtuous
community when they attempted to ﬁll this crucial gap in the general system of the virtuous community.
Therefore, they found a veritable and practical solution.
The problem of ﬂawless judgment has various aspects some of which are related to the ruling authority
since the position of a judge is an ofﬁcial position that requires permission determined and given by the
ruling authority. This is the point of difference between judicature, being a governmental position, and
issuance of verdicts, which was practiced by any well-versed scholar, traditionist, or student of
jurisprudence without need for permission.
Other aspects are related to the executive and procedural power. A judge may settle a dispute by a
sentence that he issues, but the actual executor of this sentence is the executive power, such as the
police and other governmental agencies that use power to put that sentence into action when a party of
the lawsuit refrains from submitting to the judge’s sentence. As for the Holy Imams of the Ahl al-Bayt
(‘a), they did not have such executive power.
Other aspects are related to the community itself, be it a reluctance of qualiﬁed persons to assume this
precise and sensitive job or be it the masses’ response and commitment to the decisions issued by the

Holy Imams (‘a).
Despite all these impediments, the Holy Imams (‘a) succeeded in creating an active and functioning
system of judicature during the span of their actual lifetimes which continued to survive during other
ages. To achieve this goal, the Holy Imams (‘a) provided an exceptional form of judgment that is
characterized by exactitude, ﬂexibility, and lucidity. This form can be found in their traditions about
judgment.
True Judgment
Let us refer to some aspects and steps that the Holy Imams (‘a) developed in order to establish their
exceptional form of judgment:
A. The Holy Imams (‘a) severely condemned individuals who presented their lawsuits before unjust
judges that had been appointed by tyrannical and unjust ruling authorities. Such condemnation was not
only based on the probability that such inexperienced judges would issue ﬂawed judgments with regard
to the religious law of Islam, but also based on two other important issues:
First: The position of a judge is a divinely designated ofﬁce that none has the right to hold except those
well-qualiﬁed. Without such qualiﬁcation, which is both spiritual and practical, judgeship is invalid even
where a judge has judged according to that which is true. Hence, unqualiﬁed judges are unsuitable for
holding this divine position.
In this respect, Sulayman ibn Khalid has reported Imam al-Sadiq (‘a) as saying:

ﺎدِلِ ﻓ اﻟْﻌﺎء ﺑِﺎﻟْﻘَﻀﻢﺎﻟ اﻟﻌﺎمﻺﻣ ﻟﺎ ﻫﺔَ إﻧﱠﻤﻮﻣﺔَ؛ ﻓَﺈنﱠ اﻟْﺤﻮﻣإﺗﱠﻘُﻮا اﻟْﺤ
.ِ ﻧَﺒﺻ و أوِﺒﻨ ﻛ،ﻴﻦﻤﻠﺴاﻟْﻤ
Avoid holding the position of judgeship, because this position must be exclusively held by a leader who
is well-versed in judgment and who treats Muslims justly, such as a Prophet or a Prophet’s successor
(i.e. wasi).40
Imam al-Sadiq (‘a) is also reported as saying:

ﻮ  ﻓَﻬ،ﻠَﻢﻌ ﻳﻮﻫرٍ وﻮ ﺑِﺠ ﻗَﻀﻞﺟ ر:ﻨﱠﺔ اﻟْﺠﺪٌ ﻓاﺣو اﻟﻨﱠﺎرِ وﺛَﺔٌ ﻓﺔٌ؛ ﺛَﻼﻌﺑرﺎةُ ااَﻟْﻘُﻀ
ﻮﻫ وﻖ ﺑِﺎﻟْﺤ ﻗَﻀﻞﺟر و.ِ اﻟﻨﱠﺎر ﻓﻮ ﻓَﻬ،ﻠَﻢﻌ ﻳ ﻻﻮﻫرٍ وﻮ ﺑِﺠ ﻗَﻀﻞﺟر و.ِ اﻟﻨﱠﺎرﻓ
.ﻨﱠﺔ اﻟْﺠ ﻓﻮ ﻓَﻬ،ﻠَﻢﻌ ﻳﻮﻫ وﻖ ﺑِﺎﻟْﺤ ﻗَﻀﻞﺟر و.ِ اﻟﻨﱠﺎر ﻓﻮ ﻓَﻬ،ﻠَﻢﻌ ﻳﻻ

There are four categories of judges—three will be in Hellﬁre and only one in Paradise: (1) a judge that
intentionally rules unjustly will be in Hellﬁre; (2) a judge that rules unjustly because he does not know will
also be in Hellﬁre; (3) a judge that rules according to that which is true but he does not know will also be
in Hellﬁre; and (4) a judge that rules according to that which is true and knows (that he is ruling
according to the truth) will be in Paradise.41
Abu-Basir has reported that he, once, said to Imam al-Sadiq (‘a), “It happens that I have to decide
about an issue that I have found neither in the Book of Allah nor in the Sunnah. Should we use our view
about such issues?”
The Imam (‘a) answered:

.ﻪ اﻟَﻠ ﻋﺖﺬَﺑ ﻛتﺧْﻄَﺎإنْ ا و،ﺮﺟ ﺗُﻮ ﻟَﻢﺖﺒﺻﺎ إﻧﱠﻚَ إنْ اﻣ ا،ﻻ
No! If you do so and hit on the correct ruling, you will not be rewarded and if you do and fail to make an
accurate ruling, you will have fabricated a forgery against Almighty Allah.42
Second: Referring to such false judges is a submission and surrender to the governments of tyrannical
and unjust ruling authorities who appoint such unqualiﬁed persons as judges. As a result, reference to
such judges is regarded as “summoning one another to the judgment of Satan” about which the Holy
Qur'an says:

ْنﺮِﻳﺪُونَ اﻚَ ﻳﻠ ﻗَﺒﻦ ﻣﻧْﺰِلﺎ اﻣﻚَ وﻟَﻴ اﻧْﺰِلﺎ اﻨُﻮا ﺑِﻤ آﻣﻢﻧﱠﻬﻮنَ اﻤﻋﺰ ﻳ اﻟﱠﺬِﻳﻦَﻟ ا ﺗَﺮﻟَﻢا
ﻢﻠﱠﻬﻀنْ ﻳﻄَﺎنُ اﺮِﻳﺪُ اﻟﺸﱠﻴﻳ ووا ﺑِﻪﻔُﺮنْ ﻳوا اﺮﻣﻗَﺪْ ا اﻟﻄﱠﺎﻏُﻮتِ وَﻟﻮا اﻤﺎﻛﺘَﺤﻳ
ﻴﺪًاﻌ ﺑَﺿ
Have you not seen those who assert that they believe in what has been revealed to you and what
was revealed before you? They desire to summon one another to the judgment of the Evil One,
though they were commanded to deny him, and Satan desires to lead them astray into remote
error. (4:60)
Abu-Basir has quoted Imam al-Sadiq (‘a) regarding a man who had a dispute with one of his brethrenin-faith about a property. When the latter asked him to accept a third person of their faith as arbiter, the
former refused and insisted on summoning his brother-in-faith to the ofﬁcial court of the unjust ruling
authorities.

ﺎﻨُﻮا ﺑِﻤ آﻣﻢﻧﱠﻬﻮنَ اﻤﻋﺰ ﻳ اﻟﱠﺬِﻳﻦَﻟ ا ﺗَﺮﻟَﻢ " ا:ﻞﺟ وﺰ ﻋﻪ اﻟ ﻗَﺎل اﻟﱠﺬِﻳﻦﻨْﺰِﻟَﺔﺎنَ ﺑِﻤ…ﻛ
ْنوا اﺮﻣﻗَﺪْ ا اﻟﻄﱠﺎﻏُﻮتِ وَﻟﻮا اﻤﺎﻛﺘَﺤنْ ﻳﺮِﻳﺪُونَ اﻚَ ﻳﻠ ﻗَﺒﻦ ﻣﻧْﺰِلﺎ اﻣﻚَ وﻟَﻴ اﻧْﺰِلا
"وا ﺑِﻪﻔُﺮﻳ
This man is of the same rank of those about whom Almighty Allah has said, “Have you not seen
those who assert that they believe in what has been revealed to you and what was revealed
before you? They desire to summon one another to the judgment of the Evil One, though they
were commanded to deny him. (4:60)”43
Umar ibn Hanzalah has reported that he asked Imam al-Sadiq (‘a), “Two of our acquaintances disputed
about a debt or an issue of inheritance. They sued one another before the ruling authority and their
judges. Is this acceptable?”Imam al-Sadiq (‘a), “Two of our acquaintances disputed about a debt or an
issue of inheritance. They sued one another before the ruling authority and their judges. Is this
acceptable?”Imam al-Sadiq (‘a), “Two of our acquaintances disputed about a debt or an issue of
inheritance. They sued one another before the ruling authority and their judges. Is this acceptable?”
The Imam (‘a) answered:

ﺎ ﻓَﺈﻧﱠﻤ ﻟَﻪﻢﺤﺎ ﻳﻣ و،ٍ ﻃَﺎﻏُﻮتَ إﻟﻢﺎﻛﺎ ﺗَﺤ ﻓَﺈﻧﱠﻤﻞﺎﻃ ﺑو اﻖ ﺣ ﻓﻬِﻢ إﻟَﻴﻢﺎﻛ ﺗَﺤﻦﻣ
ﻔَﺮنْ ﻳ اﻪ اﻟﺮﻣﻗَﺪْ ا و،ِ اﻟﻄﱠﺎﻏُﻮتﻢ ﺑِﺤﺧَﺬَه اﻧﱠﻪ ﻻ،ً ﺛَﺎﺑِﺘﺎﻘﱡﻪﺎنَ ﺣإنْ ﻛﺘﺎً وﺤﺧُﺬُ ﺳﺎﻳ
ﻧْﺰِلﺎ اﻣﻚَ وﻟَﻴ اﻧْﺰِلﺎ اﻨُﻮا ﺑِﻤ آﻣﻢﻧﱠﻬﻮنَ اﻤﻋﺰ ﻳ اﻟﱠﺬِﻳﻦَﻟ ا ﺗَﺮﻟَﻢ " ا:َﺎﻟ ﺗَﻌﻪ اﻟ ﻗَﺎل.ﺑِﻪ
"وا ﺑِﻪﻔُﺮنْ ﻳوا اﺮﻣﻗَﺪْ ا اﻟﻄﱠﺎﻏُﻮتِ وَﻟﻮا اﻤﺎﻛﺘَﺤنْ ﻳﺮِﻳﺪُونَ اﻚَ ﻳﻠ ﻗَﺒﻦﻣ
Anyone who takes their litigation before such judges, be the judge right or wrong, has in reality taken his
litigation to the Evil One (Taghut). Whatever he gains from that court is considered illegally acquired
property, even if it is his right. This is because he has taken it through the judgment of the Evil One while
Almighty Allah has commanded to deny him (the Evil One), saying,
“Have you not seen those who assert that they believe in what has been revealed to you and what
was revealed before you? They desire to summon one another to the judgment of Satan, though
they were commanded to deny him. (4:60)”44
B. On various occasions, the Holy Imams (‘a) laid great stress on this issue so as to achieve a practical
goal and create a strong personal deterrent that replaces the executive power of ofﬁcial judges of the
unjust ruling authorities. As a step in this way, the Holy Imams (‘a) advised the virtuous community to
strongly condemn the corruption, deviation and aggression that the ofﬁces of the ruling authorities in

general and the system of judicature in particular used against the rights of people.
C. In the designation of a judge, the Holy Imams (‘a) followed a method characterized by ﬂexibility on the
one hand and by proportional power of execution on the other. They used to ask the disputant parties to
choose for themselves an arbitrator and reach an agreement on selecting a judge, as is mentioned in the
accepted tradition (i.e. maqbulah)45 of `Umar ibn Hanzalah and the authenticated tradition (i.e.
muwaththaqah) of Abu-Basir.
Some scholars believe that such traditions do not denote a judge in the ordinary meaning, but give
explanations of the qualities of the arbitrators of judgment and conciliation, because they specify as
condition the consent of the two parties.46 However, the last statement in the tradition involved
apparently shows that it denotes the designation of judges.
D. The Holy Imams (‘a) gave general, simpliﬁed, and clear-cut qualiﬁcations that must be held by a
judge whose words are taken as ﬁnal judgment in the case that many judges disagree about a question
(i.e. a chief-judge).
`Umar ibn Hanzalah has reported that he asked Imam al-Sadiq (‘a), “Two of our acquaintances disputed
about a debt or an issue of inheritance. They sued one another before the ruling authority and their
judges. Is this acceptable?”
The Imam (‘a) answered:

ﻪ َ ﻟﻢﺤﺎ ﻳﻣ و،ٍ اﻟﻄﱠﺎﻏُﻮتَ إﻟﻢـﺎﻛـﺎ ﺗَﺤ ﻓَﺈﻧﱠﻤﻞـﺎﻃ ﺑو اﻖ ﺣ ﻓﻬِﻢ إﻟَﻴﻢﺎﻛ ﺗَﺤﻦﻣ
ﻪ اﻟﺮﻣﻗَﺪْ ا و،ِ اﻟﻄﱠﺎﻏُﻮتـﻢ ﺑِﺤﺧَـﺬَه اﻧﱠﻪ ﻻ،ًﻘّﺎً ﺛَﺎﺑِﺘـﺎﺎنَ ﺣإنْ ﻛﺘﺎً وﺤﺧُﺬُ ﺳﺎﺎ ﻳﻓَﺈﻧﱠﻤ
َﻚﻟَﻴ اﻧْﺰِلﺎ اﻨُﻮا ﺑِﻤ آﻣﻢﻧﱠﻬﻮنَ اﻤﻋﺰ ﻳ اﻟﱠﺬِﻳﻦَﻟ ا ﺗَﺮﻟَﻢ " ا:َﺎﻟ ﺗَﻌﻪ اﻟ ﻗَﺎل. ﺑِﻪﻔَﺮنْ ﻳا
"وا ﺑِﻪﻔُﺮنْ ﻳوا اﺮﻣﻗَﺪْ ا اﻟﻄﱠﺎﻏُﻮتِ وَﻟﻮا اﻤﺎﻛﺘَﺤنْ ﻳﺮِﻳﺪُونَ اﻚَ ﻳﻠ ﻗَﺒﻦ ﻣﻧْﺰِلﺎ اﻣو
Anyone who takes their litigation before such judges, be the judge right or wrong, has in reality taken his
litigation to the Evil One (Taghut). Whatever he gains from that court is considered illegally acquired
property, even if it is his right. This is because he has taken it by the judgment of the Evil One while
Almighty Allah has commanded to deny him, saying,
“Have you not seen those who assert that they believe in what has been revealed to you and what
was revealed before you? They desire to summon one another to the judgment of Satan, though
they were commanded to deny him. (4:60)
“What should they do instead?” asked the reporter.

The Imam (‘a) explained:

 ﺮﻋﻨَﺎ واﻣﺮﺣﻨَﺎ وﻟﻼ ﺣ ﻓﻧَﻈَﺮﺪِﻳﺜَﻨَﺎ وى ﺣو ﻗَﺪْ رﻦﻤ ﻣﻢْﻨﺎنَ ﻣ ﻛﻦانِ ﻣﻨْﻈُﺮﻳ
ف
ﻨَﺎﻤ ﺑِﺤﻢ ﻓَﺈذَا ﺣ.ًﻤﺎﺎﻛ ﺣﻢﻠَﻴ ﻋﻠْﺘُﻪﻌ ﻗَﺪْ ﺟّ ﻓَﺈﻧ،ًﻤﺎ ﺣﻮا ﺑِﻪﺿﺮ ﻓَﻠْﻴ،ﻨَﺎﺎﻣﺣا
،ﻪ اﻟَﻠ ﻋادﻨَﺎ اﻟﺮﻠَﻴ ﻋاداﻟﺮ و،دﻨَﺎ رﻠَﻴﻋ وﻪ اﻟﻢ ﺑِﺤﺘَﺨَﻒﺎ إﺳ ﻓَﺈﻧﱠﻤ،ﻨُﻪ ﻣﻞﻘْﺒ ﻳﻓَﻠَﻢ
.ﻪكِ ﺑِﺎﻟﺮّﺪِّ اﻟﺸ ﺣَﻠ ﻋﻮﻫو
They should choose one from among you who has reported our sayings, learnt the questions that we
have deemed legal and those we have deemed illegal, and gained knowledge of our judgments; hence,
they should accept him as arbitrator, for I proclaim such individuals to be your judges. If the arbitrator
then decides according to our judgments, any rejecting party would be belittling the judgment of Allah
and rejecting us. Whoever rejects us has in fact rejected Almighty Allah—an act, which is as grave as
polytheism.47

c) Third Responsibility: Authority
Without doubt, authority (wilayah) and Imamate is the most important divinely designated position in the
Islamic system as is openly stated by the Holy Qur'an and the traditions that are authentically reported
from the Ahl al-Bayt (‘a), some of which have been previously cited in this book under different titles.
It is also possible to insert the ﬁrst responsibility (issuance of verdicts or propagation and elucidation of
religious issues) and the second responsibility (judgment) within this very important divinely designated
position.
The greatness and holiness of this position and the numerousness of tyrants, oppressors and leaders of
injustice that have claimed this position might be two reasons that caused the Holy Imams of the Ahl alBayt (‘a) to condemn the others who claimed this holy position on the one hand and conﬁrm that the
position was designated to them alone on the other.
This may be a convincing explanation for the scarcity of traditions about a decent and well-versed
mujtahid having the right of general authority after the Ahl al-Bayt (‘a). The Holy Imams (‘a) conﬁrmed
that the general authority was originally their exclusive right in which nobody else shared in order to
block any possible psychological or mental gap that might have aroused the idea that others who claim
having this authority might have the like of this right or that their right of authority might be parallel to the
divinely designated right of authority of the Holy Imams.
It is also noteworthy that all the traditions about the qualities of judges restrict the right of judgeship to
the Holy Imams (‘a) except for some reported texts indicating them to be restricted to the arbitrators of

conciliation and judgments of mutual consent.
Based on such interpretations, a group of jurisprudents are of the opinion that there is no deﬁnite text
(authentically reported from the Holy Imams (‘a)) involving the designation of the mujtahid for this divine
position. Such jurisprudents, however, admit that it is not feasible to leave this divine position
unoccupied and lacking a responsible person among the Muslim community, who possesses the
essential qualiﬁcations (al-qadr al-mutayaqqan) to undertake the responsibility of this position must be a
well-qualiﬁed mujtahid. These jurisprudents also agree that the well-qualiﬁed mujtahid is the most
suitable person to occupy this divine position from another type of evidence which is called dalil alhisbah, meaning evidence that is derived from necessity.48
In any case, some texts that are reported from the Holy Imams (‘a) refer to or can be understood,
suggestively or openly, as referring to the general authority of the well-qualiﬁed jurisprudent. Apart from
exhaustive discussions on each of these texts, we can, in the main, extract this conceptual trend in the
Ahl al-Bayt’s building of the system of the virtuous community—entailing that the well-qualiﬁed and
well-versed jurisprudent must undertake the affairs of the general authority (wilayah).
More precisely, the position of the general authority is a fact ﬁrmly established in the milieus of the Ahl
al-Bayt’s followers as it has been practiced by the mujtahids and supported by the scholars, irrespective
of the evidence proving its transfer to the well-qualiﬁed jurisprudents.
However, the most obvious divine text that can be used as evidence proving this general authority for
the well-qualiﬁed jurisprudents is the aforesaid verse (No. 44) of Surah al-Ma'idah (No. 6). As for hadith,
the best tradition that proves this issue is a document of Imam al-Mahdi (may Allah hasten his advent)
which he himself dictated:

ﻧَﺎا وﻢﻠَﻴ ﻋﺘﺠ ﺣﻢ ﻓَﺈﻧﱠﻬ،ﻨَﺎﺪِﻳﺜ ﺣاةو رَﺎ إﻟﻴﻬﻮا ﻓﺟِﻌﺔُ ﻓَﺎرﻌاﻗ اﻟْﻮادِثﻮﺎ اﻟْﺤﻣاو
.ﻪﺔُ اﻟﺠﺣ
As for the events that shall take place in the future, you must refer them to the reporters of our traditions,
for they are my proofs for you and I am the Proof of Almighty Allah.49
This tradition, pointing out ‘the events that shall take place in the future’, signiﬁes the emerging issues
that humanity is bound to encounter in the daily activities of life that will require a religious law to resolve
them. In addition, the statement that the reporters of the traditions are the proofs of the Imam (‘a) for
people has been concluded with the statement that the Imam (‘a) is the Proof of Almighty Allah for
people. Of course, this is comprehensive and general. This signiﬁcance can also be gauged from the
traditions describing the qualities of judges. As has been previously discussed, judicial authority is
considered to be one of the most important and crucial positions of the general authority.

The discussion of this topic consummates the Holy Imams’ (‘a) conception about the system of the
virtuous community thus: the well-qualiﬁed jurisprudent (mujtahid) must conclusively be the religious
referential authority of the individuals of the virtuous community, and such authority undertakes the tasks
of the Imam (‘a).
Among the many well-versed jurisprudents, the religious referential authority can be appointed either
through direct election by the masses made after investigating the required personal
qualities–knowledgeability, decency, experience, competence, and others to which experienced people
must testify–after which it becomes obligatory upon them to act upon the verdicts of that mujtahid; or,
through indirect election by the masses who elect experienced individuals who in turn elect the general
referential authority who then holds the authority of the Holy Imam. Such a process of election and
voting cannot take place unless the masses possess the determination and freedom to vote in order to
freely express their wills. As a practical example, well-versed scholars of the Islamic Republic of Iran
elected the general referential authority and the Constitution of the country upheld their election.50
1. - The Twelve Imams from the Ahl al-Bayt (‘a) are namely:
1) `Ali ibn Abi-Talib
2) Hasan ibn `Ali
3) Husayn ibn `Ali—(2) and (3) are the grandsons of the Holy Prophet (S) and sons of Imam `Ali (‘a)
4) `Ali ibn al-Husayn Zayn al-`Abidin
5) Muhammad ibn `Ali al-Baqir
6) Ja`far ibn Muhammad al-Sadiq
7) Musa ibn Ja`far al-Kazim
8) `Ali ibn Musa al-Ridha
9) Muhammad ibn `Ali al-Jawad
10) `Ali ibn Muhammad al-Hadi
11) Hasan ibn `Ali al-`Askari
12) Muhammad Mahdi, (the rightly-guided) son of Hasan, the Hujjah (Proof of Allah), namesake of the Holy Prophet
(S)—his grandfather—as foretold by the Prophet (S) himself.
I have discussed the concept of Imamate, along with explanation of this concept, necessity for Imamate and related proof in
the ﬁrst book of this series under the title ‘Imamate.’ Similarly, many Imamiyyah scholars have dealt with this topic in detail
in many books, citing numerous proofs on its accuracy.
2. - Muhammad al-Rayshahri, Mizan al-Hikmah 6:457 as quoted from al-Muttaqi al-Hindi, Kanz al-`Ummal, H. 28677.
3. - Shaykh al-Kulayni, Usul al-Kaﬁ 1:32 H. 2.
4. - Shaykh al-Huwayzi, Tafsir Nur al-Thaqalayn 1:634, H. 206, as quoted from Tafsir al-`Ayyashi.
5. - Mujtahid can be deﬁned as a person who possesses the faculty of inferring a religious law or analyzing practical
examples of an issue by means of drawing on religiously acceptable proofs and criteria that have been decided or
approved for this purpose speciﬁcally by the Holy Legislator with the aim of arriving at religious facts, laws, and examples of
an issue.
6. - This fact will manifest itself more evidently when the special roles of each of the Holy Imams (‘a) is displayed
individually.
7. - This topic will be discussed in greater detail in the coming thesis about the virtuous referential authority in a later
volume of this series.
8. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah 18:19, H. 1.
9. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah 18:101, H. 7.
10. - Sayyid Abu’l-Qasim al-Khu'i, Minhaj al-Salihin, 1:10, Ed. 28.

11. - Sayyid Muhsin al-Hakim, Minhaj al-Salihin, 1:12, with a commentary by Martyr Sayyid Muhammad Baqir al-Sadr, Ed.
2.
12. - Sayyid Muhsin al-Hakim, Minhaj al-Salihin, 1:12, with a commentary by Martyr Sayyid Muhammad Baqir al-Sadr, Dar
al-Ta`aruf – Beirut.
13. - See Imam al-Khumayni, Tahrir al-Wasilah, 1:10.
14. - Sayyid Muhsin al-Hakim, Mustamsak al-`Urwah al-Wuthqa, 1:43.
15. - Refer to the words of the scholars in this connection; Shaykh al-Muntazari: Wilayat al-Faqih, 1:261-273.
16. - Shaykh al-Kulayni, al-Kaﬁ, 1:407, H. 9.
17. - Shaykh al-Kulayni, al-Kaﬁ, 1:183-184, H. 8.
18. - Shaykh al-Muntazari, Wilayat al-Faqih, 1:265 as quoted from `Allamah al-Hilli, Tadhkirat al-Fuqaha', 10:452.
19. - Nahj al-Balaghah, 2:104 (commentary of Shaykh Muhammad `Abduh), Sermon No. 173.
20. - Al-Majlisi, Bihar al-Anwar, 93:64, as quoted from al-Nu`mani, Kitab al-Ghaybah.
21. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 11:35, H. 1.
22. - Shaykh al-Kulayni, Usul al-Kaﬁ, 1:202.
23. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:104, H. 18.
24. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:104, H. 20.
25. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:104, H. 21.
26. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:104, H. 22.
27. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:104, H. 23.
28. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:104, H. 24.
29. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:105, H. 25.
30. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:106, H. 26.
31. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:108, H. 36.
32. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:108, H. 38.
33. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:100, H. 4.
34. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:100, H. 5.
35. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:104, H. 19.
36. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:106, H. 27.
37. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:107, H. 33.
38. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:107, H. 34.
39. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:169, H. 1.
40. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:7, H. 3.
41. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:11, H. 6.
42. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:24, H. 6.
43. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:3, H. 2.
44. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:4, H. 4.
45. - An accepted tradition (maqbulah) is that which is admitted by scholars although its series of narrators does not meet
the qualiﬁcations required.
46. - Ayatollah Sayyid al-Khu'i, Minhaj al-Salihin, 1:4.
47. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:99 Sifat al-Qadhi (Qualities of judges), S.11, H.1.
48. - In the search for general authority, jurisprudents have dealt with this topic. In sum, some of them have concluded that
the general authority of the jurisprudent (wilayat al-faqih) is proven by clear texts reported from the Ahl al-Bayt (‘a), while
others have concluded that this position is proven by the reason-based necessity for occupation of this important position
by the most qualiﬁed person, as well as by other proofs. Thoughtfully but simply, I have discussed this topic in my book
entitled al-hukm al-islami bayna al-nazariyyah wa’l-tatbiq (Islamic Government: Theory and Application). Here, I prefer to
discuss this topic from the angle of the universal and conceptual basis rather than other angles.
49. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah, 18:101, H. 9.
50. - Further discussions of this issue have been cited in my book of al-hukm al-islami bayna al-nazariyyah wa’l-tatbiq

(Islamic Government: Theory and Application); Constitution of the Islamic Republic of Iran, Act 5.

