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As per the convention, I have included both (lunar) Hijri and Christian dates in the
text; however, the latter are estimations based on the widely used conversion tool
hosted by the Institute of Asian and Oriental Studies at the University of Zurich. In
cases where a specific Hijri day and month is not mentioned, 1 Muharram was used as
the basis for the conversion to avoid a range of Christian years. In a few instances, one
Hijri year is associated with two Christian years because a specific Hijri day and month
was available in one instance but not the other. As a rule, the first time an individual
is mentioned (either in the text or in the notes), the year in which they died is also
mentioned; subsequently, the year is only mentioned when it is relevant. If the year is
omitted altogether, it is because the individual’s date of death is either extraneous or
unknown to the present author.

Certain scholars are better known by a name other than their personal name. What
follows is a list of conventional names that I employ throughout (including in the
bibliography):

Ibn Babawayh: Muhammad b. “Ali b. Babawayh al-Qummi (d. 381/991)

al-Mufid: Muhammad b. Muhammad b. al-Nu‘man al-Baghdadi (d. 413/1022)
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al-Fadl al-Tabrisi: Amin al-Islam al-Fadl b. al-Hasan al-Tabrisi (d. 548/1153)

‘Imad al-Din al-Tabari: Muhammad b. “Ali al-Tabari (fl. 553/1158) or al-Hasan b.
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Yahy4 al-Akbar: Yahya b. al-Hasan al-Hilli (d. after 583/1187)

Ibn Zuhrah: Abu I-Makarim Hamzah b. ‘Ali b. Zuhrah al-Halabi (d. 585/1189)
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Fakhr al-Muhaqqiqin: Muhammad b. al-‘Allamah (d. 771/1370)

Ibn Mu‘ayyah: T3j al-Din Muhammad b. al-Qasim b. al-Husayn b. al-Qasim (d.
776/1374)

al-Shahid: Shams al-Din Muhammad b. Makki al-*Amili (d. 786/1384)
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al-Karaki: ‘Ali b. al-Husayn b. ‘Abd al-‘Ali al-Karaki (d. 940/1534)

al-Shahid II: Zayn al-Din b. ‘Ali al-*Amili (d. 966/1559)
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Additionally, in cases where I wanted to illustrate a family relationship or remove an
ambiguity, I provided longer names.

To reduce the number of citations (especially in Chapter 3), I have cited modern
biographical sources, which include references to earlier sources. I also use the following
abbreviations for frequently cited Arabic sources (except in the bibliography):

Amal: Amal al-amil fi ‘ulama’ jabal ‘amil

A ‘yan: A ‘yan al-shi‘ah

Bahrayn: Lu’lu’at al-bahrayn

Bihar: Bihar al-anwar al-jami ‘ah li-durar akhbar al-a’immah al-athar
Dhari ‘ah: al-Dhari ‘ah ild tasanif al-shi‘ah

Kht't: Mu jam rijal al-hadith wa-tafsil tabaqat al-ruwat

Rawdat: Rawdat al-jannat fi ahwal al- ‘ulama’ wa-I-sadat

Riyad: Riyad al- ‘ulama’ wa-hiyad al-fudala’

Subhani: Mawsii ‘at tabaqat al-fuqaha’

When these sources are cited in the notes, the abbreviation is immediately followed by
the volume number and the page number (separated by a colon), and the number of
the entry if applicable (e.g., Amal 2:310 #945 and Subhani 7:213 #2564). The following
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unabbreviated titles are cited in the same manner: Fihris al-turath; Mustadrakat a ‘yan
al-shi‘ah; Tabaqat a ‘lam al-shi ‘ah; Takmilat amal al-amil; and Ta Tliqgat amal al-amil.
The titles of encyclopedias and certain journals are abbreviated as follows:

DMBI: Da'irat al-ma ‘arif-i buzurg-i islami

EI2: Encyclopedia of Islam, 2" edition

EI3: Encyclopedia of Islam, 3" edition

BSOAS: Bulletin of the School of Oriental and African Studies
IJMES: International Journal of Middle East Studies

JAOS: Journal of the American Oriental Society

JSAL Jerusalem Studies in Arabic and Islam

ZDMG: Zeitschrift der Deutschen Morgenldndischen Gesellschaft

Only the first letter (excluding the definite article) of Arabic and Persian titles is
capitalized even if the title includes a proper name (e.g., Sahih al-bukhari). If an
Arabic or Persian publication does not mention the Christian year, I did not include it
either. In a small number of obvious cases, the solar Hijri year is given instead of the
lunar Hijri year because the publication itself did not mention the latter. If more than
one edition of the same work is cited, I have included the Hijri year to differentiate
among them. For standard sources in Islamic Studies (e.g., Siyar a lam al-nubala’),
I did not include the author’s personal name in citations or bibliographical entries
(e.g., al-Dhahabi). Additionally, unless it is part of a longer construct (e.g., al-Fadil
al-Miqdad), I omitted the definite article from the first word of bibliographical entries
(e.g., Muhaqqiq and Sadr).

The system of transliteration that I use conforms to the guidelines proposed by
IIJMES, with the following exceptions: I do not differentiate between the same Arabic
and Persian letters; I use 4 instead of a for the alif magsiirah; and, unless it is in the
construct state, I render the ta’ marbitah with the letter “h” Additionally, I have
preserved diacritical markings on personal names, the titles of books and articles, and
the names of organizations. Although I have not made use of the IJMES word list,
certain common words (e.g., Imam) and place names (e.g., Baghdad and Mosul) are
not transliterated.
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Introduction

In the year 574/1179, the great Syrian jurist Ibn Zuhrah (d. 585/1189) stopped in Hillah
on his way back from the Hejaz, where he had performed the sacred rites of the hajj. Ibn
al-Mashhadi (d. after 594/1198), himself an accomplished scholar, looked on curiously
as Ibn Zuhrah directed his gaze to the right and to the left. Whether it was the sight of a
foreigner who seemed lost that caught his attention or the grandeur of a learned sayyid,
Ibn al-Mashhadi asked Ibn Zuhrah why he was looking around. “Surely;” Ibn Zuhrah
replied, “T know that to this city of yours belongs much virtue” This cryptic remark
must have intrigued Ibn al-Mashhadi—or perhaps he simply wished to hear praise
for his city on the lips of the sayyid—because he inquired further, “And what is it?” In
response, Ibn Zuhrah recounted the words of his immortal grandfather, the Lion of
God and the Gate of the City of Knowledge, ‘Ali b. Abi Talib. He said:

My father told me from his father, from Ja‘far b. Muhammad b. Qalawayh, from
al-Kulayni who said ‘Ali b. Ibrahim told me from his father, from Ibn Abi ‘Umayr,
from Abt Hamzah al-Thumali, from al-Asbagh b. Nubatah who said: I was with
my master the Commander of the Faithful, peace be upon him, when he reached
Siffin. He had stopped on a solitary hill. Then he pointed toward a thicket between
Babel and the hill and said, “A city and what a city!” So I said, “My master, I notice
you speaking of a city. Was there a city here whose traces have vanished?” He said,
“No, but there will be a city called al-Hillah al-Sayfiyyah that a man from the Bana
Asad will build, in it an excellent people will emerge, if one of them were to swear
by God, God would fulfill his oath™

In fact, a man from the Bana Asad did build a great city in southern Iraq on the
western bank of the Euphrates called al-Hillah al-Sayfiyyah, which became the center
of Imami scholarship from about the middle of the sixth/twelfth century to the end of
the eighth/fourteenth century. During this time, Imami scholars produced outstanding
and landmark works in practically every field of classical Islamic scholarship.
These developments greatly expanded Imami scholars’ horizons and gave birth to a
conversation that continues to shape religious identities today. However, despite its
significance, there is very little critical scholarship about the School of Hillah. In his
masterful study of Radi al-Din b. Tawiis’s (d. 664/1266) library, Kohlberg noted that
it is difficult to contextualize Ibn Tawas’s ideas because we know very little about the



2 The School of Hillah

intellectual history of the era in which he lived.? Thirty years later, this remains largely
true. Who were the individuals that comprised the School of Hillah? How were they
related to each other and to society? What did they write and why? Around which texts
did the discourse revolve? And how did this group of scholars and their circumstances
shape the development of Imamism? These are the central questions underlying this
study.

This study, however, does more than simply fill a lacuna. Existing scholarship does
not treat the School of Hillah as a unique and seminal phenomenon in the history of
Imamism. The School of Hillah is a significant element of the “Con-Text” of Imamism
and yet, because of how the Iranian revolution shaped the historiography of Imamism,
it has not received the attention it deserves.® Calling attention to the individuals who
comprised the School of Hillah and their contributions to the histories of a range of
disciplines is essential, but the School of Hillah is not simply the sum of its intellectual
parts. More than just a catalog of great men and their accomplishments, it is a discursive
field shaped by a set of relationships among various disciplines, individual scholars,
prominent families, Muslim sects, political powers, sacred sites, institutions, economy;,
and environment. The discursive formation that emerged from this set of relationships
is what I mean by the School of Hillah, and it represents a seminal period in the archive
of Imamism. In this regard, it is important to distinguish this sense of the term “school”
from, for example, the School of Isfahan. The latter was coined to designate a shared
approach to philosophical questions in Safavid Iran, whereas the School of Hillah was
extraordinarily diverse. While the absence of the Imam laid the groundwork for the
diversity that became characteristic of Imamism, the School of Hillah institutionalized
a framework for coherence. If, as Nirenberg suggests, “[The] past, conceived of as the
sum of all Islamic . . . experiences already lived, ‘co-produces’ all potential Islamic . . .
experiences in the present and future: those not yet lived and even those that never will
be,” then my fundamental point is that the role of the School of Hillah as an influential
co-producer of Imamism has never been fully appreciated.* Moreover, to argue that
any attempt to differentiate among the normative statuses of authorizing discourses
in the past is theology masquerading as history is to disregard an analysis of power
in the formation and arrangement of those discourses. Detecting and representing
these dynamics is undoubtedly the work of historians. Just as the peasant and the jurist
were not equal, so too successive stages in the evolution of Imamism were not equal
co-producers of Imamism. The School of Hillah occupies a unique place in the Imami
archive, especially because it encompassed diversity while projecting coherence—in
Hillah, Imamism became a tradition.

Against the background of long-standing narratives in which Imamism is viewed
as fundamentally authoritarian, The School of Hillah builds upon recent scholarship
in the fields of religious studies and anthropology to argue that Imamism is better
understood as a discursive tradition. At a conceptual level, this solves the basic
problem of how to integrate the extraordinary diversity of Imamism across time and
space into a single historical category without engaging in a normative assessment of
its underlying essence. Furthermore, it is in light of this conception of tradition that
the School of Hillah stands out as a seminal period in the archive of Imamism, though
it has seldom been recognized as such in European-language scholarship. Hillah was
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the unmistakable center of Imami scholarship throughout most of the sixth/twelfth to
eighth/fourteenth centuries. Not only were outstanding and landmark works written in
practically every field of classical Islamic scholarship, but it was in Hillah that Imamism
coalesced into a madhhab, understood as a socially embodied and historically extended
style of reasoning that emerges in a network of relationships of power. Each of the book’s
main chapters fleshes out an element of this notion of the madhhab in rich historical
detail. The School of Hillah demonstrates that sociopolitical, economic, and cultural
dynamics in the late-‘Abbasid, Ilkhanid, and post-Ilkhanid periods afforded the Imami
community of Baghdad and Lower Iraq unique opportunities (and challenges) that
gave rise to a particular discursive formation (Chapter 2). This discourse was embodied
not in brick-and-mortar institutions but in a network of learned families. By applying
the techniques of social network analysis to bio-bibliographical sources, The School of
Hillah reconstructs this network and demonstrates how it structured the transmission
of knowledge in Hillah and constituted the discursive formation that we know as the
Imamimadhhab (Chapter 3). To be sure, the Imami madhhab is a literary artifact as well
as a historical reality and the literary construction of the madhhab offers insights into
how the School of Hillah idealized a unique style of reasoning embedded in tradition.
Key among these insights is an understanding of how Imamism was imagined vis-a-
vis the Sunni majority. In stark contrast to the parochial and sectarian image found
in much of the scholarship on Imamism, The School of Hillah argues that the identity
memorialized in the literary construction of the madhhab reflects the aspirations of
a minority that refused to be marginalized (Chapter 4). This universalistic voice is
one of the School of Hillah’s most significant contributions to Imami tradition. In the
second half of the book, I examine what the scholars of Hillah studied and wrote in
the following disciplines and genres: substantive law and jurisprudence (Chapter 5);
bio-bibliography (Chapter 6); general works of hadith, supplication and ritual, and
history and genealogy (Chapter 7); exegesis and fada il (Chapter 8); and philosophy
and theology (Chapter 9). This survey of the intellectual landscape demonstrates
that the defining characteristic of the School of Hillah was not underlying unity but
a framework for disagreement. When we speak of a historically extended style of
reasoning as an element of the conception of tradition employed in this study, we are
not speaking of a shared philosophy or method of inference; rather, we are speaking
of a discursive field, a conversation across time and space sustained by disagreement.
Insofar as it gave birth to a conversation that would prove capable of encompassing
the dynamism of Imamism, the School of Hillah should be considered the formative
period of Imami tradition. Moreover, when the tradition is conceptualized in this
manner, it is a bulwark against the very authoritarianism by which Imamism has been
characterized for so long.

Finally, the notion of a School of Hillah presumes a schema for the periodization
of the history of Imami law. While there are different approaches to the periodization
of this history,” I have utilized an approach that highlights successive geopolitical
centers of Imami legal scholarship because (a) the parameters of this study are defined
by one such center and (b) each of these centers presented scholars with a unique
set of opportunities (and constraints) that shaped the development of tradition.®
Nevertheless, this approach has some limitations which should be noted. First,
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the geographical boundaries of these centers are not precise. The School of Hillah,
for example, is larger than the city itself: it encompassed most of southern Iraq and
important cities in the north as well. Second, networks of learning extend beyond
the boundaries of any one locale. For example, several scholars from Jabal ‘Amil
were educated in Hillah, including Najm al-Din Taman b. Ahmad al-‘Amili (d. c.
728/1327), Jamal al-Din Yasuf b. Hatim al-‘Amili, and, of course, al-Shahid. Third,
there may be significant concurrent developments in more than one locale. So, for
example, while it is sensible to mark the end of the School of Hillah (and the beginning
of the School of Jabal ‘Amil) with the execution of al-Shahid in 786/1384, this excludes
al-Fadil al-Miqdad (d. 826/1423) and Ibn Fahd (d. 841/1437). Despite the fact that
these limitations tend to blur the lines between historical periods, there is still a critical
mass of scholarly activity associated with identifiable geopolitical centers to justify the
periodization underlying this study.

The remainder of this introductory chapter can be divided into two parts. The first
part comprises three sections on the historiography of Imami law: early scholarship,
the development of Imami legal studies, and recent scholarship. I argue that early
scholarship was shaped by an assumption that the doctrine of the imamate explains
the history of Shi‘ism. This gave rise to a discourse concerned primarily with the
expansion of jurists’ authority to undertake the prerogatives of the Imam. Subsequent
studies made significant progress, but due in no small part to the Iranian revolution,
they remained tethered to the question of the authority of jurists. Based on my
assessment of the field, I make three observations: First, despite its significance,
the period between the Buwayhid and Safavid eras (447/1055-906/1501) remains
understudied. Second, few scholars conceptualize the relationship between Imami
and Sunni law in a way that acknowledges both the structural realities of existing as
a minority and the ingenuity involved in the historical processes of appropriation,
assimilation, and naturalization. Third, a disproportionate concern with the authority
of jurists and sociopolitical history has obscured the fact that legal discourse imposes
its own logic. The second and third observations highlight the need for a deeper
understanding of the concepts of tradition and madhhab, which ultimately draws our
attention back to the period between the Buwayhid and Safavid eras, particularly the
School of Hillah.

The second part of the chapter fleshes out the concept of madhhab at two levels of
analysis: theoretical and historical. On a theoretical level, I engage Talal Asad and his
interlocutors to argue that, while the idea of a discursive tradition does not furnish an
adequate conception of Islam, it can help us organize the diversity within particular
Islamic traditions, including Imamism. Whereas earlier scholars sought to identify
an essence that could unify the diversity within Imamism, I argue that the Imami
madhhab is better understood as a socially embodied, historically extended style of
reasoning that emerges in a network of relationships of power. Furthermore, based on
this conception of the Imami madhhab, the School of Hillah should be viewed as its
formative period. I substantiate this claim at the level of history by applying criteria
used to date the formation of Sunni madhhabs to the history of Imami law and legal
institutions. The chapter concludes with a justification for why this study prioritizes
the history of law in the formation of an Imami madhhab.
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Early Scholarship on Imami Law

Early scholarship on Shi‘ism was colored by an assumption that the intellectual
history of Shi‘ism is determined, in a logical way, by the doctrine of the imamate
and a belief that the imamate is essentially an authoritarian institution. Commenting
on the authority of Imami mujtahids, MacDonald remarked, “[they] seem to have
in their hands the teaching power which strictly belongs only to the Hidden Imam.
They thus represent the principle of authority which is the governing conception of
the Shi‘ah”” Writing in a similar vein, Goldziher held that “If we wish to characterize
in brief the essential difference between Sunni and Shi‘l Islam, we may say that the
former is based on the ijma * and the latter on the authoritarian principle”® While the
imamate is certainly essential to Imami doctrine, the historical origin of Shi‘ism in
early disputes over leadership of the Muslim community does not furnish an adequate
explanation of the subsequent development of Imamism. As to whether the imamate
is an authoritarian institution, this question lies beyond the scope of the present study;
however, we can note that recent scholarship paints a more complex portrait of how
the imamate functioned in practice.’