1. Identity and Its Role
2. Aspects of Identity
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Identity and Its Role
The identity of the virtuous community comprises the characteristics and features that distinguish the
virtuous community from others, including title, origin, personal qualities, category, and rank.
The Holy Imams of the Ahl al-Bayt (‘a) took tremendous interest in the matter of identifying the character
of the virtuous community and delineating its features because such identiﬁcation brings about
momentous consequences and results that reﬂect on the common behavior of the individuals of the
virtuous community, contribute to shedding light on their goals and progression, and coordinate and
organize the contents and purport of their rituals.
Firstly, we can clearly conclude that distinguishing the identity and character of the virtuous community
contributes greatly towards building the personality of the individuals of the virtuous community on the
basis of each individual’s identifying strengths because it is natural for man to express his identity and
endeavor to highlight it.
Secondly, recognition of identity reveals the nature of one’s afﬁliations, intellectual, social and political.
Thirdly, distinguishing identity establishes the foundations of the virtuous community and stresses close
connections, mutual understanding and cooperation between the members of this community.
Fourthly, when the essence and constituents of identity are superlative and powerful, it generates power
and attracts and inﬂuences others. Hence, identity acts as the title and brilliant countenance of the
virtuous community which encourages others to join it.

a) Aspects of Identity
The Holy Imams (‘a) outlined the identity of the virtuous community with a number of major aspects
representing the message of Islam. Such aspects can be understood from the traditions in which the
Imams talk to their followers about their own identities and the features of these demonstrated in the
personalities of their followers. The Holy Imams (‘a) drew the attention of their followers to the following
aspects:

(1) Islam, the substance and goals of its message
The essential feature identifying the virtuous community was propagating the concepts and terms of the
Holy Qur'an and presenting its spiritual and moral content together with the goals of its message. This
stems from the fact that the Ahl al-Bayt (‘a) wanted the virtuous community to live within the Muslim
community as part of it, undertaking responsibility, having an effect on it, and leaving no stone unturned
to achieve the objectives of the system of the virtuous community. Moreover, the Ahl al-Bayt (‘a) wanted
the individuals of the virtuous community to act as good and righteous examples for the Muslim nation.
(2) Historical Roots and Past Divine Messages
The Ahl al-Bayt (‘a) conﬁrmed the fact that the existence of the virtuous community was not accidental
in the history of Islam being created by exceptional political circumstances which led to depriving the Ahl
al-Bayt (‘a) of the leadership of the Islamic government; rather, the virtuous community is a group that
from its roots is an extension and goal of past divine messages, exactly like Islam which, as a religion,
aspired to conﬁrm its historical roots by verifying all past divine messages and connecting with the call of
Prophet Abraham (‘a).
(3) Loyalty to the Ahl al-Bayt (‘a)
The Ahl al-Bayt (‘a) built up in their followers profound loyalty, which included love, support,
commitment, covenant, and afﬁliation to them politically, intellectually and in conduct, which was a
distinctive feature differentiating them from other sects and groups.
They also instructed their followers to undertake the responsibilities of this afﬁliation and to patiently bear
difﬁculties. Such superlative loyalty is necessary because the Ahl al-Bayt (‘a) represent the natural
extension of the sealing of prophethood (through the Prophet Muhammad (S)), the survival of the
divinely commissioned leadership (of the Holy Imams (‘a)), and the vicegerency of Almighty Allah on
earth. They also represent the original line of Islam, which corresponds with the actual understanding of
Islam and its sciences, as well as the actual revelation and interpretation of the Holy Qur'an.
(4) Human Nature, Social Dignity, Respect and Honor
The Ahl al-Bayt (‘a) taught their followers that harmony with human nature, nobility in conduct and fear
of God are the criterion of dignity, success and superiority in worldly life and in the sight of Almighty
Allah, Who grants elevated ranks to whom He wishes. This aspect of identity is of prime importance
because it imbues the personality with the capability of adjusting and coexisting with all humans in order
to resist sieges and isolation imposed by political, social, economic and mentally demanding
circumstances.

b) Speciﬁcations of Identity
The previously mentioned aspects are obvious from a review of the speciﬁcations of identity as
presented by the Ahl al-Bayt (‘a) to their followers:
1. Name
The Ahl al-Bayt (‘a) gave the name Shi`ah (partisans), mu'min (faithful believer), and muwali (loyalist) to
the individuals of the virtuous community. The following traditions bespeak these names and titles:
Abu-Basir has reported that Imam al-Baqir (‘a) said to those accompanying him:

.ﻢ اﻹﺳﻢﯩﻨﻬﻴﻟ
Fitting for you is the name!
“Which name is that? May Allah accept me as ransom for you!” Abu-Basir asked. The Imam (‘a)
answered:

.ُﺔﻴﻌّاﻟﺸ
Shi`ah.
“The people are using this name to dishonor us,” one of the companions complained.
The Imam (‘a) replied:

ِ"ِهﺪُو ﻋﻦ اﻟﱠﺬِي ﻣَﻠ ﻋﻪﺘﻴﻌ ﺷﻦ اﻟﱠﺬِي ﻣﺘَﻐَﺎﺛَﻪ" "ﻓَﺎﺳﻴﻢاﻫﺮﺑ ﻪﺘﻴﻌ ﺷﻦنﱠ ﻣا"و
.ﻢ اﻹﺳﻢﯩﻨﻬﻓَﻠْﻴ
(Almighty Allah says in the Holy Qur'an,) “Most surely, Abraham was one of his (Noah’s) followers
(Shi`ah).” (37:83) “He who was of his party (Shi`ah) cried out to him for help against him who was
of his enemies.” (28:15) So, ﬁtting for you is the name.1
In this tradition, the Imam (‘a) connects the name of Shi`ah with its historical root, that is Prophet
Abraham (‘a) who was one of the Shi`ah of Prophet Noah (‘a). He also infers the name from the Holy

Qur'an.
Conﬁrming this fact, Abu-Basir reported that he heard Imam al-Sadiq (‘a) saying:

.ٌﺎنﻨْﻴضِ ﺑر اﻻ ﻓﻦﻧَﺤ و.ﺔﻛﺮﺖِ اﻟْﺒﻴﺑ و،ﺔﻤﻌّﺖِ اﻟﻨﻴﺑ و،ﺔﻤﺣﺖِ اﻟﺮﻴ ﺑﻞﻫ اﻦﻧَﺤ
َﺘَﺜْﻨﻟَﻘَﺪِ إﺳ و.ﻨَﺎﺘﻴﻌﺷ ﻟَﻨَﺎ و إﻻﻴﻢاﻫﺮةُ إﺑﻮﻋ دﺎﻧَﺖﺎ ﻛﻣ و،مﻼى اﻹﺳﺮﺘُﻨَﺎ ﻋﻴﻌﺷو
ٌﻠْﻄَﺎن ﺳﻬِﻢﻠَﻴ ﻟَﻚَ ﻋﺲﺎدِي ﻟَﻴﺒنﱠ ﻋ "ا: ﻓَﻘَﺎلﻴﺲﻠ إﺑَ إﻟﺔﺎﻣﻴ اﻟْﻘمﻮ ﻳَ إﻟﻪاﻟ
We are the Household of mercy, the House of grace, and the House of blessing. In the earth, we are the
structure and our Shi`ah are the handles of Islam. The prayer of (Prophet) Abraham (‘a) was for none
save us and our Shi`ah. Up to the Day of Resurrection, Almighty Allah has excluded us from the sway of
Iblis, saying, “Surely, as regards My servants, you have no authority over them. (15:42)”2
In a previous chapter, we have cited how the Ahl al-Bayt (‘a) treated the name, raﬁdhi, which their
enemies used for their followers. They (‘a) showed the historical root of this name, which was the
protestation of righteous followers of Prophet Moses (‘a) against the children of Israel when they
worshiped the calf and deserted Prophet Aaron (‘a).
2. Origin
As far as origin and “soil of creation” are concerned, the Shi`ah belong to select lines of descent, the
most honorable lineages and the purest essences because they belong to the same “soil of creation” to
which the Ahl al-Bayt (‘a) belong.
Abu-Dharr al-Ghifari is reported as saying: I saw the Holy Prophet (S) striking the shoulder of `Ali ibn
Abi-Talib with his hand and saying:

ِﻮﺗَﺎتﻴ اﻟْﺒﻞﻫﺘُﻨَﺎ اﻴﻌ ﺷ.ﻠْﺞ اﻟْﻌﻮﻨَﺎ ﻓَﻬﻐَﻀﺑ اﻦﻣ و،ِﺑﺮ اﻟْﻌﻮﻨَﺎ ﻓَﻬﺒﺣ اﻦ؛ ﻣﻠﺎ ﻋﻳ
ﻦ ﻧَﺤ إﻻﻴﻢاﻫﺮ إﺑﻠﱠﺔ ﻣَﻠﺎ ﻋﻣ و.ًﻴﺤﺎﺤ ﺻﺪُهﻟﻮﺎنَ ﻣ ﻛﻦﻣفِ واﻟﺸﱠﺮﺎدِنِ وﻌاﻟْﻤو
ﺎﻤﻨَﺎ ﻛﺘﻴﻌﺎتِ ﺷِﯩﻴﻮنَ ﺳﺪِﻣﻬ ﻳﺘَﻪﺋﻼﻣ وﻪإنﱠ اﻟ و.اءﺮﺎ ﺑﻨْﻬ اﻟﻨﱠﺎسِ ﻣﺮﺎﺋﺳ و.ﺘُﻨَﺎﻴﻌﺷو
.َﺎنﻨْﻴ اﻟْﺒم اﻟْﻘَﻮﺪِمﻬﻳ
O `Ali, whoever loves us is a true Arab, and whoever hates us is an unbeliever. Our partisans (Shi`ah)
are the people of honorable, unique, and highbred households. They are also those who are legitimately
born. None is following the faith of (Prophet) Abraham (‘a) except us and our Shi`ah, while all the others
are outside that faith. Verily, Almighty Allah and His angels are demolishing the sins of our Shi`ah in the

same way that people demolish a building.3
On the authority of Imam `Ali (‘a), Al-Harith has reported the Holy Prophet (S) as saying:

ُﺔﻴﻌّاﻟﺸ و،ﺎﺗُﻬﺮ ﺛَﻤﻦﻴﺴاﻟْﺤ وﻦﺴاﻟْﺤ و،ﺎﻬﻋ ﻓَﺮﻠﻋ و،ﺎﻠُﻬﺻﻧَﺎ ا؛ اةﺮ ﺷَﺠﺜَﻞ ﻣﺜَﻠﻣ
.ِﺐ اﻟﻄﱠﻴِﺐِ إﻻ اﻟﻄﱠﻴﻦ ﻣجﺨْﺮنْ ﻳ اﺑ ﻓَﺎ.ﺎاﻗُﻬروا
The like of me is a tree; I am its origin, `Ali its branch, Hasan and Husayn its fruit, and the Shi`ah its
leaves. So, nothing comes out of the good except the good.4
Ibn `Abbas has reported that the Holy Prophet (S) said:

ﻦﻣ و،َﺎﻧَﻚﻫ ﻓَﻘَﺪْ اﻢﻨْﻬﺪاً ﻣاﺣﺎنَ وﻫ اﻦ ﻓَﻤ.ﺔﺎﻣﻴ اﻟْﻘمﻮونَ ﻳﺰ اﻟْﻔَﺎﺋﻢﺘُﻚَ ﻫﻴﻌ؛ ﺷﻠﺎ ﻋﻳ
.ﻴﺮﺼ اﻟْﻤﺲﺑِﯩ و،ﺎﻴﻬﺪاً ﻓ ﺧَﺎﻟﻨﱠﻢﻬ ﺟ ﻧَﺎرﻪ اﻟﺧَﻠَﻪد اﺎﻧَﻨﻫ اﻦﻣ و،ﺎﻧَﻨﻫﺎﻧَﻚَ ﻓَﻘَﺪْ اﻫا
َﺘُﻚﻴﻌﺷ؛ وﻴﻨَﺘ ﻃﻦﻴﻨَﺘُﻚَ ﻣﻃ؛ ووﺣ رﻦﻚَ ﻣوﺣﻨْﻚَ؛ رﻧَﺎ ﻣا وّﻨ ﻣﻧْﺖ؛ اﻠﺎ ﻋﻳ
ﻦﻣ و،ﻨَﺎﻐَﻀﺑ ﻓَﻘَﺪْ اﻢﻬﻐَﻀﺑ اﻦﻣ و،ﻨَﺎﺒﺣ ﻓَﻘَﺪْ اﻢﻬﺒﺣ اﻦ ﻓَﻤ.ﻨَﺎﻴﻨَﺘ ﻃﻞ ﻓَﻀﻦﻘُﻮا ﻣﺧُﻠ
.ﻧَﺎد ﻓَﻘَﺪْ وﻢﻫد وﻦﻣ و،اﻧَﺎﺎد ﻓَﻘَﺪْ ﻋﻢاﻫﺎدﻋ
O `Ali, your Shi`ah are the winners indeed on the Day of Resurrection. So, whoever insults any one of
them has in fact insulted you, and whoever insults you has in fact insulted me, and whoever insults me
will be sent by Allah to Hellﬁre to dwell there forever and miserable shall be that fate. O `Ali, you are part
of me and I am part of you. Your soul is part of my soul and your clay (of creation) is part of my clay.
Your Shi`ah were created from the remainder of our clay. So, whoever loves them has in fact loved us,
whoever hates them has in fact hated us, whoever antagonizes them has in fact antagonized us, and
whoever is devoted to them has in fact been devoted to us…5
At the same time, these origins carry human, social, and Islamic aspects, because the most important
point in the supremacy and purity of lineage is legitimacy of birth, purity of faith and excellence of result.
3. Qualities
As far as qualities of the individuals of the virtuous community are concerned, the Ahl al-Bayt (‘a)
described their followers with descriptions derived from the Holy Qur'an, such as salihun (righteous
people), ulu’l-albab (men of excellent reason), awilya' allah (friends of Allah), musallun (performers of
prayers), ashab al-yamin (companions of the right hand), khayr al-bariyyah (the best of creatures), and
others.

Abu-Basir is reported to have quoted Imam al-Sadiq (‘a) as saying:

ﻪ اﻟﻢﻧْﻌ ا اﻟﱠﺬِﻳﻦﻊﻚَ ﻣوﻟَٰﺌ ﻓَﺎﻮلﺳاﻟﺮ وﻪ اﻟﻊﻄ ﻳﻦﻣ "و:ﻪﻟ ﺑِﻘَﻮَﺎﻟ ﺗَﻌﻪ اﻟﻢﻛﺮﻗَﺪْ ذَﻛو
"ﻴﻘًﺎﻓﻚَ روﻟَٰﺌ اﻦﺴﺣ ۚ وﻴﻦﺤﺎﻟاﻟﺼ وﺪَاءاﻟﺸﱡﻬ وﻴﻦﺪِّﻳﻘاﻟﺼ وِﻴﻦ اﻟﻨﱠﺒِﻴﻦ ﻣﻬِﻢﻠَﻴﻋ
«.ﺪَاءاﻟﺸﱡـﻬـﺪِّﻳﻘُﻮنَ و »اﻟﺼـــﻦﻧَﺤ« و.َـﻮن »اﻟﻨﱠﺒِﻴـﻊﺿﻮــﺬَا اﻟْﻤ ﻫـ ﻓﻪ اﻟــﻮلﺳﻓَﺮ
.ﺘُﻨَﺎﻴﻌ ﺷﻪاﻟ وﻧْﺘُﻢا« و.َﻮنﺤـﺎﻟ »اﻟﺼﻧْﺘُـﻢاو
Almighty Allah has mentioned you, saying, “Whoever obeys Allah and the Messenger, these are with
those upon whom Allah has bestowed favors from among the prophets, the truthful, the martyrs,
and the good. And goodly company they are! (4:69)” In this case, Allah’s Messenger represents ‘the
prophets’, and we represent ‘the truthful and the martyrs’ and you represent ‘the good’. You are, by
Allah, our Shi`ah.
The Imam ('a) has also said:

 اﻟﱠﺬِﻳﻦﻮنَ وﻠَﻤﻌ ﻳﺘَﻮِي اﻟﱠﺬِﻳﻦﺴ ﻳﻞ "ﻫ: ﻗَﺎلﺚﻴ ﺣﺘَﺎﺑِﻪ ﻛ ﻓﻪ اﻟﻢﻛﺮﻟَﻘَﺪْ ذَﻛ
.َﻮنﻠَﻤﻌ ﻳ ﻻﻧَﺎ اﻟﱠﺬِﻳﻦﺪَاوﻋا و،ﻠَﻢ ﻧَﻌ اﻟﱠﺬِﻳﻦﻦﺎبِ" ﻓَﻨَﺤﻟْﺒوﻟُﻮ ا اﺮﺘَﺬَﻛﺎ ﻳﻧﱠﻤﻮنَ ۗ اﻠَﻤﻌﻳ
.ِﺎبﻟْﺒوﻟُﻮ اﻻﺘُﻨَﺎ اﻴﻌﺷو
Almighty Allah has also mentioned you in His Book, saying, “Are those who know and those who do
not know alike? Only the men of understanding are mindful. (39:9)” We represent ‘those who know’
and our enemies represent ‘those who do not know’ and our Shi`ah represent ‘the men of
understanding.’6
Some jurisprudents have reported the following from Imam `Ali Amir al-Mu'minin (‘a):

ﻢ ؟ ﻫﻪ اﻟﺎءﻴﻟو اﻦونَ ﻣﺗَﺪْرﻧُﻮنَ" اﺰﺤ ﻳﻢ ﻫ وﻬِﻢﻠَﻴ ﻋف ﺧَﻮ ﻪ اﻟﺎءﻴﻟونﱠ ا ا"ا
. ﻟَﻨَﺎ ﻃُﻮ ﺑﻦ ﻣﻞﻓْﻀ اﻢ ﻟَﻬﻃُﻮ ﺑ ﻟَﻨَﺎ و ﻃُﻮ ﺑ.ﻢﺪِﻫﻌ ﺑﻦﻨَﺎ ﻣ ﺗَﺒِﻌﻦﻨَﺎ ﻓَﻤﺎﻋﺗْﺒا وﻦﻧَﺤ
(Almighty Allah says,) “Now surely, the friends of Allah-- they shall have no fear nor shall they
grieve. (10:62)” Do you know who the friends of Allah are? They are we, our followers, and those who
shall follow us afterwards. A good ﬁnal state will be ours and a better ﬁnal state will be theirs.

He was asked, “O Amir al-Mu'minin, what is the meaning of ‘a better ﬁnal state will be theirs’. We and
they are of the same state, are we not?”
The Imam (‘a) answered:

.ﻴﻘُﻮا ﺗُﻄﺎ ﻟَﻢﻃَﺎﻗُﻮا ﻣا و،ﻪﻠَﻴﻠُﻮا ﻋﻤ ﺗُﺤﺎ ﻟَﻢﻠُﻮا ﻣﻤ ﺣﻢﻧﱠﻬ ﻻ،ﻻ
No, you are not, because they shall stand what you have not stood and they shall endure what you have
not endured.7
Muhammad ibn al-Fudhayl has reported Imam al-Ridha (‘a) commenting on the following holy verse:

"َﻮنﻤاﺋ دﻬِﻢﺗَ ﺻَﻠ ﻋﻢ ﻫ{اﻟﱠﺬِﻳﻦ22} ﻴﻦّﻠﺼ اﻟْﻤ"ا
…Except those who pray--those who are constant at their prayer. (70:22-23)
The Imam (‘a) said:

ﺎبﺤﺻـﻚَ اوﻟَﺌ"اﻴﻦّﻠﺼ اﻟْﻤ "ا.ﻨَــﺎﺘﻴﻌ ﺷﻦ ﻣﻴﻦﺴ اﻟْﺨَﻤـﺎبﺤﺻ اﻪاﻟـﻚَ ووﻟَﺌا
ﻦ ﻣﻪاﻟ وﻢﻮنَ"ﻫﻤاﺋ دﻬِﻢﺗَ ﺻَﻠ ﻋﻢ ﻫ "اﻟﱠﺬِﻳﻦ.ﻨَـﺎﺘﻴﻌ ﺷﻦاتٍ ﻣـﻠَﻮﺲِ ﺻاﻟْﺨَﻤ
.ﻨَﺎﺘﻴﻌﺷ
‘Those who pray’ stands for some of our Shi`ah who offer ﬁfty prayers (a day), and ‘those who are
constant at their prayer’ stands for some of our Shi`ah who perform the ﬁve prayers (a day). ‘The
companions of the right hand’ are, by Allah, some of our Shi`ah.8
`Anbasah al-`Abid has reported the following:
Commenting on the following holy verse,

ﻴﻦﻤ اﻟْﻴﺎبﺤﺻ ا{ا38} ٌﻴﻨَﺔﻫ رﺖﺒﺴﺎ ﻛ ﻧَﻔْﺲٍ ﺑِﻤﻞﻛ
Every soul is held in pledge for what it earns except the people of the right hand. (74:38-39),

Imam al-Baqir (‘a) said:

.ِﺖﻴ اﻟْﺒﻞﻫﺘُﻨَﺎ اﻴﻌ ﺷﻢﻫ
These are the Shi`ah of the Ahl al-Bayt.9
Ya`qub ibn Maytham has reported that he found the following tradition in the book of his father. Imam
`Ali (‘a) is reported to have said that he heard the Holy Prophet (S) saying:
Almighty Allah has said:

ﺔﺮِﻳ اﻟْﺒﺮ ﺧَﻴﻢﻚَ ﻫوﻟَٰﺌﺎتِ اﺤﺎﻟﻠُﻮا اﻟﺼﻤﻋﻨُﻮا و آﻣنﱠ اﻟﱠﺬِﻳﻦا
“As for those who believe and do good, surely they are the best of creatures. (98:7)”
The Holy Prophet (S) then turned his face towards (Imam) `Ali (‘a) and said:

ﻴﻦﻠﺤ ﻣﻴﻦﻠﺠﺤاً ﻣ ﻏُﺮضﻮ اﻟْﺤﻢﻫﺎدﻴﻌﻣكَ وﺎدﻴﻌﻣ و.َﺘُﻚﻴﻌﺷ وﻠﺎ ﻋ ﻳﻧْﺖ ا.ﻢﻧَﻌ
.ﺟِﻴﻦﺘَﻮﻣ
Yes, it is. O `Ali, it is you and your Shi`ah (who are the best of creatures). Our promised meeting place
with them shall be at the Divine Pond. They shall be bright brow marked, dark-eyed with kohl, and
crowned.10
Jabir has reported Imam al-Baqir (‘a) as follows:
Commenting on this holy verse,

ﺔﺮِﻳ اﻟْﺒﺮ ﺧَﻴﻢﻚَ ﻫوﻟَٰﺌﺎتِ اﺤﺎﻟﻠُﻮا اﻟﺼﻤﻋﻨُﻮا و آﻣنﱠ اﻟﱠﺬِﻳﻦا
“As for those who believe and do good, surely they are the best of creatures. (98:7)”
The Imam said:

.ِﺖﻴ اﻟْﺒﻞﻫﺘُﻨَﺎ اﻴﻌ ﺷﻢﻫ
These are the Shi`ah of the Ahl al-Bayt.11
Undoubtedly, such descriptions apply to individuals of the virtuous community granting an identity when
they construct inside themselves the supreme signiﬁcance that is inspired by these descriptions.
Numerous are the traditions that prescribe the behavior of the Shi`ah and their commitment to their
beliefs. Some of these traditions have also been previously cited in the discussion of “Goals and
Particularities”. One of the comprehensive traditions in this respect is the following, reported by AbuBasir from Imam al-Sadiq (‘a):

ﺪَى إﺣﺎبﺤﺻ ا،ةﺎدﺒاﻟْﻌﺪِ وﻫ اﻟﺰﻞﻫا وﺎﻧَﺔﻣاﻻ وﻓَﺎء اﻟْﻮﻞﻫا وعر اﻟْﻮﻞﻫﺘُﻨَﺎ اﻴﻌﺷ
َﻮنﻛﺰ ﻳ،ِﺎرﻮنَ ﺑِﺎﻟﻨﱠﻬﻤﺎﺋاﻟﺼ وﻞﻮنَ ﺑِﺎﻟﻠﱠﻴﻤ اﻟْﻘَﺎﺋ،ﻠَﺔاﻟﻠﱠﻴ ومﻮ اﻟْﻴﺔً ﻓﻌﻛ رﻴﻦﺴﺧَﻤو
.مﺮﺤ ﻣﻞﻮنَ ﻛﺒﺘَﻨﺠﻳ وﺖﻴﻮنَ اﻟْﺒﺠﺤﻳ و،ﻢاﻟَﻬﻮﻣا
Our Shi`ah are the people of piety, faithfulness, and honesty. They are the people of asceticism and
worship. They perform ﬁfty-one units of prayer in a single day and night. They pass their nights with
devotional acts and their days with fasting. They purify their wealth, go on pilgrimage to the House of
God, and refrain from committing any forbidden act.12
4. Afﬁliation
As far as the afﬁliation of the individuals of the virtuous community is concerned, the Ahl al-Bayt (‘a)
emphasize that these individuals are devoted to Almighty Allah, Islam, the Holy Prophet (S), and the Ahl
al-Bayt (‘a), because they are actually part of the Ahl al-Bayt (‘a) in afﬁliation and heredity, and the Ahl
al-Bayt (‘a) are the nearest to Almighty Allah, the Holy Prophet (S), and Islam on the basis of the
following rule that is stated by the Holy Qur'an:

ﻨُﻮا آﻣاﻟﱠﺬِﻳﻦ وِٰﺬَا اﻟﻨﱠﺒﻫ وﻮهﻌ اﺗﱠﺒ ﻟَﻠﱠﺬِﻳﻦﻴﻢاﻫﺮﺑ اﻟﻨﱠﺎسِ ﺑِﺎَﻟونﱠ اا
Most surely, the nearest of people to Abraham are those who followed him and this Prophet and
those who believe. (3:68)
In addition, it has been uninterruptedly reported that the Holy Prophet (S) said about Salman of Persia:

.ِﺖﻴ اﻟْﺒﻞﻫﻨﱠﺎ اﺎنُ ﻣﻠْﻤﺳ
Salman belongs to us—the Ahl al-Bayt.
That the followers and the Shi`ah are adjuncts of the Ahl al-Bayt (‘a) has also been borne out in
numerous traditions that are reported from them, such as the following:
`Umar ibn Yazid has been reported as saying that Imam al-Sadiq (‘a) said to him:

.ِﺖﻴ اﻟْﺒﻞﻫﻨﱠﺎ ا ﻣ،ﻪ وِاﻟ،ﻧْﺖﺰِﻳﺪَ! ا ﻳﻦﺎ ﺑﻳ
O Son of Yazid; by Allah I swear it; you are verily part of us—the Ahl al-Bayt.
I (the reporter) asked, “May Allah accept me as ransom for you! Do you mean that I am part of
Muhammad’s family?”
The Imam answered:

ِ  اﻟﻨﱠﺎَﻟونﱠ ا "ا:ﻞﺟ وﺰ ﻋﻪ اﻟﺘَﺎب ﻛاﺎ ﺗَﻘْﺮﻣ! اﺮﻤﺎ ﻋ ﻳ،ﻬِﻢﻧْﻔُﺴ اﻦ ﻣ،ﻪاﻟ و،إي
س
اﺎ ﺗَﻘْﺮ ﻣو " اﻴﻦﻨﻣﻮ اﻟْﻤﻟ وﻪاﻟﻨُﻮا ۗ و آﻣاﻟﱠﺬِﻳﻦ وِٰﺬَا اﻟﻨﱠﺒﻫ وﻮهﻌ اﺗﱠﺒ ﻟَﻠﱠﺬِﻳﻦﻴﻢاﻫﺮﺑﺑِﺎ
"ﻴﻢﺣ رﻧﱠﻚَ ﻏَﻔُﻮر ﻓَﺎﺎﻧﺼ ﻋﻦﻣ ۖ وّﻨ ﻣﻧﱠﻪ ﻓَﺎﻨ ﺗَﺒِﻌﻦ "ﻓَﻤ:ﻪﻤ اﺳﺰ ﻋﻪ اﻟلﻗَﻮ
Yes! I swear it by Allah. You are part of Muhammad’s Household themselves, `Umar. Have you not read
Allah’s Book saying, “Most surely, the nearest of people to Abraham are those who followed him
and this Prophet and those who believe; and Allah is the guardian of the believers. (3:68)” Have
you not read Allah’s Book saying, “He who follows My ways is of me, and He that disobeys me, You
are indeed Oft- forgiving, Most Merciful. (14:36)”13
Sadir has reported Imam al-Sadiq (‘a) as saying:

.ٍﺪﻤﺤ ﻣ آلﻧْﺘُﻢ ا.ٍﺪﻤﺤ ﻣ آلﻧْﺘُﻢا
You all are Muhammad’s household. You all are Muhammad’s household.14
This is similar to the aforementioned saying of the Holy Prophet (S):

.ِﺖﻴ اﻟْﺒﻞﻫﻨﱠﺎ اﺎنُ ﻣﻠْﻤﺳ
Salman belongs to us—the Ahl al-Bayt.
Al-`Ayyashi has recorded in his book of Tafsir (i.e. exegesis of the Holy Qur'an) that Imam al-Sadiq (‘a)
said:

ﻪﻮلِ اﻟﺳ رﺔاﺑ ﻗَﺮﻦ ﻣﻢﻬﺎ ﻗَﺪﱠﻣ اﻟﻨﱠﺎسِ ﺑِﻤﻴﻊﻤ ﺟَﻠ ﻋﻢﻬﻗَﺪﱠﻣــﺪٍ وﻤﺤ ﻣ آلﻟﱠـ ﺗَﻮـﻦﻣ
ﻢﻨْﻬ ﻣﻮإﻧﱠﻤﺎ ﻫ و،ﻬِﻢﻨﻴﻋ ﺑِﺎم اﻟْﻘَﻮﻦ ﻣﻧﱠﻪ ا ﻻ،ٍﺪﻤﺤﻨْﺪَ آلِ ﻣ ﻋﻪﻨْﺰِﻟَﺘﻤﺪٍ ﻟﻤﺤ آلِ ﻣﻦ ﻣﻮﻓَﻬ
ﻧﱠﻪ ﻓَﺎﻢْﻨ ﻣﻢﻟﱠﻬﺘَﻮ ﻳﻦﻣ "و:ﺘَﺎﺑِﻪ ﻛ ﻓﻪ اﻟﻢﻚَ ﺣﺬَﻟﻛ و.ﻢﺎﻫ إﻳﻪﺎﻋﺒّاﺗ وﻬِﻢ إﻟَﻴﻴﻪّﻟﺑِﺘَﻮ
" ﻴﻢﺣ رﻧﱠﻚَ ﻏَﻔُﻮر ﻓَﺎﺎﻧﺼ ﻋﻦﻣ ۖ وّﻨ ﻣﻧﱠﻪ ﻓَﺎﻨ ﺗَﺒِﻌﻦ "ﻓَﻤ:ﻴﻢاﻫﺮ إﺑلﻗَﻮ " وﻢﻨْﻬﻣ
Whoever maintains allegiance to Muhammad’s Household and prefers them to all other people because
of their relation to Allah’s Messenger, is considered one of Muhammad’s Household in the light of his
status with them, but not one of the actual members of Muhammad’s Household; rather, he is one of
them on the basis of maintaining allegiance to them and following them. This is the very judgment of
Almighty Allah that He has declared in His Book, saying, “He amongst you that turns to them for
friendship is of them.” (5:51) Similarly, Prophet Abraham (‘a) has stated (as quoted in the Holy
Qur'an), “He who follows My ways is of me, and He that disobeys me, You are indeed Oftforgiving, Most Merciful.” (14:36)15
5. Rank
Regarding the rank, merit, reward, status with Almighty Allah, and intellectual category that the followers
of the Ahl al-Bayt (‘a) deserve, the Ahl al-Bayt (‘a) substantiate that the Shi`ah deserve the utmost in all
these areas.
Imam `Ali ibn Abi-Talib (‘a) is reported to have said:

،ﻢاﺗُﻬرﻮةً ﻋﺘُﻮرﺴ ﻣ،ﻢﻬﻮﻫﺸْﺮِﻗَﺔً ۇﺟ ﻣﻢﻮرِﻫ ﻗُﺒﻦ ﻣﺔﺎﻣﻴ اﻟْﻘمﻮﻨَﺎ ﻳﺘﻳ وِﻻﻞﻫ اجﺨْﺮﻳ
ﻻ و اﻟﻨﱠﺎسﺨَﺎف ﻳ،ارِدﻮ اﻟْﻤﻢ ﻟَﻬِﻠَﺖﻬﺳ و،ُﺪ اﻟﺸﱠﺪَاﺋﻢﻨْﻬ ﻋﺖِﺟ ﻗَﺪْ ﻓُﺮ،ﻢﺎﺗُﻬﻋوﻨَﺔً رآﻣ
ﻢﻨْﻬ ﻋﺖاﻧْﻘَﻄَﻌ و،َﺎنﻳﻤاﻻ وﻦﻣﻄُﻮا اﻻﻋﻗَﺪْ ا و،َﻧُﻮنﺰﺤ ﻳﻻ ونُ اﻟﻨﱠﺎسﺰﺤﻳ و،َﺨَﺎﻓُﻮنﻳ
ﺎﻬﻛﺮﺐٍ ﺷ ذَﻫﻦ ﻣﺎل ﻧَﻌﻬِﻢﻠَﻴ ﻋ،ٌﺔﺤﻨﺟﺎ ا ﻧُﻮقٍ ﺑِﻴﺾٍ ﻟَﻬَﻠﻠُﻮا ﻋﻤﺤ ﻳﺘﱠ ﺣ،ُانﺰﺣاﻻ
ٌﺪَةﺎﺋ ﻣﺪِﻳﻬِﻢﻳ اﻦﻴ ﺑ،ٍ ﻧُﻮرﻦ ﻣﻨَﺎﺑِﺮ ﻣَﻠﺎنِ ﻋﻤﺣشِ اﻟﺮﺮ ﻋﻞ ﻇﺪُونَ ﻓﻘْﻌ ﻳﺘﱠ ﺣ،اﻟﻨﱡﻮر

.ِﺎبﺴ اﻟْﺤﻦ ﻣغَ اﻟﻨﱠﺎسﻔْﺮ ﻳﺘﱠﺎ ﺣﻨْﻬﻠُﻮنَ ﻣﻛﺎﻳ
On the Day of Resurrection, the loyalists to us come out of their graves with bright faces and covered
private parts, secured against horror. Their sufferings will have been relieved and their paths will be
made easy-to-pass. All people will be terriﬁed, but our loyalists will not; and all people will be aggrieved,
but our loyalists will not, because they will have already been granted security and faith; therefore, their
sorrows will have stopped. Their feet in golden sandals wearing ropes of light, they will be taken on
white winged camels to the Throne of the All-beneﬁcent Lord where they will sit under the shadow of the
Throne on stages of light. Before them, there will be a dining-table from which they will eat until the
judgments of others come to an end.16
Salman al-Farisi—may Allah have mercy upon him—narrated the following:

ِﺑ اﻦ ﺑﻠ ﻋﻞﻗْﺒذْ ا ا،ﻪآﻟ وﻪﻠَﻴ ﻋﻪ اﻟﻠﱠ ﺻ،ﻪﻮلِ اﻟﺳﻨْﺪَ رﺴﺎً ﻋﺎﻟ ﺟمﻮ ﻳ ذَاتﻨْﺖﻛ
:« ﻗَﺎل.ﻪ اﻟﻮلﺳﺎ ر ﻳ،َﻠ »ﺑ:كَ؟« ﻗَﺎلﺮّﺸﺑ اﻻ »ا: ﻟَﻪ ﻓَﻘَﺎل،مﻼ اﻟﺴﻪﻠَﻴ ﻋ،ٍﺐﻃَﺎﻟ
َﺘَﻚﻴﻌﺷﻚَ وﺒﺤ ﻣَﻄﻋ ﻗَﺪْ اﻧﱠﻪ ا،ﻟُﻪﻼ ﺟﻞ ﺟ،ﻪ اﻟﻦ ﻋﻧﺨْﺒِﺮ ﻳﻴﻞﺋﺮﺒ ﺟِﺒِﻴﺒﺬَا ﺣ»ﻫ
ﺔﻨْﺪَ اﻟﻈﱡﻠْﻤ ﻋاﻟﻨﱡﻮر و،ﺸَﺔﺣﻨْﺪَ اﻟْﻮ ﻋﻧْﺲاﻻ و،ِتﻮﻨْﺪَ اﻟْﻤ ﻋِﻓْﻖ اﻟﺮ:ٍﺎلﺼ ﺧﻊﺒﺳ
ﻨﱠﺔ اﻟْﺠﺧُﻮلد و،اطﺮ اﻟﺼَﻠازَ ﻋﻮاﻟْﺠ و،ِانﻴﺰﻨْﺪَ اﻟْﻤﻂَ ﻋﺴاﻟْﻘ و،عﻨْﺪَ اﻟْﻔَﺰ ﻋﻦﻣاﻻو
«.ًﺎﻣﺎ ﻋﻴﻦﺎﻧ ﺑِﺜَﻤﻢﻣ اﻻﻦﺮِ اﻟﻨﱠﺎسِ ﻣﺎﺋ ﺳﻞﻗَﺒ
I was sitting with the Holy Prophet (S) when `Ali ibn Abi-Talib (‘a) joined us. The Holy Prophet (S) said to
him, “O `Ali, may I convey to you good news?” “Yes, Allah’s Messenger! You may,” answered `Ali. The
Holy Prophet (S) said, “My dear Archangel Gabriel has just informed me that Almighty Allah bestowed
seven blessings on those who love and follow you. These are (1) gentleness at the moment of death, (2)
leisure while alone in the grave, (3) light in the darkness of the grave, (4) security from the horror of the
Day of Resurrection, (5) impartiality at the Scale, (6) permission to pass the Discriminating Bridge, and
(7) entrance to Paradise eighty years before the other nations.”17
Zayd ibn `Ali has reported on the authority of his fathers that Imam `Ali (‘a) said:

ﺎ »ﻳ: ﻓَﻘَﺎل،ﺪُﻧﺴﺤ ﻳﻦﺪَ ﻣﺴ ﺣ،ﻪآﻟ وﻪﻠَﻴ ﻋﻪ اﻟﻠﱠ ﺻ،ﻪﻮلِ اﻟﺳ رَﻟ اتﻮَﺷ
ارِﻳﻨَﺎ ﺧَﻠْﻒذَر وﻧْﺖاﻧَﺎ وﻨﱠﺔَ؟ اﺪْﺧُﻠُﻮنَ اﻟْﺠ ﻳﺔﻌﺑر الوﻮنَ اَنْ ﺗ اﺿﺎ ﺗَﺮﻣ ا،ﻠﻋ
«.ﻨَﺎﻠﺎﺋﺷَﻤﻨَﺎ وﺎﻧﻤﻳ اﻦﺘُﻨَﺎ ﻋﻴﻌﺷ و،ﻮرِﻧَﺎﻇُﻬ

One day, I complained to the Messenger of Allah (S) about the envy I had to encounter from others. He
answered me saying, “O `Ali, will it not satisfy you that you are one of the ﬁrst four to enter Paradise?
These four are I, you, our descendants being behind us, and our Shi`ah being to the right and left of
us.18
Al-Daraqutni has recorded that the Holy Prophet (S) is reported to have said:

.ﻨﱠﺔ اﻟْﺠﺘَﻚَ ﻓﻴﻌﺷﺎ إﻧﱠﻚَ وﻣ ا،ﻦﺴﺎ اﻟْﺤﺑﺎ اﻳ
O Abu’l-Hasan! Most surely, your Shi`ah and you shall be in Paradise.19
Abu-Sa`id al-Khidri has reported Ummu-Salamah (the Holy Prophet’s wife) as narrating that the Holy
Prophet (S) was in her chamber when Fatimah, in company with `Ali, visited him. The Holy Prophet (S)
said to `Ali:

.ﻨﱠﺔ اﻟْﺠﺘُﻚَ ﻓﻴﻌﺷ وﻧْﺖ ا،ﻨﱠﺔ اﻟْﺠﻚَ ﻓﺎﺑﺤﺻا وﻧْﺖا
You and your companions shall be in Paradise. You and your Shi`ah shall be in Paradise…20
Through a chain of authority that is connected to Anas ibn Malik, al-Mughazili reported the Holy Prophet
(S) to have said:

.ﻬِﻢﻠَﻴ ﻋﺎبﺴ ﺣﻟْﻔﺎً ﻻﻮنَ اﻌﺒﻨﱠﺔَ ﺳ اﻟْﺠﺘﻣ اﻦ ﻣﺪْﺧُﻞﻳ
Seventy thousand individuals from my nation shall enter Paradise free of the calling to account.
He (S) then turned his face towards (Imam) `Ali and said:

.ﻢﻬﺎﻣﻣ اﻧْﺖاﺘُﻚَ وﻴﻌ ﺷﻢﻫ
These are your Shi`ah, and you are their leader (i.e. Imam).21
Imam al-Baqir (‘a) is reported to have said:

اﻟْﻔُﻠْﺞ و،اﻟﺪِّﻳﻦﺎ و اﻟﺪﱡﻧْﻴ ﻓﺰ اﻟﻌ:ٍﺎلﺼ ﺧث ﺛَﻼﻦﻣﻮ اﻟْﻤَﻄﻋ ا،ﻞﺟ وﺰ ﻋ،ﻪنﱠ اﻟا
.ﻴﻦﺎﻟَﻤﺪُورِ اﻟْﻌ ﺻﺔَ ﻓﺎﺑﻬاﻟْﻤ و،ةﺮ اﻵﺧﻓ
Verily, Almighty Allah has granted the faithful believers three qualities: (1) dignity in worldly and religious
affairs, (2) success in the Hereafter, and (3) veneration in the hearts of people.22
Imam al-Ridha (‘a) has reported on the authority of his fathers that the Holy Prophet (S) said:

،ﻪ اﻟَﻠ ﻋمﺮﻛ اﻧﱠﻪا و،وِﻟْﺪَه وﻠَﻪﻫ اﻞﺟ اﻟﺮﺮِفﻌﺎ ﻳﻤ ﻛﺎءﻤ اﻟﺴ ﻓفﺮﻌ ﻳﻦﻣﻮنﱠ اﻟْﻤا
.ٍبﻘَﺮﻠَﻚٍ ﻣ ﻣﻦ ﻣ،ﻞﺟ وﺰﻋ
Verily, the faithful believer is known in the heavens in the same way as one knows his wife and children,
and he is more favorite in the sight of Almighty Allah than an archangel.23
In addition, many traditions have revealed the high ranks that the followers of the Ahl al-Bayt (‘a) will win
in the Next World.
Abu-Basir has reported Imam al-Sadiq (‘a) as saying:

.ِﺎتﺟ اﻟﺪﱠرﻮا ﻓ ﻓَﺘَﻨَﺎﻓَﺴ،َﻠﻋ اﻻﻨَﺎم اﻟﺴﻨَﺎ ﻓﻌ ﻣﻢﻧﱠا و،ﻢﻛﺮﺪَﻧَﺎ ﻏَﻴﻌﺎ ﺑ ﻣ،ﻪاﻟو
By Allah I swear, none comes immediately after us save you (i.e. the Shi`ah). You shall be with us on
the Supreme Summit. So, compete with each other for gaining ranks.24
Moreover, the Ahl al-Bayt (‘a) applied the ranks mentioned in the Holy Qur'an to their followers, including
al-sabiqun (the foremost in faith) and al-fa'izun (the winners).
Ibn `Abbas is reported to have said that he once asked the Holy Prophet (S) about the interpretation of
Almighty Allah’s saying:

ﻴﻢﻨﱠﺎتِ اﻟﻨﱠﻌ ﺟﻮنَ ﻓﺑﻘَﺮﻚَ اﻟْﻤوﻟَٰﺌ{ا10} َﺎﺑِﻘُﻮنﺎﺑِﻘُﻮنَ اﻟﺴاﻟﺴو
And those foremost in faith will be foremost in the Hereafter. This group will be those nearest to
Allah; in the Gardens of Bliss. (56:10-12)

The Holy Prophet (S) answered:

ﻪ اﻟﻦﻮنَ ﻣﺑﻘَﺮ اﻟْﻤ،ﻨﱠﺔ اﻟْﺠَﺎﺑِﻘُﻮنَ إَﻟ اﻟﺴﻢ ﻫ،ﺘُﻪﻴﻌﺷ وﻠ ذَاكَ ﻋ:ﻴﻞﺋﺮﺒ ﺟ ﻟﻗَﺎل
.ﻢ ﻟَﻬﻪﺘاﻣﺮِﺑ
(Archangel) Gabriel told me that these are `Ali and his Shi`ah. They shall precede all others to Paradise
and they are the nearest to Allah due to the honor that He shall confer upon them.25
Imam al-Ridha (‘a) has reported on the authority of his fathers that the Holy Prophet (S) said:

.ﺔﺎﻣﻴ اﻟْﻘمﻮونَ ﻳﺰ اﻟْﻔَﺎﺋﻢ ﻫﻠﺔُ ﻋﻴﻌﺷ
The partisans (Shi`ah) of `Ali are the winners on the Day of Resurrection.26
Jabir ibn Yazid has reported (Imam) Muhammad ibn `Ali al-Baqir (‘a) as saying: When I asked UmmuSalamah, the Holy Prophet’s wife, about `Ali ibn Abi-Talib, she answered that she had heard the Holy
Prophet (S) saying:

.َونﺰ اﻟْﻔَﺎﺋﻢ ﻫﺘَﻪﻴﻌﺷﺎً وﻴﻠنﱠ ﻋا
Verily, `Ali and his Shi`ah are the winners.27
It is understood that these represent the four previously mentioned aspects of the identity of the virtuous
community: the Islamic, historical, political, and human aspects.
Through these features and speciﬁcations, the identity of the faithful believer, who maintains true
allegiance to Almighty Allah, the Holy Prophet (S), and the Ahl al-Bayt (‘a), can be deﬁned as part of the
general system that the Ahl al-Bayt (‘a) set forth for individuals of the virtuous community to manage
their affairs and delineate their conduct.
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Relationship between the Virtuous Community and the Religious
Referential Authority
The relationship between the individuals of the virtuous community and the religious referential authority
is the basic organizational bond that takes charge of the affairs of these individuals because the religious
authority represents the pivot while the individuals represent the foundation of this system.
The features of this relationship can be summarized in the following points:
(1) The representative of religious and political loyalty—the purport of the relationship in the system of
the virtuous community—is the righteous individual with all his general and perfective qualities, exhibiting
decency, experience, courage, and the basic feature, reason, which leads to the capability of deducing
religious laws from their sources. This is a point that differentiates the religious referential authority from
the Prophet or an Imam. A Prophet or Imam is designated by name for his ofﬁce, while a religious
referential authority is designated by speciﬁcations and qualiﬁcations.
This loyalty takes several forms at various levels: at the level of feelings like love, affection, and
veneration; at the level of behavior and social conduct, such as respect and reverence; at the level of
commitment and obligation, such as allegiance and covenant; or at the level of performance and
practical conduct, including obeisance, compliance, support, listening to instructions, and submitting to
commands.
In order to thrash out this topic, we have to refer to the fact that a religious referential authority can be a
referential authority in the issuance of verdicts and the explication of religious duties; in adjudication and
making judgments among disputant parties; or in management, social and political affairs where his
orders must be carried out and his administration accepted.
All these responsibilities can be contained in one referential authority provided that he is qualiﬁed
enough and able to undertake all of them. There can be more than one religious referential authority
when proﬁciencies differ in their levels or when the general referential authority cannot undertake all
these responsibilities at the same time or in the same region. In such cases, it becomes necessary to
refer to the most skilled authority in a certain ﬁeld—i.e., to refer to one authority in case of need of a
religious answer about a certain issue, refer to another in case of judgment and to a third in social or
political affairs—in a certain region. Such being the case, religious referential authority, as an ofﬁce, can
be individualized according to each well-qualiﬁed authority’s competence, qualiﬁcation, and sound

experience.
(2) Islam has determined the criteria for worthiness in such a way that the qualities become the
organizational scale for the virtuous community. These qualities include belief in Almighty Allah, the
message of Islam and Imamate; piety; hard work; knowledge; and precedence in sacriﬁce. The
organizational relationship of the virtuous community with the referential authority and leadership and the
assessment of individuals concerning the religious authority depend upon the above.
(3) The nature of this relationship is generally compulsory; that is, it is obligatory upon the individuals of
the virtuous community to carry out the instructions and orders of the religious referential authority.
Another feature is that each party must unavoidably undertake its own responsibilities, carry out its
duties, and retain all the rights which are connected to and inspired by religious duties.1 Hence, there is
no alternative for either of the two parties.
(4) This correlation can exist and be achieved through two converging activities:
The ﬁrst is carried out by the religious referential authority who undertakes the divinely commanded
responsibilities, including propagating religion, sanctifying it and educating people.
The second activity is carried out by the faithful believers who are required to undertake the mission of
investigating the nominees for holding the ofﬁce of the religious referential authority so as to arrive at the
truth, choosing the most qualiﬁed scholar for this ofﬁce and bonding with this most righteous and most
reliable person (i.e. the most upright and virtuous mujtahid). Having reached the truth, the faithful
believers are then required to commit themselves morally and religiously to this bond.
Imam `Ali (‘a) has said:

،ﻢَﺔُ ﻟﻴﺤ ﻓَﺎﻟﻨﱠﺼَﻠ ﻋﻢﻘﱡﺎ ﺣﻣ ﻓَﺎ.ﻖ ﺣَﻠ ﻋﻢَﻟ و،ًﻘّﺎ ﺣﻢﻠَﻴ ﻋنﱠ ﻟ ا،ﺎ اﻟﻨﱠﺎسﻬﻳا
ّﻘﺎ ﺣﻣا و.ﻮاﻠَﻤﺎ ﺗَﻌﻤﻴ ﻛﻢدِﻳﺒﺗَﺎ و،ﻠُﻮاﻬ ﺗَﺠﻼﻴ ﻛﻢﻴﻤﻠﺗَﻌ و،ﻢﻠَﻴ ﻋﻢﺌ ﻓَﻴﻴﺮﻓﺗَﻮو
،ﻢﻮﻛﻋد اﻴﻦﺔُ ﺣﺎﺑﺟاﻻ و،ِﻴﺐﻐاﻟْﻤﺪِ وﺸْﻬ اﻟْﻤﺔُ ﻓﻴﺤاﻟﻨﱠﺼ و،ﺔﻌﻴ ﺑِﺎﻟْﺒﻓَﺎء ﻓَﺎﻟْﻮ،ﻢﻠَﻴﻋ
.ﻢﻛﺮ آﻣﻴﻦﺔُ ﺣاﻟﻄﱠﺎﻋو
O people, I have a right over you and you have a right over me. As for your rights over me, they are to
counsel you, pay you your dues fully, teach you so that you do not remain ignorant, and instruct you in
the code of behavior that you must act upon. As for my rights over you, they are to fulﬁll the obligation of
allegiance, give support whether present or absent, respond when I call upon you, and obey when I
order you.2
To sum up, the religious referential authority (marji`) is required to undertake his religious, political,

social, and juristic role, while the faithful believer (mu'min) is required to investigate whether the marji`
meets the qualiﬁcations, terms, and regulations that must be enjoyed by the one who assumes this ofﬁce
so that the mu'min can realize the truth and take the exact stance that he is religiously required to take,
on the basis of the indubitable Prophetic tradition which reads:

.ًﺔﻴﻠﺎﻫﻴﺘَﺔً ﺟ ﻣﺎت ﻣﻪﺎﻧ زَﻣﺎمﻣ اﺮِفﻌ ﻳﻟَﻢ وﺎت ﻣﻦﻣ
Whoever dies before recognizing the authority (i.e. Imam) of his time has died as a non-Muslim.3
Another tradition conﬁrms:

.ﺧُﺬُوﻧَﻪ ﺗَﺎﻦﻤﺬَا ﻋ ﻫﻢﻠْﻤوا ﻋﻓَﺎﻧْﻈُﺮ
You must then consider the source from which you take your knowledge.4
On the other hand, and as far as this relationship is concerned, the individuals of the virtuous community
have always identiﬁed their referential authority and religious leader to the extent that such recognition
has become one of the general religious matters that characterize the followers of the Ahl al-Bayt (‘a)
who commit themselves to it. This is known as taqlid (i.e. reference to a well-qualiﬁed scholar to learn
the religious verdicts or positions on various affairs of life).
It is however not necessary for the referential authority and the religious leader to get to know all the
individuals of the community, since he can undertake his responsibilities and duties towards the virtuous
community without knowing each and every individual in person.
We can now make out the basic differences between the system of the virtuous community and other
standard party organizations, in which loyalty is usually given to the organization not the righteous
individual and privileges are given according to activities within the organization not according to the
actual qualiﬁcations of the members. Moreover, the activities of such organizations are maintained
through the undertakings of the founders to gain new members, while in the system of the virtuous
community, the matter is the opposite–the faithful members of the virtuous community are required to
investigate the validity of the leader and elect the one most qualiﬁed and appropriate for this ofﬁce.
Another difference is that sometimes the leadership has to be revealed and sometimes concealed, while
in the system of the virtuous community the leadership must be fully recognized by all the individuals.
Thus the organizational scene in ordinary parties, when aiming to form an all-inclusive structure from
within, is quite the opposite of the organizational scene in the system of the virtuous community

established by the Ahl al-Bayt (‘a) (the system of the religious referential authority).
The rules for establishment of any party inside the system of the virtuous community will be discussed
under the title of ‘establishment’.

Direct Connection and Deputy System
The Ahl al-Bayt (‘a) established the limits and content of the relationship between the religious
leadership and the nation after clarifying the signiﬁcance of their authority and Imamate in the sphere of
the virtuous community and the general sphere of their followers. They then embarked on organizing
their followers by means of marking out the boundaries of the relationship between their followers and
themselves.
They presented and conﬁrmed the following two forms of relationships, which were required
simultaneously, and declared that they complemented one another.