These twin assumptions gave rise to a discourse about Imami law that was
disproportionately focused on the expansion of the ulema’s authority to undertake the
prerogatives of the Imam and concerned with the question of whether this power is
justifiable vis-a-vis classical texts.® Eliash, for example, held that the system of law
developed over centuries by Imami scholars lacks any authentic basis, arguing that “it
would be contrary to the very essence of Ithna‘ashari Shi‘ism to regard the mujtahid
as more than an ordinary mukallaf versed in the ordinances of the Shari‘ah and their
application, and even more contrary to institute him as a performer of the functions
of the Imam during the Great Occultation”"" This framework for understanding the
history of Imami law proved stifling; however, scholars have made steady progress over
the last four decades.

The Development of Imami Legal Studies

Though he did not manage to free himself entirely from the legacy of earlier scholarship,
Calder’s writings nevertheless mark a significant turning point in the historiography
of Imami law.”? Calder identified a diachronic development in the writings of Imami
jurists toward increasingly greater claims to authority, which culminated in the theory
of “general representation” (al-niyabah al-‘ammah) in the tenth/sixteenth century."
Calder’s writings encouraged scholars to view the development of Imami law through
the lens of concepts, particularly the madhhab, and debates that had evolved in
Western scholarship to understand the history of Sunni law."* Despite being focused
on the question of authority himself, through a close textual analysis of key writings on
substantive law spanning seven centuries, Calder succeeded in pushing the scholarly
discourse past a reductionistic emphasis on the authority of Imami jurists toward a
working conception of Imami law that was more nuanced. The focus on authority in
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earlier scholarship had distorted the meaning of ijtihad, for if ijtihad empowers Imami
jurists to say and do whatever they wish, then there is little reason to seek to understand
the logic of Imami law. Calder shifted our attention to the question of how, in a specific
historical moment, an outstanding jurist could be empowered to break from the past.
This turn in the historiography of Imami law paved the way for scholars to investigate
modes of intellectual (and material) constraints facing Imami jurists elaborating the
law, leading to more rigorous textual analyses of legal writings."®

Subsequent studies of the history of Imami law made significant progress but
remained tethered to the question of the authority of jurists. Some scholars presented
the history of Imami law as a struggle between “rationalists” and “traditionalists,” but
this was an exception to the general rule.'® Algar and Cole examined Imami jurists’
relationships with the Qajar state and the North Indian State of Awadh, respectively.””
In a broader study, Arjomand traced the emergence of an independent “hierocracy” of
Imamijuristsin thirteenth/nineteenth-centuryIran capable of marginalizing alternative
visions of Shi‘ism."® While these studies certainly enhanced our understanding of the
clerical class, they were primarily works of social history. By contrast, in his study of
the origins of the absolute authority of the jurist, Sachedina surveyed hadith literature
and law to argue that “The concept of guardianship (wildya) in general, and the
‘guardianship’ of a jurist (wildayat al-faqih) in particular, has its genesis in the early
history of Imamite jurisprudence”® In a more critical study, Moussavi traced the
gradual expansion of the authority of Imami jurists from the office of jurisconsult in
the third/ninth century to the role of a mujtahid in the seventh/thirteenth century to
the institution of marja ‘ al-taqlid in the thirteenth/nineteenth century.? While Calder
regarded the formulation of the theory of general representation in the tenth/sixteenth
century as the central development in the history of Imami law, Moussavi viewed the
validation of ijtihad three centuries earlier in Hillah as pivotal, a point to which we shall
return. Finally, the scholarship from this era includes a handful of studies on individual
topics in substantive law (figh), the most substantial of them being Modarressi’s study
of land tax.”!

Recent Scholarship on Imami Law

In recent years, scholarship on Imami law has flourished. A comprehensive survey
of the literature is beyond the scope of this chapter; however, we can take note of
major trends in the field.?* First, much of the recent scholarship continues to focus
on the question of authority, particularly the marja ‘iyyah.?® A related concern is the
relationship between law and governance, especially the theory of wildyat al-fagih.**
Takim and Mavani have written extensively on the systematic reformation of Imami
law,** while others have focused on discrete issues of contemporary relevance.” By
contrast, the premodern history of Imami law has received less attention. Few scholars
have contributed more to our understanding of the history of Imami jurisprudence
(usil al-figh) in general and the Akhbari school in particular than Gleave.” In addition
to the studies mentioned earlier, Gleave’s writings on Imami jurisprudence examine
the Quran as a source of law, non-renowned reports (akhbar al-ahad), and literal
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meaning.”® Studies of Imami substantive law have tended to focus on a narrow set
of topics including taqiyyah,” Friday prayer,” jihad,*' legal procedure (gada’),** and
penal law.** With the exception of taqiyyah, all of these topics are directly related to the
question of the authority of jurists.** The chapter on Imamis in Cook’s comprehensive
study of the doctrine of commanding right and forbidding wrong is among the best
studies of Imami substantive law to date.*® From our vantage point, there are four
important observations in this chapter of the book. First, Cook argues that “despite the
abundance of Imami tradition on the subject of forbidding the wrong, the doctrine of
the classical jurists owes little to that earlier stage of Imami thought. Instead, it mixes
elements that we can assign with greater or lesser plausibility to Sunni traditionalism,
Baghdadi Mu 'tazilism and Basran Mu‘tazilism.”** The second observation pertains
to the use of hadith in substantive law. He notes that al-‘Allamah “is more given to
quoting traditions than any previous Imami jurist since Mufid”* Third, there is next
to nothing, “in the development of the formal Imami doctrine of forbidding wrong
that would suggest an enhancement of the authority of the clergy,” which is surprising,
“when we consider the extent of the changes that Imamism was undergoing in this
period, and the expression these found in doctrinal disputes in other fields.*® Finally,
Cook argues that “there are few developments [in the legal doctrine] that can plausibly
be seen as responses to changing real-world conditions.”* When read alongside the
scholarship mentioned earlier, what Cook’s study reveals is that different topics in
Imami substantive law may have different histories—the history of land tax evidences
an expansion of the authority of jurists, whereas the history of forbidding wrong does
not.

The studies of Cook and Rabb are noteworthy for the way in which they integrate
the history of Imami law into the history of Islamic law as a whole. This approach
to the history of Imami law is relatively new. Stewart first called our attention to the
fact that “Scholars concerned with the history of Shiite jurisprudence often view it in
isolation and seek to explain the rise of the Twelver legal madhhab in terms internal
to Shi‘ism, with little or no reference to the history of Islamic jurisprudence as a
whole”® Drawing upon Goffman’s theory of stigma, Stewart viewed the history of
Imami jurisprudence as a set of three responses to the Sunni legal system, particularly
the doctrine of consensus.*’ Many Imamis, he argued, chose to “pass” as Sunnis by
outwardly joining the Shafi‘l madhhab; others adopted the concept of consensus and
modified it to include Imamis; and Akhbaris rejected Sunni legal consensus outright.*
Stewart’s study is noteworthy for its attempt to conceptualize the Imami madhhab,
another point to which we shall return.

Methodological advances in the field of hadith studies have sparked renewed
interest in the earliest period of the history of Imami law.*® Haider’s study of early
sectarian identities stands out in this regard. He argues that “the citation of unique
authorities through distinct chains of transmission in particular narrative forms is
indicative of the presence of an independent sectarian identity”* Based on this method,
Haider affirms the existence of a distinct Imami legal identity in the early second/
eighth century.* Leaving aside a handful of studies on individual figures,* the last
noteworthy trend in recent scholarship is the study of ijazahs, both as sites for the
construction of identity and authority and as sources for history more generally.”
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General Observations about the Field

Based on this brief survey, we can make three general observations about the state
of the field. First, though it is hardly uncharted territory, the period between the
Buwayhid and Safavid eras remains understudied. There are already indications in the
literature of just how important this period was to the history of Imami law. As noted
earlier, Moussavi considered the validation of ijtihdd in the seventh/thirteenth century
to be the most important development in the history of Imami law.”® In the writings
of al-“Allamah, Calder saw the culmination of a long, “movement from the idealistic
desire for ‘ilm to a recognition of doubt”® With regard to technical innovation,
Gleave explained how al-Muhaqqiq (d. 676/1277) and al-‘Allamah refined Imami
arguments against giyds,”® and Afsaruddin argued that Ibn Tawas’s fourfold typology
for the categorization of hadith “provided the necessary groundwork and impetus
for a new intellectual trend within Imami Shi‘ism which would eventually usher in
the Usali movement.”” As Modarressi noted, al-‘Allamah popularized this typology
by implementing it in his writings, and Cook observed an increase in the number of
hadith cited in discussions of commanding right and forbidding wrong in the writings
of al-‘Allamah. The general framework that al-‘Allamah established became “the
mainstay of classical Shi‘1 scholarship,” such that Akhbaris framed their opposition to
Usdalism as a criticism of al-‘Allamah.?> Additionally, al-Muhaqqiq’s reorganization of
substantive law into four mutually exclusive categories, which reflects the influence of
logic on Imami law, became standard.

Second, even though the history of Imami law has started to be integrated into the
history of Islamic law as a whole, few scholars conceptualize the relationship between
Imami and Sunni law in a way that acknowledges both the structural realities of existing
as a minority and the ingenuity involved in historical processes of appropriation,
assimilation, and naturalization.”® Al-‘Allamal’s writings on jurisprudence include a
commentary on the Maliki Ibn al-Hajib’s (d. 646/1249) Mukhtasar al-muntahd (titled
Ghayat al-wusil) and a summary of the Shafi'l al-Baydawts (d. 685/1286) Minhaj
al-wusil (titled Mabadi’ al-wusiil). Ibn al-Hajibs Mukhtasar al-muntahd was the basis
of a long tradition of Sunni jurisprudence and al-‘Allamah’s commentary on it, which
was well regarded by Sunnis, placed him right in the middle of that tradition. While
these observations pertain to jurisprudence, substantive law furnishes additional
examples of “borrowing” from Sunnis.*

There is very little disagreement over the fact that Imami law developed in concert
with Sunni law; however, the nature of this relationship remains undertheorized. Did
Imamis “imitate” Sunnis in an effort to gain recognition? Did they eventually encounter
similar questions (and circumstances) and therefore propose similar solutions? How
did Imami jurists conceive of the tradition to which they belonged? Did they view
themselves as participants in a broader Islamiclegal discourse and therefore appropriate
freely from Sunnis? Did the Imami refusal to be marginalized mean that Imami law
had to develop in conversation with Sunni law? As noted earlier, in his study of Islamic
legal orthodoxy, Stewart argued that the development of Imami law is best understood
as a reaction to Sunni orthodoxy whereby Imamis created a madhhab equivalent to the
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Sunni madhhabs in order to gain recognition as peers. The value of Stewart’s attempt
to conceptualize the Imami madhhab and its relationship to Sunnism notwithstanding,
it may be criticized for flattening a complex history of engagement that has varied
considerably across time and space.*

Our final and most important observation about the state of the field pertains to
the Imami madhhab itself. I noted that a disproportionate concern with the question
of authority distracted earlier scholars from concentrating on the logic of Imami
law. We can also note that an overemphasis on social and political history has had
much the same effect. For example, Eliash states that “the advent of the Safavids led
to the adoption of the three-tenet shahdada”* He argues that early Shi‘ jurists did not
link the wilayah of “Ali to the testimony of faith because they wanted to differentiate
themselves from “Extremists” (ghulat). By the time of al-Majlisi II, however, there was
no longer any danger of being confused with Extremists. Similarly, Takim argues that
“aneed to assert and propagate a Shi‘1ideal” lead to the inclusion of the wilayah of “Ali
in the call to prayer during the Safavid era.”” Both of these explanations ignore early
fatwds permitting the inclusion of the wildyah of “Ali in the call to prayer and historical
reports indicating that it was not an uncommon practice.”® Similarly, Kohlberg argues,
“under pressure from the Seljuks, al-Tasl was the first one to draw a distinction
between offensive and defensive jihad, and state that the latter does not require the
Imam’s presence”” It is not that social and political history should not enter into
the historiography of Imami law; rather, as one recent study puts it, “Legal discourse
imposes its own logic on subsequent elaborations of law;* and it is precisely this logic
that merits greater appreciation as a factor driving the development of Imami law.®!
Even in cases where developments in law clearly appear to be caused by sociopolitical
realities, it is important to understand that this relationship may still be mediated
through the logic of the law. For instance, the law stipulates principles grounded in
texts (e.g., the maxim “no harm”) that affect the final outcome of cases. In these cases,
the relationship between sociopolitical reality and substantive law is complicated by
the fact that extratextual factors are not easily distinguishable from (second-order)
textual ones.

Our second and third observations highlight a need for deeper reflection on
the concept of a madhhab and, more generally, the concept of tradition. A deeper
understanding of both concepts will ultimately draw our attention back to the
importance of the period between the Buwayhid and Safavid eras, particularly the
School of Hillah.

The Islamic Tradition

In endeavoring to conceptualize the Imami madhhab, it is useful to step back from the
history of Imami law and ask a much broader question: What is Islam? This question
has a long history in Western scholarship. The first scholars to propose an answer were
Orientalists, whose notions of Islam were grounded in foundational texts. Due to their
emphasis on particular texts, Orientalists were criticized for “being essentialist and
insensitive to change, negotiation, development, and [the] diversity that characterizes
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lived Islam”™? On the opposite end of the spectrum, some scholars, primarily
anthropologists, reacted to the Orientalists’ methodology by abandoning the search for
any single Islam and began speaking of various “local islams” instead. Other scholars
turned their attention to sociological or political-economic analyses of Muslims.

The most significant challenge to Orientalism came from anthropologists,
whose emphasis on lived religion naturally gave rise to a focus on diversity. Geertz’s
Islam Observed was “the first significant anthropological study focusing explicitly
on Islam® Having grown tired of the search for a universal Islam in texts, Geertz
studied Muslim societies in order to identify Islam. As the questions anthropologists
were asking grew increasingly sophisticated, the tension between anthropology and
classical Orientalist scholarship grew sharper until it became clear that scholars did not
have an adequate concept of Islam. In an article published in 1977, el-Zein reviewed
several anthropological studies that had attempted to conceptualize Islam.* In a useful
summary of these studies, Anjum writes:

Vincent Crapanzano had looked at the Hamadsha, a Sufi order in Morocco, from a
Freudian perspective and characterized religion as a “sublimation and expression
of instinctual conflicts,” and the ulema (the great tradition) as “formulating this
process in a formal, incontestable way.” A. S. Burja, in a study of Yemen, viewed
Islam as an instrumental ideology, with the elite as its creators and the masses
as its consumers. Michael Gilsenan, in his study of Sufi orders in Egypt, viewed
Islam from a Weberian perspective as an ideology that rationalized a certain order,
with the scripturalist Islam of the ulema as a formal and systematized version
of the ideology and Sufi Islam as its complementary charismatic manifestation.
Dale Eickelman’s study of Maraboutism in Morocco adds a historical dimension
to a basically Weberian perspective—and emphasizes continuous social change
as being the result of a perceived dissonance between symbolic ideals and social
reality.®

El-Zein’s own solution to the problem of how to conceptualize Islam was to consider
all islams equal and therefore to stop searching for any underlying unity. To el-Zein, it
is impossible to locate Islam as an analytical object and therefore it is impossible to do
any anthropology of Islam.

In light of the influence that Orientalism wields in Islamic studies, el-Zein’s
intervention was crucial; however, that does not mean it is beyond reproach. As Anjum
notes:

The problem underlying el-Zein’s conclusion that Islam cannot be located as an
anthropological category is that he sought to study Islam in all the wrong places:
in the fluid imaginations of the worshippers and believers. But a possibility that
el-Zein does not consider is that the anthropology of Islam can be located elsewhere.
Since even the most uninhibited religious experience is never free of constraints
and structures put in place by a past, that is, by a tradition, understanding the
tradition that guides and defines that religious experience is what could be more
fruitfully sought.*
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Moreover, unlike, for example, “totemism,” Islam does not appear to be an artifact of
academic discourse.”” In fact, “the unity of a single Islam is a consciously theological
aspect of what Muslims believe;”*® and, “for anthropologists to assert the existence of
multiple Islams is, in essence, to make a theological claim, one most Muslims would
not only deny but, they rightfully argue, anthropologists have no business making”*
Therefore, as Launay argued, what we need “is to find a framework in which to analyze
the relationship between this single, global entity, Islam and the multiple entities that
are the religious beliefs and practices of Muslims in specific communities at specific
moments in history.””

Although Launay was speaking as an anthropologist, historians of Islam are faced
with the same basic dilemma of how to conceptualize their object of study. In this
regard, Ahmed writes:

A meaningful conceptualization of “Islam” as theoretical object and analytical
category must come to terms with—indeed be coherent with—the capaciousness,
complexity, and, often, outright contradiction that obtains within the historical
phenomenon that has proceeded from the human engagement with the idea and
reality of Divine Communication to Muhammad, the Messenger of God. It is
precisely this correspondence and coherence between Islam as theoretical object or
analytical category and Islam as real historical phenomenon that is considerably and

crucially lacking in the prevalent conceptualizations of the term “Islam/Islamic”!

While Ahmed'’s effort to address this problem was commendable, it fell short in certain
important respects,”? including his engagement with Asad, whom he criticized for
being too focused on the role of religious authorities invested in the construction of
orthodoxies. This criticism reflects a misunderstanding of Asad, who explicitly states,
“Islamic tradition is part of the life of Muslims and that thinking through ‘tradition’ is
a way of addressing questions of power and temporality. But fundamentally tradition
is a concept, and as empirical phenomena traditions are multiple, often inhabited by
a single person, sometimes broken or ignored.””* It is to Asad’s notion of a discursive
tradition that we now turn.