Direct Connection
The ﬁrst form of relationship is a direct connection of individuals of the virtuous community with the Holy
Imams of the Ahl al-Bayt (‘a) and with the religious leadership by means of meetings, visits,
correspondence, listening to their instructions and directives, undergoing the difﬁculties of journeys to
reach them and taking advantage of possible opportunities to meet with them at times of congregational
gathering, such as the Hajj season.
The Ahl al-Bayt (‘a) paid much attention to such means of connection; therefore, they used to send
letters, use messengers, and write precepts involving general instructions for their Shi`ah and followers.
A large number of traditions and texts can be observed focusing on this course and concentrating on
using this form and style in order to embody the relationship between the leadership and the people.
Other traditions imply that the Ahl al-Bayt (‘a) and their Shi`ah used to practice this type of relationship
with dedication.
In this respect, there are many reported texts entailing that the acme of Hajj is to meet and visit the Holy
Imams (‘a).
Through an authentic chain of authority, Shaykh al-Kulayni has reported Imam Muhammad al-Baqir (‘a)
as saying:

،ﻬِﻢﺘﻳوﻧَﺎ ﺑِﻮِﻻﺨْﺒِﺮﺗُﻮﻧَﺎ ﻓَﻴﺎ ﻳﺎ ﺛُﻢﻓُﻮا ﺑِﻬﻄﱠﻮ ﻓَﻴﺎرﺠﺣ اﻻﺬِهﺗُﻮا ﻫﺎنْ ﻳ ا اﻟﻨﱠﺎسﺮﻣﺎ اﻧﱠﻤا
.ﻢﻫﺮﻨَﺎ ﻧَﺼﻠَﻴﻮا ﻋﺮِﺿﻌﻳو

Actually, people have been ordered to come to these stones and circumambulate them and then come
to us to show their loyalty to us and offer their support for us.5
Jabir has reported Imam al-Baqir (‘a) as saying:

.ﺎمﻣ اﻻﻘَﺎء ﻟﺞ اﻟْﺤﺎمﺗَﻤ
The acme of Hajj is to visit the Imam.6
Yahya ibn Yasar has reported that he and his companions once went on Hajj and then visited Imam alSadiq (‘a) who said to them:

.ﻢَﻴﺌﺎً ﻟﻨ ﻫ،ٍﺪﻤﺤﺔَ آلِ ﻣﻴﻌﺷ و،ﻪآﻟ وﻪﻠَﻴ ﻋﻪ اﻟﻠﱠ ﺻ،ِﻪﺮِ ﻧَﺒِﻴ ﻗَﺒارزُو وﻪﺖِ اﻟﻴ ﺑﺎجﺣ
O pilgrims of Almighty Allah’s House, visitors of His Prophet’s tomb, and partisans (Shi`ah) of
Muhammad’s Household, congratulations!7
Dharih al-Muharibi is reported to have said that he once said to Imam al-Sadiq (‘a), “In His Book,
Almighty Allah has ordered me something and I would like to carry it out.”
“What is it?” the Imam (‘a) asked.
Dharih replied, “It is His saying, ‘Then, let them complete the rites prescribed for them, perform
their vows, and circumambulate the Ancient House. (22/29)’”
The Imam (‘a) explained:

.ُﻚﻨَﺎﺳﻠْﻚَ اﻟْﻤ" ﺗﻢﻫﻮﻓُﻮا ﻧُﺬُورﻟْﻴ "و،ﺎمﻣ اﻻﻘَﺎء" ﻟﻢﻮا ﺗَﻔَﺜَﻬﻘْﻀ"ﻟْﻴ
Completion of the rites is to meet the Imam, and performing of the vows is to do the rituals.
`Abdullah ibn Sinan said: When I heard this, I came to Imam al-Sadiq (‘a) and asked him for the
interpretation of this holy verse. He (‘a) answered:

.َﻚ ذَﻟﻪﺎ ﺷَﺎﺑﻣﺮِ وﻇَﺎﻓ اﻻﻗَﺺﺧْﺬُ اﻟﺸﱠﺎرِبِ و" اﻢﻫﻮﻓُﻮا ﻧُﺬُورﻟْﻴ وﻢﻮا ﺗَﻔَﺜَﻬﻘْﻀ"ﻟْﻴ

It means to cut some of the hair of your mustache, to trim your nails, and the like.
I said, “May Allah accept me as your ransom! Dharih al-Muharibi has told me that you had interpreted
this verse into the meeting of the Imam and the doing of the rituals.”
The Imam (‘a) replied:

؟ﺢ ذَرِﻳﻞﺘَﻤﺤﺎ ﻳ ﻣﻞﺘَﻤﺤ ﻳﻦﻣ و،ًﻨﺎﺎﻃﺑﺮاً وآنِ ﻇَﺎﻫﻠْﻘُﺮنﱠ ﻟ! اﺪَﻗْﺖﺻ وﺢ ذَرِﻳﺪَقﺻ
Both Dharih and you are truthful. The Qur'an has exoteric and esoteric meanings. Who can comprehend
what Dharih can?8
Imam al-Sadiq (‘a) is also reported to have said:

.ﺞ اﻟْﺤﺎم ﺗَﻤﻦﻚَ ﻣَنﱠ ذَﻟ ﻷ،ﻨَﺎﺗﺎر ﺑِﺰِﻳﻪﺠ ﺣﻢﺨْﺘ ﻓَﻠْﻴﻢﺪُﻛﺣ اﺞذَا ﺣا
When you go on Hajj, you must seal it with visiting us, because this is the acme of the Hajj.9
In addition to these narrations, there are others encouraging visiting the Holy Imams (‘a) during their
lifetimes and after their death.
Muhammad ibn Sinan has reported on the authority of Muhammad ibn `Ali that the Holy Prophet (S) said
to Imam `Ali (‘a):

وﻚَ اﺎﺗﻤﺪَ ﻣﻌ ﺑوﻚَ اﺎﺗﻴ ﺣكَ ﻓ زَارو اﺎﺗﻤﺪَ ﻣﻌ ﺑو اﺎﺗﻴ ﺣ ﻓﻧ زَارﻦ ﻣ،ﻠﺎ ﻋﻳ
ﻦ ﻣﻪﺼّﺧَﻠنْ ا اﺔﺎﻣﻴ اﻟْﻘمﻮ ﻳ ﻟَﻪﻨْﺖﻤﺎ ﺿﻬِﻤﺎﺗﻤﺪَ ﻣﻌ ﺑوﺎ اﻬِﻤﺎﺗﻴ ﺣﻚَ ﻓﻨَﻴ اﺑزَار
.ﺘﺟر د ﻓﻌ ﻣهِﺮﻴﺻ اﺘﱠﺎ ﺣﺪِﻫﺷَﺪَاﺋﺎ وﻬاﻟﻮﻫا
O `Ali, whoever visits me in my lifetime or after my death or visits you in your lifetime or after your death
or visits your two sons in their lifetimes or after their death, I guarantee that I shall save him from the
horrors and tribulations of the Day of Resurrection such that I bring him up to my rank.10
Other traditions that are reported from the Ahl al-Bayt (‘a) assert that they are in wait for and in
expectation of their Shi`ah to visit them.
`Ali ibn `Abd al-`Aziz has reported that he heard Imam al-Sadiq (‘a) saying:

دِﻳﻦ وﻪ اﻟ دِﻳﻦَﻠ ﻟَﻌّﻧا و،ﻢَﺗﺎرزِﻳ وﻢَﺘﻳور وﻢاﺣورا وﻢ رِﻳﺤﺐﺣ ﻻّﻧ ا،ﻪاﻟو
ﺘﱠ ﺣﺗَﻘَﻠْﻘَﻞ ا،ةﺮ اﻟﺸﱠﻌﻨْﺰِﻟَﺔ ﺑِﻤﺪِﻳﻨَﺔ اﻟْﻤﻧَﺎ ﻓ ا.عرﻚَ ﺑِﻮ ذَﻟَﻠ ﻋﻴﻨُﻮﻧﻋ؛ ﻓَﺎﻪﺘﺋﻼﻣ
. ﻟَﻪﺘَﺮِﻳﺢﺳ ﻓَﺎﻢْﻨ ﻣﻞﺟى اﻟﺮرا
By Allah I swear, I do love your fragrance and your souls and I love meeting you on your visits to me. I
am verily following the religion of Allah and of His angels, so help me continue this way by means of
piety that you show. In al-Madinah, I live like a hair. I keep on shaking until I see one of you and feel
comforted by his presence.11
Conﬁrming this course, some traditions indicate that the Ahl al-Bayt (‘a) ordered their followers to wait
until they would have an opportunity to meet them in the case where they (i.e. the followers) were in
doubt concerning opposing narrations reported to them from their Imams.
In the last part of the famous accepted tradition of `Umar ibn Hanzalah, the Imam (‘a) instructed him
saying:

ﻦ ﻣﺮﺎتِ ﺧَﻴﻬﻨْﺪَ اﻟﺸﱡﺒ ﻋنﱠ اﻟْﯘﻗُﻮف ﻓَﺎ،َﻚﺎﻣﻣ اَ ﺗَﻠْﻘﺘﱠ ﺣﻪﺟِﯩر ﻓَﺎ،َﻚﺎنَ ذَﻟذَا ﻛا
.ِﺎتَﻠ اﻟْﻬ ﻓﺎمﺤاﻹﻗْﺘ
If such (doubt) takes place, you must suspend it until you meet your Imam. Verily, to stop at dubious
matters is better than to engage oneself in matters that bring about perdition.12
This is one of the distinctive features of the system that the Ahl al-Bayt (‘a) founded for the virtuous
community. Organizations, including the military and the secret service, depend upon the sequence of
ranks in their connections with the members of their parties, and political or religious leaders of such
organizations hide themselves behind curtains or closed doors. On the other hand, the religious and
political leaders in the Ahl al-Bayt’s system insisted on direct connections or meetings with the
individuals of this community. However, such connection must be made at an appropriate and wide open
level within limits imposed for security, unless there is an exceptional situation such as the leader being
imprisoned, besieged, or hidden.

Deputy System
The second form of relationship is represented by delegating trustworthy representatives (wakil) to the
various regions in which followers of the Ahl al-Bayt (‘a) live, instructing the followers to refer to these
representatives (or deputies) to receive the instructions of the Ahl al-Bayt (‘a) in the case that it is
difﬁcult to contact the Holy Imams (‘a) directly. This method was especially employed after the area in

which followers lived had expanded.
These deputies (who exercised authority for the Ahl al-Bayt (‘a)) played various roles like updating
religious laws, conveying political and social conditions, passing on instructions and ethical advice,
collecting authorized funds and duties, solving disputations and conﬂicts that took place, or undertaking
certain missions and duties that were connected to Imamate, such as custody of mortmain (i.e.
waqf–they supervised the development of property for charitable or religious use) and guardianship of
those underage who had no ﬁnancial supporter. Some of these deputies used to undertake all these
missions while others specialized in certain ﬁelds.
This system seems to have existed, although restrictedly, in the various ages of the Holy Imams (‘a);
however, it manifested itself plainly in the age of Imam al-Sadiq (‘a) through the famous personalities
whom the Imam (‘a) nominated to do various activities—in the ﬁeld of jurisprudence as well as other
ﬁelds. This has been previously discussed in the ﬁrst chapter under the title ‘Issuance of Verdicts’.
In the age of Imam al-Kazim (‘a), this system expanded, as is demonstrated by the development of the
incident of the al-Waqifah faction13 whose members had been the deputies of Imam al-Kazim (‘a) and
seized the funds of the religious levies.
In the ages of the following Imams, the deputy system became so permanent that the general sense of
this name ‘wakil’ came to express the very sense that entails exercising authority on behalf of the Holy
Imams (‘a). In the Minor Occultation Age, this name took its perfect form when the Four Emissaries14
undertook a mission more far-reaching than mere deputies. This mission was the general deputation of
the Awaited Imam—may Allah hasten his advent—during the Minor Occultation Age.
A deep investigation of the personalities of these Four Emissaries proves that the basic feature on the
strength of which a certain person was designated was complete trustworthiness along with capability to
undertake and continue the responsibility. Apart from this quality, a designated nominee had to be
foremost in knowledge and social conduct. Some persons who lived at the same time as the Four
Emissaries were matchlessly well-known for their knowledge and virtue, as proven by the heritage that
they left. One of these is Shaykh Muhammad ibn Ya`qub al-Kulayni who is considered to be one of the
reformists in the early third century. There were also other persons who enjoyed prominent positions
with the Emissaries who had full trust in them to the extent that these persons were deputed to their
ofﬁces. Nevertheless, this ofﬁce was given to those who possessed the highest level of these qualities.
Bringing this fact up, Shaykh al-Tusi in his book, Kitab al-Ghaybah, has reported `Ali ibn Bilal ibn
Mu`awiyah al-Muhallabi as saying:
Our mentors said: We had had no doubt at all that if anything happened to Abu-Ja`far Muhammad ibn
`Uthman al-`Umari, none would take his ofﬁce except Ja`far ibn Muhammad ibn Mattil or his father.
Abu-Ja`far used to spend most of his time in Ja`far’s house to the extent that he, in the last years of his
lifetime, would not eat any food except that which was cooked in the house of Ja`far ibn Ahmad ibn

Mattil and his father. Hence, our mentors had no doubt at all that if anything happened to Abu-Ja`far, he
would certainly designate Ja`far to the ofﬁce of deputy. However, when Abu-Ja`far passed away and
Abu’l-Qasim al-Husayn ibn Rawh was chosen for this ofﬁce, our companions accepted the matter
without objection. They then treated the new emissary in the same way they did Abu-Ja`far. As for
Ja`far ibn Ahmad ibn Mattil, he put himself at the disposal of Abu’l-Qasim as he did with Abu-Ja`far until
he passed away.15
This narration refers to the aforementioned fact and, at the same time, reveals the supreme level of
sincerity and piety that characterized the personalities of Ja`far ibn Ahmad ibn Mattil and his father.

The Internal Relations of the Virtuous Community
Organizing the internal relationship of the virtuous community16 comes second in importance; therefore,
the Ahl al-Bayt (‘a) endeavored to establish these relationships on ﬁxed and clear-cut bases. Generally,
this aspect is considered an important feature in the organizational framework of any group or
community. The only way to perfect the structure of the virtuous community and to build it on clear-cut
foundations that are capable of encountering, enduring, and acclimatizing various circumstances is to
identify the nature of these relationships and make clear the responsibilities, duties, outcomes,
consequences, and form of these relationships.
The Ahl al-Bayt (‘a) did actually themselves identify the content, rights, and form of these relationships,
which can be seen in the following points:

Content of the Relationship
The Ahl al-Bayt (‘a) afﬁrmed that the core of the relationship among the individuals of the virtuous
community is the relationship of belief in Almighty Allah and in the message of Islam and loyalty to the
Ahl al-Bayt (‘a). In other words, this relationship is the same mutual relationship between two faithful
believers, as cited by the Holy Qur'an:

ٍﺾﻌ ﺑﺎءﻴﻟو اﻢﻬﻀﻌ ﺑﻨَﺎتﻣﻮاﻟْﻤﻨُﻮنَ وﻣﻮاﻟْﻤو
As for the believing men and the believing women, they are guardians of each other. (9:71)
However, according to the Ahl al-Bayt’s teachings, faith must be perfect—a point that characterizes the
virtuous community from other groups and communities. Such perfection can be attained only when
belief in the divinely commissioned leadership of the Ahl al-Bayt (‘a) and loyalty to them in the capacity
of their being the leaders of the Muslim nation as designated by Almighty Allah is attached to the belief
in Almighty Allah and His Prophet (S).

In its content, the mutual relationship among the individuals of the virtuous community is not mere faithbased and cordial commitment; rather, it extends to the feelings and emotions in the inner self so that it
is characterized by a sense of mutual affection and love for the sake of Almighty Allah and, at the same
time, for other believers.
In his book of al-Kaﬁ, Shaykh al-Kulayni has reported through an authentic chain of authority that Abu`Ubaydah al-Hadhdha' reported Imam al-Sadiq (‘a) as saying:

.ﺎﻧُﻪﻳـﻤ اﻞﻤ ﻛﻦﻤ ﻛﻮ ﻓَﻬ،ﻪ ﻟَﻄﻋا و،ﻪ ﻟﻐَﺾﺑا و،ﻪ ﻟﺐﺣ اﻦﻣ
He who loves, hates, and gives for the sake of Allah actually enjoys perfect faith.17
Sa`id al-A`raj has reported Imam al-Sadiq (‘a) as saying:

،ﻪ اﻟ ﻓﻄﺗُﻌ و،ﻪ اﻟ ﻓﺾﻐﺗُﺒ و،ﻪ اﻟ ﻓﺐنْ ﺗُﺤﺎنِ اﻳـﻤى اﻻﺮ ﻋﺛَﻖو اﻦﻣ
.ﻪ اﻟ ﻓﻨَﻊﺗَﻤو
One of the ﬁrmest handles of faith is to love, hate, give and withhold exclusively for the sake of Almighty
Allah.18
Moreover, authentic traditions read that faith and religion are in fact nothing but this love.
In his book of al-Mahasin, al-Barqi, through an authentic chain of authority, reported that Fudhayl ibn
Yasar asked Imam al-Sadiq (‘a) whether to love and to hate for Allah’s sake is part of faith.
The Imam (‘a) answered:

؟هﺮْاﻟ وﺐ اﻟْﺤﻻﺎنُ اﻳﻤ اﻻﻞﻫو
Is true faith anything other than such love and hate?
Then, the Imam (‘a) cited the following Qur'anic verse to conﬁrm his words:

ﻮقاﻟْﻔُﺴ وﻔْﺮْ اﻟﻢﻟَﻴ اهﺮﻛ وﻢِ ﻗُﻠُﻮ ﺑ ﻓﻨَﻪزَﻳﺎنَ وﻳﻤ اﻢﻟَﻴ اﺐﺒ ﺣﻪاﻟ
َﺪُوناﺷ اﻟﺮﻢﻚَ ﻫوﻟَٰﺌﺎنَ ۚ اﻴﺼاﻟْﻌو

Allah has endeared the faith to you and has made it seemly in your hearts, and He has made
hateful to you unbelief and transgression and disobedience; these it is that are the followers of a
right way. (49:7)19
According to another authentic report, Imam al-Baqir (‘a) states that this love must be based on belief in
Almighty Allah, His Prophet (S), and the Ahl al-Bayt (‘a) and it must also be based on love and fondness
for the Ahl al-Bayt (‘a).

Rights of Relationship
The relationship among the individuals of the virtuous community is a relationship of reciprocal rights,
responsibilities, obligations, and duties towards one another among the faithful believers in particular and
Muslims in general. These rights can be summed up as follows:
Mutual Support: Imam Ja`far al-Sadiq (‘a) on the authority of his fathers has reported the Holy Prophet
(S) as saying:

.ﻢﻠﺴ ﺑِﻤﺲ ﻓَﻠَﻴ،ﻪﺠِﺒ ﻳ ﻓَﻠَﻢ،ﻴﻦﻤﻠﺴﺎ ﻟَﻠْﻤﻨَﺎدِي ﻳ ﻳﻼﺟ رﻊﻤ ﺳﻦﻣ
Whoever hears someone calling for the help of Muslims but fails to respond to him, is not actually a
Muslim.20
Social solidarity: It is obligatory upon each Muslim to conceal the ﬂaws of his brother-in-faith, to meet
his needs for food, and to help him in his livelihood.21
Abu-Basir has reported Imam al-Baqir (‘a) as saying:

ﻒﻛا وﻢﺗَﻬرﻮﻮ ﻋﺴﻛا وﻢﺘَﻬﻋﻮ ﺟﺷْﺒِﻊ ا،ﻴﻦﻤﻠﺴ اﻟْﻤﻦﺖٍ ﻣﻴ ﺑﻞﻫ اﻮلﻋ اﻦﻟَﺌو
َﻟ ا إﻧْﺘَﻬﺘﱠ ﺣ...ًﺔﺠﺣﺔً وﺠ ﺣﺞﺣنْ ا اﻦ ﻣَﻟ اﺐﺣ اﻟﻨﱠﺎسِ اﻦ ﻋﻢﻬﻮﻫۇﺟ
.ﻴﻦﻌﺒ ﺳَﻟ ا إﻧْﺘَﻬﺘﱠ ﺣ...ﺎﺜْﻠَﻬﻣﺎ وﺜْﻠَﻬﻣ و...ٍﺸْﺮﻋ
Verily, if I provide for a Muslim family—satiate their hunger, cover their private parts with clothing, and
save them from exposing themselves to others in begging—then this is more favorable for me than
going on a Hajj pilgrimage and another Hajj pilgrimage up to ten times and even more up to seventy
times.22
Al-Khattab al-Kuﬁ and Mus`ab ibn `Abdullah have reported that Sadir al-Sayraﬁ visited Imam al-Sadiq

(‘a) when a group of his companions were with him. The Imam (‘a) said to Sadir:

ﻨُﻮاﺴﺣﺎ ا ﻣﻴﻦﻮﻣﺼﻌ ﻣﺘُﻮرِﻳﻦﺴ ﻣﻴﻦﻔُﻮﻇﺤ ﻣِﻴﻦﻴﻋﺮﺘُﻨَﺎ ﻣﻴﻌ ﺷال ﺗَﺰ ﻻ،ﺪِﻳﺮﺎ ﺳﻳ
،ﻢاﻧَﻬﺧْﻮوا اﺮﺑ و،ﻬِﻢﺘﻤَﺋ ﻷﻢﺎﺗُﻬﻴ ﻧﺖﺤﺻ و،ﻬِﻢﻘ ﺧَﺎﻟﻦﻴﺑ وﻢﻨَﻬﻴﺎ ﺑﻴﻤ ﻓﻬِﻢَﻧْﻔُﺴ ﻷاﻟﻨﱠﻈَﺮ
ﻨﱠﺎَﻟ و، ﺑِﻈُﻠْﻢﺮﻣ ﻧَﺎﻧﱠﺎ ﻻ ا.ﻢﻨْﻬ ﻣ ذَوِي اﻟْﻔَﺎﻗَﺔَﻠﺪﱠﻗُﻮا ﻋﺗَﺼ و،ﻬِﻢﻴﻔﻌ ﺿَﻠﻄَﻔُﻮا ﻋﻓَﻌ
 ﻟَﻢﻪ اﻟﺎءﻴﻟونﱠ ا ﻓَﺎ،ﻢاﻧﺧْﻮ ﻻﺎةاﺳﻮ اﻟْﻤ،ﺎةاﺳﻮاﻟْﻤ و،عر اﻟْﻮ،عر اﻟْﻮ،عر ﺑِﺎﻟْﻮﻢﻛﺮﻣﻧَﺎ
.م آدﻪ اﻟﻨْﺬُ ﺧَﻠَﻖ ﻣﻴﻦﻴﻠ ﻗَﻠﻴﻦﻔﻌﺘَﻀﺴاﻟُﻮا ﻣﺰﻳ
O Sadir, our Shi`ah are safeguarded, protected, concealed, and sheltered as long as they have a good
feeling about one another in their inner selves, between their Creator and them, and as long as they act
with good intention towards their Imams and act sympathetically towards their brethren-in-faith by
means of compassion for the weak among them and giving alms to the needy among them. Most surely,
we never order you to carry out an unfair matter; rather, we always order you to be pious, be pious, be
pious and to treat your brethren-in-faith the same way you treat yourselves. Verily, the true saints of
Allah have been always deemed weak and few in number since Almighty Allah created (Prophet) Adam
(‘a).23
Special Social Relations: A true faithful believer is required to attend to the affairs of his brother-infaith when the latter is absent.24 Further duties have been mentioned in traditions reported from the Ahl
al-Bayt (‘a), such as the following:
Ibrahim ibn `Umar al-Yamani has reported Imam al-Sadiq (‘a) as saying:

ﻻ و،ﺧُﻮه اﺶﻄﻌﻳى ووﺮ ﻳﻻ و،ﺧُﻮهﻮعَ اﺠﻳ وﻊﺸْﺒ ﻳنْ ﻻ اﻢﻠﺴ اﻟْﻤَﻠ ﻋﻢﻠﺴ اﻟْﻤﻖﺣ
َﻴﻚَﺧ ﻷﺐﺣ! اﻢﻠﺴ اﻟْﻤﻴﻪﺧ اَﻠ ﻋﻢﻠﺴ اﻟْﻤﻖ ﺣﻈَﻢﻋﺎ ا ﻓَﻤ،ﺧُﻮهى اﺮﻌﻳ وﺘَﺴﻳ
ًﺮا ﺧَﻴﻠْﻪ ﺗَﻤ ﻻ،ﻪﻄﻋﻟَﻚَ ﻓَﺎﺎنْ ﺳا و،ﻠْﻪ ﻓَﺴﺖﺘَﺠذَا إﺣا و،َﻚﻨَﻔْﺴ ﻟﺐﺎ ﺗُﺤ ﻣﻢﻠﺴاﻟْﻤ
َذَا ﺷَﻬِﺪا و،ﻪﺘﺒ ﻏَﻴ ﻓﻔَﻈْﻪ ﻓَﺎﺣذَا ﻏَﺎب ا،ﺮ ﻟَﻚَ ﻇَﻬﻧﱠﻪﺮاً ﻓَﺎ ﻇَﻬ ﻟَﻪﻦ ﻛ،َ ﻟَﻚﻠﱡﻪﻤﻳو
ﺘﱠ ﺣ ﺗُﻔَﺎرِﻗْﻪﺒﺎً ﻓَﻼﺎﺗﻚَ ﻋﻠَﻴﺎنَ ﻋنْ ﻛ ﻓَﺎ،ﻨْﻪ ﻣﻧْﺖاﻨْﻚَ و ﻣﻧﱠﻪ ﻓَﺎ،ﻪﺮِﻣﻛا وﺟِﻠﱠﻪا و،هرﻓَﺰ
 ﻟَﻪﻞﺤنْ ﺗُﻤا و،ﺪْهﻀ ﻓَﺎﻋﺘُﻠنِ إﺑا و،ﻪﺪِ اﻟﻤ ﻓَﺎﺣﺮ ﺧَﻴﻪﺎﺑﺻنْ اا و،ﺘَﻪﻴﺤﻤ ﺳلﺎﺗَﺴ
ﻧْﺖ ا:ذَا ﻗَﺎلا و،ﺔﻳ اﻟْﻮِﻻﻦﺎ ﻣﻤﻨَﻬﻴﺎ ﺑ ﻣ إﻧْﻘَﻄَﻊ،ٍف ا:ﻴﻪَﺧ ﻷﻞﺟ اﻟﺮذَا ﻗَﺎلا و،ﻨْﻪﻋﻓَﺎ
 ﻓﻠْﺢ اﻟْﻤﺎثﻨْﻤﺎ ﻳﻤ ﻛ ﻗَﻠْﺒِﻪﺎنُ ﻓﻳﻤ اﻻﺎث إﻧْﻤﻪﻤذَا إﺗﱠﻬ ﻓَﺎ،ﺎﻤﺪُﻫﺣ اﻔَﺮ ﻛ،ِيﺪُوﻋ
.ﺎءاﻟْﻤ

The right of one Muslim over another is that he must not eat his full while the other is starving; he must
not quench his thirst while the other is thirsty; and he must not dress himself while the other is naked.
How great then the right of one Muslim over another! Love for your Muslim brother what you love for
yourself. If you need something, you should ask it from him, and if he needs something from you, you
should give it to him. Do not deprive him of any good thing lest he deprives you of the same.
Be his support, for he is your support. You should defend him when he is absent and visit, respect, and
honor him when he is present, because he is part of you and you are part of him. If he has words of
blame for you, do not leave him before you ask his forgiveness. If he gains something good, then thank
Almighty Allah for it, and if a tribulation befalls him, support him. If he is troubled, help him. If one says to
one’s brother-in-faith, “ugh!” then their friendship has ruptured, and if one says, “You are my enemy!”
then one of them has abandoned faith, and if one accuses one’s brother-in-faith of something, one’s
faith will dissolve from one’s heart in the same way as salt dissolves in water.25

Form of the Relationship
This mutual relationship must take a speciﬁc form in social and political arenas. For that reason, we can
see that the Ahl al-Bayt (‘a) presented a certain natural formula to govern these relationships. This
special formula was the authorization of holding special meetings that included the individuals of the
virtuous community in particular. Having instructed their followers to hold as many meetings and
assemblies as possible, the Ahl al-Bayt (‘a) advised them to dedicate these meetings to discussing
various affairs, including both public and private affairs, as well as doctrinal, cultural and social issues.
Muhammad ibn `Ali ibn al-Husayn has reported Imam al-Sadiq (‘a) as asking Fudhayl, “Do you
regularly gather and mention us?”
Fudhayl answered, “Yes, we do.”
The Imam (‘a) commented:

  ﻣ،ﻞﻴﺎ ﻓُﻀ ﻳ.ﻧَﺎﺮﻣﺎ اﻴﺣ اﻦ ﻣﻪ اﻟﻢﺣﻧَﺎ؛ رﺮﻣﻮا اﻴﺣ ﻓَﺎ،ﺎﻬﺒﺣ اﺲﺎﻟﺠﻠْﻚَ اﻟْﻤﺗ
ﻦ
ﻟَﻮ وﻪ ذُﻧُﻮ ﺑ ﻟَﻪﻪ اﻟﺎبِ ﻏَﻔَﺮ اﻟﺬﱡﺑﻨَﺎح ﺟﺜْﻞ ﻣﻪﻨَﻴﻴ ﻋﻦ ﻣج ﻓَﺨَﺮﻨْﺪَهﻧَﺎ ﻋﺮ ذُﻛوﻧَﺎ اﺮذَﻛ
.ِﺮﺤﺪِ اﻟْﺒ زَﺑﻦ ﻣﺜَﺮﻛ اﺎﻧَﺖﻛ
I love these sessions. Enliven matters that pertain to us. May Allah have mercy upon him who reviviﬁes
our undertakings! Fudhayl, if one mentions us or listens to events we were engaged in and his eyes
shed a tear as small as a ﬂy’s wing, Almighty Allah will forgive all his sins even if they were as massive
as froth of the seas.26

Maysir is reported to have said that Imam al-Baqir (‘a), once, asked him, “Do you (i.e. the Shi`ah)
regularly withdraw together to freely discuss various matters?”
“Yes, we do. I swear it by Allah.” answered Maysir.
The Imam (‘a) commented:

.ﻦاﻃﻮﻠْﻚَ اﻟْﻤﺾِ ﺗﻌ ﺑ ﻓﻢﻌ ﻣّﻧ اتدِد ﻟَﻮ،ﻪاﻟﺎ وﻣا
By Allah I swear, I have always wished I were also with you in some of these sessions…27
Khaythamah has reported that Imam al-Sadiq (‘a) said the following to him:

،ﻢﻴﺮِﻫ ﻓَﻘَﻠ ﻋﻢﻬﻴ ﻏَﻨﻮدﻌنْ ﻳا و،ﻴﻢﻈ اﻟْﻌﻪى اﻟ ﺑِﺘَﻘْﻮﻬِﻢﺻوا ومﻼﻨَﺎ اﻟﺴﻴاﻟﻮﻎْ ﻣﻠﺑا
نﱠ ﻓَﺎ،ﻬِﻢﻮﺗﻴ ﺑا ﻓﻗَﻮﺘَﻼنْ ﻳا و،ﻬِﻢِﺘﻴﻨَﺎزَةَ ﻣ ﺟﻢﻬﻴﺪَ ﺣﺸْﻬنْ ﻳا و،ﻬِﻢﻴﻔﻌ ﺿَﻠ ﻋﻢﻬﻗَﻮِﻳو
.ﻧَﺎﺮﻣﺎ اﻴﺣﺪاً اﺒ ﻋﻪ اﻟﻢﺣ ر.ﺮِﻧَﺎَﻣﺎةً ﻷﻴﻀﺎً ﺣﻌ ﺑﻬِﻢﻀﻌ ﺑﻘَﺎء ﻟﻓ
Convey my compliments to my loyalists and advise them to show reverence to Almighty Allah: the rich
among them must help the poor, the powerful must help the weak, those alive must attend the funeral
ceremony of the dead, and they must assemble at their homes, for such meetings keep our activities
alive. May Allah have mercy upon a servant who keeps our activities alive!28
Shu`ayb al-`Aqarquﬁ has reported that he heard Imam al-Sadiq (‘a) saying to his companions:

واراو ﺗَﺰ.ﻴﻦﻤاﺣﺘَﺮ ﻣﻴﻦﻠاﺻﺘَﻮ ﻣ،ﻪ اﻟ ﻓِﻴﻦﺎﺑﺘَﺤةً ﻣرﺮةً ﺑﺧْﻮﻮﻧُﻮا اﻛ وﻪﺗﱠﻘُﻮا اﻟا
.ﻮهﻴﺣاﻧَﺎ وﺮﻣوا اﺮﺗَﺬَاﻛا وﻗَﻮﺗَﻼو
Be in awe of Almighty Allah and be devout brethren-in-faith who love each other for the sake of
Almighty Allah, meet each other constantly, and have mercy on one another. Always exchange visits,
meet each other, mention our affairs, and keep them alive.29
It is of note that these meetings were thereafter developed so broadly that they turned into a cultural
foundation (as has been cited in a previous chapter) and deﬁnite rituals (as will be cited in coming
chapters).

External Relations with Other Groups
The identiﬁcation of the type and nature of relations between a certain group and other external groups
and communities is very important. To apply this to the individuals of the virtuous community, it is
important to single out the nature of their relations with other groups, including: (a) Muslims in general,
(b) enemies of the Ahl al-Bayt (‘a), (c) enemies of the followers of the Ahl al-Bayt (‘a), (d) despotic ruling
authorities, and (e) enemies of Islam, including polytheists, Christians, Jews and Dhimmis30 that were
hostile to Islam. The Ahl al-Bayt (‘a) identiﬁed the character of the relationships required towards each
of these categories.
As a general requirement, the individuals of the virtuous community are instructed to coexist with all
Muslims; to cooperate, support, and try to maintain equal terms with them in common affairs related to
interests of the Muslim nation and the common doctrines of Islam; to renounce the enemies of Almighty
Allah, Islam, and the Ahl al-Bayt (‘a); and to address the hostility of their enemies. At the same time,
however, they are required to protect themselves from the vices and aggression of other groups and
avoid engaging in intense disputations with them (as will be discussed in the coming book on the
Security System).
They are also instructed to avoid unjust ruling authorities and refrain from cooperating with them. As for
heretic, evil, and wicked people, the Ahl al-Bayt (‘a) instructed their followers to not only boycott them
but also resist them under certain conditions and circumstances.
Regarding their relationship with the general population of Muslims, the Ahl al-Bayt (‘a) conﬁrmed
abiding by the principle of coexistence and even taking the initiative to establish good relations based on
ﬁrm foundations.
According to an authentic tradition, Shaykh al-Kulayni has reported Mu`awiyah ibn Wahab to have said
that he, once, asked Imam al-Sadiq (‘a), “What should be the nature of our relations with our people and
with those whom we meet?”
The Imam (‘a) answered:

،ﻢﺎﻫﺿﺮونَ ﻣﻮدﺗَﻌ و،ﻬِﻢﻠَﻴﻋ وﻢةَ ﻟَﻬﺎدﻮنَ اﻟﺸﱠﻬﻴﻤﺗُﻘ و،ﻬِﻢﻟَﻴﺎﻧَﺔَ اﻣونَ اﻻدﺗُﻮ
.ﻢﻫﺰﻨَﺎﺋﺪُونَ ﺟﺗَﺸْﻬو
You must safeguard the trusts that they deposit with you, bear witness for or against them, visit the sick
among them, and attend their funeral ceremonies.31
`Abdullah ibn Sinan has reported that he heard Imam al-Sadiq (‘a) saying:

،ﻞﺟ وﺰ ﻋ،ﻪنﱠ اﻟ ا. ﻓَﺘَﺬِﻟﱡﻮاﻢﺘَﺎﻓﻛ اَﻠ ﻋﻠُﻮا اﻟﻨﱠﺎسﻤ ﺗَﺤﻻ و،ﻪى اﻟ ﺑِﺘَﻘْﻮﻢﻴوﺻا
ﻢﺪُوا ﻟَﻬاﺷْﻬ و،ﻢﻫﺰﻨَﺎﺋوا ﺟﺮﻀاﺣ و،ﻢﺎﻫﺿﺮوا ﻣﻮد }ﯦ ﯧ ﯨ{ ﻋ:ﺘَﺎﺑِﻪ ﻛ ﻓﻘُﻮلﻳ
ﻢْﻨﻨَﺔُ ﻣﺎﻳﺒﻮنَ اﻟْﻤَﺗ وﻴِﻴﺰﻮنَ اﻟﺘﱠﻤ ﻳﺘﱠ ﺣﻢﺎﺟِﺪِﻫﺴ ﻣ ﻓﻢﻬﻌﻠﱡﻮا ﻣﺻ و،ﻬِﻢﻠَﻴﻋو
.ﻢﻨْﻬﻣو
I instruct you to be God-wary. Do not carry people on your shoulders (i.e. do not abase yourself before
others), lest you become humiliated. Verily, Almighty Allah says in His Book, “Speak to people good
words. (2:83)” Visit the sick among them, attend their funeral ceremonies, bear witness for and against
them, pray with them in their mosques so that both they and you will be distinguished and set apart.32
Mu`awiyah ibn `Ammar has reported Imam al-Sadiq (‘a) as saying:

َﺎﻧَﻚﺴ ﻟﻒﻛ و،َﻚ ﺧُﻠُﻘﻦﺴ ﺣ ﻓﺖﺒﺤ ﺻﻦﻤ ﻟﺔﺒﺤ اﻟﺼﻦﺴ ﺣَﻠﻚَ ﻋ ﻧَﻔْﺴﻦّﻃو
.َﻚﺨُﻮ ﻧَﻔْﺴﺗَﺴكَ وﻔْﻮ ﻋﺗَﻐْﺮِس و،َك ﻟَﻐْﻮﻞﻗاﻚَ وﻀ ﻏَﻴﻢﻈأﻛو
Habituate yourself to excellent company of those who you befriend by demonstrating noble conduct,
avoiding useless chat, suppressing your rage, reducing vulgarity, instilling forgivingness, and acting
magnanimously.33
Regarding the relationship with despotic ruling authorities and their devotees, the Holy Imams of
the Ahl al-Bayt (‘a) insisted that their followers not approve of their deeds and not cooperate with them;
on the contrary, they insisted that their followers boycott and resist them when they commit excess in
acting unjustly.
Through his chain of authority, Shaykh al-Kulayni has reported on the authority of Talhah ibn Zayd that
Imam al-Sadiq (‘a) said:

.ﻢﺛَﺘُﻬ ﺛَﻼﺎءﻛ ﺷُﺮ ﺑِﻪاﺿاﻟﺮ و ﻟَﻪﻴﻦﻌاﻟْﻤ و ﺑِﺎﻟﻈﱡﻠْﻢﻞﺎﻣاﻟْﻌ
The doer of injustice, his supporter, and those who approve of his act are all three partners in the act of
injustice.34
`Abdullah ibn Sinan reported Imam al-Sadiq (‘a) as saying:

 وِﻟَﻢ، ﻟَﻪﺐﺘَﺠﺴ ﻳﺎ ﻟَﻢﻋنْ د ﻓَﺎ،ﻪﻤﻈْﻠ ﻳﻦ ﻣﻪﻠَﻴ ﻋﻪﻠﱠﻂَ اﻟ ﺳﻪﻤﺎً ﺑِﻈُﻠْﻤ ﻇَﺎﻟﺬَر ﻋﻦﻣ
.ﻪﺘﻣ ﻇُﻼَﻠ ﻋﻪ اﻟهﺟِﺮﺎﻳ
As to anyone who excuses a wrongdoer for his wrong deed, Almighty Allah shall set up over him one
who wrongs him. Then, if he prays, his prayers will not be responded to and he will not be compensated
for the wrong that has befallen him.35
Imam al-Sadiq (‘a) is also reported as saying:

،ﺔ اﻟﻈﱠﻠَﻤﺎهﺷْﺒا وﺔانُ اﻟﻈﱠﻠَﻤﻮﻋاﺔُ و اﻟﻈﱠﻠَﻤﻦﻳ ا:ٍﻨَﺎدى ﻣ ﻧَﺎد،ﺔﺎﻣﻴ اﻟْﻘمﻮﺎنَ ﻳذَا ﻛا
ﻣﺮ ﻳﺪِﻳﺪٍ ﺛُﻢ ﺣﻦﻮتٍ ﻣ ﺗَﺎﺑﻮنَ ﻓﻌﺘَﻤﺠاةً؟ ﻓَﻴو دﻢ ﻟَﻬقﻻ ﻗَﻠَﻤﺎً وﻢى ﻟَﻬﺮ ﺑﻦ ﻣﺘﱠﺣ
.ﻨﱠﻢﻬ ﺟ ﻓﺑِﻬِﻢ
On the Day of Resurrection, a caller shall call out, “Where are the wrongdoers, their supporters and their
associates, even those who sharpened a pen or ﬁlled an inkpot for them?” Then, all these shall be
gathered in an iron casket and thrown into the Hellﬁre.36
Regarding relations with the anti-Shi`ah (Nawasib) and other enemies of the Ahl al-Bayt (‘a) who
perpetrate their hostility either purposefully or by ignoring the existence of the Imams, the Ahl al-Bayt
(‘a) instructed their followers to renounce such groups in their hearts while at the same time being
courteous to them in order to be saved from their evil and avoid their harm and aggression.
These instructions can be concluded in the traditions that were reported about the principle of taqiyyah,
which will be cited in the coming book, Security System of the Virtuous Community. However, let us cite
two traditions only:
Through an authentic chain of authority, al-Barqi in his book of al-Mahasin has reported on the authority
of Ibn Miskan that Imam al-Sadiq (‘a) said to him:

.ﻠْﺖ ﻟَﻔَﻌﻪﻤ ﺷَﺎﺗﻧْﻒ اﻞﻛنْ ﺗَﺎ اﻴﻊﺘَﻄ ﺗَﺴﻚَ ﻟَﻮﺪَﻳ ﻳﻦﻴ ﺑﻠ ﻋﻢذَا ﺷُﺘﻚَ اﺒﺴﺣ ﻻّﻧا
I believe that if `Ali (‘a) is insulted in your presence, you would even eat the nose of the insulter if you
were able.
Ibn Miskan answered, “Yes, I would. May Allah accept me as your ransom! My family and I are such.”

Imam al-Sadiq (‘a) instructed:

ﺮﺘَﺘﺳاﻧَﺔٌ ﻓَﺎﻮﻄ إﺳﻻ اﻨَﻪﻴﺑ وﻨﻴﺎ ﺑﻣﺎً وﻴﻠ ﻋﻢﺸْﺘ ﻳﻦ ﻣﺖﻌﻤﺎ ﺳﻤﺑ ﻟَﺮ،ﻪاﻟ! ﻓَﻮﻞ ﺗَﻔْﻌﻓَﻼ
.ﻪﺤﺎﻓﺻا وﻪﻠَﻴ ﻋﻢّﻠﺳ ﻓَﺎ ﺑِﻪﺮﻣ ﻓَﺎﺗﻼ ﺻﻦ ﻣذَا ﻓَﺮِﻏْﺖﺎ ﻓَﺎﺑِﻬ
Well, you must not be such! By Allah (I swear), if I hear someone insulting `Ali (‘a) while I am beside the
column next to him (in a mosque), I will hide myself behind that column and when I ﬁnish my prayer, I
will pass by, salute, and shake hands with him!(37)
Imam al-Sadiq (‘a) is also reported as saying:

 ﻓﻧْﺘُﻢﺎ اﻧﱠﻤ ا.ﺔَ ﻟَﻪﻴ ﺗَﻘ ﻻﻦﻤﺎنَ ﻟﻳﻤ ا ﻻﻧﱠﻪ ﻓَﺎ،ﺔﻴ ﺑِﺎﻟﺘﱠﻘﻮهﺠِﺒاﺣ و،ﻢ دِﻳﻨَﻠإﺗﱠﻘُﻮا ﻋ
ﺎﻴﻬ ﻓﻘﺎ ﺑ ﻣﻞافِ اﻟﻨﱠﺤﻮﺟ اﺎ ﻓ ﻣﻠَﻢﻌ ﻳﺮنﱠ اﻟﻄﱠﻴ اﻟَﻮ و،ِﺮ اﻟﻄﱠﻴ ﻓﻞﺎﻟﻨﱠﺤاﻟﻨﱠﺎسِ ﻛ
،ِﺖﻴ اﻟْﺒﻞﻫﻮﻧَﻨَﺎ اﺒ ﺗُﺤﻢﻧﱠ ا،ﻢاﻓﻮﺟ اﺎ ﻓﻮا ﻣﻤﻠ ﻋنﱠ اﻟﻨﱠﺎس اﻟَﻮ و.ﻠَﺘْﻪﻛ اﻻ اءَﺷ
َﻠﺎنَ ﻋ ﻛﻢْﻨﺪاً ﻣﺒ ﻋﻪ اﻟﻢﺣ ر.ﺔﻴﻧﻼاﻟْﻌِ وﺮ اﻟﺴ ﻓﻢﻠُﻮﻛﻟَﻨَﺤ وﻬِﻢﻨَﺘﻟْﺴ ﺑِﺎﻢﻠُﻮﻛﻛﻻ
.ﻨَﺎﺘﻳوِﻻ
Fear for your religion! Conceal it by means of dissimulation. Verily, faithless is he who does not practice
taqiyyah (i.e. pious dissimulation). Among people, you (i.e. the Shi`ah) are just like bees among birds.
Had birds known what there was in the abdomens of bees, they would have devoured them. Likewise,
had people known what faith you carry in your hearts concerning your love for us—the Ahl al-Bayt—they
would have swallowed you with their tongues and disgraced you overtly and covertly. May Allah have
mercy upon a servant from among you who abides by (the terms of) loyalty to us.38
Regarding relations with the heretic, the faithless, and their likes, the Holy Imams (‘a) instructed
their followers to stay away from and resist this category of people. The same applies to atheists,
polytheists, and Christians and Jews hostile to Islam.
An authentic tradition that is reported from Abu-Hamzah al-Thamali holds that Imam `Ali ibn al-Husayn
Zayn al-`Abidin (‘a), in a long discourse, said:

ﻢﺘْﻨَﺘَﻬوا ﻓﺬَرﺣ ا.ﻴﻦﻘةَ اﻟْﻔَﺎﺳرﺎوﺠﻣ وﻴﻦﻤﻮﻧَﺔَ اﻟﻈﱠﺎﻟﻌﻣ وﻴﻦﺎﺻﺔَ اﻟْﻌﺒﺤﺻ وﻢﺎﻛﻳا
.ﻬِﻢﺘﺎﺣ ﺳﻦﺪُوا ﻣﺎﻋﺗَﺒو

Beware of befriending those disobedient (to Almighty Allah), helping transgressors, and neighboring the
faithless. Be cautious of their seductions and keep yourselves away from their circles.39
Imam al-Sadiq (‘a) reported the Holy Prophet (S) as saying:

ﻢ ِِﻬﺒ ﺳﻦوا ﻣﺮﺜﻛا و،ﻢﻨْﻬةَ ﻣاءﺮوا اﻟْﺒﻇْﻬِﺮﺪِي ﻓَﺎﻌ ﺑﻦ ﻣاﻟْﺒِﺪَعﺐِ وﻳ اﻟﺮﻞﻫ اﺘُﻢﻳاذَا را
ﻢﻫﺬَرﺤﻳ و،مﻼﺳ اﻻﺎدِ ﻓ اﻟْﻔَﺴﻮا ﻓﻌﻄْﻤ ﻳ ﻻ ﻛﻢﺘُﻮﻫﺎﻫﺑ وﺔﻴﻌﻗاﻟْﻮ وﻴﻬِﻢلِ ﻓاﻟْﻘَﻮو
 ﺑِﻪﻢَ ﻟﻓَﻊﺮﻳﻨَﺎتِ وﺴﻚَ اﻟْﺤ ﺑِﺬَﻟﻢَ ﻟﻪﺘُﺐِ اﻟ ﻳ،ﻬِﻢ ﺑِﺪَﻋﻦﻮا ﻣﻠﱠﻤﺘَﻌ ﻳﻻ و،اﻟﻨﱠﺎس
.ةﺮ اﻵﺧﺎتِ ﻓﺟاﻟﺪﱠر
When you meet the people of dubiety and heresy (who shall come after me), you must openly denounce
them. Curse them, condemn them, bring shame on them as much as you can, and denounce them so
that they will not persist in corrupting Islam further and people will become wary of them and stop
listening to their heresies. If you do so, Almighty Allah will record rewards for you and raise your rank in
the Hereafter.40
The Holy Imams (‘a) also conveyed to their followers the necessity of staying at the borders of the
Islamic state so as to defend it against the invasions of polytheists and anti-Islam militants.
Muhammad ibn Muslim and Zurarah have reported Imam al-Baqir and Imam al-Sadiq (‘a) as saying:

.ﺎد ﺟِﻬﻮﻚَ ﻓَﻬزَ ذَﻟﺎوذَا ﺟ ﻓَﺎ،ًﻣﺎﻮﻮنَ ﻳﻌﺑر اهﺜَﺮﻛا و،ﺎمﻳﺛَﺔُ اﺎطُ ﺛَﻼﺑاﻟﺮ
Ribat (guarding the borders) is three days at least and forty days as a maximum. If it exceeds this
period, it is then jihad.41
In spite of this situation, the Ahl al-Bayt (‘a) granted their followers the opportunity to make use of
polytheists, when necessary, in order to take refuge in the territories that are under their domination so
as to avoid pursuit and persecution when such territories can grant them security against persecution
which Muslim territories cannot.
Hammad al-Samandi has reported that he said to Imam al-Sadiq (‘a), “I usually travel to the cities of the
polytheists, but some of our companions claim that if I die in these territories, I will be added to the group
of their dwellers.”
The Imam (‘a) asked:

؟ﻪﻟَﻴﻮ اﺗَﺪْﻋﻧَﺎ وﺮﻣ اﺮ ﺗَﺬْﻛ ﺛَﻢﻨْﺖ إذَا ﻛ،ﺎدﻤﺎ ﺣﻳ
O Hammad, do you mention our faith and invite people to it when you are there?
Hammad answered afﬁrmatively, so the Imam asked again:

؟ﻪﻟَﻴﻮ اﺗَﺪْﻋﻧَﺎ وﺮﻣ اﺮ ﺗَﺬْﻛ،مﻼﺳﺪُنِ اﻻ ﻣ،ِﺪُن اﻟْﻤﺬِه ﻫ ﻓﻨْﺖﻓَﺈذَا ﻛ
When you live in the territories of Muslims, can you mention our faith and invite people to it?
Hammad answered negatively.
The Imam then said:

.َﻚﺪَﻳ ﻳﻦﻴكَ ﺑ ﻧُﻮرﻌﺴﻳﺪَكَ وﺣﺔً وﻣ اﺸَﺮ ﺗُﺤ ﺛَﻢﺖذَا ﻣﻧﱠﻚَ اا
So, if you die there, you will be resurrected alone in an independent group and your light will be running
before you.42
Regarding the relationship with the Dhimmis, the Holy Imams (‘a) persistently instructed their
followers to treat this category of people with care, mercy, and justice based on the teachings of Islam.
Muhammad ibn Abi-Hamzah has reported the following on the authority of a man who had seen Imam
`Ali, the Commander of the Faithful (‘a).
One day, Imam `Ali (‘a) saw an old blind man begging, so he asked, “What is this?”
The attendants answered, “O Commander of the Faithful, he is only a Christian!”
Imam `Ali (‘a) replied:

.ِﺎلﺖِ اﻟْﻤﻴ ﺑﻦ ﻣﻪﻠَﻴﻘُﻮا ﻋﻧْﻔ! اﻮهﺘُﻤﻨَﻌ ﻣﺠِﺰﻋ وﺮﺒ إذَا ﻛﺘﱠ ﺣ،ﻮهﻠْﺘُﻤﻤﺘَﻌإﺳ
You exhausted his powers till he became too old to work and then you stopped supporting him! Now,
provide him sustenance from the public treasury.43

In an earlier chapter (General Policies), we have referred to the details of some of these topics and we
will refer to others in the following volumes (Security System and the System of Social Relations).
Concerning the main point of this topic, there are three forms of relationships that the virtuous
community has with other groups and communities:
First Form: Coexistence, openness, and cooperation. This must be the attitude adopted with Muslims in
general and with Dhimmis (With Dhimmis these characteristics must come together with caution against
negative reactions).
Second Form: Renunciation along with dissimulation. This attitude is adopted with the persistent and
ignorant enemies of the Ahl al-Bayt (‘a) and the enemies of the virtuous community in an attempt to
defend the individuals of the virtuous community on the one hand and maintain unity of the Muslim
nation on the other.
Third Form: Resistance and renunciation. This approach should be adopted against the atheists, the
unjust rulers, and the factions of heresy and deviation.
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Prelude
The policies and starting points in the general system of the virtuous community embody the
fundamental political and social constituents that make up the political and social framework within which
the virtuous community functions and on the basis of which it can adopt a stance in all corresponding
events and situations.
Any group that intends to move forward with accurate and purposeful steps that correspond with its faith
and slogans and achieve its goals along the path of perfection must ﬁrst of all adopt general, ﬁxed
policies according to which it can move forward and discontinue. It must also adopt a number of
fundamental principles to achieve its goals and act according to a criterion which distinguishes true from
false features to be adopted for its movement. These fundamental principles are the distinctive features
of a certain group or community.
The fundamental principles of the religion of Islam are clearly belief in Almighty Allah and His Oneness;
profession of the Holy Prophet Muhammad’s message of Islam and Almighty Allah’s commands; and
belief in the Hereafter and ensuing matters, such as settlement of accounts, judgment, reward, and
punishment—which constitute the general doctrinal, intellectual, and ethical basis of a Muslim individual.
As a second step, these principles play an independent role in the actions of the Muslim individual.
However, the political and social reality involves details that require more identiﬁcation and clearer
delineation. In such cases, advantages are confused with disadvantages, personal views vary to a great
extent, and slogans intertwine, making it critical to pinpoint the political and social frame—especially
when we take into consideration the fact that there are various political parties and factions in Muslim
communities—through which accurate positions can be assumed and distinctions be made between true
and false views or right and wrong mottos and claims. Each party lays claim to being Muslim, raises
slogans of adherence to Islam and attempts to justify its ideas and activities on the basis of texts from
the Holy Qur'an and Holy Sunnah or on the basis of the supreme interests of Islam.
Under such conditions, the important role of the religious and political referential authority surfaces,
because he is the most qualiﬁed and the most appropriate to specify the actual political attitudes towards
secondary issues of both the Muslim nation and the virtuous community. Of course, such an authority
must possess the faculty of inference in the ﬁelds of jurisprudence and policy, be pious and devout and
have political and social experience.

The General Political Trends during the Ages of the Holy Imams
(‘a)
Under this title, we will refer to diverse political trends that existed during the periods of the Holy Imams
(‘a) requiring clariﬁcation and a clear-cut position.

Power-Seeking Trend
The one and only aim of the power-seeking trend was to come to power in order to gain personal goals,
personal proﬁt, esteem, authority, more income and satiation of man’s natural inclination for supremacy,
primacy and material desires.
Obvious examples on this trend can be noticed in the mutinous movement of Talhah, Zubayr, and
`A'ishah against Imam `Ali, the Commander of the Faithful (‘a), in al-Basrah and in the rebellion of the
Umayyad and the `Abbasid dynasties in general, as well as in some external conﬂicts against these
dynasties, such as the uprisings of `Abdullah ibn al-Zubayr,1 `Abd al-Rahman ibn al-Ash`ath,2 and
others. Despite variety in the degree of their tendencies and the inﬂuence on the goals of these
movements, gaining power was the most important objective of these power-seekers who took action
and gained positions in obedience to this objective. Of course, there were other issues which directed
these power-seekers and their supporters to seize the most appropriate opportunity to act.

Chaotic Trend
The second trend, characterized by disorganization, rejected the current political conditions on account
of certain policies of the ruling authority that were disapproved of by a certain group or sect for various
reasons. One reason was religious or human deterrents when a group or sect was exposed to
oppression or persecution.
Another reason was excess by the ruling authority in going beyond religious boundaries or criteria
according to the belief of a speciﬁc group or sect. In addition, personal interests, ignorance, and naivety
sometimes played a role in the emergence of such rejection. In short, the general characteristic of this
chaotic trend was absence of a clear-cut revolutionary program, since it adopted rejection as the basis
of its political movement and searched for points of weakness to strike a chord of conﬂict with the ruling
authority or other political trends.
The best example of a chaotic trend was the Khawarij who seized all opportunities possible to act
against the ruling authority, especially when this would cause political conditions to worsen and the
rejecting movements to increase.
For instance, the Khawarij raised the slogan of ‘Judgment is Allah’s alone’ against Imam `Ali ('a) and
against the Umayyad and `Abbasid dynasties thereafter.