Asad “suggested that the diversity in various local manifestations of Islam be
organized through the concept of a ‘discursive tradition””* “While one cannot
analytically define a particular Islamic religious experience or Islamic social structures,
one can speak of Islamic discursive constraints and tradition—precisely because one
can speak of a set of well-defined and universally accepted foundational texts and
interpretive techniques.””” By “tradition,” Asad means the following:

A tradition consists essentially of discourses that seek to instruct practitioners
regarding the correct form and purpose of a given practice that, precisely because
it is established, has a history. These discourses relate conceptually to a past (when
the practice was instituted, and from which the knowledge of its point and proper
performance has been transmitted) and a future (how the point of that practice
can best be secured in the short or long term, or why it should be modified or
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abandoned), through a present (how it is linked to other practices, institutions, and
social conditions). (emphasis in original)™

This means that argument, reasoning, disagreement, and difference are all part of
tradition.”” Extending this conception to Islam, Asad writes:

An Islamic discursive tradition is simply a tradition of Muslim discourse that
addresses itself to conceptions of the Islamic past and future, with reference to a
particular Islamic practice in the present. Clearly, not everything Muslims say and
so belongs to an Islamic discursive tradition. Nor is an Islamic discursive tradition
in this sense necessarily imitative of what was done in the past . . . [it is] the
practitioners’ conceptions of what is apt performance, and how the past is related
to present practices, that will be crucial for tradition, not the apparent repetition
of an old form. . . . The important point is simply that all instituted practices are
oriented to a conception of the past. (emphasis in original)”®

Two streams of thought merge in Asad’s conception of tradition. First, in Whose
Justice? Which Rationality?, Maclntyre criticized the idea of a universal rationality and
the idea that rationality and tradition stand in opposition to one another.” The idea
of “tradition-constituted” and “tradition-constitutive” rational inquiry is essential to
Asad’s concept of discursive tradition. As Anjum notes, this shifts the focus of analysis
to “the arguments and discourses of the thinking subjects with their specific styles of
reasoning couched in their historical and material context” (emphasis in original).®
The second stream of thought is easier to identify when we consider Asad’s notion of
orthodoxy. Asad disagreed with scholars who believe that the notion of orthodoxy is
not important in Islam; however, he used the term in a sense that echoes Foucault’s
approach to discursive unities like medicine and grammar.*' Drawing on MacIntyre
and Foucault, what we have in Asad then is an approach that emphasizes a unique,
socially embodied, and historically extended style of reasoning and attentiveness to
patterns that emerge in the relationships among items in a discursive field.

Asad’s proposal has not gone unchallenged. Ahmad and Ahmed question the idea
of defining a tradition by reference to its foundational texts, although this is not what
Asad had in mind.** Mulfti criticizes Asad for trading in a rhetoric of authenticity, “in
which the overwhelming number of lived forms of Islamic religiosity . . . are made
to disappear from view altogether, leaving only the configuration of contemporary
political Islam, theologically diverse but nevertheless Salafi-revivalist in its constitutive
gestures”® He adds that the tension between two different modes of inquiry, genealogy
and tradition, is never resolved in Asad’s work.** Regarding the idea of Islam as a
discursive tradition, Schielke notes that, too often, it is “less about an actual inquiry
into discursive traditions and more often about an attempt to find a frame that allows
one to look at Islam as a whole,” in order to determine what Islam is.** One could argue
that at least some of these criticisms fail to grant Asad’s understanding of orthodoxy
as fundamentally a relationship of power. In this regard, however, Anjum argues that
Asad’s proposal is not entirely successful because understanding orthodoxy in any
locality “as being essentially predicated on power does not explain the original problem
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of the relationship between the translocal Islamic Orthodoxy and the various local
orthodoxies™ Although Asad’s idea of a discursive tradition implies the existence
of criteria transcending local contexts which define Islamic orthodoxy, he does not
theorize the relationship between the translocal and local orthodoxies, so the basic
problem remains unresolved.*’

There is little doubt that Asad’s contribution was groundbreaking. It gave scholars
a theoretically rigorous way out of what seemed like an impasse. But, as scholars more
familiar with Islamic intellectual history began to apply Asad’s ideas to their own
research questions, certain problems began to emerge. First, it became apparent that
Asad—despite his protests to the contrary—was too invested in a particular notion
of orthodoxy, one that is grounded in foundational texts. For example, it is fairly
obvious to scholars of Islamic law that law does not necessarily emerge in a linear and
transparent way from foundational texts; rather, it is made to appear consonant with
those texts. Furthermore, even in cases where the law does seem to emerge directly
from foundational texts, what does a commitment to those texts mean when their
significance cannot be fixed nor can the approaches to those texts? Second, Asad did
not provide us with a model to explain how a movement like the eighteenth-century
Wahhabi movement could be almost universally anathematized by Muslim scholars
and yet remain within the analytical fold of Islam. Third, it could not explain how, for
example, a Jewish thinker like Ibn Kammunah was not Muslim. I remain skeptical
about the existence of an Islamic discursive tradition. It is difficult to find something
like a “discursive quality” arching across different genres of scholarship let alone
schools of thought. Asad’s framework may, however, help us understand the dynamics
of particular Muslim traditions. The concept of a discursive tradition may enrich our
understanding of, for example, Ash ‘arism, Malikism, or Imamism, all of which are still
global, not local entities.

The Imami Madhhab

Due to the centrality of the Imam in Imamism and the fact that only he can provide
authoritative answers to religious questions, a degree of skepticism emerged in the
Imam’s absence that became part and parcel of the makeup of Imamism.* This skeptical
attitude gave rise to the expression of a very wide range of views, making it difficult
for us to form historically tenable generalizations about what Imamism is.* Earlier
scholars dealt with this difficulty by focusing their efforts on correctly identifying the
essence of Imamism, be it esotericism, rationalism, the imamate, or something else.”
The value of these studies notwithstanding, few scholars have tried to conceptualize
Imamism as something other than an essence. Drawing inspiration from a critical
engagement with Asad’s contribution to the question of how to conceptualize Islam,
this study reconceptualizes the Imami madhhab as a socially embodied, historically
extended style of reasoning that emerges in a network of relationships of power. Rather
than being an essence, the Imami madhhab is more like a conversation across time
and space with set interlocutors, motifs, operative terminologies, and parameters. The
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organizational principle of this conversation is a crucial aspect of what I mean by the
Imami madhhab.

Once we commit to viewing the Imami madhhab as a conversation, we still need
to locate this conversation in a network of relationships. When we speak about this
conversation, we are not speaking about something that is fixed in time and space, no
matter how complex; rather, what we are referring to is a network of relationships, like
a constellation of stars in which the location of one star depends upon the gravitational
forces exerted upon it by other stars in the same constellation even as it exerts a force
of its own. It is the totality of these relationships that concerns us—each individual
relationship is flexible, but it can never change so much that it violates the integrity
of the entire structure. This way of thinking about the madhhab has two important
advantages: First, it allows us to conceptualize the madhhab as a relatively stable
historical entity while accounting for significant variations across time and space.
Second, by blurring the line between social and intellectual history, it accounts for
the fact that particular relationships of power played as much of a role in defining the
Imami madhhab as did individual scholars and curricular texts.”!

A unique aspect of the Imami madhhab is its relationship to Sunnism. In rethinking
the process through which some of the content and procedures of Sunni law passed
into Imami law, it is useful to revisit Redfield’s paradigm of tradition. Redfield divided
religions into major and minor traditions based on his view of peasant societies as
subcultures that are never completely independent from the influences of the hegemonic
culture. He identified the major tradition with the text-based religion of the urban
elite and the minor tradition with the “folk” religion of rural societies. By modifying
Redfield’s paradigm so that the division between major and minor traditions is based
on the extent to which members of each are aligned with or have access to brokers
of political power, we can use it to reconceptualize the relationship between Sunni
law and the Imami madhhab. In doing so, we will be endeavoring to understand the
“social organization of tradition,” or the process through which religious hierarchies
are established and reinforced between members of the major and minor traditions,
and how these hierarchies shape the content of the latter. Within this framework, the
Imami appropriation of Sunni law may be characterized as “parochialization,” or the
process through which members of a minor tradition learn and reshape some aspects
of the major tradition in order to contest the imbalance of power.”> This approach
acknowledges the structural realities of existing as a minority and affirms the ingenuity
involved in the historical processes of appropriation, assimilation, and naturalization.
To some extent, the avenues open to Imami scholars are limited by Sunnism, but it
is also true that these “limitations” often become vistas of creativity. In some cases,
the parochialization of Sunni law is a theoretical exercise similar to the resolution of
hypothetical cases, meaning that substantive changes in Imami law are not always the
result of a direct relationship with material realities facing Imami jurists—as a minor
tradition, the intellectual production of the major tradition is part of the Imami jurists’
material reality. Imami jurists’ awareness of this dynamic was an integral part of the
way they conceived of their legal tradition, at least before the Safavid era.

So far our discussion of the Imami madhhab has been largely theoretical. At the
level of history, we can begin by recapitulating criteria that scholars have used to date
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the formation of classical Sunni madhhabs. These criteria include the emergence of
compilations of hadith arranged topically (musannaf);”® the production of epitomes
of law (mukhtasar) and annotations (ta ligat) on standard epitomes;** the recognition
of a chief scholar;” the regular transmission of legal expertise;* the establishment of
endowed “colleges of law”;”” the production of tabagat works;*® and the emergence of a
distinct and highly systematized genre of jurisprudence.”

The formative period of the history of Imami law is commonly located in the
Buwayhid era; however, based on the criteria enumerated earlier, Imami jurists did not
form a madhhab until much later. Regarding the emergence of compilations of hadith
arranged topically, although three of the Four Books—Ibn Babawayh’s (d. 381/991)
Man la yahduruh al-fagih and al-Shaykh al-TasTs al-Tahdhib and al-Istibsar—date
back to the Buwayhid era, they are not compilations of hadith per se.'® For these
compilations to be regarded as ready references for jurists, one would have to show
that hadith were already viewed as independent sources of law; however, the notion
that hadith are independent sources of law evolved in the seventh/thirteenth century as
part of “the methodology of the later scholars” that was developed in Hillah.

Epitomes of law were not written during the Buwayhid era. Until it was replaced by
al-Muhaqqiq’s Shara i “ al-islam in the seventh/thirteenth century, al-Shaykh al-TasTs
al-Nihayah was the main textbook of Imami law.’®! There are two important points
to note about this work: First, due to the influence of “traditionalists,” it is simplistic
in comparison with al-Shaykh al-TasTs other writings on substantive law.'®® In his
introduction to al-Mabsiit, al-Shaykh al-TusI states:

[Imamis] set forth reports and what they narrated in the explicit wording (min
sarih al-alfaz) to the extent that, if the wording of a [legal] issue is changed and
its meaning is expressed in wording to which they are unaccustomed, they are
astonished at it and their understanding falls short of it. Long ago I wrote Kitab
al-nihdyah and I mentioned everything that our associates narrated in their
writings. I arranged it according to the arrangement of substantive law . . . and I
arranged the chapters in it the way I did for the reason that I explained there. I did
not go into subsidiary cases (al-tafri‘ ‘ald I-masa’il) . . . rather I cited all of that or
most of it in the transmitted wording so that they [Imamis] do not feel repelled
by that.'”

So al-Nihdyah is not an accurate reflection of the scope of Imami law in al-Shaykh
al-TuasTs time.'™ Second, with one exception, there are no commentaries on al-Nihdyah
until the seventh/thirteenth century, when al-Muhaqqiq wrote two commentaries.'®
At the beginning of his first (and only complete) commentary, Nukat al-nihayah,
al-Muhaqqiq states that “a group possessed of intelligence and guidance” raised
objections to some of the issues discussed in al-Nihdyah and asked him to clarify them,
which is why Nukat al-nihdyah took the form of questions and answers.' Based on
these remarks and the structure of the work, it appears that Nukat al-nihayah was the
product of something analogous to classroom discussions that naturally arise in the
course of formal instruction. Subsequently, someone who had heard al-Muhaqqiq’s
commentary from him and whom al-Muhaqqiq identifies as “al-Sayyid al-Sharif”
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asked him to explain the first section of al-Nihayah again. This commentary is included
in al-Masa’il al-misriyyah.'” Again, this seems to be indicative of a regular process of
formal instruction.'®® Additionally, al-Muhaqqiq’s al-Magsiid min al-jumal wa-I- ‘uqiid
is an abridgment of al-Shaykh al-TasT’s short work on acts of worship, al-Jumal wa-I-
‘uqiid; his Mukhtasar al-mardsim is an epitome of Sallar’s (d. 448/1056 or 463/1071)
book of fatwds, al-Marasim fi figh al-imamiyyah;'® and his al-Nafi* fi mukhtasar
al-shara’i* (known as al-Mukhtasar al-nafi) is an epitome of his own Shard’i‘
al-Islam. Al-Mukhtasar al-nafi * generated several commentaries shortly after it was
written, including al-Mu ‘tabar by al-Muhaqqiq himself, Kashf al-rumiiz by al-Fadil
al-Abi (fl. 672/1274), Tahsil al-manafi* by Ibn Dawud (d. after 707/1307), al-Tangih
al-ra’i ‘by al-Fadil al-Miqdad, and al-Muhadhdhab al-bari ‘by Ibn Fahd."® The scale of
commentary activity in this period is impressive and we have yet to even mention the
writings of al-Allamabh. If the production of epitomes and commentaries on standard
epitomes is a good indication of the formation of a madhhab, then we are justified in
locating the formation of an Imami madhhab in and around Hillah in the seventh/
thirteenth and eighth/fourteenth centuries.

Based on the fact that he came to be known as Shaykh al-Ta’ifah, it seems evident
that al-Shaykh al-Tasi was recognized as the chief scholar of the Imamis. Without
getting into a detailed assessment of al-Shaykh al-TasTs legacy, we can simply note that,
in addition to writing foundational works in several disciplines and genres, al-Shaykh
al-Tusi preserved elements of early Shi‘T history in his writings that proved essential to
the subsequent elaboration of Imami law. Although no one could displace al-Shaykh
al-Tasl from his seat at the head of the madhhab, the jurists of Hillah achieved a level
of authority that came to rival that of al-Shaykh al-Tusi. This is evident in Ibn Abi
Jumbhar’s discussion of what a qualified jurist is required to know—including requisite
knowledge of the narrators of hadith, the range of issues addressed in substantive law,
and the arguments of past jurists—and his discussion of how to draw legal inferences—
including the evaluation of hadith—in Kashifat al-hal ‘an ahwal al-istidlal."™! In each
of these cases, the writings of the scholars of Hillah suffice an aspiring jurist. So, while
al-Shaykh al-Ttsi continued to be recognized as the chief scholar, the jurists of Hillah
became authoritative in a way that paralleled the authority of the Shaykh al-Ta'ifah.

With respect to the regular transmission of legal knowledge, ijazahs can be valuable
sources of information, but they also present certain challenges. In some cases, such
as when a scholar is authorized to transmit “all the books of our colleagues,” ijazahs
represent idealized histories of transmission and should be treated with circumspection
accordingly. Furthermore, one must be cognizant of the different forms and functions
of ijazahs—in some cases, they are purely ritualistic. Other ijazahs furnish historians
with concrete information about where a book was studied, what portion of it was
read, and so on. As a general rule, the level of precision and detail mentioned in an
ijazah may be used as a measure of the credibility of the information it provides.

In an informative study of the relationship between Iraqi and Iranian Shi‘ism,
Ja‘fariyan notes that in the period after al-Shaykh al-Ttsi, the chains of most Imami
ijazahs culminate in al-Shaykh al-Tasi."? For us, what is noteworthy in Ja‘fariyan’s
study of the ijazahs from this period is how infrequently al-Shaykh al-TtsTs writings on
substantive law are mentioned by name.'* According to Muntajab al-Din al-Qummi,
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Husayn b. Muzaffar al-Hamdani al-Qazwini (d. 498/1104) studied under al-Shaykh
al-Tusi for thirty years, yet there is no evidence that al-Shaykh al-Tusi ever granted
him an ijazah.’™* Similarly, ‘Abd al-Jabbar ‘Abd Allah b. “Ali al-Muqri’ al-Razi (known
as al-Mufid) taught law to 400 students, yet there is no evidence that he ever granted
ijazahs to them.' By comparison, we have several ijazahs for works on substantive law
from the School of Hillah.

The sources contain a handful of indirect and direct references to brick-and-mortar
institutions of learning. For example, we know al-Murtada paid monthly stipends of
eight and twelve dinars to Ibn al-Barraj and al-Shaykh al-Thsi, respectively, which may
signal the emergence of an administrative apparatus to support professionalization
even if it does not prove the existence of a brick-and-mortar institution."® Nizam
al-Mulk would go to Darasht twice a week to hear hadith from Ja'far b. Muhammad
al-Daryasti (d. after 473/1080), which may indicate the presence of a madrasah there.'”
As for direct references, Muntajab al-Din’s grandfather Hasaka had a madrasah in
Rayy, which al-Qazwini describes as “a place for holding congregational prayers,
reciting the Quran, teaching children the Quran, and preaching”'** As noted earlier,
al-Qazwini tells of 400 “scholars of figh and kalam” who received instruction in law in
the madrasah of ‘Abd al-Jabbar ‘Abd Allah b. "Ali al-Mugqri’ al-Razi. After studying
in Iraq, ‘Abd al-Rahman b. Ahmad al-Nayshaburi al-Khuza'1 returned to Rayy where
he managed a mosque and this mosque is mentioned as a place where hadith were
transmitted."® Finally, there is al-Madrasah al-Majdiyyah where Fadl Allah b. “Ali
al-Rawandi (d. at the end of 571/1175-6 or 572/1176-7) taught.'® With the possible
exception of the madrasah of ‘Abd al-Jabbar, none of these seem like professional
“colleges of law”” In thinking about the role that madrasahs played in the formation
of an Imami madhhab, it is important to recognize that the madrasah as a site for the
contestation and standardization of religious knowledge and authority extended well
beyond the walls of any building and this remained true in Hillah. To be sure, there
were brick-and-mortar institutions in Hillah, but these were not the only spaces for
formal education. A great deal of education took place in private homes. For example,
Sadid al-Din al-Himmasi al-Razi (d. after 600/1203) held his classes on theology,
which resulted in his book al-Mungqidh min al-taqlid wa-I-murshid ild I-tawhid, in the
home of Warram b. Abi Firas (d. 605/1208). So the establishment of endowed colleges
of law (or lack thereof) may not be an essential element of the formation of an Imami
madhhab.

While expressing some reservation about the utility of the production of fabaqgat
works as a criterion for dating the formation of a madhhab, Stewart generally affirms
Makdisi’s view that the production of fabaqat works “signals the existence of the
madhhab as a self-conscious professional organization” because these works were
designed “to legitimize the madhhab and establish the authority of its jurists”*' But
it is not evident that Imami bio-bibliographical works were designed for this purpose
or served this function. The early bio-bibliographical sources are largely concerned
with authors of early works. For instance, several highly regarded scholars—such as
Abu 1-Husayn b. Abi I-]id (d. 343/954), Ahmad b. Muhammad b. al-Hasan b. al-Walid,
Muhammad b. ‘Ali Majiylawayh, and Ahmad b. Muhammad b. Yahya al-*Attar—and
most of Ibn Babawayh's sources are not mentioned at all. The early bio-bibliographical
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sources also include many non-Imamis, such as Aban b. ‘Uthman (d. 140/757 or
200/815), Ibn Bukayr, Sama‘ah, and the Bant Faddal. Additionally, as the case of “Alib.
Ibrahim al-Qummfs (fl. 307/919) father illustrates—his trustworthiness is not explicitly
affirmed in the sources—the early bio-bibliographical sources were not written for the
purpose of affirming the trustworthiness of narrators of hadith either. Later works,
such as Muntajab al-Din al-Qummfs al-Fihris, Ma ‘alim al- ‘ulama’, Khulasat al-aqwal,
and Ibn Dawud’s Kitab al-rijal, are broader in scope and may be better indicators of the
formation of a self-conscious madhhab, but they are still a far cry from works like Amal
al-amil and Riyad al- ‘ulama’. As for writings on “the generations of narrators” (fabagat
al-ruwat), this genre emerged in the Safavid era in response to technical problems in
the Imami hadith corpus.’*

The last criterion that has been used to gauge the formation of the classical
Sunni madhhabs is the emergence of a distinct and highly systematized genre of
jurisprudence. In this sense, Imami jurisprudence did not exist before the time of
al-Mufid, but some of the basic principles of jurisprudence are attested in hadith.'”
The oldest extant book of Imami jurisprudence is al-Mufid’s al-Tadhkirah bi-usil
al-figh. In comparison to the Mu'tazili tradition, al-Tadhkirah probably seemed
embarrassingly simplistic, which may be why the next generation of Imami scholars
studied and taught Mu‘tazili works.'** The fruit of this labor was a book that could
rival any Mu ‘tazili text: al-Dhari ‘ah ild usil al-shari‘ah by al-Murtada, which was the
standard book of jurisprudence until al-Muhaqqiq wrote al-Ma ‘arij.'* Al-Mufid and
al-Murtada denied the evidentiary value of uncorroborated non-renowned reports,
but al-Shaykh al-Tusi understood that, if Imamism was to be a madhhab alongside the
great Sunni madhhabs, then Imamis could not afford to reject non-renowned reports
outright. It is only by reclaiming the evidentiary value of non-renowned reports that
al-Shaykh al-Tasi could write a work like al-Mabsiit and put Imami law on an equal
footing with Sunni law. The groundwork and theoretical justification for this shift was
undertaken by al-Shaykh al-Tusi in ‘Uddat al-usiil.

In light of this history, especially the significance of al- ‘Uddah, it is tempting to
locate the emergence of a distinct and highly systematized genre of jurisprudence in
the Buwayhid era; however, this conclusion must be qualified by the fact that al-Shaykh
al-Tasts methodology met with stiff resistance in the sixth/twelfth century.'
Furthermore, Ibn Idris (d. ca. 598/1202) was the first scholar to list the four sources
of law in order, which reflects the stabilization of legal theory."”” Additionally, in the
Buwayhid era, Imami jurists had not yet worked out a systematic understanding of the
relationship between substantive law and jurisprudence. Finally, we can note that, in
the sixth/twelfth century, Imami jurisprudence was still misunderstood by Sunnis.'*®

As a distinct and systematic genre, Imami jurisprudence took off in the seventh/
thirteenth and eighth/fourteenth centuries with the writings of al-Muhaqqiq and
al-‘Allamah. Al-Muhaqqiq’s writings on jurisprudence include al-Ma ‘arij fi usul
al-figh and his introduction to al-Mu ‘tabar—as noted earlier, al-Ma ‘arij replaced
al-Dhari‘ah as the standard textbook on jurisprudence.’” Al-‘Allamal’s writings
on jurisprudence include al-Nukat al-badi‘ah, which is a redaction of al-Murtadd’s
al-Dhari‘ah; Ghayat al-wusil, which is a commentary on Ibn al-Hajibs Mukhtasar
al-muntahd; Mabadi’ al-wusil ild ‘ilm al-usal, which is a summary of al-Baydawr’s
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Minhaj al-wusil; Nahj al-wusil ild ilm al-usul; Nihayat al-wusal ild ‘ilm al-usil,
which is his most detailed work on jurisprudence; Tahdhib al-wusil ilé ‘ilm al-usil,
which was an important textbook in Iraq and Jabal ‘Amil before Ma ‘alim al-din; and
the relatively unpopular Muntahd al-wusil ild ‘ilmay al-kalam wa-l-usil. Al-Tahdhib
inspired several commentaries, including Ghayat al-su il by Fakhr al-Muhaqqiqin,
Munyat al-labib by Diya’ al-Din al-A‘raji (d. after 740/1339), and Sharh al-tahdhib by
‘Amid al-Din al-A‘raji (d. 754/1353)."*° Al-Shahid’s al-Qawa ‘id wa-I-fawa 'id reflects
the level of sophistication that Imami jurisprudence achieved in this period.”*! In the
ninth/fifteenth century, jurists felt the need for greater systematization and organization
of the rules common to the derivation of legal directives, especially for the sake of
pedagogy. In his introduction to Nadd al-qawa ‘id, which is a redaction of al-Qawa ‘id
wa-I-fawa 'id, al-Fadil al-Miqdad states that his teacher al-Shahid’s book was written
to familiarize students with the method of extracting the transmitted (mangiil) from
the rational (ma ‘qiil), and to train them to grasp substantive law from the principles
of jurisprudence, but it is not organized in a way that is accessible to every student, so
he wrote Nadd al-qawa ‘id to rectify this problem."** Al-Fadil al-Miqdad also wrote a
commentary on al-‘Allamah’s Mabadi’ al-wusil titled Nihayat al-ma 'miil. So, while
Buwayhid-era scholars laid the foundation of the discipline, it was the scholars of
Hillah who developed Imami jurisprudence into a distinct and highly systematized
genre that “defines and acts as a forum for the ‘thought collective’ of the jurists,” shapes
“a community of interpretation with shared goals, assumptions, and ways of thinking
operating within particular institutional constraints,” and sets “the boundaries and the
framework for Islamic legal discourse'**

The foregoing discussion of the history of Imami law and legal institutions in
light of criteria that scholars have used to study the formation of the classical Sunni
madhhabs can be summarized as follows: Although three of the Four Books date back
to the Buwayhid era, they are not compilations of kadith per se. Moreover, they were
not viewed as “ready references for jurists” until the development of “the methodology
of the later scholars” in Hillah. While it is similar to an epitome, al-Shaykh al-TasTs
al-Nihayah is simplistic and there are virtually no commentaries on it until the
thirteenth century in Hillah, when there was a flurry of commentary activity indicative
of a regular process of formal instruction. Although al-Shaykh al-Tasi was recognized
as the chief scholar, the jurists of Hillah achieved a level of authority that came to
rival that of al-Shaykh al-Tusi. The ijazahs are largely “licenses to transmit” and
therefore do not furnish much evidence of students having completed a legal education
under specific prominent jurists. Nevertheless, we have several ijazahs for works on
substantive law from the School of Hillah, indicating the regular transmission of legal
knowledge. Given the nature of education, the existence (or lack thereof) of brick-
and-mortar institutions may not be an essential element of the formation of an Imami
madhhab. Nevertheless, in the period before the School of Hillah, with one possible
exception, none of the institutions mentioned in the sources seem like professional
colleges of law. By contrast, al-Fadil al-Miqdad redacted al-Shahid’s al-Qawa ‘id wa-I-
fawaid to facilitate professional education at his madrasah. The limited utility of bio-
bibliographical works for dating the formation of an Imami madhhab notwithstanding,
later bio-bibliographical works, including those written in Hillah, are better indicators
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of the formation of a self-conscious legal identity than early bio-bibliographical
works written in the Buwayhid era. Finally, although Buwayhid-era scholars laid
the foundation of jurisprudence, the scholars of Hillah developed it into a distinct
and highly systematized genre. Although the comparison with the history of Sunni
literature and institutions is an imperfect one, there is enough evidence here to justify
locating the formation of an Imami madhhab in the School of Hillah.

Conclusion

It is undeniable that the question of the authority of jurists has shaped scholarship on
Imami law. By shifting the focus to the concepts of tradition and madhhab, this chapter
has sought to bring the full significance of the School of Hillah into view. One final
point about the Imami madhhab deserves mentioning. Despite strong associations
between, for example, Shafi‘ism and Ash ‘arism or Hanafism and Mu 'tazilism, Sunni
legal identities were, at least theoretically, distinct from Sunni theological identities.
By contrast, Imamism is at once a legal and theological/philosophical tradition, and
the development of Imami law went hand-in-hand with the development of Imami
theology and philosophy. Conceptually, this study prioritizes the history of law in
the formation of an Imami madhhab, treating theology, philosophy, and other genres
as elements of the discursive field we are calling the School of Hillah. There are two
reasons for this: first, I take the view that, generally speaking, law played a greater role
in shaping sociopolitical identities."** This is due in large part to the institutionalization
of Islamic law, but it is also related to the fact that the “level of practice” afforded less
intellectual freedom to scholars than the “level of thought,” making legal identity a
more precise analytical lens than theological and philosophical identity. Second, the
history of Imami theology and philosophy has received far more attention that the
history of Imami law. The primacy of law notwithstanding, no study of the School of
Hillah could afford to overlook developments in other fields of knowledge. The fact
that these developments took place at a time when Imamis were forming a madhhab
makes them all the more remarkable. It is an example of how the School of Hillah
encompassed diversity while projecting coherence.



The School of Hillah in Islamic History

Based on the periodization utilized in this study, the School of Hillah begins in the
second half of the sixth/twelfth century and ends with the execution of al-Shahid in
786/1384. The scope of this chapter, however, is considerably wider for three main
reasons, the first of which is simply narrative clarity. Second, as we noted earlier,
concurrent developments in more than one locale tend to blur the lines between
historical periods. For example, the origins of the Mazyadid dynasty and the founding
of the city of Hillah date back to the Buwayhid era, when Baghdad was the epicenter of
Imami scholarship. Atthe other end of our timeline, Hillah continued to be an important
center of Imami scholarship well into the ninth/fifteenth century, when Ibn Fahd was
teaching at the Zaynabiyyah. Third, the period between the rise of the Buwayhids and
the sack of Baghdad (333/945-656/1258)—what Hodgson called “the early middle
period”—constitutes a unique and well-defined stage of Islamic history characterized
by political fragmentation on the one hand and the development of common forms of
social organization and cultural expression on the other. It is nevertheless sensible to
begin our narrative with the arrival of the Seljuks in 447/1055, which marks the end
of the long “Shi‘l century;” a term coined by Hodgson to refer to the period of Shi'i
political ascendancy from the 930s to 447/1055." During this time, three Shi‘i dynasties
ruled over much of the Muslim world: the Buwayhids ruled Baghdad and Iran; the
Hamdanids ruled northern Syria; and the Fatimids ruled Egypt, southern Syria, and
the Hejaz. Despite the political dominance of Shi‘ism in this period, the majority of the
populations of these regions, particularly in urban centers, remained Sunni; Shi‘ism
was more influential in rural areas like the South Caspian region, the deserts of Iraq
and Syria, and western Iran. A major theme running throughout this chapter is that,
while the Seljuks succeeded in reestablishing the political supremacy of Sunnism after
the conclusion of the Shi‘i century, Shi‘ism and Shi‘ ideals gradually gained currency
on the ground, culminating in a series of explosive messianic movements in the ninth/
fifteenth century (and ultimately the rise of the Safavids at the beginning of the tenth/
sixteenth century). The Mongol invasion and Ilkhanid rule were the most important
factors driving this complex historical process, but it was aided by political, social,
and cultural dynamics that emerged in the early middle period of Islamic history and
persisted long after the demise of the Ilkhanate. The School of Hillah and the formation
of an Imami madhhab are intertwined with this wider history.

This chapter narrates the political history of the region from the vantage point of
Baghdad and Lower Iraq, which enables one to see how factors such as the demise
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(and resurgence) of caliphal authority, the rise of nomadic populations, the decline
of agriculture, and spiraling decentralization all contributed to the consolidation
of Imamism in Hillah. Furthermore, building upon recent scholarship, this chapter
demonstrates that the Mongol invasion and Ilkhanid rule were not unequivocally
disastrous. As we shall see, the Imami community of Hillah welcomed Hulegu and
benefited from Ilkhanid policies that sought to improve trade, facilitate communication,
revive agriculture, and increase revenue. Under the Ilkhanids, the Imami community
grew into an influential minority with access to the highest echelons of power. In
light of our claim that particular relationships of power play as much of a role in the
shaping of tradition as do individual scholars and curricular texts, the significance of
this change in power dynamics cannot be overstated. In the long run, the Mongols
broadened the appeal of Shi‘i ideas by popularizing a particular notion of legitimacy.
In the post-Ilkhanid era, this manifested in the use of Shi‘ism as an idiom for the
expression of local identities. By highlighting important connections between this
history and the School of Hillah, this chapter illustrates how the School of Hillah
shaped and was shaped by the gradual transformation of the region.

In addition to the broader historical context, this chapter sheds light on the history
of Hillah itself. It demonstrates how the Shi‘i Mazyadids took advantage of regional
instability to expand and solidify their power. By the time the dynasty came to an end
in 545/1150, the Mazyadids had built Hillah into the prosperous city one encounters in
travelogues. Moreover, as Baghdad and Najaf declined in importance, the promise of
security and the Mazyadid’s enthusiastic patronage of learning laid the foundation for
Hillah to become an Imami enclave where scholarship could thrive. Finally, a survey of
the city’s religious topography demonstrates that, by the end of the eighth/fourteenth
century, Hillah had been incorporated into the sacred geography of Imamism through
a sanctuary associated with the twelfth Imam. The history of this sanctuary furnishes
some evidence of the existence of a local Imami identity.

The Seljuks and the Late “Abbasids

When Toghril Beg entered Baghdad and deposed al-Malik al-Rahim in 447/1055,
Buwayhid power in Iraq effectively came to an end. With the Fatimids casting their
shadow over Baghdad and Buwayhid princes quarreling among themselves, Toghril
Beg intervened once again in 449/1058. This time he was honored by the ‘Abbasid
caliph al-Qa’im (422/1031-467/1075) with black robes, given the titles “Rukn
al-Dawlah” and “King of the East and West,” and addressed as sultan. With the help
of the ‘Uqaylid Quraysh b. Badran and the Mazyadid Dubays (409/1018-474/1081),
the Buwayhid general Arsalan al-Muzaffar al-Basasiri recaptured Baghdad, expelling
al-Qa’im and recognizing the Fatimid al-Mustansir as caliph, but the Seljuks quickly
reestablished control. Al-Basasiri was killed in 451/1060 and al-Qa’im reinstated,
though the ‘Abbasid caliphs were largely powerless for now.

Although Sunni scholars like al-Mawardi (d. 450/1058) and al-Ghazali (d. 505/1111)
sought to preserve the notion of the caliph’s executive power,? in reality the ascent of
Toghril Beg entrenched a clear division between the religious authority of the caliph
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and the secular authority of the sultan.’ The arrival of the Seljuks also marked the
beginning of an important demographic shift in the Middle East, namely the growth
of nomadic populations due to the migration of people from Inner Asia. In addition to
transforming the ethnic composition of the Middle East, this pattern of migration had
long-term effects on the utilization of land, including the pastoralization of northern
regions and the assignment of administrative land grants (iq¢a ‘). Pastoralization could
(and in many cases did) undermine agricultural prosperity and though the system of
land tenure enabled the sultan to raise an army, it led to spiraling decentralization that
ultimately undermined his political power.

Toghril Beg died childless in 455/1063. He was succeeded by his brother ChaghrT's
son Alp Arslan who had been governing Khurasan since Chaghri’s death in 452/1060.
From Khurasan, Alp Arslan moved west to take the helm of the Seljuk empire. Although
he never resided in Baghdad, Alp Arslan appointed a military governor in Baghdad to
uphold Seljuk power. The marriage between Alp Arslan’s daughter and al-Qa’im’s son,
the soon-to-be caliph al-Mugqtadi, in 464/1071 suggests that the relationship between
the ‘Abbasids and their Seljuk masters was on the mend. In 480/1066, al-Muqtadi
married the daughter of Alp Arslan’s successor Malik Shah; however, the relationship
between the sultan and the caliph seems to have deteriorated because Malik Shah
entertained the possibility of replacing al-Mugtadi with his infant son (Alp Arslans
grandson). This never came to pass as Malik Shah was preoccupied with upholding
his power in Upper Mesopotamia and Syria and extending his authority down into the
Hejaz, Yemen, and Ahsa’. Malik Shah died in 485/1092 and his designs on the Arabian
peninsula were never realized.