Giving a general assessment of their political movement Imam `Ali (‘a) used to describe them and their
slogan as follows:

ﻻةَ اﺮﻣ ا ﻻ:َﻘُﻮﻟُﻮن ﻳءﻻﻮ ﻫﻦَﻟ و،ﻪ ﻟﻻ اﻢ ﺣ ﻻ إﻧﱠﻪ،ﻢ ﻧَﻌ.ﻞﺎﻃﺎ ﺑ ﺑِﻬادﺮ ﻳﻖﺔُ ﺣﻤﻠﻛ
.ٍ ﻓَﺎﺟِﺮوٍ اﺮﻴﺮٍ ﺑﻣ اﻦﻠﻨﱠﺎسِ ﻣﺪﱠ ﻟ ﺑ ﻻإﻧﱠﻪ و.ﻪﻟ
The sentence is true but what they mean by it is false. It is true that judgment lies with none but Allah,
but these people say that the function of governance is only for Allah. The fact is that there is no escape
for people from good or bad rulers.3
Imam `Ali (‘a) also prohibited his Shi`ah and followers to ﬁght against the Khawarij to the beneﬁt of the
Umayyads. He thus said:

ﻞﺎﻃ اﻟْﺒﺐ ﻃَﻠﻦﻤ ﻛهﺧْﻄَﺎ ﻓَﺎﻖ اﻟْﺤﺐ ﻃَﻠﻦ ﻣﺲ ﻓَﻠَﻴ،ﺪِيﻌ ﺑارِجﻠُﻮا اﻟْﺨَﻮ ﺗُﻘَﺎﺗﻻ
.ﻪﻛردﻓَﺎ
Do not ﬁght the Khawarij after me, because one who seeks right but does not ﬁnd it is not like one who
seeks wrong and ﬁnds it.4
He (‘a) predicted that the Khawarij would ﬁnally turn into thieves and robbers:

ٌن ﻗَﺮﻢﻨْﻬ ﻣﻢﺎ ﻧَﺠﻠﱠﻤ ﻛ،ﺎءﺴّاتِ اﻟﻨارﻗَﺮ و،ِﺎلِﺟبِ اﻟﺮﻼﺻ ا ﻓ ﻧُﻄَﻒﻢﻧﱠﻬ ا،ﻪاﻟ وﻼﻛ
.ﺑِﻴﻦﻼﻮﺻﺎً ﺳ ﻟُﺼﻢﻫﺮﻮنَ آﺧ ﻳﺘﱠ ﺣ،ﻊﻗُﻄ
By Allah, no! Not yet. They still exist in the loins of men and wombs of women. Whenever a chief would
appear from among them, he would be cut down until the last of them would turn into thieves and
robbers.5
Other examples of such chaotic trends were the movements of the Qaramitah (one of the factions of the
Khawarij) and the Zinj, some of whom also sought personal interests and tried to make use of general
rejection of the ruling authority in order to achieve those interests.

Hypocritical Trend
The third trend was a destructive and hypocritical movement that pretended to abide by Islam and care

for its higher interests including intellectual, cultural, and social development, but the spiritual and mental
status of the representatives of this trend was far away from all that because they lacked religiousness,
faith, and sincerity. Their one and only goal was to snare Islam and Muslims and destroy the
infrastructure of Muslim society.
Examples of such trends can be seen in the political movements of the Zanadiqah (miscreants), the
Ghulat (exaggerators), the Nawasib (the anti-Shi`ah), some dubious Esoteric (Batiniyyah) movements,
and some wicked scholars who tried to trick Muslims through their constant transference (in loyalty) to
different political trends or by sneaking into governmental positions.
Despite the gross damage that this trend caused Islam, its movement and existence lacked any real
worth. However, ofﬁces of the ruling authorities, interest-seeking conﬂicts, and abhorrent political
conditions did this trend a great favor when they allowed it to penetrate and impact the masses. Actually,
this trend used to live on the margin of other movements. It make use of their weakness and mistakes,
especially during the Umayyad reign. As a result, this trend could not withstand or maintain its
independent form and appearance; rather, it continuously changed and took various forms that were
colored by the current conditions in both political or intellectual developments.

Reformative Trend
The forth trend was in reaction to the corruption and deviation that was erupting in the Islamic world and
among the caliphate (i.e. leadership) and ruling authorities. This trend consistently attempted to resist
deviation, reform corruption and openly renounce immoral conditions by calling people towards Almighty
Allah and Islam through either the (divinely instructed) method of wisdom and excellent explication, or
the method of sacriﬁce and uprising.
This trend was the closest to the movement of the Ahl al-Bayt (‘a). However, some inaccurate views
have been witnessed in it.
The best example of this trend was the Talibite (i.e. descendants of Abu-Talib) and `Alawid (i.e.
descendants of Imam `Ali (‘a)) movements, such as the movement of Zayd ibn `Ali, his son Yahya, and
Husayn ibn `Ali of Fakhkh (known as Sahib Fakhkh) as well as the movements of Ahmad ibn Hanbal
(the founder of the Hanbaliyyah jurisprudential school) and many others.
It can be observed that some of those who adopted of this trend won the support of the Holy Imams (‘a)
who either expressed their approval or, at least, acknowledged them for the principles upon which they
based their movements. Nevertheless, the Holy Imams (‘a) would not contribute personally to such
movements in the main and would not instruct their followers to respond to these movements openly. In
other cases they did not even permit such movements.
This means that the Holy Imams of the Ahl al-Bayt (‘a) believed in the legal validity of the principles on
which these movements were started and expected they would positively impact the Islamic state in

general. On the other hand, when these movements were not comprehensive and revolutionary
uprisings characterized by good planning, ﬁnality and requirements necessary for their success, the Ahl
al-Bayt (‘a) deemed it unnecessary to require every individual of the Muslim community to play a role in
it.

Revolutionary Trend
The revolutionary trend was based on preferring the most important to the less important of the higher
interests of Islam and advantages to disadvantages. Hence, before starting an uprising a comparison
was also necessary between the corrupt and the most corrupt, and enduring the corrupt and rising
against it in order to avoid the most corrupt.
A political movement here was not merely the process of raising slogans—even though they were
right—or an ill-conceived campaign without knowledge of conditions, context and outcome. Nor was it a
genuine and sincere sentimental passion or an expression of the righteous and noble feelings inside
man; rather, the Islamic political movement was an assessment of a process of social change towards
the best, spiritually and materially, and based on belief in Almighty Allah and on the true and genuine
principles and doctrines of Islam. Furthermore, it depended upon a thorough objective investigation of
reality and a full trust in Almighty Allah for other-worldly aid, divine support, and capability of assessing
the future along with the outcome and consequences.

Political Foundations and Guidelines
The Ahl al-Bayt (‘a) presented the foundations for a political movement aimed at achieving successful,
sought after political change. The attitude towards secondary issues and policies could direct the political
movement and prepare guidelines for it based on the following starting-points:

[1] Loyalty to the Ahl al-Bayt (‘a)
The foremost fundamental constituent in this political movement is unconditional belief in the (divinely
commissioned) leadership, wilayah, of the Ahl al-Bayt (‘a) as religious and political leadership which
includes identifying religious rulings that had been conveyed by the Holy Prophet (S), identifying beﬁtting
attitudes to emerging new and future events, and distinguishing the true from the false.
Absolute loyalty to the Ahl al-Bayt (‘a) and deep love and fondness for them would be considered
among the major sources of true guidance and salvation in this world as well as the afterlife. This love is
such that a spiritual and sentimental devotion to the Ahl al-Bayt (‘a) naturally evolves bringing about a
patterning after their exemplary models of behavior, manners, obedience to Almighty Allah, piety, and
high degree of abstinence from all forbidden acts.
From this premise, we can conclude the following:

First: The Ahl al-Bayt (‘a) laid much stress on the role of their divinely commissioned leadership in
building the Muslim society and establishing justice and morality. This point has been mentioned in many
of their traditions, some of which have been cited previously. The following, however, is another tradition
of the same purport:
Tariq ibn Shihab has reported Imam `Ali (‘a) as saying:

ﺸْﺮِﻗَﺔٌ ﻓ ﻣﺲﺷَﻤ و،ﻴﻦﺎﻟﻠﺴ ﻟﺒِﻴﻞﺳ و،ﺘَﺪِﻳﻦﻬﻠْﻤ ﻟﻨَﺎرﻣ و،ﺪِﻳﻦﻠْﻘَﺎﺻ ﻟﻴﻞﻟ دﺎمﻣاﻻ
َﺪﻌﺪﱠةٌ ﺑﻋ و،ﺎةﻴ اﻟْﺤﺔٌ ﻓﺿﻔْﺘَﺮ ﻣﺘُﻪﻃَﺎﻋ و،ﺎةﻠﻨﱠﺠ ﻟﺐﺒ ﺳﺘُﻪﻳ وِﻻ.ﻴﻦﺎرِﻓﻗُﻠُﻮبِ اﻟْﻌ
،ﻴﻦزُ اﻟﺘﱠﺎﺑِﻌﻓَﻮ و،ِﻴﻦﺒﺤﺎةُ اﻟْﻤﻧَﺠ و،ﺒِﻴﻦﺬْﻧﺔُ اﻟْﻤﺷَﻔَﺎﻋ و،ﻴﻦﻨﻣﻮ اﻟْﻤﺰﻋ و،ِﺎتﻤاﻟْﻤ
ِلﻼ اﻟْﺤﻴِﻴﻦﺗَﺒ و،ﺎمﺣاﻻﺪُودِ وﺮِﻓَﺔُ اﻟْﺤﻌﻣ و،ِﺎنﻳﻤ اﻻﺎلﻤﻛ و،مﻼﺳ اﻻساﺎ رَﻧﱠﻬﻷ
ُﺔﻳ ﻓَﺎﻟْﻮِﻻ.ﻪﻤﺣ وهﻻو و،ﻪﻗَﺪﱠﻣ وﻪ اﻟه إﺧْﺘَﺎرﻦ ﻣﻻﺎ اﻨَﺎﻟُﻬ ﻳﺔٌ ﻻﺗَﺒﺮ ﻣِ ﻓَﻬ.امﺮ اﻟْﺤﻦﻣ
.ِﻮراﻟﺸﱡﻬ وﺎمﻳﺪِﻳﺪُ اﻻﺗَﻌﻮرِ وﻣ اﻻﺗَﺪْﺑِﻴﺮ و،ِﻔْﻆُ اﻟﺜﱡﻐُﻮر ﺣﻫ
The Imam is the (true) guide of the guidance-seekers, the lantern of the well-guided, the path of those
moving towards divinity, and the bright sun in the hearts of the Gnostics. His leadership is a cause of
redemption, and obedience to him is imposed (by Allah) in this worldly life and becomes provisions in the
life after death. He is the dignity of believers, intercession for the sinful, salvation for the lovers, and
triumph for the followers, because he is the head of Islam, the perfection of faith, familiar with regulations
and laws, and aware of the distinction between the lawful and unlawful. It is thus a rank that none can
attain except those whom Allah has chosen, preferred, and designated for leadership and judgment.
Wilayah then entails the defense of borders, management of affairs, and account of the days and
months…6
Abu-Hamzah has reported Imam al-Baqir (‘a) as saying:

ﻨَﺎد ﻳﻟَﻢ و،ﺔﻳاﻟْﻮِﻻ وﺞاﻟْﺤ ومﻮاﻟﺼ وﺎةﻛاﻟﺰ وةﻼ اﻟﺼَﻠ ﻋ:ٍﺲ ﺧَﻤَﻠ ﻋمﻼﺳ اﻻﻨﺑ
.ﺔﻳ ﺑِﺎﻟْﻮِﻻﺎ ﻧُﻮدِيﻤ ﻛءَﺑِﺸ
Islam is based on ﬁve things: salat (performance of obligatory prayer), zakat (poor-rate), hajj (pilgrimage
to the Holy House in Makkah), sawm (observance of fasting), and wilayah. No validation of anything is
on the level of the validation of wilayah.7
Through an authentic chain of authority, Zurarah has reported Imam al-Baqir (‘a) as saying:

.ﺔﻳاﻟْﻮِﻻ ومﻮاﻟﺼ وﺞاﻟْﺤ وﺎةﻛاﻟﺰ وةﻼ اﻟﺼَﻠ ﻋ:ﺎءﺷْﻴ اﺔﺴ ﺧَﻤَﻠ ﻋمﻼﺳ اﻻﻨﺑ
Islam is based on ﬁve things: salat (performance of obligatory prayer), zakat (poor-rate), hajj (pilgrimage
to the Holy House in Makkah), sawm (observance of fasting), and wilayah.
Zurarah asked, “What is the best among these things?”
The Imam (‘a) answered:

.ﻬِﻦﻠَﻴ ﻋﻴﻞ اﻟﺪﱠﻟﻮ ﻫاﻟاﻟْﻮ و،ﻦﻬﻔْﺘَﺎﺣﺎ ﻣَﻧﱠﻬ ﻷ،ﻞﻓْﻀﺔُ اﻳاﻟْﻮِﻻ
The best of them is the wilayah, because it is the key to them, and the wali (divinely designated leader)
is the guide to them.8
According to another authentically reported tradition, Zayd al-Shahham has reported that Imam al-Sadiq
(‘a) said to him:

.ﻔْﺮﻨَﺎ ﻛﻐْﻀﺑﺎنٌ وﻳﻤﻨَﺎ اﺒ ﺣ،ُﺪﺎ زَﻳﻳ
O Zayd, to love us is faith and to hate us is disbelief.9
They maintained that one who loves them must eventually repent and return to Almighty Allah and the
sinful among those who love them would undergo a penalty in this worldly life and chastisement in the
grave (barzakh) or the hereafter although with ﬁnal alleviation. We can understand from this counsel that
love for the Ahl al-Bayt (‘a) is essential for guidance.
Jabir has reported the Holy Prophet (S) as saying:

 َ ﻓ،ةﺮاﻵﺧﺎ و اﻟﺪﱡﻧْﻴﺮ ﺧَﻴﺎبﺻ ﻓَﻘَﺪْ اﺘﻴ ﺑﻞﻫ اﻦ ﻣﺔﻤﺋ اﻻﺐ ﺣﻪ اﻟزَﻗَﻪ رﻦﻣ
ﻼ
ﺎ اﻟﺪﱡﻧْﻴةً ﻓﺸَﺮ ﻋ:ًﻠَﺔﺼ ﺧﺸْﺮِﻳﻦ ﻋﺘﻴ ﺑﻞﻫِ اﺐ ﺣنﱠ ﻓ ﻓَﺎ،ﻨﱠﺔ اﻟْﺠ ﻓﻧﱠﻪﺪٌ اﺣ اﻦُﺸﻳ
عُ ﻓراﻟْﻮ و،ﻞﻤ اﻟْﻌَﻠ ﻋصﺮاﻟْﺤ و،ُﺪﻫ ﻓَﺎﻟﺰ،ﺎ اﻟﺪﱡﻧْﻴﺎ ﻓﻣ ا.ةﺮ اﻵﺧةً ﻓﺸَﺮﻋو
سﺎاﻟْﻴ و،ﻞ اﻟﻠﱠﻴﺎمﻴ ﻗاﻟﻨﱠﺸَﺎطُ ﻓ و،ِتﻮ اﻟْﻤﻞﺔُ ﻗَﺒﺑاﻟﺘﱠﻮ و،ةﺎدﺒ اﻟْﻌﺔُ ﻓﻏْﺒاﻟﺮ و،اﻟﺪِّﻳﻦ
،ﺎ اﻟﺪﱡﻧْﻴﻐْﺾﺔُ ﺑﻌاﻟﺘﱠﺎﺳ و،ﻞﺟ وﺰ ﻋﻴِﻪﻧَﻬ وﻪﺮِ اﻟَﻣﻔْﻆُ ﻷاﻟْﺤ و،ِﺪِي اﻟﻨﱠﺎسﻳ اﺎ ﻓﻤﻣ
،ٌانﻴﺰ ﻣ ﻟَﻪﺐﻨْﺼ ﻳﻻ و،ٌان دِﻳﻮ ﻟَﻪﻨْﺸَﺮ ﻳ ﻓَﻼ:ةﺮ اﻵﺧﺎ ﻓﻣا و.ﺨَﺎءةُ اﻟﺴﺮﺎﺷاﻟْﻌو

ﻠَﻞ ﺣﻦ ﻣﺴﻳ و،ﻪﻬﺟ وﺾﻴﺒﻳ و،ِ اﻟﻨﱠﺎرﻦةٌ ﻣاءﺮ ﺑ ﻟَﻪﺘَﺐُﺗ و،ﻪﻴﻨﻤ ﺑِﻴﻪﺘَﺎﺑ ﻛَﻄﻌﻳو
ِﺎنﻴﺠ ﺗﻦ ﻣجﺘَﻮﻳ و،ﺔﻤﺣ ﺑِﺎﻟﺮﻪﻟَﻴ اﻪ اﻟﻨْﻈُﺮﻳ و،ﻪﺘﻴ ﺑﻞﻫ اﻦ ﻣﺔﺎﯨ ﻣ ﻓﺸَﻔﱠﻊﻳ و،ﻨﱠﺔاﻟْﺠ
.ﺘﻴ ﺑﻞﻫِ اﺐﺤﻤ ﻟ ﻓَﻄُﻮ ﺑ.ٍﺎبﺴﺮِ ﺣ ﺑِﻐَﻴﻨﱠﺔ اﻟْﺠﺧُﻮلةُ دﺮﺎﺷاﻟْﻌ و،ﻨﱠﺔاﻟْﺠ
He whom Almighty Allah endues with love for the Imams of my Household has in fact gained the beneﬁt
of this world and the next world. He must not then doubt Paradise being his ﬁnal abode. Verily, love for
my Household entails twenty features—ten in the life of the world and ten in the hereafter.
The features of this worldly life are: (1) asceticism, (2) aspiration to work, (3) religious abstinence, (4)
inclination for worship, (5) repentance before death, (6) pleasure in night worship, (7) absence of envy
for that which is possessed by others, (8) observance of commands and prohibitions of Almighty Allah,
(9) aversion for this world, and (10) generosity.
Features on the Day of Resurrection include: (1) the person’s Record of Deeds will not be opened for
settling his account, (2) he will not be called to weigh his good deeds against his wrongdoings, (3) he will
be given his Record of Deeds in his right hand, (4) an acquittal from hellﬁre will be recorded for him, (5)
his face will be brightened, (6) he will be dressed in garments of Paradise, (7) he will be granted the right
to intercede for ten individuals of his relatives, (8) Almighty Allah will look at him with mercy, (9) a crown
of Paradise will be placed on his head, and (10) he will be allowed to enter Paradise without being called
for reckoning. So, blessed be to those who love my Household.10
Imam `Ali (‘a) is reported to have said to al-Harith al-A`war:

َﻨْﺪﻋ و،َﺮِك ﻗَﺒﻚَ ﻓﻠَﺘﺎﯨﺴﻨْﺪَ ﻣﻋ و،ِتﻮﻠَﻚِ اﻟْﻤولِ ﻣﻨْﺪَ ﻧُﺰ ﻋ:ٍثﻨْﺪَ ﺛَﻼﻨَﺎ ﻋﺒﻨﱠﻚَ ﺣﻨْﻔَﻌﻟَﻴ
.ﻪﺪَيِ اﻟ ﻳﻦﻴﻚَ ﺑﻔﻗﻮﻣ
Verily, your love for us shall help you in three situations: (1) when the Angel of Death comes to you, (2)
at the interrogation in the grave, and (3) when you are standing before Almighty Allah for judgment.11
Hasan ibn Muhammad ibn al-Fadhl al-Hashimi has reported on the authority of his father that Imam alSadiq (‘a) said:

َﻨْﺪﻋ و،ِتﻮﻨْﺪَ اﻟْﻤﻋ و،ﻪﻨْﺪَ اﻟ ﻋ:ﻦاﻃﻮ ﻣﻊﺒ ﺳ ﻓ ﺑِﻪﻨْﺘَﻔَﻊ ﻟَﻴ،ِﺖﻴ اﻟْﺒﻞﻫ ا،ﻨَﺎﺒنﱠ ﺣا
.اطﺮﻨْﺪَ اﻟﺼﻋ و،ِانﻴﺰﻨْﺪَ اﻟْﻤﻋ و،ِضﻮﻨْﺪَ اﻟْﺤﻋ و،ِﺸَﺮﺤ اﻟْﻤَمﻮﻳ و،ِﺮاﻟْﻘَﺒ

Verily, love for us—the Ahl al-Bayt—shall be helpful at seven stations: (1) on meeting Almighty Allah, (2)
at death, (3) in the grave, (4) on the Day of Assemblage, (5) at the Divine Pond, (6) at the Scale, and (7)
on crossing the Discriminating Bridge (sirat).12
Third: The Ahl al-Bayt (‘a) also afﬁrmed that true patronage to them is in fact abiding by their course,
keeping on the path of piety and religiousness, and exerting all possible effort to apply religious laws to
one’s life. Accordingly, a true Shi`ite is one who practices struggle with the carnal self. The Ahl al-Bayt
(‘a) asserted that actual application of one’s love for them and true loyalty to them is manifest in
patterning one’s behavior and conduct after them.
In this respect, Imam al-Baqir (‘a) declared:

اﻟﺘﱠﺨَﺸﱡﻊ وﻊاﺿ ﺑِﺎﻟﺘﱠﻮﻻﻓُﻮنَ اﺮﻌﺎﻧُﻮا ﻳﺎ ﻛﻣ و،ﻪﻃَﺎﻋا وﻪ اﻟَ إﺗﱠﻘﻦ ﻣﻻﺘُﻨَﺎ اﻴﻌﺎ ﺷﻣ
.ﻪﺮِ اﻟ ذِﻛةﺜْﺮﻛ وﺎﻧَﺔﻣ اﻻاءداو
Our Shi`ah include only those who fear and obey Allah. They must be characterized by modesty,
submission, fulﬁllment of trusts, and abundant remembrance Allah…13
Imam al-Sadiq (‘a) is reported to have said:

ﺎبﺤﺻ؛ اةﺎدﺒاﻟْﻌﺪِ وﻫ اﻟﺰﻞﻫا وﺎﻧَﺔﻣاﻻ وﻓَﺎء اﻟْﻮﻞﻫاﺎدِ وﻬﺘاﻹﺟ وعر اﻟْﻮﻞﻫﺘُﻨَﺎ اﻴﻌﺷ
،ﺎرﻮنَ اﻟﻨﱠﻬﻤﺎﺋ اﻟﺼﻞﻮنَ اﻟﻠﱠﻴﻤ اﻟْﻘَﺎﺋ،ﻠَﺔاﻟﻠﱠﻴ ومﻮ اﻟْﻴﺔً ﻓﻌﻛ رﻴﻦﺴﺧَﻤﺪَى وإﺣ
.مﺮﺤ ﻣﻞﻮنَ ﻛﺒﺘَﻨﺠﻳ وﺖﻴﻮنَ اﻟْﺒﺠﺤﻳ وﻢاﻟَﻬﻮﻣﻮنَ اﻛﺰﻳ
Our Shi`ah are the people of piety, diligence, loyalty and honesty. They are also the people of asceticism
and worship. They offer ﬁfty-one units of prayer in a single day and night. They pass their nights in
worship and their days in fasting. They purify their wealth, perform the pilgrimage to the House of God,
and refrain from committing any forbidden act.14
Imam `Ali (‘a) has deﬁned the Shi`ah as follows:

ﺎءﻴﺣ اونَ ﻓاوِرﺘَﺰ اﻟْﻤ،ﻨَﺎﺗدﻮ ﻣﻮنَ ﻓﺎﺑﺘَﺤ اﻟْﻤ،ﻨَﺎﺘﻳ وِﻻﺎذِﻟُﻮنَ ﻓﺘَﺒﺘُﻨَﺎ اﻟْﻤﻴﻌﺷ
ﻦ ﻣَﻠﺔٌ ﻋﻛﺮ ﺑ،ﺮِﻓُﻮاﺴ ﻳﻮا ﻟَﻢﺿإذَا ر و،ﻮاﻤﻈْﻠ ﻳﻮا ﻟَﻢﺒذَا ﻏَﻀ ا اﻟﱠﺬِﻳﻦ،ﺮِﻧَﺎﻣا
. ﺧَﺎﻟَﻄُﻮاﻦﻤ ﻟﻠْﻢ ﺳ،ﻢﻫرﺎوﺟ

Our Shi`ah include only those who meet the needs of each other for the sake of their loyalty to our
leadership, love each other for the sake of our pleasure, and exchange visits for the sake of proclaiming
our affairs. They do not oppress when they are enraged and do not exaggerate when they are pleased.
They are a blessing for their neighbors and tranquility for their associates.15
Fourth: In addition to the belief in Almighty Allah, the message of Islam, the Hereafter, the Qur'an, and
the Ka`bah, love for the Ahl al-Bayt (‘a) and loyalty to them represents one of the major pivots on which
all Muslims agree unanimously because the Holy Qur'an has afﬁrmed their purity and the obligation of
bearing love for them and keeping good relations with them, saying:

ﺑ اﻟْﻘُﺮةَ ﻓدﻮ اﻟْﻤا اﺮﺟ اﻪﻠَﻴ ﻋﻢُﻟﺎﺳ ا ﻗُﻞ
Say: I do not ask of you any reward for it but love for my near relatives. (42:23)
In conclusion, love for and loyalty to the Ahl al-Bayt (‘a) is one of the basic features of Islamic unity and
the ﬁrm link between the virtuous community and the other individuals of the Muslim nation.
On account of the Ahl al-Bayt’s tireless efforts to establish this course, the Muslim nation now
unanimously agrees on love for the Ahl al-Bayt (‘a) in spite of multiple attempts exerted throughout
history to confront them, draw Muslims away from them, and separate their followers from them.

[2] Renunciation of the Enemies of Allah and the Enemies of the Ahl al-Bayt (‘a)
Another aspect of the political process outlined by the Ahl al-Bayt (‘a) is that it is not sufﬁcient only to
identify the political trend, show loyalty and love for the Ahl al-Bayt (‘a) and believe in their divinely
designated leadership; rather, it is necessary in addition to abide by the course and policy of renouncing
the enemies of Almighty Allah, Islam, and the Ahl al-Bayt (‘a).
Anchored in this fact, the Ahl al-Bayt (‘a) are known for their animosity towards wrongdoers, forbidding
any sort of cooperation with them and resisting them through various means and methods uninﬂuenced
by personal beneﬁt and restricted interests. This political proﬁle sketches out the nature of the
relationship of the virtuous community with repressive and deviant ruling regimes and is represented
through two main trends:
The First Trend is civil opposition, which denotes the minimum political attitude against such ruling
regimes.
The Second Trend is religiously supported war (jihad) in which various political, propagative, and
military activities are carried out characterized by readiness for self-sacriﬁce and martyrdom.

Choosing one of these two trends depends on (1) the actual identiﬁcation of the circumstances and
capabilities of the virtuous community, (2) the identiﬁcation of the scope of deviation and injustice that is
being practiced by the ruling authorities towards the people and Islam, and (3) the extent of the impact
and change that can be made by this activity on the actuality of the Muslim nation.
The political position of renouncing the enemies of the Ahl al-Bayt (‘a) is based on the principle that to
hate and provoke the hostility of the Ahl al-Bayt (‘a) is unbelief (kufr), because it is in evident opposition
to the Holy Qur'an that has openly stated this reality. There are many traditions that show hatred of the
Ahl al-Bayt (‘a) is kufr.