Back in Iraq, Malik Shah’s brother Taj al-Dawlah Tutush (469/1077-488/1095)
overthrew the “Uqaylids so that, by the turn of the sixth/twelfth century, the Seljuks
had all of ‘Iraq al-‘Arab under their control. Under Alp Arslan and Malik Shah,
the Great Seljuk sultanate was at the height of its power. The Seljuks succeeded in
centralizing government and Iraq prospered both commercially and agriculturally. But
there was trouble on the horizon. Malik Shah’s sons Muhammad Tapar and Berk-yaruq
fought each other over the succession until the death of the latter in 498/1105. The use
of administrative land grants to raise money for the conflict hurt the economy and
interfered with the centralization of political authority. The instability caused by war
also created space for local dynasties, like the Zangids of Mosul and the Mazyadids
of Hillah, to grow stronger and expand—the Mazyadids took Hit, Wasit, Basrah, and
Tikrit in the early 1100s. Out east, a far more significant threat was percolating. The
appointment of Qutb al-Din Muhammad (d. 521/1127) as governor of Khwarazm in
490/1097 inaugurated what would be, at least for a time, the most powerful military
force in the eastern Islamic world: the Khwarazm Shahs (490/1097-628/1231).

After the death of Berk-yaruq, Muhammad Tapar (498/1105-511/1118) became
the uncontested ruler of the Seljuk realm in western Persia and Iraq. He appointed
his brother Ahmad Sanjar to rule over Khurasan in the east. From the seat of his
government in Azerbaijan, Muhammad Tapar was able to consolidate Seljuk authority
in the west, overthrowing the Mazyadid Sadaqah b. Mansir in 501/1108 and pushing
the Isma‘ilis back in Jibal and Daylam. Despite his successes, the unity established
under Muhammad Tapar did not last long. Upon his death in 511/1118, the Seljuk state
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was divided, with Ahmad Sanjar (490/1097-552/1157), now supreme sultan, ruling
northern Persia and Khurasan and Muhammad Tapar’s son Mahmud II (511/1118-
525/1131) struggling for control in the west. Over the next few decades, Muhammad
Tapar’s sons—Mahmuad II, Toghril II (526/1132-529/1134), Mas‘ad (529/1134-
547/1152), Sulayman Shah, and Seljuk Shah—fought over control of western Persia
and Iraq. In the context of this power grab, Turkish commanders (atabegs) and emirs
with personal armies emerged as important players in the political game. Their support
could tip the scale in favor of one prince or another, but it came at a heavy cost. Just
as before, the use of administrative land grants to pay the army resulted in declining
revenues for the state. By the time of his death in 523/1131, Mahmud II had spent
eighteen million dinars from the state’s treasury and squandered his father’s estate.*

As one might expect, the Seljuks’ rivals took full advantage of the instability in
Iraq. The Zangids (521/1127-624/1227) established control over Mosul in the north;
under Dubays II b. Sadaqah (d. 529/1135), the Mazyadids temporarily recovered their
territory in the south; and a resurgent ‘Abbasid dynasty seized the opportunity to
strengthen its grip on Baghdad. Over the course of the sixth/twelfth century, three
‘Abbasids—al-Mustarshid (512/1118-529/1135), al-Muqtafi (530/1136-555/1160),
and al-Nasir (575/1180-622/1225)—managed to make the caliph relevant once more.

Beginning with al-Mustarshid, the ‘Abbasid caliphs grew defiant. In a bold move
that would cost him his life, al-Mustarshid led an unsuccessful campaign against the
sultan Mas‘ad b. Muhammad Tapar in 529/1135. His successor al-Rashid (529/1135-
530/1136) also tried to mobilize a coalition of the discontent against Mas‘ad, but this
too was unsuccessful. In a move that was perhaps meant to remind the ‘Abbasids
who was in charge, Mas‘tid deposed al-Rashid and installed al-Mustarshid’s brother
al-Mugqtafi as the caliph. If Mas‘ad believed that his assertion of Seljuk authority would
quell "Abbasid ambitions, he was badly mistaken. Al-Mugqtafi proceeded to fortify his
army and, when Mas‘ad died in 547/1152, he expelled the Seljuk’s military governor
from Baghdad and confiscated the sultan’s property—the Seljuks were not permitted to
station a representative in Baghdad again. The death of Mas'id marks the beginning of
the end of Seljuk power in the west. By the time of al-Nasir, the ‘Abbasid caliph was the
most important figure in the politics of Iraq. It is, therefore, noteworthy that al-Nasir
showed favor to the Shi‘ah and may even have felt a deeper affinity with them.’

With the death of Ahmad Sanjar in 552/1157 and the collapse of the sultanate
out east, the Khwarazm Shahs were growing more powerful by the day. In 588/1192,
the Khwarazm Shah ‘Ala’ al-Din Tekish (567/1172-596/1200) began his march
west, advancing all the way to Rayy. In a battle that took place just outside this city
in 590/1194, Tekish killed Toghril IIT b. Arslan (571/1176-590/1194), the last Seljuk
sultan of western Persia and Iraq, bringing this dynasty to an end. In just a few more
years, Tekish had conquered all of Jibal including Hamadan, which meant that he was
now encroaching on ‘Abbasid territory. Up against what must have seemed like an
invincible force and realizing that the tide had turned, an astute al-Nasir decided that
his best option was to concede territory to Tekish; so, in 595/1199, the caliph invested
the Khwarazm Shah with the sultanate of western Persia, Khurasan, and Turkistan.

Al-Nasir’s concession did not keep the Khwarazm Shah at bay for long. Tekish’s
son and successor ‘Ala’ al-Din Muhammad (596/1200-617/1220) demanded that the
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caliph give up the power that the “Abbasids had acquired since the demise of the Seljuks
in Iraq. This time, however, al-Nasir resisted the Khwarazm Shah’s encroachment. In
response, Muhammad simply declared that al-Nasir was no longer caliph, put forth
an eastern Iranian ‘Alid as anti-caliph, and advanced toward Baghdad. By a twist of
fate, a heavy snowstorm hit the Zagros Mountains in 614/1217, forcing Muhammad’s
army to stop in Kurdistan and Loristan. When news of the Mongol advance reached
Muhammad, it sent the Khwarazm Shah back east and Baghdad was spared again, at
least for the time being.

The Ilkhanids

By the time of al-Nasir’s death in 622/1225, Genghis Khan had laid the mighty
empire of the Khwarazm Shahs to waste and brought most of northern Persia to
heel. Al-Nasir’s successors, al-Mustansir (623/1226-640-1242) and al-Musta‘sim
(640/1242-656/1258), managed to hold the Mongols off for a time, but a series of
floods in 640/1243, 651/1253, 653/1255, and 654/1256 devastated Baghdad and left
the city extremely vulnerable.® In 651/1253, one of Genghis Khan’s grandsons, Hulegu,
was placed in charge of an enormous army approximately 129,000 strong and sent on
a mission to eradicate the Nizari Isma‘ilis in the South Caspian region and eliminate
the “Abbasid caliph in Baghdad. The Nizari Isma ili fortress of Alamut was captured in
654/1256, and the ‘Abbasid caliph al-Musta‘sim was executed two years later, marking
the end of the central political institution in the Muslim world.”

Spuler called the Mongol invasion “the greatest misfortune ever experienced by
Islam in her history”® With the prosperity of Iraq already in decline, the Mongol
invasion devasted the agricultural base of the region. In Iraq, the ancient system of
irrigation was destroyed. Many of those fortunate enough to have their lives spared fled,
leaving vast swaths of land unattended and increasing the likelihood of uncultivated
land becoming barren. Being a nomadic people, the invaders brought their herds with
them and agricultural land had to be converted to pasture to allow these animals to
graze. In addition to the havoc wreaked on the land, high rates of feudal rent and
taxation under the Ilkhanids squeezed the population, driving some of the remaining
peasants away and inciting others to rise up in protest against their masters.

While there is a great deal of truth in this story of death, destruction, and
exploitation, recent scholarship paints a more nuanced picture of the conquests and
Ilkhanid rule. For instance, Lane argues, “Hulegu was welcomed as a king and a savior
after the depredations of his predecessors, rather than as a conqueror, and the initial
decades of his dynasty’s rule were characterized by a renaissance in the cultural life of
the Iranian plateau.” The Shi‘ah were among those who welcomed Hulegu. According
to Khwandamir, Nasir al-Din al-Tusi (d. 672/1274) persuaded Hulegu to go to
Baghdad because of the caliph’s fanatical sectarianism, and Rashid al-Din (d. 718/1318)
mentions that al-Tts reassured Hulegu that killing the caliph would not invite divine
retribution.’® Wassaf tells us that, before the fall of Baghdad, the residents of Hillah
sent Hulegu a delegation of three scholars—Yusuf b. al-Mutahhar al-Hilli, Majd al-Din
b. Tawas (d. 656/1258), and Ibn Abi I-‘Izz (d. 674/1275)—to pledge their loyalty."
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It is said that Yasuf b. al-Mutahhar al-Hilli even related a hadith to Hulegu in which
‘Al foretold the destruction of Baghdad. This gesture seems to have pleased Hulegu
because he spared Hillah (and other predominantly Imami cities in Iraq), appointing
the Persian ‘Ala’ al-Din and the Mongol Takla as military governors in Hillah.

Lane’s assessment of early Ilkhanid rule is equally positive. “For the first two
decades,” he argues, “the new Ilkhanid state was able to enjoy the fruits of strong central
government, relative internal political stability and unfettered trade and cultural
links”"? Lane may be our most enthusiastic revisionist, but other historians have come
to similar conclusions, especially with regard to the broadening of intellectual horizons.
Art historians in particular look upon the Ilkhanid period favorably.”® This shift in the
historiography was due in part to the realization that earlier scholars had relied too
heavily on Rashid al-Din’s narrative—the extant portion of Rashid al-Din’s chronicle
ends in 703/1304 with the death of Ghazan."* Moreover, the scale of destruction
wreaked on Baghdad by the invaders seems to have been exaggerated if only slightly.
First, Baghdad was on the decline long before Hulegu ever stepped foot in the city."®
Second, according to one estimate, the number of people who perished during the
invasion of Baghdad was not greater than 100,000."° And third, several structures,
including the library of Radi al-Din b. Tawiis, remained standing.'” The fact that Nasir
al-Din al-Tusi came back to Baghdad twice, once in 657/1259 and again in 662/1264,
to collect books for his observatory in Maraghah also indicates that Baghdad’s libraries
were never completely destroyed.'®

Although Baghdad was reduced from a metropolis to a provincial capital, its
administration remained largely intact. After the subjugation of Upper Mesopotamia
in 656/1258-658/1260, trade gradually began to improve and secure trade routes
facilitated direct contact between Europe and China.” The Ilkhanids controlled the
sea route from Tabriz to the Indian Ocean via Hormuz, which benefited Baghdad.?
By the time of Oljeitu, Baghdad was firmly in control of commerce in the Persian
Gulf. Aside from trade, the reconstruction of Iraqs silted canals under the Ilkhanids
contributed to the revitalization of the country. After the initial devastation, attempts
were made to revive the agrarian base of the region, which, as Lambton argued, is why
the great historian and statesman Rashid al-Din composed his work on agronomy and
arboriculture.?! As compared to previous governments, the conditions of the peasantry
under the Ilkhanids may even have improved.?? Finally, the Mongols implemented a
postal system that improved communications across the empire.?

The image of a menacing horde does not do justice to how politically astute the
Ilkhanids actually were. To build a base of support, they relied on people who had
not fared well under previous governments, including Shi'is. During the onslaught on
Baghdad, 100 Mongol soldiers were sent to guard “Ali’s tomb and the people of Najaf.*
In 656/1258, Hulegu appointed Radi al-Din b. Tawiis naqib of the ‘Alids in Baghdad
and in 661/1263 he was made nagqib al-nuqaba’ of all ‘Alids in Iraq.”® In 657/1259,
Hulegu placed the great Shi‘i philosopher Nagir al-Din al-Tusi in charge of overseeing
endowments throughout the empire. Al-Tusl appointed officials to administer
individual endowments locally. One-tenth of the revenue from each endowment went
to the official’s salary and the diwan share was used to fund al-TusT’s famed observatory
in Maraghah.” Endowed land remained under the supervision of al-Tts1 and his sons
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until 687/1288.7 Al-Tusi was also charged with financial affairs and communicating
with the Mamlaks in Egypt.

Contrary to the notion that nomads are merely passive recipients of more advanced
cultures, Islamic inscriptions on Ilkhanid coins bear witness to a process of selective
appropriation and integration of Muslim discourses.”” Moreover, as Pfeiffer notes,
“Some of the reforms implemented by the Muslim converts among the Ilkhans . . .
demonstrate [that] the Mongols used religious . . . discourse to solve social and political
issues internal to Mongol society”* In addition to political acumen, the Mongols
showed a sustained interest in refining economic exchange, internal and foreign,
through better commercial techniques.! It was not in spite of poor governance that
the region experienced a cultural flowering; rather it was due, at least partially, to the
good governance of Mongols and others.

A clear example of good governance is the program of reforms promulgated by
Ghazan shortly before his death in 703/1304.>> While the extent to which the program
was actually implemented remains unclear, according to Hamd Allah Mustawfi (d. c.
744/1344), afinancial auditor in the Ilkhanid state, the reforms resulted in an astonishing
23.5 percent increase in revenue.”® Even if they were not fully implemented, Ghazan’s
reforms highlight two important areas of concern: taxation and landownership. In
general, the Ilkhanid’s tax policies have been viewed as an utter disaster;* however,
like other aspects of the history of this period, our understanding of taxation under the
Ilkhanids has evolved. Early on, the Mongols struggled with the question of whether to
base taxation on labor (tribute and the poll tax) or commerce to maximize revenue.*
“Tribute,” Kolbas argues, “kept indigenous groups together whereas the poll tax was
developed into a means of integrating all ethnic and religious groups into the same
system.”*® By 687/1289, most tribute and the imperial poll tax had been eliminated
and customs duty became the primary source of revenue. In search of more revenue,
the government gradually added more items to its tax register, including the mining
and fishing industries, and sought to control both production and quality.”” Despite
missteps, including a disastrous attempt by Gaykhata (690/1291-694/1295) to solve
a financial crisis by introducing paper currency in 693/1294, the history of taxation
under the Ilkhanids reflects a concerted effort to improve the theory and application
of money.*

The second area of concern highlighted in Ghazan’s program of reforms is
landownership. Over the course of the Ilkhanid period, the number of large land
holdings increased significantly. Civilian officers, for instance, made a fortune on
these private estates, which were normally passed on to their heirs.*” Ibn al-Tiqgtaqi
(d. after 709/1309), a Shi‘i from Hillah, grew rich farming crown lands under Abaqa
(663/1265-680/1282).% The landowning class itself also changed. For example, Islamic
judges seem to have become a bigger part of the landowning class, meaning they were
no longer impartial intermediaries between the lower and upper classes.*’ Public
land in the form of endowments also grew, particularly urban endowments, but this
land tended to fall into a state of disrepair. In theory, endowments did not fall under
the government’s purview; however, due to their tax liability, the government had a
vested interest in the maintenance of endowed land, making some form of supervision
inevitable. Regarding their impact on the economy, Lambton notes that bazaars often
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grew around urban endowments established for mosques and madrasas, and new land
might be cultivated in the countryside. In general, the learned class and the poor were
the ones who benefited most, although the custodian of a wealthy endowment could
also be paid a handsome salary.*

Even historians who remain skeptical of attempts to cast a positive light on the
Ilkhanid era would agree that the Mongol invasion resulted in a broadening of
intellectual horizons.** In theory, everyone was free to practice their religion—
Nestorian Christianity in particular flourished, which may be connected to the fact
that Hulegu’s wife, Doquz Khatan (d. 663/1265), was Nestorian.* In practice, the
Mongols sought to displace the old power structure by showing favor to communities
that had been disempowered, which meant that Shi‘ls, among others, benefited
from the invasion. The situation changed after the ascension of Ghazan in 694/1295.
Buddhists were ordered to leave the Ilkhanid realm and their temples demolished, and
Jews and Christians were humbled by the imposition of the jizyah; Shi‘ism, however,
continued to thrive.

Two incidents epitomize the changed circumstances of Shi‘ism in the Ilkhanid
period. The first incident took place in 656/1258, right after the conquest of Baghdad.
Ibn al-Tigtaq tells the story as follows:

When the sultan Hulegu conquered Baghdad in the year 656 he issued an order
for the ulema to be asked a formal legal question: which is better, the righteous
non-Muslim ruler or the despotic Muslim ruler? Then he gathered the ulema at
the Mustansiriyyah for that purpose. When they considered the question they
recoiled from answering. Radi al-Din ‘Ali b. Tawtis was present in this gathering
and he was seated in front out of respect. When he saw them recoil, he took up
the question and affixed his signature to it by giving preference to the righteous
non-Muslim over the despotic Muslim. So the people affixed their signatures after
him.*

Ibn Tawas, his family, and his friends—about 1,000 people in all—were subsequently
given safe passage from Baghdad to Hillah. Under the late ‘Abbasids, particularly
al-Nasir (575/1180-622/1225), the Shi‘ah experienced periods of relative harmony
and opportunity. Ibn Tawas’s own father-in-law, Nasir b. Mahdi (d. 617/1220), held
important positions in al-Nasir’s government, including a brief tenure as vizier
(602/1206-604/1208). But the situation had worsened in the years, leading up to
the fall of Baghdad. The sources mention Shi'is rioting in Baghdad just before the
invasion and, according to Ibn Kathir, the Shi‘i vizier Ibn al-‘Alqami was actively
working against ‘Abbasid interests because the caliph’s armies had attacked local Shi‘is
including his relatives.* In light of reports that Shi‘l cities welcomed Hulegu, these
bits of information suggest the Shi‘ah had grown exasperated with the “Abbasids. Ibn
Tawus’s fatwd was, as it were, a distillation of his community’s aspiration to get out
from under the caliph’s thumb and their belief that, under Mongol rule, better times lie
ahead.”” The fact that he could make such a controversial statement publicly without
losing his social standing is a testament to just how revered he was among learned
society, but it also symbolizes how much things had already changed. Consider, for
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example, the Shi'Temir and physician Baghdib. ‘Ali (d. 685/1286), a man who narrowly
escaped death during the conquest of Baghdad because someone from Khwarazm, to
whom Baghdf’s grandfather had showed kindness, decided to spare him.* After the
fall of Baghdad, Baghdi met with Hulegu and expressed a desire to live in the Ilkhanid
state. The Shi‘ah of Iraq suffered losses during the invasion too, but they could see a
silver lining along the edges of the clouds of dust kicked up by Mongol horses.*

The second incident is the conversion of Oljeytu (703/1304-716/1316) to Shi‘ism
in 708/1308 or 709/1309. While there are several conflicting narratives about his
conversion, a point to which we shall return, later Imamis took particular delight in
telling the following story:

The reason for the faith of the sultan Muhammad Uljaytd, may God have mercy
on him, was that he became angry at one of his wives and said to her “You are
divorced” three times. Then he regretted [what he had done] and convened the
ulema [to ask them about it]. They said, “It is necessary for her to marry someone
else before you can marry her again” He said, “You have [several] different
opinions about every issue. Is there then no disagreement among you here?” They
said no. One of his viziers said, “There is a scholar in al-Hillah who says this [type]
of divorce is invalid” So he sent his letter to al-‘Allamah and summoned him.
When he sent for him, the Sunni ulema said, “His doctrine (madhhab) is invalid
and [moreover] the Rawafid have no sense. It does not befit the king to summon a
man of little intellect” The king said, “[Wait] until he comes” When al-‘Allamah
arrived, the king sent for all the ulema of the Four Schools and gathered them
together. When al-‘Allamah entered, he took his sandals in his hand and entered
the gathering. He said, “Peace be upon you,” and sat down near the king. So [the
ulema] said to the king, “Did we not tell you that [the Shi‘ah] are stupid (du ‘afa’
al- ‘uqnl)” The king said, “Ask him about everything he did,” so they said, “Why did
you not prostrate before the king and neglect the proper etiquette?” [Al-‘Allamah]
said, “The Messenger of God, may God bless him and his family, was a king and
[yet] he was greeted with ‘Peace be upon you! And God, may he be exalted, said,
‘When you enter any house, greet one another with a greeting of blessing and
goodness as enjoined by God.* There is no disagreement between us that it is not
permissible to prostrate before anyone other than God” So [the ulema] said to
him, “Why did you sit down near the king?” He said, “There was no other place
[to sit]” A translator was translating everything that al-‘Allamah was saying in
Arabic for the king. They said, “For which reason did you take your sandals with
you when this is something that does not befit an intelligent man [or] even a
human being?” He said, “I feared that the Hanafis would steal them just as Aba
Hanifah stole the sandals of the Messenger of God, may God bless him and his
family” The Hanafis shouted, “God forbid! When was Abx Hanifah [alive] in the
time of the Messenger of God?! He was born one hundred years after the death
of the Messenger of God!” So [al-"Allamah] said, “T forgot. Perhaps the thief was
al-Shafi'1” The Shafi‘is shouted and said, “Al-Shafi‘'i was born on the day Abu
Hanifah died. For four years, he remained inside his mother’s stomach refusing
to emerge out of respect for the sanctity of Abai Hanifah. When [Abu Hanifah]
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died, [al-Shafi'i] emerged. He grew up in the second century after the death of
the Messenger of God” So [al-‘Allamah] said, “Perhaps it was Malik,” and the
Malikis said something similar to what the Hanafis had said. So [al-"Allamah]
said, “Perhaps it was Ahmad b. Hanbal,” and [the Hanbalis] said something similar
to what the Shafi‘is had said. Then al-‘Allamah turned to the king and said, “O
king, [now] you know that none of the heads of the Four Schools were [alive] in
the time of the Messenger of God, may God bless him and his family, or the time
of the Companions. This is one of their blameworthy innovations: they chose from
among their mujtahids these four. If there was among them someone who was far
superior to them, they would not allow him to exercise his judgement in a way
that conflicts with what one of them say” The king said, “Not one of them was
[alive] in the time of the Messenger of God or the Companions?” Everyone said
no. Then al-"Allamah said, “We the Shi‘ah follow the Prince of Believers, peace be
upon him, the soul of the Messenger of God, may God bless him and his family,
his brother, his cousin, and his executor. In any case, the divorce the king effected
is invalid because its requirements never materialized, one of which is two upright
witnesses. Did the king pronounce [the divorce] in the presence of two upright
witnesses?” [Oljeytu] said no and [al-"Allamah] began debating the Sunni ulema
until he forced them all to accept his argument. So the king became Shi‘'1 and,
throughout the land, he had people make the sermon for the twelve Imams and
write their names, peace be upon them, on mosques and sanctuaries.”

Elements of this story are likely true. Al-Majlisi I (d. 1070/1659) himself mentions the
existence of inscriptions of the names of the twelve Imams dating from this period.”
Insofar as al-‘Allamah wrote Nahj al-haqq wa-kashf al-sidq and Minhaj al-karamah fi
ma ‘rifat al-imamah for Oljeytu, it is true that he instructed Oljeytu in the doctrines
of his new religion.® Other details, such as changes to the Friday sermon, are also
mentioned in historical sources.* Nevertheless, the story is almost certainly a composite
of distinct reports embellished with tropes from Shi‘i polemical writing.®> Moreover,
there is a tendency to exaggerate the historical significance of the episode. Even if we
presume, as some sources indicate, that Oljeytu’s emirs also converted to Shi‘ism and
discount reports that Oljeytu himself returned to Sunnism,* the fact that his son and
successor Abu Sa‘id (716/1316-736/1335) was Sunni suggests the incident was never a
decisive turning point in the history of the region.”” In contrast to narratives in which
Oljeytu’s conversion foreshadows the conversion of Persia to Shi‘ism two centuries
later, Pfeiffer argues, “The great number of reasons adduced by the court historians
and theologians for Oljeytu’s conversion to Shi‘ism shows that there was a strong need
for an explanation. It reflects the fact that in Ilkhanid Iran Shi‘ism was indeed the
exception, not the rule

Placing so much weight on the conversion of one ruler was bound to produce
a lopsided view of Shi‘ism in the Ilkhanid period; but simply because Oljeytu’s
conversion cannot explain everything about the changed circumstances of Shi‘ism,
does not mean it was insignificant. Viewing his conversion from below, so to speak, we
can ask why Oljeytu turned to Shi‘ism when the Mongol ruling class normally adopted
the language, culture, and religion of their subjects, who were predominantly Sunni.
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One suggestion is that “incarnationist beliefs” played a role in mediating the transition
“from shamanist-inspired Buddhism to Islam and the lingering hesitation between the
two”® There are two reasons why this suggestion ought to be treated with caution.
First, as Amitai-Preiss notes, the ruling elite was antagonistic to these beliefs.®® Second,
the Shi‘ism to which Oljeytu was exposed was largely the “high-Shi‘ism” of the likes
of al-“Allamah, which was also antagonistic to incarnationist beliefs. A second, more
credible suggestion is that “the affinity between the descent-based legitimization of
rulership in both Chingizid and Shi‘l concepts of leadership . . . [favored] Shi‘1 over
Sunni Islam as a dynasty-based state religion”®! Indeed, the narratives of Ojleytu’s
conversion “reinforce the notion of legitimacy through descent and divine incarnation
of the ruler—two motives that are prominent in Shi‘ism.%* By popularizing a particular
notion of legitimacy, the Mongols essentially broadened the appeal of Shi‘Tideas. There
was no widespread formal adherence to the Imami madhhab: the Shi‘ah remained a
small though perhaps influential minority. However, as the example of Taqi al-Din
al-Zarirati (d. 729/1329) illustrates, there was a noticeable change in power dynamics.*
As a minority, it was not uncommon for Imamis to study Sunni law, but the converse
was indeed rare; so it is remarkable that al-Zarirati, a Hanbali jurist, studied Imami
law and debated al-‘Allamah.** Apparently, taking part in the religious discourse now
meant engaging Imami ideas and scholars. Ojjeytu’s conversion represents this change.

When Oljeytu died in 716/1316, the Ilkhanid state was on the brink of civil war. His
twelve-year-old son and successor Abu Sa‘id was too young to prevent the emergence
of different factions jostling for power. In 718/1318, the great statesman Rashid al-Din
was executed and a general named Chaban, who had served the Ilkhans since Arghiin
(683/1284-690/1291), took his place. He in turn was killed in 728/1327 and from
that time on the factions of his son Hasan Kachak (d. 743/1343) and his former son-
in-law Hasan Buzurg (d. 757/1356) fought continually as Aba Sa‘'id looked on.®® He
died (without heir) on a campaign in the Caucasus in 735/1335. In an effort to control
the succession, the chiefs of the empire advanced three lesser-known descendants of
Hulegu: Arpa (736/1335), Masa (736/1336), and Muhammad (737/1336-739/1338).
However, because real power was being wielded by Hasan Kachak and Hasan Buzurg,
this rapid succession of rulers did not create chaos. Before being murdered in
744/1343, Hasan Kuchak succeeded in establishing the Chubanid dynasty in Anatolia
and Azerbaijan—the Chubanids would later take Upper Mesopotamia as well. Having
suffered defeat at the hands of Hasan Kachak in 738/1338, Hasan Buzurg and his
followers established themselves in Baghdad, inaugurating the Jalayirid dynasty.

At about the same time, a rebellion was brewing out east. In an effort to finance
Tughay Timar’s pretensions to the Ilkhanate, the vizier ‘Ala’ al-Din Muhammad had
been exacting exorbitant taxes from the people of Khurasan. Things came to a head
on 9 Sha‘ban 737/March 13, 1337, when a local tax official was murdered by a man
from Sabzawar named ‘Abd al-Razzaq (d. 738/1338). Whether it really was the last
straw or the unscrupulous ‘Abd al-Razzaq was simply looking for a way to escape the
consequences of what he had done, the incident sparked a popular uprising that led to
the establishment of the short-lived Sarbadarid state in western Khurasan.®

The Sarbadarids have been viewed variously as brigands, revolutionaries, a
messianic cult, and founders of a Shi‘i republic.”” While there are wisps of truth in
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each of these assessments, it is better to view the Sarbadarid uprising against the
backdrop of the dissolution of the Ilkhanid empire, as a local population’s movement
for self-governance. The movement gained momentum under the leadership of ‘Abd
al-Razzaq’s more capable brother Wajih al-Din Mas ad, who tied the grievances of
rural landowners into the struggle and attracted a steady stream of foot soldiers by
distributing the spoils from raids equally. More importantly, to expand his base of
support, Mas‘ad formed an alliance with Shaykh Hasan Juri (d. 742/1342), a disciple
of a Shi‘i dervish from Mazandaran named Shaykh Khalifah (d. 735/1335).% It was this
alliance that imbued the state with its distinctive character and, moreover, signaled the
increasing political relevance of Shi‘ism as an idiom for the expression of local identity.

Early echoes of Shi‘ism notwithstanding, there is little to no evidence of any
explicit political expressions of Imamism by a Sarbadarid ruler until the time of ‘Ali
b. Mu’yyad (d. 788/1386). The numismatic record shows that coins bearing the names
of the twelve Imams first appeared in 763/1363.° ‘Ali b. Mu'ayyad also introduced
the practice of leading a horse out two times a day to await the appearance of the
twelfth Imam. Although these developments were taking place far from Iraq, they
were connected to the School of Hillah through one of its brightest stars: al-Shahid
al-Awwal (d. 786/1384). Toward the end of his life, ‘Ali b. Muayyad invited al-Shahid
to Khurasan to help him formally establish Imamism throughout his territory.” Unable
to leave Damascus, al-Shahid declined the invitation; instead, he wrote al-Lum ‘ah
al-dimashqiyyah—one of the most influential Imami legal primers ever written—as
a guide for ‘All b. Mu’ayyad and sent it back to Khurasan. ‘Ali b. Mu’ayyad’s plan
never came to fruition; by 784/1382, Timar (d. 807/1405) had taken over Khurasan
and extinguished any remaining hope ‘Ali b. Mu’ayyad may have had of establishing
an Imami state.

The Jalayirids and the Qara-Qoyunla

From Baghdad, the Jalayirids continued fending off Chubanid advances, first by
Hasan Kiichak in 741/1340 and then by his son Malik Ashraf in 748/1347. Meanwhile,
under the leadership of the emir Bayram Khoja (d. 782/1380), a Turkmen tribal
confederation known as the Qara-Qoyunla captured Mosul in 752/1351, setting the
stage for a confrontation with the Jalayirids in the near future. When Hasan Buzurg
died in 757/1356, he was succeeded by his son Shaykh Uways (d. 775/1374) under
whom the Jalayirids would reach the height of their political power.” By 761/1360,
the Jalayirids were in control of ‘Iraq al-‘Arab and Azerbaijan. Six years later, Shaykh
Uways took Mosul from the Qara-Qoyunla and advanced toward the plain of Mush in
eastern Anatolia where he defeated the emir Bayram Khoja. Although Bayram Khoja
appears to have become a vassal of the Jalayirids after this defeat, it did not prevent
him from laying siege to Mosul in 773/1371 and capturing Sinjar in the following year.

Over the next decade or so, the relationship between the Jalayirids and the Qara-
Qoyunla fluctuated. When Shaykh Uways died in 774/1372, Bayram Khoja severed his
ties with the Jalayirids and seized the opportunity to expand his territory; by 777/1375,
the Qara-Qoyunla had reestablished their relationship with the Jalayirids and ruled an
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area stretching from Erzurum in eastern Anatolia to Mosul. Just two years later, the
Qara-Qoyunla asserted their independence from the Jalayirids once again, which led
to the negotiation of new, lighter terms of subordination. The relationship of vassalage
finally came to an end in 783/1382, when the Jalayirid ruler Sultan Husayn was killed
by his brother Ahmad.

Internally, even before the murder of Sultan Husayn, the Jalayirid state seemed
to be disintegrating. Sultan Husayn’s brother Shaykh ‘Ali rebelled in 780/1378 and
captured Baghdad in 782/1381; another brother, Bayazid, established his own court
at Sultaniyyah in northwestern Iran. After the murder of Sultan Husayn, Shaykh “Ali
and Bayazid (along with Sultan Husayn’s chief emir ‘Adil Aqa) joined forces against
their brother Ahmad. Ahmad in turn called on the Qara-Qoyunld, now under the
leadership of Bayram Khoja's nephew Qara Mehmed (d. 791/1389), for assistance.
In the ensuing battle, which took place near Nakhjivan in 784/1382, Qara Mehmed
routed the Jalayirid army; Shaykh ‘Ali was killed, and Bayazid and ‘Adil Aqa escaped to
Sultaniyyah. The victory secured the Jalayirid throne for Sultan Ahmad, but he would
spend most of his reign (784/1382-813/1410) fleeing Timur’s armies and attempting
to recapture Tabriz and Baghdad.”

In addition to dealing with the threat of Timar, Qara Mehmed faced dissension
within his own ranks. In 791/1389, one of Qara Mehmed’s emirs, Pir Hasan Beg (d.
793/1391), whose father had been killed by Bayram Khoja, rebelled against the Qara-
Qoyunla leader. Qara Mehmed was killed and period of civil war ensued from which
Qara Mehmed’s son Qara Yuasuf (d. 823/1420) emerged as the leader of the Qara-
Qoyunla. Meanwhile, Timir continued his march westward; when he reached Anatolia
around 805/1402, Qara Yusuf fled to ‘Iraq al-*Arab, which the Timarids controlled
intermittently between 795/1393 and 807/1405. Initially, Qara Yusuf joined forces with
the Qara-Qoyunld’s old ally Sultan Ahmad to put down a rebellion, but the relationship
deteriorated quickly. From 805/1403 to 810/1408, Qara Yasuf handed the Timarids a
series of defeats. When the dust had settled, he was in control of Azerbaijan, Sultaniyyah,
and Hamadan; Sultan Ahmad held ‘Iraq al-‘Arab and Khazistan. Previously, Qara
Yasuf and Sultan Ahmad had agreed that Azerbaijan belonged to the Qara-Qoyunla
and ‘Iraq al-"Arab to the Jalayirids; however, Sultan Ahmad broke his word and tried
to capture Tabriz. This would prove a costly mistake: Qara Yasuf defeated the Jalayirid
army near Tabriz in 813/1410, executed Sultan Ahmad, and annexed his possessions
in ‘Iraq al-"Arab. Two years later, the Qara-Qoyunli seized Baghdad; the remaining
Jalayirids were driven further south to Hillah, Wasit, and Basrah where they remained
until the Qara-Qoyunla besieged Hillah in 835/1432 and killed the last Jalayirid sultan
Husayn II.

Qara Yasuf had placed his son Shah Mehmed in charge of ‘Iraq al-‘Arab. Shah
Mehmed held Baghdad until 836/1433, when he was ousted by his brother Ispan
(or Isfahan) (d. 848/1445) who ruled ‘Iraq al-‘Arab as a vassal of the Chaghatayid
Shah Rukh (d. 850/1447). But it was under the leadership of Qara Yasuf’s son Jahan
Shah (843/1439-872/1467) that the Qara-Qoyunla expanded its territory eastward,
including the cities of Sultaniyyah and Qazwin. Jahan Shah held Baghdad from
850/1447 to 872/1467, when the Qara-Qoyunla were finally pushed out by another
Turkmen tribal confederation, the Aq-Qoyunla, under Uzun Hasan Beg (d. 882/1478).
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Two years later, the Aq-Qoyunla appropriated the rest of the Qara-Qoyunld’s territory,
bringing this tumultuous chapter of Islamic history to an end.

As Mazzaoui observed long ago, the precise relationship between Shi‘ism and ruling
dynasties in the post-Ilkhanid period is difficult to ascertain.” In a somewhat ironic
twist, it is the popularity of Shi‘1 ideas in this period that gives rise to this difficulty
in the first place. Factors ranging from personal names to patronage of shrines to an
individuals final resting place have all been viewed as indications of Shi‘1 identity.”
But even in cases where we have clear evidence of an individual’s devotion to the
twelve Imams, it may not be sufficient to identify them as Shi‘i because such devotion
was not exclusive to the Shi‘ah.” If not for his correspondence with al-Shahid, ‘Ali b.
Mu’ayyad’s religious identity might have remained obscure too, despite the existence
of coins bearing the names of the twelve Imams dating from his reign.