[3] Equilibrium in Interests and Priorities
As directed by the Ahl al-Bayt (‘a), a true political movement must be according to a precise hierarchy of
priorities,16 i.e., the interest of the Muslim nation and Islamic faith must always precede the private
interests and advantages of the virtuous community in particular and all private interests in general.
This political trend signiﬁes one aspect of taqiyyah in the approach of the Ahl al-Bayt (‘a) where it means
to give up some personal practices and advantages in order to save the general interests and unity of
Muslims such that these activities be restricted and given the shape of higher interests to avoid the total
suppression and damage of the nation. This will be demonstrated in the volume dealing with the security
system of the virtuous community where the issue of taqiyyah will be further discussed.
This sort of conduct was a unique phenomenon in the history of the virtuous community from the
beginning of the period of Islam after the Holy Prophet (S), as is inferred from Imam `Ali’s posture
towards the three caliphs because, although he knew he was the rightful holder of leadership of the
Islamic state (a fact that he stated openly in his famous sermon called al-Shaqshaqiyyah (No. 3 in Nahj
al-Balaghah) as well as on other occasions), he abided by this political trend which he himself explained
on many occasions, including the following:

.ًﺔ ﺧَﺎﺻَﻠ ﻋ إﻻرﻮﺎ ﺟﻴﻬ ﻓﻦ ﻳﻟَﻢ وﻴﻦﻤﻠﺴ اﻟْﻤﻮرﻣ اﺖﻤﻠﺎ ﺳ ﻣﻦﻤّﻠﺳ ﻻ،ﻪاﻟوو
By Allah, so long as the affairs of Muslims remain intact and there is no oppression perpetrated except
upon me, I shall keep quiet.17
In addition, it can be observed that Imam `Ali (‘a) corresponded with the general political movements of
the three caliphs and would advise and support them for the sake of the general interests of Muslims.
The same applies to the state of affairs of Imam Hasan (‘a) in connection with Mu`awiyah when he
signed a truce in order to maintain the power of the Islamic state and save the blood of Muslims,
especially the virtuous among them, from being shed and also to maintain the survival of the virtuous

community.
At the same time, many of Imam Hasan’s elite companions insisted that he renounce such a truce and
enter armed confrontation with Mu`awiyah that would lead to martyrdom. This position was later taken by
his brother, Imam Husayn (‘a), not with Mu`awiyah but in his conﬂict with Yazid due to various changes
in the circumstances.
The impact of this third political trend can be also discerned in the conduct of the other Holy Imams (‘a),
such as al-Sadiq, al-Kazim, and al-Ridha—peace be upon them—who had sufﬁcient opportunities to
ignite expansive revolutions against the deviant rulers but refrained from such acts because of the higher
interests of Islam taking priority over their private interests and a thorough comprehension of the current
political situation.
The same trend also applied to leading scholars of the Ahl al-Bayt (‘a), especially in the current age,
shown in the positions taken by Shi`ite religious scholars towards the Ottoman Empire when it was
exposed to the crusades of the West and their standpoints on present issues of the Muslim world. Under
such conditions, the followers of the Ahl al-Bayt (‘a) stood along with other Muslims to defend the
Ottoman empire which had itself treated the Shi`ah unjustly and been deviant in many of its practices
and laws. The one and only reason for such support was that this empire raised the slogan of Islam and
represented the Muslim Nation against the opponents of Islam.

[4] Unity of the Muslim Society
The next principle on which the political trend of the Ahl al-Bayt (‘a) is founded is the maintenance of the
structure of Muslim society and the ﬁrm social ties that must increase among Muslims, such as mutual
love, affection and respect which contribute to the unity of Muslims and create strong alliances among
the individuals of the Muslim nation.
The features of this unchangeable political trend can be traced in the narrations that are reported from
the Ahl al-Bayt (‘a) emphasizing the need of this aspect in their political and social movement as a
whole.
It is possible to make out the points indicating this trend in the following instructions of the Ahl al-Bayt
(‘a):
(1) The virtuous community is required to coexist and interact with the other Muslims in a broad and
perfective unity and is not permitted to live in isolation within Muslim society because the individuals of
the virtuous community are in constant need of exchanging services with others.
In Usul al-Kaﬁ, Shaykh al-Kulayni has reported through an authenticated chain of authority that
Murazim reported Imam al-Sadiq (‘a) as saying:

ﺪﱠ ﺑ ﻻاﻟﻨﱠﺎس و،ﺎﺗَﻪﻴ اﻟﻨﱠﺎسِ ﺣﻦ ﻋﺘَﻐْﻨﺴ ﻳﺪاً ﻻﺣ إنﱠ ا.ِ اﻟﻨﱠﺎسﻦ ﻣﻢَﺪﱠ ﻟ ﺑ ﻻإﻧﱠﻪ
.ٍﺾﻌ ﺑﻦ ﻣﻬِﻢﻀﻌﺒﻟ
Verily, you cannot escape dealing with people. No one can dispense with others throughout their lifetime
since people are in an indispensable need of each other.18
Hudhayfah ibn Mansur has reported that he heard Imam al-Sadiq (‘a) saying:

.ًةﻴﺮﺜﺪِﻳﺎً ﻛﻳ اﻨْﻪﻔﱡﻮنَ ﻋﻳﺪَةً واﺣﺪاً و ﻳﻢﻨْﻬ ﻋﻒﺎ ﻳﻧﱠﻤ اﻟﻨﱠﺎسِ ﻓَﺎﻦ ﻋﺪَه ﻳﻒ ﻛﻦﻣ
Whoever refrains from reaching out to help others will have surely stopped one hand (his own) from
helping others, while many hands will refrain from reaching out to him.19
According to this fact, one of the basic approaches of the enemies in the course of opposing the virtuous
community was their attempt to isolate this community from Muslim society.20
(2) The Ahl al-Bayt (‘a) stressed abiding by the manners of good association as prescribed by Islam in
order to strengthen the pillars of Muslim society and their social ties by visiting the sick, attending funeral
ceremonies, and paying attention to sentimental and emotional aspects of life.
Husham al-Kindi has reported that he heard Imam al-Sadiq (‘a) say:

 ﻤﻮﻧُﻮا ﻟ ﻛ.ﻪﻠﻤ ﺑِﻌﺪُهاﻟ وﺮﻴﻌ ﻳﻮءﻟَﺪَ اﻟﺴنﱠ و! ﻓَﺎ ﺑِﻪﺮﻴ ﻧُﻌﻼﻤﻠُﻮا ﻋﻤنْ ﺗَﻌ اﻢﺎﻛﻳا
ﻦ
،ﻢﺎﻫﺿﺮوا ﻣﻮدﻋ و،ﻢﺮِﻫﺸَﺎﺋ ﻋﻠُﻮا ﻓ ﺻ.ًﻨﺎﻮﻧُﻮا ﺷَﻴَ ﺗﻻ و،ًﻨﺎ زَﻳﻪ إﻟَﻴﺘُﻢإﻧْﻘَﻄَﻌ
،ﻪاﻟ و.ﻢﻨْﻬ ﻣ ﺑِﻪَﻟو اﻧْﺘُﻢ ﻓَﺎ،ِﺮ اﻟْﺨَﻴﻦ ﻣءَ ﺷَ إﻟﻢﺒِﻘُﻮﻛﺴ ﻳﻻ و،ﻢﻫﺰﻨَﺎﺋﺪُوا ﺟاﺷْﻬو
.ﺔﻴ… اﻟﺘﱠﻘءﺐ اﻟْﺨﻦ ﻣﻪﻟَﻴ اﺐﺣ اءَ ﺑِﺸﻪﺒِﺪَ اﻟﺎ ﻋﻣ
Avoid committing any act due to which we may be disgraced. Verily, an immoral son brings disgrace to
his father because of his deeds. Be good for the sake of those to whom you devotedly belong and do
not be bad examples against them. Build good relationships with them, visit their sick, attend their
funeral ceremonies, and let them not precede you in performing any act of decency because you are
worthier than them in such acts. By Allah I swear, Almighty Allah has never been worshipped through a
matter more appreciated by Him than concealment—dissimulation (taqiyyah).21
(3) The Ahl al-Bayt (‘a) instructed their followers through a set of rules and regulations determined for

social relations to be committed to pledges, covenants, and commercial contracts that they concluded
with other Muslims so that these commitments would act as solid ethical and legal bases for their
relations with others.
Imam `Ali (‘a) is reported to have said:

ﻦﻣ و،ﻪ اﻟﻠَﻪﺻﺎ وﻠَﻬﺻ وﻦ؛ ﻓَﻤﺔﺎﻣﻴ اﻟْﻘمﻮ ﻳَﻟﻨَﺎقِ اﻋ اﻻﺪُ ﻓﺋ ﻗَﻼﻮدﻬنﱠ اﻟْﻌا
ﺧَﺬَ ﺧَﻠْﻘَﻪاﺎ وﺪَﻫﻛ اﻟﱠﺬِي اَﻟ اﺘْﻪﻤﺎ ﺧَﺎﺻ ﺑِﻬﺘَﺨَﻒ اﺳﻦﻣ و،ﻪ اﻟﺎ ﺧَﺬَﻟَﻪﻬﻧَﻘَﻀ
.ﺎﻬﻔْﻈﺑِﺤ
Verily, pledges are necklaces worn around the neck up to the Day of Resurrection. Therefore, whoever
fulﬁlls their pledges will gain proximity with Almighty Allah, whoever breaches them will be rejected by
Him and if one underestimates their importance, a suit shall be brought against him before the One Who
has afﬁrmed the fulﬁllment of pledges and commanded His creatures to adhere to them.22
Imam `Ali (‘a) is also reported to have said:

ﺪَهﻬ ﻋﺎﻧَﻪﺤﺒ ﺳﻪ اﻟﻞﻌ ﻓَﻘَﺪْ ﺟ،َكﺪُو ﻋ ﺗَﺨْﺘَﻞﻻ و،َﺘَﻚنﱠ ذِﻣ ﺗَﺨْﻔَﺮﻻ و،َﺪِكﻬنﱠ ﺑِﻌ ﺗَﻐْﺪُرﻻ
.ﻨﺎً ﻟَﻪﻣ اﺘَﻪذِﻣو
Never breach your pledges, never violate your obligations, and never trick your enemy (by violating your
covenant with him) because Almighty Allah has made the pledge and promise to him (i.e. the enemy) as
a security for him.23
He (‘a) is also reported to have said:

.ِﺪﻬ اﻟْﻌﺎﻧَﺔﻴ ﺧﻦ ﻣﻴﻖاﺛﻮ ﺑِﺎﻟْﻤاﻟْﻐَﺪْر وﺪِﻳﻖ اﻟﺼﺶﻏ
Among the examples of breach of pledge are to cheat one’s friend and to break one’s covenant.24
(4) The Ahl al-Bayt (‘a) urged their followers to maintain high standards of conduct among people at
both individual and collective levels so that they would become leading examples for the people and
leave an estimable impact on them in the ﬁelds of guidance and concord. In this respect, Shaykh alKulayni has reported through an authentic chain of authority that Safwan ibn Yahya reported AbuUsamah Zayd al-Shahham as saying that Imam al-Sadiq (‘a) said to him:

ﻪى اﻟ ﺑِﺘَﻘْﻮﻢﻴوﺻا ومﻼ اﻟﺴﻟﺧُﺬُ ﺑِﻘَﻮﺎﻳ وﻢﻨْﻬ ﻣﻨﻴﻌﻄ ﻳﻧﱠﻪى ا ﺗَﺮﻦ ﻣَﻠ ﻋاإﻗْﺮ
ﻃُﻮل وﺎﻧَﺔﻣ اﻻاءداﺪِﻳﺚِ و اﻟْﺤﺪْقﺻ وﻪ ﻟﺎدﻬﺘاﻹﺟ وﻢ دِﻳﻨعَ ﻓراﻟْﻮ وﻞﺟ وﺰﻋ
َﺎﻧَﺔَ إﻟﻣوا اﻻد ا.ﻪآﻟ وﻪﻠَﻴ ﻋﻪ اﻟﻠﱠ ﺻ،ٌﺪﻤﺤ ﻣﺎءﺬَا ﺟ ﻓَﺒِﻬ،ِار اﻟْﺠِﻮﻦﺴﺣﻮدِ وﺠاﻟﺴ
ﺮﻣﺎﺎنَ ﻳ ﻛ،ﻪآﻟ وﻪﻠَﻴ ﻋﻪ اﻟﻠﱠ ﺻ،ﻪ اﻟﻮلﺳنﱠ ر ﻓَﺎ،ً ﻓَﺎﺟِﺮاواً اﺮﺎ ﺑﻬﻠَﻴ ﻋﻢَﻨﺘَﻤ إﯨﻦﻣ
ﻢﺎﻫﺿﺮوا ﻣﻮدﻋ وﻢﻫﺰﻨَﺎﺋﺪُوا ﺟاﺷْﻬ وﻢﻛﺮﺸَﺎﺋﻠُﻮا ﻋ ﺻ.ﻴﻂﺨاﻟْﻤ وﻂ اﻟْﺨَﻴاءدﺑِﺎ
َﺎﻧَﺔﻣى اﻻدا وﺪِﻳﺚ اﻟْﺤﺪَقﺻ وﻪ دِﻳﻨرِعَ ﻓ إذَا وﻢْﻨ ﻣﻞﺟ ﻓَﺈنﱠ اﻟﺮ،ﻢﻘُﻮﻗَﻬوا ﺣداو
ﻨْﻪ ﻣَﻠ ﻋﻞﺪْﺧﻳﻚَ و ذَﻟﻧﺮﺴ ﻓَﻴ.ﻔَﺮِيﻌﺬَا ﺟ ﻫ:ﻴﻞ اﻟﻨﱠﺎسِ ﻗﻊ ﻣ ﺧُﻠُﻘُﻪﻦﺴﺣو
هﺎرﻋ وهوﻼ ﺑَﻠ ﻋﺧَﻞﻚَ دﺮِ ذَﻟ ﻏَﻴَﻠﺎنَ ﻋذَا ﻛا و.ٍﻔَﺮﻌ ﺟبدﺬَا ا ﻫ:ﻴﻞﻗ و.ورﺮاﻟﺴ
ﻮنُ ﻓﺎنَ ﻳ ﻛﻞﺟنﱠ اﻟﺮ ا،مﻼ اﻟﺴﻪﻠَﻴ ﻋ،ِﺑ اﺪﱠﺛَﻨ ﻟَﺤﻪاﻟ ﻓَﻮ.ٍﻔَﺮﻌ ﺟبدﺬَا ا ﻫ:ﻴﻞﻗو
ﻢﺎﻫﻗْﻀا وﺎﻧَﺔﻣﻼ ﻟﻢاﻫﺎ؛ آدﻨَﻬﻮنُ زَﻳ ﻓَﻴ،مﻼ اﻟﺴﻪﻠَﻴ ﻋ،ﻠ ﻋﺔﻴﻌ ﺷﻦ ﻣاﻟْﻘَﺒِﻴﻠَﺔ
: ﻓَﺘَﻘُﻮلﻨْﻪةُ ﻋﻴﺮﺸ اﻟْﻌلﺎ ﺗُﺴ.ﻢﻬﻌاﺋدو وﻢﺎﻫﺎﻳﺻ وﻪﻟَﻴ ا،ِﺪِﻳﺚﻠْﺤ ﻟﻢﺪَﻗَﻬﺻاﻘُﻮقِ وﻠْﺤﻟ
.ِﺪِﻳﺚﻠْﺤﺪَﻗُﻨَﺎ ﻟﺻا وﺎﻧَﺔﻣﻼاﻧَﺎ ﻟ ﻵد ﻓُﻼنٍ؟ إﻧﱠﻪﺜْﻞ ﻣﻦﻣ
Deliver my greetings to anyone you regard as obeying me and following my orders: I advise you to fear
Almighty Allah, act piously in the affairs of your religion, work painstakingly for Almighty Allah, be honest
in your speech, fulﬁll your trusts, prostrate yourselves before Almighty Allah for considerable periods,
and observe good neighborhood. Verily, these are matters with which the Prophet Muhammad (S) came.
You should return to their owners that with which you were entrusted, be the owners righteous or
dissolute. The Messenger of Allah (S) would order his followers to return items of safekeeping even if it
had only been a needle and thread. Build good relationships with your clans, present yourselves at their
funeral processions, visit the sick among them, and fulﬁll your duties towards them.
Verily, if one of you shows piety in his religious affairs, only speaks the truth, and behaves politely with
others, they will refer to him as belonging to Ja`far and they will say that this is the way Ja`far educates
his followers. This will please me and ﬁll me with delight. If one does the opposite, it is I who will be
defamed and offended, since people will say that Ja`far has educated his followers with these ill
manners. I swear by Allah that my father (‘a) told me that a Shi`ite in a clan would be the best of that
clan’s individuals, the most trustworthy, the most observant of their rights, and the most honest. The
other individuals of that clan would always keep their wills and trusts with him, and when they are asked
about him, they will answer that he was unmatched among them, since he was the most trustworthy and
the most honest.25
Habib al-Khath`ami has reported that he heard Imam al-Sadiq (‘a) saying:

ﻊ وا ﻣﺮﻀاﺣ و،ﻢﺎﻫﺿﺮوا ﻣﻮدﻋ وﻢﻫﺰﻨَﺎﺋﺪُوا ﺟاﺷْﻬ و،ِﺎدﻬﺘاﻹﺟ وعر ﺑِﺎﻟْﻮﻢﻠَﻴﻋ
ﻢْﻨ ﻣﻞﺟ اﻟﺮﺘَﺤﺴﺎ ﻳﻣ ا.ﻢَﻧْﻔُﺴﻮنَ ﻷﺒﺎ ﺗُﺤﻠﻨﱠﺎسِ ﻣﻮا ﻟﺒﺣا و،ﻢﺎﺟِﺪَﻛﺴ ﻣﻢﻣﻗَﻮ
؟ﺎرِه ﺟﻖ ﺣﺮِفﻌ ﻳﻻ وﻘﱠﻪ ﺣهﺎر ﺟﺮِفﻌنْ ﻳا
Adhere (all of you) to abstinence (from acts of disobedience to Almighty Allah) and piety, attend funeral
ceremonies, visit the sick, present yourselves in the mosques with your people, and desire for others
whatever you desire for yourselves. Is it not shameful to one of you when a neighbor observes your right
but you do not observe his?26
We conclude that the policy of maintaining Islamic unity signiﬁes an unchangeable and major principle in
the political trend of the virtuous community.

[5] The Role of the Nation in Political Change
The ﬁfth principle on which the political trend of the Ahl al-Bayt (‘a) is founded is their assertion that the
Muslim nation must play a considerable role in the process of changing political conditions, either by
acting directly or contributing to create a process of change or by monitoring and observing the progress
of this process, its outcome and results. To summarize this approach, the Ahl al-Bayt (‘a) believe that
the nation is the tool of the process of change; therefore, it is necessary to mobilize and change the
public psychologically and spiritually so that they become capable of bringing about that change. At the
same time, the nation is both the subject and the object of that process of change, and the sought
objective of this process is to guide people towards Almighty Allah and the right path which leads
certainly to attainment of divine perfection.
An investigation of the following points gives us a clear understanding of this view:
(1) The concept of the Holy Imams of the Ahl al-Bayt (‘a) about the leadership of Muslims is that
Imamate is a divinely designated position, in the sense that an Imam is assigned on the strength of a
nomination made by the Holy Prophet or the preceding Imam. Notwithstanding, we ﬁnd that in actual
practice the Ahl al-Bayt (‘a)—after having been removed from this divinely designated position because
of political circumstances that Muslims encountered immediately after the Holy Prophet’s
demise—emphasized the people’s role in the processes of political change.
It is evident that Imam `Ali (‘a) became Caliph as the result of a direct election of Muslims living in alMadinah, while Abu-Bakr claimed the position as a result of election by some people who held a
(private) meeting at saqifah of Banu-Sa`idah, `Umar held the position due to direct nomination by one
person—Abu-Bakr, and `Uthman came to the position as a result of the vote of four persons out of six
persons that `Umar had named to choose the following caliph (without requesting the opinion of other
Muslims on the issue).27

The same thing applies to the rulers of the Umayyad and `Abbasid dynasties who totally deprived the
nation of its role in a direct election or even consultation.
All this took place against explicit divine wording (nass) and in spite of the slogan that was raised by the
followers of the School of Consultation (shura). Apparently, this slogan lacked any substance and was
raised just to revoke the divine and Prophetic texts on designating Imam `Ali and his descendants (‘a) as
the leaders of the Muslim nation.
It is also clear that the Holy Imams of the Ahl al-Bayt (‘a) in general political situations used to take the
public view into consideration, as shown in Imam `Ali’s stance to the question of arbitration immediately
after the Sifﬁn War even though he had originally not supported the validity of this situation.
Nevertheless, the Imam (‘a) based his stance on the general viewpoint of his army and declared it after
discussion with the Khawarij.28
The same thing can be said about Imam Hasan’s truce with Mu`awiyah and Imam Husayn’s open
rejection of Yazid’s demands after being certain that the people of Iraq unanimously agreed with him in
this matter.
(2) The Ahl al-Bayt (‘a) adopted a policy that admitted multiple political parties and opposition even if
those parties were in the wrong and lacked any legal or actual justiﬁcation. This policy was obvious in
the general setting of Imam `Ali (‘a) who did not take any suppressive procedures against his political
opponents as long as they did not use a weapon or power to face him politically. The most obvious
example of this policy was Imam `Ali’s attitude towards the mutinous movements of Talhah and alZubayr and of the Khawarij after the issue of arbitration—when they isolated themselves from the
Muslim community and refrained from carrying out their general duties towards society—as well as many
other persons who objected to the Imam’s policy of allowing various sorts of opposing political activities.
(3) As has been discussed in the ﬁrst chapter of this book, the Ahl al-Bayt (‘a) established an exclusive
method of choosing a judge or a referential authority in the issue of issuing religious verdicts. This
method then developed into the system of religious referential authority (marji`iyyah) by which a religious
authority was elected by the people through natural and direct voting for a nominee that met the
requirements of the ofﬁce. In this system too, the two processes of electing the most qualiﬁed person
and the people getting to know him grew in the nation so gradually that it became the norm in all issues.
The same method is applied while choosing a deputy of the referential authority—a method that takes
form by means of gradual approval of the people, familiarity with and consent for that person.
(4) The Ahl al-Bayt (‘a) paid very special attention to the weak, poor, and needy Muslims in general, as
well as the lower class of the Muslim society, such as non-Arabs, slaves, and others who later on
represented the vast majority of the Muslim community. The Ahl al-Bayt (‘a) were famed for taking good
care of these social classes and depending on them such that some individuals of (the tribe of) Quraysh
protested against Imam `Ali’s manners towards the non-Arab Muslims who they used to call ‘the red-

faced’, as mentioned in their famous complaint to Imam `Ali (‘a), “Those red-faced ones preoccupy you
more than we do.”
The majority of the Muslim community, these lower-classed people, bore much love for the Ahl al-Bayt
(‘a) as a natural result of the care that was shown for them.
This extraordinary attention and care for these classes can be observed in the following section of Imam
`Ali’s famous Epistle to Malik al-Ashtar, the governor of Egypt:

ﻞﻫا وﺘَﺎﺟِﻴﻦﺤاﻟْـﻤﻴﻦ وﺎﻛﺴاﻟْﻤ وﻢﻴﻠَﺔَ ﻟَﻬ ﺣ ﻻ اﻟﱠﺬِﻳﻦﻦ ﻣَﻔْﻠ اﻟﺴﻘَﺔ اﻟﻄﱠﺒ ﻓﻪ اﻟﻪاﻟ
َﻔَﻈَﻚﺘَﺤﺎ اﺳﻪ ﻣﻔَﻆْ ﻟاﺣ و،ًاﺘَﺮﻌﻣﻌﺎً و ﻗَﺎﻧﻘَﺔ اﻟﻄﱠﺒ ﻫﺬِهنﱠ ﻓ ﻓﺎ،َﻨﻣاﻟﺰ وﺳﻮاﻟْﺒ
اﻓﻮتِ ﺻ ﻏَﻼﻦﺴﻤﺎً ﻣﻗ و،َﻚﺎﻟﺖِ ﻣﻴ ﺑﻦﺎً ﻣﺴﻤ ﻗﻢ ﻟَﻬﻞﻌاﺟ و،ﻴﻬِﻢ ﻓﻪّﻘ ﺣﻦﻣ
ﻴﺖﻋﺘُﺮ ﻗَﺪِ اﺳﻞﻛ و،َﻧَدﻼ اﻟﱠﺬِي ﻟﺜْﻞ ﻣﻢﻨْﻬ ﻣَﻗْﺼﻼنﱠ ﻟ ﻓﺎ،ﻠَﺪ ﺑﻞ ﻛ ﻓمﻼﺳاﻻ
.ﻬِﻢ اﻟْﻤﻴﺮﺜْﻚَ اﻟﺎﻣِﺣ ﻻﻪ اﻟﺘﱠﺎﻓﻴِﻴﻊ ﺑِﺘَﻀﺬَر ﺗُﻌﻧﱠﻚَ ﻻ ﻓَﺎ،ﻄَﺮ ﺑﻢﻨْﻬﺸْﻐَﻠﻨﱠﻚَ ﻋ ﻳ ﻓَﻼ،ﻘﱠﻪﺣ
ﻢﻨْﻬﻚَ ﻣﻟَﻴ اﻞﺼ ﻳ ﻻﻦ ﻣﻮرﻣﺗَﻔَﻘﱠﺪْ ا و،ﻢ ﺧَﺪﱠكَ ﻟَﻬﺮﻌ ﺗُﺼﻻ و،ﻢﻨْﻬﻚَ ﻋﻤ ﻫﺺ ﺗُﺸْﺨﻓَﻼ
.َﻘَﺘَﻚﻚَ ﺛوﻟﺌِغْ ﻻ ﻓَﻔَﺮ،ﺎلِﺟ اﻟﺮهﺮﻘﺗَﺤ و،ُﻮنﻴ اﻟْﻌﻪﻤ ﺗَﻘْﺘَﺤﻦﻤﻣ
Beware! Fear Allah when dealing with the lower classes of the poor who have none to sponsor them,
who are forlorn, indigent, and helpless and are greatly torn in mind—victims to the vicissitudes of time.
Among them, there are some who do not question their lot in life and who in spite of their misery, do not
go about begging. For God's sake, safeguard their rights; for upon you rests the responsibility of
protection. Assign for their beneﬁt a portion of the state treasury, wherever they may be, whether close
at hand or far from you. The rights of the two should be equal in your eyes. Do not let any
preoccupations cause you to forget them, for no excuse whatsoever for the disregard of their rights will
be acceptable to God. Do not treat their interests to be of less importance than your own, never put them
outside the scope of your important considerations, and note those who look down upon them and of
whose condition they keep you in ignorance.29
The Role of the Nation in the System of the Virtuous Community
The following points summarize the role that can be played by the nation in the general system of the
virtuous community:
(1) The public play the role of selecting and identifying the Islamic leadership in the Age of Occultation.
In the periods of the Holy Prophet (S) and Imams (‘a), the leadership of the Muslim community is
designated directly by Almighty Allah while, in the Age of Occultation, this position must be held by the
most qualiﬁed religious referential authority (namely, marji`) who is designated by Almighty Allah, too, but

in the light of meeting the requirements and qualiﬁcations that authorize holding this position, as
declared by the Ahl-Bayt (‘a). However, the role of the nation in this respect is to decide on the person
who best meets all these requirements and qualiﬁcations.30
(2) The nation is responsible for choosing the civil administration of the Muslim community. There are
two aspects of social activity. One is the application of Islamic laws to the actions of the nation in general
and of the virtuous community in particular to lead them to perfection through laws and regulations that
must be practiced by the authority. The other aspect is related to the administration of private worldly
affairs of the people and must be decided by the people themselves. This aspect includes the areas of
permissibility in the religious code of Islamic law (i.e. issues that are determined to be permissible: ja’iz)
in its all-comprehensive signiﬁcance which covers issues that are determined to be recommended
(mustahabb), disapproved of (makruh), or allowed (mubah). These areas of affairs have been left for
man to choose for himself whether to perform them or not.
Sometimes, this permissibility requires a social order to stop contradiction of personal wills or to put
different interests, desires, and inclinations in accord. When this takes place, the administration of these
affairs is left to people to do what best ﬁts their desires and achieves their interests according to their
personal experiences.
Because the ofﬁce of management cannot be held by everyone, a special group from the community
may select the most qualiﬁed person for this ofﬁce. In constitutional terms this body is called a
municipality council.
Legality of such a management council can be achieved through sanction by the supreme religious
authority or where majority selection is unanimously supported by Muslims in general. Compliance
becomes binding after such unanimity, as is indicated by considerable traditions of the Ahl al-Bayt (‘a),
such as the Holy Prophet’s following instruction in his Farewell Sermon:

ﺔﻤَﺋﺔُ ﻷﻴﺤاﻟﻨﱠﺼ و،ﻪ ﻟﻞﻤ اﻟْﻌصﺧْﻼ ا:ﻢﻠﺴﺮِئٍ ﻣ إﻣ ﻗَﻠْﺐﻬِﻦﻠَﻴ ﻋﻞﻐ ﻳ ﻻثﺛَﻼ
.ﻬِﻢﺘﺎﻋﻤﺠ ﻟوماﻟﻠﱡﺰ و،ﻴﻦﻤﻠﺴاﻟْﻤ
The heart of a real Muslim must always stay true to the following three matters: (1) sincerity in deeds
that are intended for Almighty Allah, (2) loyalty to the leaders of Muslims, and (3) abiding by unanimity.31
(3) The public may give advisory opinions to the leadership, since such advice demonstrates true
interest by both in the general welfare of the community. A need for such consultation is necessary to
achieve the highest social standards; however, this system is not necessary in the case of the leadership
of the Infallible and divinely-directed Imams (‘a).