The ambiguity of religious identity notwithstanding, it is undeniable that Shi‘l
ideals gained currency in this period. The odes that the Jalayirid court poet Salman
Savaji composed in honor of his patrons illustrate this point clearly.” For example,
in one instance, Savaji describes Shaykh Uways as “the knower of the knowledge of
‘Al (‘alim-i ‘ilm-i ‘Ali).”” In another instance, Savaji describes Shaykh Uways’s father
Hasan Buzurg as a ruler with the heart of Haydar.” Elsewhere, he calls him “a lord
Hasan by name, Husayni by lineage and origin,” which, in addition to evoking the
name of the third Imam, invokes a belief in the exclusive political authority of the
Husaynid line of ‘Alf’s descendants.” SavajTs poetry seems to have been intended for
the court so it only furnishes evidence of the influence of Shi‘ism in elite circles. In this
regard, we can also note that Ibn Fahd, the last major scholar of Hillah, converted the
governor of Baghdad to Shi‘ism in the 840s/1440s. But it is Ibn Fahd’s connection to
the Musha‘sha“ that illustrates the broader significance of Shi‘ism in this period.

Shortly before Ibn Fahd’s death in 841/1437, his student and stepson Muhammad b.
Falah al-Musha‘sha‘1 (d. 870/1465) led a messianic uprising in Lower Iraq. After some
initial setbacks, Ibn Falah and his son Mawla ‘Ali (d. 861/1456) captured Huwayzah in
845/1442. With the Qara-Qoyunlt weakened, Ibn Falah gradually expanded his base
of support by converting the Arab tribes of Khiizistan and southern Iraq to his cause.
In 858/1454, Mawla ‘Ali attacked Wasit, which the Qara-Qoyunla leader Jahan Shah
had left vulnerable, and proceeded westward. The Musha‘sha“ were ultimately forced
to retreat by the Qara-Qoyunld, but not before they sacked Najaf, violating the sanctity
of the shrine of "Ali. Thereafter the Musha‘sha“ consolidated their power in Khiazistan
and southern Iraq; Ibn Falah spent the final years of his life in prayer and writing
commentaries on the Quran.

Like the Sarbadarids before them, the Musha ‘sha“ were connected to the School of
Hillah through one of its preeminent figures, only this time the connection was perhaps
deeper. To be sure, Ibn Falah’s ideas were clearly heterodox and Mawla "Ali seems to
have gone further by claiming to be the incarnation of ‘Ali.* It was on account of such
beliefs that Ibn Fahd declared his own stepson and student an apostate. Nevertheless,
it is noteworthy that Muhammad Nurbakhsh (d. 869/1464), who claimed to be the
awaited Mahdji, also studied under Ibn Fahd in Hillah.®* Whatever the role played by
Ibn Fahd in the career of Ibn Falah, what the uprising of the Musha‘sha“ reflects clearly
is the explosive power and broad appeal of Shi'l extremism and messianism in the
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ninth/fifteenth century. As the sun set on the School of Hillah (and the star of Jabal
‘Amil rose), this religious fervor combined with political instability to set the stage for
the rise of the Safavids.

The Mazyadids and Hillah

Having surveyed the historical context of the School of Hillah from above, we can
now backtrack and zoom in on the history of Hillah itself. The early history of
Hillah is intertwined with the history of the Shi‘li Mazyadid dynasty. The Mazyadids
belonged to the Nashirah clan of the Bant Asad tribe which had settled in the area
between Kafah and Hit. The emirs of the Mazyadid dynasty include (1) ‘Al b.
Mazyad (d. 408/1017); (2) Nar al-Dawlah Dubays b. “Ali (d. 474/1082); (3) Baha’
al-Dawlah Mansar b. Dubays (d. 479/1086); (4) Sayf al-Dawlah Sadaqah b. Mansur
(d. 501/1108), who was the most prominent Mazyadid emir and who moved the
Mazyadid capital from Nil to Hillah; (5) Dubays II b. Sadaqah (d. 529/1135); (6)
Sadaqah b. Dubays II (d. 532/1138); (7) Muhammad b. Dubays II (d. 540/1145);
and (8) “Ali b. Dubays II (d. 545/1150). With the death of ‘Ali b. Dubays II, the
Mazyadid dynasty in Hillah came to an end and Hillah was brought under direct
‘Abbasid control. Under the leadership of the Mazyadids, Shi‘ism continued to
expand in central and southern Iraq and Hillah became a center of commerce and
Imami learning.

Before Makdisi’s excellent study on Hillah and the Mazyadids, scholars believed
that Hillah was founded in 495/1102 or thereabouts by Sayf al-Dawlah on the site
of Jami‘ayn.** However, Makdisi convincingly argued that Hillah was fortified, not
founded, in 495/1102. Furthermore, the Buwayhid sultan Baha’ al-Dawlah granted the
site Jami‘ayn to the “Uqaylid emir Mugallad in 387/997 and Mugqallad’s holdings were
passed on to ‘Ali b. Mazyad in 397/1006. The name Jami‘ayn appears to have fallen
out of use by the middle of the fifth/eleventh century and, at some point in the second
half of the fifth/eleventh century, Hillah was identified with the site of Jami ayn. Given
that the same site was called Hillah—first as a temporary settlement in 392/1002 and
then as a permanent settlement in 420/1029 and 422/1031—and Jami ‘ayn early in the
fifth/eleventh century, Makdisi concluded that the permanent settlement Hillah was
established near or within Jami‘ayn sometime after 397/1006, when Jami'ayn came
into the possession of ‘All b. Mazyad. Over the course of the first half of the fifth/
eleventh century, Jami‘ayn gradually came to be known as Hillah and by 626/1228 the
independent identity of Jami‘ayn had long been forgotten.

The land that Baha’ al-Dawlah granted to Muqallad in 387/997 included Mosul,
Kufa, Qasr, and Jami'‘ayn. Of these towns, what appears to have been passed on to
‘Ali b. Mazyad in 397/1007 is the possession of Mugqallad’s son Qirwash around
Hillah. Furthermore, ‘Ali b. Mazyad appears to have had this land in his possession
at an even earlier date since there is a report about a confrontation between him and
Baha’ al-Dawlah over taxation in 387/997. Ultimately, Makdisi placed the origins of
the Mazyadid dynasty between 345/956 and 352/963, when the Buwayhid vizier Aba
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Muhammad al-Mubhallabi entrusted the protection of Sara and its vicinity to “Ali b.
Mazyad.

Within a decade of “Alib. Mazyad’s death, his successor Dubaysb. ‘Ali was entangled
in a struggle between two Buwayhids, Jalal al-Dawlah and his nephew Abu Kalijar
al-Marzuban, over control of Irag—Dubays sided with Aba Kalijar. After defeating his
rival, Jalal al-Dawlah occupied Dubays’s territory in 421/1030 and exacted a heavy sum
from him as tribute. In the fighting that led to the Seljuk takeover of Baghdad, Dubays
joined the Turkish commander Arslan Basasiri in proclaiming the Fatimid cause in
Baghdad. Despite having chosen the losing side once again, Dubays was allowed to
remain in power until his death in 474/1082. He was succeeded by his son Mansr,
who ruled for less than five years.

The most celebrated Mazyadid emir was Sadaqah b. Mansar, whom the Seljuk
sultan Malik Shah recognized as lord of the area west of the Tigris in central Iraq.
Like his grandfather before him, Sadaqah was caught in a political rivalry, this one
between Malik Shah’s sons Berk-yaruq and Muhammad. Initially, Sadaqah sided with
Berk-yarug, but he switched sides in 494/1100 after a row with Berk-yaruq’s vizier.
In the last years of the fifth/first years of the twelfth century, discord in Iraq allowed
Sadaqah to extend Mazyadid influence to Hit, Wasit, Basra, and Tikrit.* This alarmed
Muhammad b. Malik Shah, who had defeated his brother Berk-yaruq, and in 501/1108
he confronted Sadaqah at al-Nu'maniyyah with an army—Sadaqah was killed. By all
accounts, Sadaqah was a beloved and just ruler, a generous patron, pious, and interested
in matters of learning.* According to Ibn al-Athir, he had “thousands of volumes” of
books.* He undertook extensive building projects in Hillah. According to al-Khaqani,
“He took an interest in building [Hillah]; he expanded the army and madrasas; he took
an interest in the affairs of scholars and literati so many men of learning emigrated to it
[Hillah]; he showered them with gifts and he assigned them salaries.”*

Sadaqah’s successor Dubays II is also remembered as a paragon of nobility and
piety.®” After Muhammad b. Malik Shah died in 511/1118, Dubays II, who had been
captured at al-Nu‘maniyyah in 501/1108, was able to reoccupy Hillah. A new round of
fighting between Seljuk princes allowed Dubays II to assert his authority boldly. At one
point, he even threatened the ‘Abbasid caliph al-Mustarshid with leveling Baghdad.
But ‘Abbasid power was on the rise too and ultimately Dubays II had to escape to
Maraghah where he took refuge with the Seljuk prince Mas‘tid b. Muhammad b. Malik
Shah. Mas‘td killed Dubays II (and the caliph al-Mustarshid) in 529/1135 and secured
the support of Dubays II's son Sadaqah II. When Sadaqah II was killed in battle in
532/1137-8, his brother Muhammad was briefly recognized as the ruler of Hillah. The
eighth and final Mazyadid emir of Hillah was a third son of Dubays II, named ‘Ali.
After “Alf’s death in 545/1150, the ‘Abbasids and Seljuks struggled for control over
Hillah. “Abbasid troops reoccupied Hillah in 558/1163 and the remaining Mazyadids
and their supporters from among the Bana Asad were either killed or expelled.®

The ‘Abbasid occupation and ensuing violence did not, it seems, devastate the city.
The traveler Ibn Jubayr (d. 641/1243) visited Hillah in Muharram 580/April 14-May 13,
1184 and described it as a bustling and beautiful city.* The general prosperity described
by Ibn Jubayr was due, in part, to the decline of Qasr Ibn Hubayrah in the sixth/twelfth
century, after which Hillah became an important point on the pilgrimage route from
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Kufa to Baghdad. Although it was a predominantly Imami city, there was a significant
Jewish presence in Hillah too. The Andalusian traveler Benjamin of Tudela (d. after
561/1166) also visited Hillah in the sixth/twelfth century, and his account furnishes
important details about the Jewish community of Hillah and nearby Babil*® The
presence of a significant Jewish community may explain why the Jewish philosopher
Ibn Kammanah (d. c. 683/1284) fled to Hillah from Baghdad after the execution of one
of his patrons shortly before 683/1284.%

The Mongol invasion devastated Iraq and yet, for the Shi‘ah in general and the city
of Hillah in particular, it was a mixed bag. As noted earlier, the people of Hillah (and
Basra, Kufa, and Najaf) reportedly welcomed the Mongol armies and three of Hillah’s
well-known Imami scholars went to Hulegu seeking amnesty for the people of Kufa,
Hillah, Najaf, and Karbala. One of these scholars, Yasuf b. al-Mutahhar al-Hilli, even
informed Hulegu that ‘Ali had foretold the coming of the Mongols. Apparently, this
pleased Hulegu because he spared Hillah and other predominantly Imami cities in
Iraq.”” Under the Ilkhanids, Hillah was one of five administrative provinces. After the
Mongol invasion, many books and libraries were transferred from Baghdad to Hillah.
In his description of the events of 656/1258, Ibn al-Fuwati (d. 723/1323) tells us that
the people of Baghdad exchanged books for food with merchants from Hillah, Kufa,
and Musayyab.” Scholars and literati fleeing Baghdad for Hillah also brought their
books with them.

While it seems safe to assume that the transfer of books from Baghdad to Hillah
contributed to the city’s culture of learning, there is surprisingly little information
about formal institutions of learning in Hillah. Leaving the madrasa adjacent to the
sanctuary of the twelfth Imam aside for a moment, the most famous madrasa in Hillah
was the Zaynabiyyah, where Ibn Fahd taught. The sources also mention “al-Madrasah
al-Shar‘iyyah” in connection with Ibn Fahd; however, this seems to be a corruption of
“al-Madrasah al-Zaynabiyyah”* Ibn al-"Ata’iqi (d. ¢. 790/1308) alludes to “Madrasat
Ibn al-Faqih” (or “Madrasat al-Sibt”), but no further information is provided.”” Of
course, we know a great deal of learning took place in private homes.*

Aside from this, we know very little about the religious topography of the city in
the period under consideration.”” One exception is the sanctuary of the twelfth Imam
(maqam sahib al-zaman). Ibn Batttah’s (d. 779/1377) description of Hillah includes an
account of a peculiar ritual that took place at the sanctuary. He says:

Near the principal market in [Hilla] there is a mosque, the door of which is covered
with a silk curtain. [The Twelvers] call this the Sanctuary of the Master of the Age.
Every evening before sunset, a hundred of the townsmen, following their custom,
go with arms and drawn swords to the governor of the city and receive from him
a saddled and bridled horse or mule. With this they go in procession, with drums
beating and trumpets and bugles blowing, fifty of them in front of it and fifty
behind, while others walk to the right and left, to the Sanctuary of the Master
of the Age. They halt at the door and call out, “In the Name of God, O Master of
the Age, in the Name of God, come forth! Corruption is abroad and injustice is
strife! This is the hour for thy advent, that by thee God may discover [fa-yufarrig
allah bik] the true from the false” They continue to call out thus, sounding
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their drums and bugles and trumpets, until the hour of sunset prayers, for they
hold that Muhammad, the son of al-Hasan al-‘Askari, entered this mosque and
disappeared from sight in it, and that he will emerge from it, for he, in their view,

is the “Expected Imam.*

Ibn Batatah is the only source that mentions anything resembling this ritual.” Whether
the details are true or not, we have other sources for the history of the sanctuary and
its role in the religious life of Hillah. The earliest mention of the sanctuary is from
636/1216, when Najib al-Din b. Nama al-Hilli (d. 645/1247) built or reconstructed
(‘ammara) houses for study (buyiit al-dars) next to the sanctuary and brought a group
of jurists to live there.!” So the sanctuary itself must have existed before 636/1216
and, depending on the meaning of “ ‘ammara,” a madrasa may have existed next to the
sanctuary before this date too. The fact that Najib al-Din brought “a group of jurists”
to live there suggests that it was a place for advanced scholarship and the subsequent
history of the site affirms this suggestion. In 677/1256, Najm al-Din al-Husayn b.
Ardashir al-Tabari made a copy of Nahj al-balaghah at the sanctuary. At the beginning
of the eighth/fourteenth century, Ibn al-Haddad al-'Amili (d. after 739/1338) wrote
al-Durrah al-nadidah fi sharh al-abhath al-mufidah near the sanctuary. Mahmud b.
Muhammad b. Badr made a copy of Tahrir al-ahkam at the sanctuary in 723/1302. In
776/1355, Ja‘far b. Muhammad al- ‘Iraqi compared his copy of Qawa ‘id al-ahkam with
a copy located at the sanctuary. His brother al-Husayn completed a copy of Qawa ‘id
al-ahkam at the sanctuary in Jumada I1 776/November 3, 1374, which was verified by his
brother Ja'far on 18 Ramadan 786/November 3, 1384. Finally, a copy of al-Mukhtasar
al-nafi “ was made at the madrasa adjacent to the sanctuary in 957/1537."%"

In addition to being a site for scholarship, the sanctuary occupied a space in the
sacred geography of Imamism too. This is clear from the following report about an
encounter between Ibn Abi I-Jawad al-Nu‘mani and the twelfth Imam:

Al-Nu‘mani: My master, you have a sanctuary in al-Nu‘maniyyah and one in
Hillah, so where are you in those sanctuaries (fa-ayna takin fihima)?

The Imam: I am in al-Nu'maniyyah on Monday night and Wednesday; on
Friday and Thursday night, I am in Hillah, but the people of Hillah do not
behave properly at my sanctuary. No one enters my sanctuary with decorum,
behaving properly, greeting me and the Imams, blessing me and them twelve
times, then performing two cycles of the ritual prayer with two chapters of
the Quran [i.e., one in each cycle after the Fatihah], confiding in God in each
cycle with fervent prayer (najd allah bi-hima I-munajat), but that God, may he
be exalted, grants him what he asks one of which is forgiveness.

Al-Nu'mani: My master, teach me that [fervent prayer].

The Imam: Say: O God, you have chastised me until hardship befell me, and you
are the most merciful of those who have mercy; though the sins I committed
merit many times as much chastisement, you are gentle [and] patient;
you forgive much so that your forgiveness and your mercy outstrip your
punishment.

Al-Nu'mani: He repeated it to me three times until I memorized it.'”
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The encounter is related by Zayn al-Din ‘Ali b. al-Hasan b. Muhammad al-Khazin
al-Ha’iri, who studied under al-Shahid and issued Ibn Fahd an ijazah in 791/1389,
meaning that by the eighth/fourteenth century, a specific ritual was prescribed for the
site. Although there is practically no information about Ibn Abi I-Jawad al-Nu‘mani,
based on the fact that Ibn al-Khazin al-Ha'ir related the encounter, he may belong to
the eighth/fourteenth century as well. That would make sense because, as the history
of scholarly activity at the site also indicates, the eighth/fourteenth century seems
to have been something of a heyday for sanctuary. In al-Sultan al-mufarrij ‘an ahl
al-iman, which appears to have been written in 789/1387, Baha’ al-Din ‘Ali b. “Abd
al-Karim al-Nili (d. after 803/1400) relates three miraculous incidents that took place
at the sanctuary in the eighth/fourteenth century. In the first story, a man from Hillah
named Abu Rajih al-Hammami is brought before the ruler of Hillah for cursing the
Companions, beaten severely, and left for dead. The next morning he is found in perfect
health, performing the ritual prayer with no signs of the brutal beating he received the
day before. When questioned about his condition, he says:

When death was inevitable and I no longer had a tongue with which to supplicate
God, may he be exalted, I asked with my heart and sought help from my lord and
master Sahib al-Zaman. When night fell upon me, all of a sudden there was an
abode filled with light and there was my master Sahib al-Zaman. He passed his
honorable hand over my face and said, “Rise and return to your family for God,

may he be exalted, has healed you” I awoke in the state that you see.'”