This common interest embodies a good ground for conﬁrming and consolidating the relationship
between the leadership and the nation, as is indicated by the following Qur'anic text:

ۖ َﻚﻟﻮ ﺣﻦﻮا ﻣﻧْﻔَﻀ ِﻴﻆَ اﻟْﻘَﻠْﺐﺎ ﻏَﻠ ﻓَﻈﻨْﺖ ﻛﻟَﻮ ۖ وﻢ ﻟَﻬﻨْﺖ ﻟﻪ اﻟﻦ ﻣﺔﻤﺣﺎ رﻓَﺒِﻤ
ۚ ﻪ اﻟَﻠ ﻋﻞﻛ ﻓَﺘَﻮﺖﻣﺰذَا ﻋﺮِ ۖ ﻓَﺎﻣ ا ﻓﻢﻫﺷَﺎوِر وﻢ ﻟَﻬﺮﺘَﻐْﻔاﺳ وﻢﻨْﻬ ﻋﻒﻓَﺎﻋ
ﻴﻦﻠﻛﺘَﻮ اﻟْﻤﺐﺤ ﻳﻪنﱠ اﻟا
Thus it is due to mercy from Allah that you deal with them gently, and had you been rough or
hard hearted, they would certainly have dispersed from around you; pardon them therefore and
ask pardon for them, and take counsel with them in the affair, but when you resolve a matter,
then place your trust in Allah. Surely, Allah loves those who put their trust in Him. (3:159)
Although the Holy Prophet (S) did not require consultation in order to realize the reality of a situation,
consultation had a considerable impact on the relationship and psychological and spiritual connection
between the leadership and the public. This common interest contributes to educating the public on
undertaking responsibility, playing a role in general issues, realizing the actual circumstances of issues
and becoming familiar with facts and approaches to various issues of Muslims.
In the case of the religious authority that is selected on the basis of election after meeting the
qualiﬁcations, the consultation of the nation contributes signiﬁcantly in discerning the accurate attitudes
towards the issues involved. In the light of this fact, texts from the Holy Qur'an and the Holy Sunnah
emphasize the signiﬁcance of consultation and mutual counseling in the individual and social lives of the
Muslims.32 The following Qur'anic text is one example:

ﻢﻨَﻬﻴﱝ ﺑ ﺷُﻮرﻢﻫﺮﻣاو
…and their rule is to take counsel among themselves. (42:38)
(4) The public is required to supervise and assess the level of procedures that are taken by the
leadership or the selected administrative body. Such supervision can be classiﬁed into two aspects:
First, supervision of the qualities in the leadership or the religious authority that authorize him to hold
this ofﬁce—knowledge, piety, and excellent management—and the observed scope of harmony between
his conduct and these qualiﬁcations.
Second, supervision of the quality of procedures and conformity with the totality of unequivocal laws of
religion and with what the public needs from the leadership to achieve their desires and interests.

Indications of this special role of the public can be pointed out in the traditions about enjoining the right
and forbidding evil, such as the famous speech of Imam Husayn (‘a), recalling his grandfather, the Holy
Prophet (S), as saying:

ﻪﻮلِ اﻟﺳ رﻨﱠﺔﺴﻔﺎً ﻟﺨَﺎﻟ ﻣﺪِهﻬﻌﺜﺎً ﻟ ﻧَﺎﻛﻪ اﻟامﺮﺤ ﻟﻼﺘَﺤﺴﺮاً ﻣﺎﺋﻠْﻄَﺎﻧﺎً ﺟآى ﺳ رﻦﻣ
َﻠﻘّﺎً ﻋﺎنَ ﺣ ﻛ،ٍل ﻗَﻮﻻ وﻞﻌ ﺑِﻔﻪﻠَﻴ ﻋِﺮﻐَﻴ ﻳانِ ﻓَﻠَﻢﺪْواﻟْﻌ وﺛْﻢ ﺑِﺎﻻﻪﺎدِ اﻟﺒ ﻋ ﻓﻞﻤﻌﻳ
.ﺪْﺧَﻠَﻪ ﻣﻠَﻪﺪْﺧنْ ﻳ اﻪاﻟ
If one realizes that an unjust ruler is violating the prohibitions of Allah, breaching his pledge with Him,
opposing the traditions of His Messenger (S), and treating His servants with wrongdoing and aggression,
but that person does not try to change that injustice by a deed or a word, Allah will surely associate him
with that ruler.33
The public can practice supervision either directly, through constitutional means, or through civil
organizations such as the press, political parties and other establishments that grant freedom of
expressing personal views.
(5) The public are required to support, refer to and act sincerely towards the religious leadership. This
aspect can be understood from traditions like the following:
A. Texts that reveal the obligation of obedience to the religious leadership:

ْ  ۖ ﻓَﺎﻢْﻨﺮِ ﻣﻣ اوﻟا وﻮلﺳﻮا اﻟﺮﻴﻌﻃا وﻪﻮا اﻟﻴﻌﻃﻨُﻮا ا آﻣﺎ اﻟﱠﺬِﻳﻦﻬﻳﺎ اﻳ
ن
ۚ ِﺮﺧ امﻮاﻟْﻴ وﻪﻨُﻮنَ ﺑِﺎﻟﻣ ﺗُﻮﻨْﺘُﻢنْ ﻛﻮلِ اﺳاﻟﺮ وﻪ اﻟَﻟ اوهد ﻓَﺮءَ ﺷ ﻓﺘُﻢﺗَﻨَﺎزَﻋ
ًوِﻳ ﺗَﺎﻦﺴﺣا وﺮﻚَ ﺧَﻴذَٰﻟ
O you who believe! Obey Allah and obey the Messenger and those in authority from among you;
then, if you quarrel about anything, refer it to Allah and the Messenger if you believe in Allah and
the Last Day; this is better and more suitable in the end. (4:59)
B. Texts that reveal the obligation of swearing allegiance to the Imam and the obligation of recognizing
the Imam of one’s age, such as the following traditions:

.ًﺔﻴﻠﺎﻫﻴﺘَﺔً ﺟ ﻣﺎت ﻣﻪﺎﻧ زَﻣﺎمﻣ اﺮِفﻌ ﻳﻟَﻢ وﺎت ﻣﻦﻣ

Whoever dies before recognizing the authority (i.e. Imam) of his time has died as non-Muslim.

.ًﺔﻴﻠﺎﻫﻴﺘَﺔً ﺟ ﻣﺎتﺔٌ ﻣﻌﻴ ﺑﻪﻨُﻘ ﻋ ﻓﺲﻟَﻴ وﺎت ﻣﻦﻣ
Whoever dies without paying homage (to an Imam) has died as a non-Muslim.34
C. Texts that reveal the obligation of giving advisory opinion to the leaders of Muslims, such as the
previously mentioned tradition of the Holy Prophet (S) about the three things that must ﬁnd no place in
the heart of a true Muslim.

[6] Observation of Regulations and Standards
The sixth principle on which the political trend of the Ahl al-Bayt (‘a) is founded is their emphasis on
Islamic regulations and standards in the process of building a virtuous community and making political
changes. Such regulations and standards can monitor the features of change and the scope of its
progress. The Holy Qur'an has emphatically displayed a set of distinctive features and qualities of true
perfection to be the criterion of preference among Muslims.
First of all, belief in Almighty Allah and following true guidance are the basis of all distinctive features that
the Holy Qur'an shows, because unless there is belief in Almighty Allah, one’s ﬁle is absolutely sealed,
no matter how excellent his distinctive features are. Declaring this fact, the Holy Qur'an states:

ﺠِﺪْه ﻳ ﻟَﻢهﺎءذَا ﺟ اﺘﱠ ﺣﺎءﺂنُ ﻣ اﻟﻈﱠﻤﻪﺒﺴﺤ ﻳﺔﻴﻌابٍ ﺑِﻘﺮﺴ ﻛﻢﺎﻟُﻬﻤﻋوا اﻔَﺮ ﻛاﻟﱠﺬِﻳﻦو
ِﺎبﺴ اﻟْﺤﺮِﻳﻊ ﺳﻪاﻟ ۗ وﻪﺎﺑﺴ ﺣﻓﱠﺎه ﻓَﻮﻨْﺪَه ﻋﻪﺪَ اﻟﺟوﺎ وﯩﺷَﻴ
As for those who disbelieve, their deeds are like a mirage in a desert, which the thirsty man
deems to be water. When he comes to it, he ﬁnds it to be naught, but he ﬁnds Allah is there to
pay back to him his reckoning in full. Allah is quick in reckoning. (24:39)
Let us now refer to a summary of these distinctive features:
(1) Piety and Abstinence from Violating Prohibitions of Allah
The Holy Qur'an has highlighted the role of these two features in the process of change and also in
discriminating and preferring one Muslim over another:

ﻪﻨْﺪَ اﻟ ﻋﻢﻣﺮﻛنﱠ اا

Surely, the most honorable of you with Allah is the most pious of you. (49:13)
(2) Knowledgeability
Knowledgeability in this regard stands for the recognition of Almighty Allah and the familiarity with the
facts of this universe, religion, divine revelation, religious code of Islamic laws and the divinely ordained
provisions.
In the previous chapter of the cultural aspect of the virtuous community, we found that the Ahl al-Bayt
(‘a), through their school and followers, ensured a special interest in knowledge of various types
depending on the signiﬁcance that the Holy Qur'an has given to it, as revealed in the following texts:

َﻮنﻠَﻤﻌ ﻳ اﻟﱠﺬِﻳﻦﻮنَ وﻠَﻤﻌ ﻳﺘَﻮِي اﻟﱠﺬِﻳﻦﺴ ﻳﻞ ﻫﻗُﻞ
Say: Are those who know and those who do not know alike? (39:9)

ٍﺎتﺟر دﻠْﻢوﺗُﻮا اﻟْﻌ ااﻟﱠﺬِﻳﻦ وﻢْﻨﻨُﻮا ﻣ آﻣ اﻟﱠﺬِﻳﻦﻪ اﻟﻓَﻊﺮﻳ
Allah will exalt those of you who believe, and those who are given knowledge, in high degrees.
(58:11)
(3) Struggle, Self-Sacriﬁce, Exertion of Efforts, Spending and Charity for the Sake of Almighty
Allah
No human community can ever attain perfection and achieve its goal by any means other than hardship,
toil, distress, afﬂiction, and sacriﬁce. Conﬁrming this fact, the Holy Qur'an states:

ﻢﺘْﻬﺴ ۖ ﻣﻢﻠ ﻗَﺒﻦا ﻣ ﺧَﻠَﻮ اﻟﱠﺬِﻳﻦﺜَﻞ ﻣﻢﺗﺎﺎ ﻳﻟَﻤﻨﱠﺔَ ونْ ﺗَﺪْﺧُﻠُﻮا اﻟْﺠ اﺘُﻢﺒﺴ ﺣما
ۗ ﻪ اﻟﺮ ﻧَﺼَﺘ ﻣﻪﻌﻨُﻮا ﻣ آﻣاﻟﱠﺬِﻳﻦ وﻮلﺳ اﻟﺮﻘُﻮل ﻳﺘﱠزُﻟْﺰِﻟُﻮا ﺣ واءﺮاﻟﻀ وﺎءﺳﺎاﻟْﺒ
 ﻗَﺮِﻳﺐﻪ اﻟﺮنﱠ ﻧَﺼ اا
Do you think that you would enter Paradise while yet the state of those who have passed away
before you has not come upon you. Distress and afﬂiction befell them and they were shaken
violently so that the Messenger and those who believed with him said, “When will the help of
Allah come?” Now, surely, the help of Allah is nigh. (2:214)

The Holy Qur'an has also determined jihad (used in its common sense meaning the exertion of all
possible effort) to be one of the features that discriminates people because it is a phenomenon capable
of perennial practice with deﬁnite outcomes and purports:

ًﺔﺟر دﺪِﻳﻦ اﻟْﻘَﺎﻋَﻠ ﻋﻬِﻢﻧْﻔُﺴا وﻬِﻢاﻟﻮﻣ ﺑِﺎﺪِﻳﻦﺎﻫﺠ اﻟْﻤﻪ اﻟﻞﻓَﻀ
And Allah has preferred those who strive and ﬁght by a great reward, above those who hold
back. (4:95)
(4) Actual Freedom
Actual freedom entails freewill and choice independent of inner pressures—such as desires, inclinations,
and lusts—and external pressures, such as fear of tyrannical rulers, delusions, and myths. One who
possesses this quality will deﬁnitely be free in choosing the correct path realized by one’s reason and
knowledge.
This genuine freedom embodies one of the features of individuals and societies due to which a society is
preferred over another:

ﻮﻨًﺎ ﻓَﻬﺴﻨﱠﺎ رِزْﻗًﺎ ﺣ ﻣزَﻗْﻨَﺎه رﻦﻣ وءَ ﺷَﻠ ﻋﻘْﺪِر ﻳ ﺎﻠُﻮﻛﻤﺪًا ﻣﺒ ﻋًَﺜ ﻣﻪ اﻟبﺮﺿ
َﻮنﻠَﻤﻌ ﻳ ﻢﻫﺜَﺮﻛ اﻞ ۚ ﺑﻪﺪُ ﻟﻤﺘَﯘونَ ۚ اﻟْﺤﺴ ﻳﻞا ۖ ﻫﺮﻬﺟا وﺮ ﺳﻨْﻪ ﻣﻖﻨْﻔﻳ
Allah sets forth a parable: consider a slave, the property of another, who has no power over
anything and one whom We have granted from Ourselves a goodly sustenance such tha he
spends from it secretly and openly. Are the two alike? All praise is due to Allah! Nay, most of
them do not know. (16:75)
(5) Comprehension of peoples’ equality and justice
Another distinctive feature by which one is preferred to another is having the belief that all people are
equal and treating them all with justice and fairness because they are from the same origin and are
equal in rights, duties and responsibilities, without any discrimination on the basis of sex, color, blood,
lineage or kinship. Privileges that are granted are according to one’s deeds, hard work and deference. In
the previously cited point, we referred to the Holy Qur'an’s criterion of preference, piety.
The aforesaid features compose the philosophy advocated by the Ahl al-Bayt (‘a) in the process of
social change as well as the criterion of its actual progress and development. The Ahl al-Bayt (‘a) also
followed a ﬁxed outline in their policy towards human society and in their endeavors to construct a

virtuous community.
Advancement in physical sciences and civil advancement in the essential means of life, including the
means that facilitate life styles, are also important according to the Ahl al-Bayt (‘a). However, it is
necessary to pursue advancement only if it contributes to the achievement of these criteria or has some
bearing on it. Sometimes, advancement becomes contingent upon and owes its existence and
development to these criteria.
1. - `Abdullah ibn al-Zubayr ibn al-`Awwam, of the tribe of Quraysh and the clan of Asad, had the kunyah (i.e. epithet)
Abu-Bakr, which was the kunyah of his maternal grandfather. His mother, Asma', the daughter of Abu-Bakr, emigrated (to
al-Madinah) while she was pregnant and gave birth to `Abdullah.
He participated in an expedition to Africa with `Abdullah ibn Abi-Sarh and killed the commander of the Roman army;
namely, Georges, in AH 64.
Having taken advantage of the public grudge against the Umayyad ruling authorities after the martyrdom of Imam Husayn
(‘a) and the event of al-Harrah, `Abdullah ibn al-Zubayr declared a mass insurrection in Makkah and the groups of the
Khawarij, the escapees from al-Madinah, and others joined his revolt. The Umayyad ruling authority sent its forces, under
the command of Husayn ibn Numayr al-Sakuni, to besiege him in the holy city of Makkah. They struck the Holy Ka`bah
with manjaniq (a weapon carrying stony-balls that are thrown on strongholds and fortresses) and burnt it down. These acts
infuriated the Muslims and `Abdullah ibn al-Zubayr gained more support and aid. At the same time as the situation attained
its climax, the royal house declared the death of Yazid ibn Mu`awiyah. As a result, pressure on `Abdullah ibn al-Zubayr
decreased, granting him an opportunity to declare himself the caliph (i.e. ruler; vicegerent of the Holy Prophet (S)). The
peoples of Egypt, Hijaz, Yemen, Iraq, and Khurasan (northern Persia) swore allegiance to him, but the people of Sham
(currently Syria, Jordan, Lebanon, and Palestine) ho paid homage to Marwan ibn al-Hakam. `Abdullah ibn al-Zubayr
declared al-Madinah as the center of his sovereignty and remained in power as caliph until `Abd al-Malik ibn Marwan held
the leadership of the Umayyad rule. In AH 72, the Umayyad ruler (i.e. `Abd al-Malik) ordered an army, under the command
of Hajjaj ibn Yusuf al-Thaqaﬁ, to suppress `Abdullah ibn al-Zubayr’s revolt, so the latter moved to Makkah, but Hajjaj
followed him there and a war that lasted for six months and seventeen nights ﬂared up in the center of Makkah. This war
ended when `Abdullah ibn al-Zubayr was killed in AH 73 after his supporters gave him up so terribly and surrendered
themselves to Hajjaj in huge groups, one of which included about ten thousand persons. Among those who left `Abdullah
and joined Hajjaj were the sons of Hamzah and Habib. As a consequence, Hijaz came under Umayyad dominion once
more. (Quoted from Tarikh al-Tabari 3:360-538 and Dr. `Abd al-Salam al-Tarmanini, Ahdath al-Tarikh al-Islami bi-Tartib
al-Sinin, Chronological Events of the History of Islam, Events of AH 73.)
2. - `Abd al-Rahman ibn al-Ash`ath ibn Qays al-Kindi belonged to the lineage of the kings of Kindah. The governor of Iraq,
Hajjaj, appointed him as the commander of a military operation against the Turkish king Rutabil, who ruled the territories
beyond Sajistan. Hence, `Abd al-Rahman invaded some parts of these territories, seized some strongholds, and took over
some of the spoils. He then wrote a letter to Hajjaj informing him of these events and suggesting that he would not enter the
lands of Rutabil without examining the approaches and exit routes of these lands. However, Hajjaj accused him of
weakness and failure and ordered him to continue the takeover of those lands. `Abd al-Rahman, then discussed Hajjaj’s
orders with his companions who disapproved of them and agreed on forsaking obedience to Hajjaj. Hence, they swore
allegiance to `Abd al-Rahman that they would depose Hajjaj and throw him out of Iraq. Some of them drew attention to the
fact that if they deposed Hajjaj it would mean opposing `Abd al-Malik ibn Marwan because the former was appointed by the
latter, so they agreed on deposing `Abd al-Malik, too.
In AH 81, `Abd al-Rahman ibn al-Ash`ath entered al-Basrah where all the people, including important personalities like the
aged chiefs and the famous reciters of the Holy Qur'an, swore allegiance to him in deposing Hajjaj and `Abd al-Malik ibn
Marwan. When he was informed, Hajjaj wrote a letter to `Abd al-Malik informing him about `Abd al-Rahman’s mutiny and
asking for more troops to ﬁght against him.
In Muharram AH 82, the two armies met in a place called al-Zawiyah where they fought a violent battle. In this clash, `Abd

al-Rahman ibn al-Ash`ath overcame the troops of the Umayyad ruling authorities, defeating the tribes of Quraysh and
Thaqif who ran away and joined Hajjaj. In the last days of Muharram AH 83, the two armies met again to ﬁght, but this time
Hajjaj was the victor. After his defeat, `Abd al-Rahman retreated towards Kufah, but Hajjaj chased him and a battle took
place in an area near Kufah called Dayr al-Jamajim. In this battle, Hajjaj overcame him and forced `Abd al-Rahman to
leave for Basrah. Hajjaj chased him again and fought against him in a place called Maskan where he defeated him a
second time. This new defeat forced `Abd al-Rahman to retreat to Sajistan and join Rutabil.
In AH 85, Hajjaj wrote a threatening letter to Rutabil asking him to arrest and surrender `Abd al-Rahman ibn al-Ash`ath to
him. Consequently, Rutabil arrested `Abd al-Rahman and sent him to Hajjaj. As soon as he had `Abd al-Rahman in
custody, Hajjaj executed him and sent his head to `Abd al-Malik ibn Marwan. (Quoted from Tarikh al-Tabari 3:624-652 and
Dr. `Abd al-Salam al-Tarmanini, Ahdath al-Tarikh al-Islami bi-Tartib al-Sinin, Chronological Events of the History of Islam,
Events of AH 85.)
3. - Nahj al-Balaghah, Sermon No. 40.
4. - Nahj al-Balaghah, Sermon No. 61.
5. - Nahj al-Balaghah, Sermon No. 60.
6. - `Allamah al-Majlisi, Bihar al-Anwar 25:169-170, H. 38 as quoted from Rajab al-Barsi, Mashariq Anwar al-Yaqin.
7. - Shaykh al-Kulayni, al-Kaﬁ 2:18, H. 1.
8. - Shaykh al-Kulayni, al-Kaﬁ 2:18, H. 5.
9. - Al-Barqi, al-Mahasin 1:247, H. 464 (Ed. The Ahl al-Bayt World Assembly).
10. - Al-Daylami, A`lam al-Din, pp. 451; `Allamah al-Majlisi, Bihar al-Anwar 27:163, H. 14 as quoted from the previous
reference book.
11. - Al-Daylami, A`lam al-Din, pp. 461; `Allamah al-Majlisi, Bihar al-Anwar 27:164, H. 14 as quoted from the previous
reference book.
12. - Al-Barqi, al-Mahasin 1:250, H. 471; `Allamah al-Majlisi, Bihar al-Anwar 27:158, H. 4 as quoted from the previous
reference book.
13. - Shaykh al-Kulayni, al-Kaﬁ 2:74, H. 3.
14. - Shaykh al-Saduq, Sifat al-Shi`ah, pp. 2; `Allamah al-Majlisi, Bihar al-Anwar 68:167, H. 33 as quoted from the
previous reference book.
15. - Shaykh al-Kulayni, al-Kaﬁ 2:236-7, H. 24; `Allamah al-Majlisi, Bihar al-Anwar 68:190, H. 46 as quoted from the
previous reference book.
16. - A list of priorities has been displayed and discussed in the second book of this series and also in our book entitled ‘alwihdah al-islamiyyah min manzur al-thaqalayn, (Islamic Unity from the Perspective of the Two Weighty Things—i.e. the
Holy Qur'an and the Ahl al-Bayt (‘a)).’
17. - Nahj al-Balaghah, Sermon No. 74.
18. - Shaykh al-Kulayni, Usul al-Kaﬁ 2:635, H. 1.
19. - Shaykh al-Kulayni, al-Kaﬁ 2:643, H. 6.
20. - This point has been discussed in the previous discussion of treating psychological pressures.
21. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah 11:471.
22. - Al-Amudi, Ghurar al-Hikam 9:274.
23. - Al-Amudi, Ghurar al-Hikam 85:218.
24. - Al-Amudi, Ghurar al-Hikam 57:37.
25. - Al-Hurr al-`Amili, Wasa'il al-Shi`ah 8:398 H. 2.
26. - Shaykh al-Kulayni, al-Kaﬁ 2:635, H. 3.
27. - In this section, we do not intend to discuss whether these restricted elections were right or unjustiﬁed; rather, we only
want to refer to the point that Imam `Ali (‘a) himself had not agreed to hold the position of caliphate without direct election
by the people. Referring to this election, Imam `Ali (‘a) says in his famous sermon known as al-Shaqshaqiyyah:
ﺎ ﻓَﻠَﻤ. اﻟﻐَﻨَﻢﺔﺑِﻴﻀﺮ ﻛﻟﻮ ﺣﻴﻦﻌﺘَﻤﺠ ﻣ،ﻄْﻔَﺎي ﻋﺷُﻖ و،ِﻨَﺎنﺴ اﻟﺤء ﻟَﻘَﺪْ ۇﻃﺘﱠ ﺣ،ﺐﺎﻧ ﺟﻞ ﻛﻦ ﻣَﻠﻨْﺜَﺎﻟُﻮنَ ﻋ ﻳ،ﻊﺒفِ اﻟﻀﺮﻌ ﻛ إﻟاﻟﻨﱠﺎس و إﻻﻨاﻋﺎ رﻓَﻤ
َونﻂَ آﺧَﺮﻗَﺴ و،ىﺧْﺮ اﻗَﺖﺮﻣ و،ٌﻔَﺔ ﻃَﺎﺋﺜَﺖَﺮِ ﻧَﻣ ﺑِﺎﻻﺖﻀﻧَﻬ.

At that moment, nothing took me by surprise like the crowd of people rushing towards me. They advanced towards me from
every side like the mane of the hyena so much so that Hasan and Husayn were getting crushed and both shoulders of my
garment were torn. They collected around me like a herd of sheep and goats. When I took up the reins of government, one
party broke away and another turned disobedient while the rest began acting wrongfully…
28. - In Nahj al-Balaghah, Sermon No. 127, Imam `Ali (‘a) says:
Your own group unanimously suggested the names of these two men and we took the pledge from them that they would
not exceed the Qur'an but they deviated from it and abandoned the right way although both of them were conversant with
it…
29. - Nahj al-Balaghah, Epistle No. 53.
30. - Further discussions of this question (i.e. the role of the nation in the general system of the virtuous community) have
been cited in my book of al-hukm al-islami bayna al-nazariyyah wa’l-tatbiq (Islamic Government; Theory and Application)
172-179.
31. - Shaykh al-Kulayni, al-Kaﬁ 1:403-404, H. 1, 2.
32. - Further discussions of this question have been cited in my book of al-hukm al-islami bayna al-nazariyyah wa’l-tatbiq
(Islamic Government; Theory and Application); Chapter: Constitution System, a Genuine System, pp. 113-137.
33. - Muhammad ibn Jarir al-Tabari, Tarikh al-Umam wa’l-Muluk (known as Tarikh al-Tabari) 4:304; Ibn al-Athir, al-Kamil
ﬁ’l-Tarikh 4:48 (with little difference).
34. - The references of these two traditions have been previously cited in this book.
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