The second story involves two men, an Imami named Ibn al-Khattab and a Sunni
called ‘Uthman, who argued constantly. In a public gathering at the sanctuary of
the prophet Abraham, Ibn al-Khattab challenges “Uthman. He says, “I will write
[the names of] those whom I love on my hand, and they are ‘Ali, al-Hasan, and
al-Husayn, and you write [the names of] those whom you love: Aba Bakr, ‘Umar,
and ‘Uthman. Then my hand will clasp your hand; whichever hand burns with fire
is wrong and whichever hand remains unharmed is right” ‘Uthman shirks from the
challenge and refuses to participate whereupon the crowd that has gathered begins
shouting at him. ‘Uthman’s mother hears the commotion and comes to her son’s
defense, cursing the crowd; she is instantly blinded though her eyes appear fine.
She is taken to the physicians of Baghdad and Hillah for treatment but they cannot
do anything for her. Some of her friends, who are Imami women, tell her that the
one who blinded her is the Qa’im. They guarantee that if she were to become Shi'i,
express love for the House of the Prophet, and express enmity for their enemies, then
God would heal her. She accepts their proposal and they take her to the sanctuary
of the twelfth Imam on Thursday night. She is brought inside the sanctuary and the
rest of the women sleep outside. When a quarter of the night has passed, she emerges
healed and rejoices with her friends. When questioned about what happened inside
the sanctuary, she says, “When you placed me in the sanctuary and left, I felt a hand
on my hand. Someone said, ‘Arise for God, may he be exalted, has healed you’ My
blindness was lifted and I saw the sanctuary filled with light. I saw a man to whom
I said, ‘Who are you, my lord?” He said, ‘Muhammad b. al-Hasan, and disappeared”
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After this incident, which is said to have taken place in 744/1323, she and her son
‘Uthman become Shi‘1.'*

In the third story, Jamal al-Din b. Ja‘far al-Zahdari is afflicted with semiparalysis
(falij). His grandmother treats him with every known remedy but to no avail. She takes
him to physicians in Baghdad who treat him for a long time but nothing comes of
their treatment either. Someone advises her to take her grandson to the sanctuary of
the twelfth Imam, which she does, and he is cured. Later on, when he tells his story,
al-Zahdari says that he was lying in the sanctuary when the twelfth Imam told him to
rise. He said, “My lord, I have not been able to stand for two years” The Imam said,
“Rise by God’s leave, may he be exalted,” and helped al-Zahdari stand.®®

What these stories tell us is that, by the end of the eighth/fourteenth century, when
al-Sultan al-mufarrij was completed, the sanctuary had become an important element
of a localized Imamism. It mediated the relationship between believers and their
vanished Imam, and it was sanctified by a specific ritual that ensured one’s prayers
were answered and sins forgiven. It was imagined as a place where the faithful would
be vindicated, their enemies disgraced, and the sick healed. Perhaps what these stories
reveal, more than anything else, is a desire to memorialize a city past its zenith, a city
that, at the turn of the eighth/fourteenth century, was beginning to lose its place as
the center of Imami learning and would soon be outshone by the luminaries of Jabal
‘Amil.!

Conclusion

In this chapter, I have sought to illuminate the historical context, both regional and
local, in which the School of Hillah arose and held the reins of Imamism for more than
two centuries. At the regional level, we saw how the fragile sociopolitical arrangement—
achieved at the beginning of the early middle period—unraveled under the pressures
of a large-scale demographic shift and environmental factors, not to mention the
political ambitions of various actors. The resulting instability and repression led to
what is undoubtedly the single most important event in our narrative: the destruction
of Baghdad and the caliphate. Although the invasion was devastating, Imami scholars
used it as an opportunity to advance their cause. Under the Ilkhanids, several Imami
scholars were appointed to powerful positions within the empire while others grew
rich as a result of Ilkhanid policies and still others benefited from Ilkhanid patronage.
The ascendancy of Imami scholars in this period facilitated the institutionalization of a
framework for coherence that guided the trajectory of Imamism and projected stability
in a way that the ruling dynasties of the Shi'l century never could. One need only recall
that when the Sarbadarid ruler “Ali b. Mu’ayyad wished to establish an Imami state
in Khurasan, he called on one of the luminaries of the School of Hillah for guidance.
Furthermore, while it is true that Shi‘is remained a minority, the Mongols popularized
a notion of legitimacy that broadened the appeal of Shi‘T ideals. In the post-Ilkhanid
era, this manifested in, for example, the way the Jalayirids constructed their political
legitimacy and the uprising of the Mush ‘sha".
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At the local level, the Mazyadids built Hillah into a prosperous city and a refuge
for Imami scholars. The Mazyadid emirs’ generous patronage of learning laid the
foundation for the rise of the School of Hillah in the middle of the sixth/twelfth
century. By the end of that century, due in no small part to the presence of Ibn Idris,
scholarship was thriving in Hillah. Furthermore, the case of the sanctuary of the twelfth
Imam demonstrates that, by the end of the eighth/fourteenth century, Hillah had been
incorporated into the sacred geography of Imamism too, which only enhanced the
significance of the School of Hillah. The scholars of Hillah understood that something
had changed and this is reflected both in their writings and in the way they represented
Imami tradition—but that is the subject of another chapter.
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The Learned Families of Hillah

This chapter extends our analysis of the formation of an Imami madhhab by attending
to a key aspect of the idea of a discursive tradition: social embodiment. In this regard,
scholars have argued that the establishment of endowed colleges of law was essential to
the emergence of Sunni madhhabs. My central claim in this chapter, however, is that the
School of Hillah was embodied not in brick-and-mortar institutions but in a network
of learned families. Using the techniques of social network analysis to mine the bio-
bibliographical sources, I reconstruct this network for the reader and demonstrate how
it structured the transmission of knowledge in Hillah and constituted the discursive
formation that we know as the Imami madhhab. The chapter comprises individual
sections on each of the large families of Hillah—including the families of Nama, Sa‘id
al-Hudhali, Tawis, Fikhar, Mutahhar, Bitriq, Mu‘ayyah, Rafi‘, ‘Abd al-Hamid al-Nili,
Wishah, and al-A‘raj—and a section on smaller families.! The names of individuals
who represent relationships of learning between these families are bold-faced. I
conclude with a short section on the Mazyadids, which illustrates how the madhhab,
as the gravitational center of Imamism, drew political elites into its ambit.

The Family of Nama

This family’s lineage goes back to the poet, litterateur, and jurist Aba 1-Baga’ Hibat
Allah b. Nama b. “Ali b. Hamdun al-Raba ‘i al-Hilli (d. sixth/twelfth century), who was
born in Hillah in the latter part of the fifth/eleventh century and is said to have been a
contemporary of the Mazyadid emir Sayf al-Dawlah.? His teachers include al-Husayn
b. Ahmad b. Tahhal al-Miqdadi (d. after 535/1140) and Ilyas b. Hashim al-Ha'iri.’
Abu 1-Baqa’ played a role in the transmission of Kitab sulaym b. qays al-hilali: the
narrator of the text read it with Aba 1-Baqa’ in Hillah in Jumada I 565/January 1170,
Abu 1-Baqa’ read it with Ibn Tahhal in Najaf in 520/1126, and Ibn Tahhal transmitted
it from Aba ‘Ali al-Tusi in Rajab 490/June 1097.* His students include his son Ja'far
and Ibn al-Mashhadi.’ Ibn al-Mashhadi transmitted Salam ‘ald al ya sin and al-Ziyarah
al-jami ‘ah al-kabirah from him in 573/1177.

Abu 1-Baga’s son Najm al-Din Ja'far (d. sixth/twelfth century) was also jurist.”
In addition to his father, Najm al-Din transmitted material from al-Husayn b.
Ratabah al-Starawi (d. 579/1183) and Ibn Idris.® Although Najm al-Din is said to
have transmitted all of Ibn Idris’s writings and narrations,’ only al-Jumal wa-I- ‘ugid,
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al-Nihayah, and Sallar’s Kitab al-risalah are mentioned by name. Najm al-Din’s son,
Najib al-Din Muhammad (d. 645/1247), was one of the most important scholars of
his time.'* Born in Hillah shortly after 565/1169," he is described as “the sheikh of the
sect and its head,” “the exemplar of the school,” and the most learned of al-Muhaqqiq’s
teachers in law."? Although he is known for his knowledge of law, he was also a poet."
His teachers include (1) his father Ja‘far; (2) Ibn Idris; (3) Ibn al-Mashhadi; (4) Burhan
al-Din al-Qazwini (d. after 613/1216), under whom he studied; and (5) “Ali b. Yahya
al-Khayyat (d. after 609/1212)."* As noted earlier, Najib al-Din built hostels next to
the sanctuary associated with the twelfth Imam in Hillah in 636/1216 and invited a
group of jurists to live there."”” He is one of six scholars whose opinions are included
in Jawab mas’alat al-ma ‘rifah wa-l-miqdar al-lazim minha.'® Although he is said to
have composed writings, none of them are mentioned in the sources.”” His students
include his sons (1) Najm al-Din Ja‘far (d. ¢. 680/1281) and (2) Nizam al-Din Ahmad
(d. seventh/thirteenth century); (3) Yasuf b. al-Mutahhar al-Hilli, who read Ibn
al-Barraj’s al-Kamil fi I-figh with Najib al-Din; (4) Radi al-Din b. Tawis;'® (5) Jamal
al-Din b. Tawas; (6) al-Muhaqqiq; (7) Shams al-Din Muhammad b. Ahmad b. Salih
al-Sibi al-Qussini (d. before 700/1300), who transmitted al-Sahifah al-sajjadiyyah
from Najib al-Din and received several ijazahs from him the last of which is dated
637/1239; (8) the vizier ‘Izz al-Din b. al-‘Alqami (d. 657/1258), who studied law
with Najib al-Din; (9) Yahya b. Sa‘id; (10) Ibn al-Abzar al-Husayni (d. 663/1264),
who studied law with Najib al-Din; (11) Najm al-Din Taman b. Ahmad al-‘Amilj;
and (12) ‘Tzz al-Din ‘Abd al-‘Aziz b. Jama ah b. Zayd b. ‘Aziz al-Qiwas al-Mawsili (d.
726/1325), who studied law with Najib al-Din.” According to most sources, he died on
4 Dha 1-Hijjah 645/March 31, 1248, in Hillah and was buried in Karbala;* the vizier
Ibn al-‘Alqami eulogized him.

Najib al-Din’s son Najm al-Din Ja'far, also known as Ibn Nama, is described as
a jurist, a historian, and a poet.?! His primary teacher was his father, from whom
he transmitted al-Istibsar?> He authored two historical works: Muthir al-ahzan
wa-munir subul al-ashjan and Akhdh al-tha’r fi ahwal al-mukhtar? Najm al-Dins
students include (1) Kamal al-Din ‘Ali b. al-Husayn b. Hammad al-Laythi al-Wasiti
(d. c. 745/1344), who had an ijazah from Najm al-Din dated Jumada I 679/August
1280; (2) al-‘Allamah; (3) Ibn al-Fuwati; (4) Jamal al-Din Muhammad b. al-Hasan b.
Muhammad b. al-Muhtadi, who had a general ijazah to transmit from Najm al-Din
dated 670/1271; and (5) Yahya b. Sa‘id.** Najm al-Din’s son Shams al-Din Muhammad
(d. eighth/fourteenth century), known as Ibn al-Ibrismi, was an important jurist and
the teacher of Radi al-Din ‘Ali b. Ahmad al-Mazyadi (d. 757/1356).% Ibn al-IbrismT’s
son Najm al-Din Ja‘far (d. ninth/fifteenth century) authored Manhaj al-shi‘ah fi fada il
wasi khatam al-shari ‘ah.*

Nizam al-Din Ahmad transmitted material from his father Najib al-Din Muhammad
and his grandfather Najm al-Din Ja‘'far”” His son Jalal al-Din al-Hasan (d. after
752/1351), who is described as a jurist, is perhaps better known. Jalal al-Din’s teachers
include Yahya b. Sa‘id and Jamal al-Din Ahmad b. Yahya al-Mazyadi; al-Shahid
transmitted material from Jalal al-Din.?® Based on how he is mentioned in the sources,
the jurist, litterateur, and poet ‘Alam al-Din Isma‘il (d. seventh century) appears to
have been a third son of Najib al-Din Muhammad.”
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Two additional members of the family are mentioned in the sources. The first is
the litterateur and poet Kafi al-Din al-Husayn b. ‘Ali b. Hamdtn b. Nama al-Hilli.
According to Ibn al-Fuwati, he was born in Hillah in the first third of the sixth/ twelfth
century and was raised there as a poet and a secretary.®® He learned the arts of
administration, correspondence, and arithmetic in Hillah and then settled in Baghdad,
where he served the caliph al-Nasir as a poet. Ibn al-Najjar (d. 643/1245) said his
poetry suffered from “meanness of expression and paucity of meaning” and that he
was a Rafidi. He died in Baghdad on 22 Rabi' I 618/May 16, 1221. The second is his
brother ‘Ali b. ‘Ali b. Nama (d. 579/1183), who is described as “one of the sheikhs
of our associates”® He transmitted material from Ibn al-Aqsasi; “Ali b. Ibrahim
al- ‘Uraydi transmitted material from him.* He is also described as “an extreme Shi‘i,
“of a disgusting creed,” and someone who openly declared the Companions non-
Muslim.*

The Family of Sa‘id al-Hudhali

The eponymous ancestor of the family, Abt I-Hasan Sa‘id al-Hudhali al-Hilli (1. sixth/
twelfth century), is described as a jurist in the sources.’* Despite what some ijazahs
say, it is not clear how he could have transmitted material from ‘Arabi b. Musafir (d.
after 580/1184) or how al-Muhaqqiq or his father could have transmitted material
from Sa‘'id without an intermediary.”® Although there is no information about his
son al-Hasan, Sa‘id’s grandson Najib al-Din Yahya, known as Yahya al-Akbar (d.
after 583/1187), was a hadith-scholar and one of the most prominent jurists of his
time.** He transmitted material from ‘Arabi b. Musafir and Ibn Shahrashab (d.
588/1192).”” He did not author any writings; however, his opinion on the question
of mudayaqah/muwasa ‘ah is mentioned in Ghayat al-murad.* Baha’ al-Din Warram
b. Nasr b. Warram copied a portion of Tahdhib al-ahkam and read it with Yahya
al-Akbar, who issued Baha’ al-Din an ijazah to transmit it in 583/1187.%° The following
individuals also transmitted material from Yahya al-Akbar: (1) his son al-Hasan (fl.
seventh/thirteenth century), (2) his son Ahmad, (3) Yasuf b. al-Mutahhar al-Hilli,
(4) Muhammad al-A ‘raj al-‘Alawi, and (5) Sadid al-Din Salim b. Mahfaz b. ‘Azizah
b. Wishah al-Sarawi al-Hilli (d. ¢. 630/1232).%

Yahya al-Akbar’s son al-Hasan was a learned man though perhaps not exceptional.**
In addition to his father, al-Hasan transmitted material from Ahmad b. Yasuf al-Uraydi
(d. after c. 620/1223).#> Although he is said to have been a poet himself, he discouraged
his son from poetry.*’ His son, Najm al-Din Ja‘far, remembered simply as al-Muhaqgqigq,
went on to become the greatest jurist of his generation; it is no exaggeration to say
that he defined the history of the transmission of knowledge among Imami scholars.*
Prior to al-Muhaqqig, several noteworthy scholars, including Ibn Idris, had expressed
criticism of al-Shaykh al-TusTs approach to law. By criticizing Ibn Idris’s opinions,*
al-Muhaqqiq was able to reassert the authority of al-Shaykh al-Tasi. In addition to his
expertise in law (and despite his father’s discouragement), al-Muhaqqiq was recognized
as a poet of merit.* His teachers include (1) his father al-Hasan; (2) Fikhar b. Ma‘add
al-Musawi (d. 630/1232), from whom he transmitted the Four Books; (3) Najib
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al-Din b. Nama al-Hilli; (4) al-Hasan b. ‘Ali al-Darbi, from whom he transmitted
Ibn Shahrashabs Ma ‘alim al- ‘ulama’; (5) Sadid al-Din Salim b. Mahfaz b. ‘Azizah b.
Wishah al-Sarawi al-Hilli, with whom he studied Salim’s Minhdj al-usil on theology,
some of al-Muhassal, and some ancient philosophy and science ( ‘ilm al-awa'il);* (6)
Mubhyi I-Din Muhammad b. ‘Abd Allah b. “Ali b. Zuhrah al-Halabi (d. c. 638/1240);
(7) Majd al-Din ‘Ali b. al-Hasan al-"Uraydi (d. after 620/1223); (8) the vizier Abu
Muhammad b. Abi I-Fath al-Wasiti, with whom he read in Baghdad; (9) Mufid al-Din
Muhammad b. Jahm al-Hilli (d. 680/1281); (10) Ahmad b. Yasuf al- ‘Uraydi; (11) his
father; and (12) Yahya b. Muhammad al-Sarawi (d. after ¢. 620/1223).%

A generation of scholars studied under al-Muhaqqig, including (1) his cousin
Yahya b. Sa‘id; (2) Ja'far b. al-Fadl b. al-Husayn b. Mahdawayh, who met al-Muhaqqiq
in 651/1253; (3) al-*Allamah, who was al-Muhaqqiqs sister’s son and studied most of
Shara’i “ al-islam with him; (4) ‘Abd al-Karim b. Tawus (d. 693/1294); (5) Radi al-Din
b. Tawas’s son Jalal al-Din Muhammad (d. 680/1281); (6) Jalal al-Din Muhammad
b. Muhammad al-Kafi al-Hashimi al-Harithi; (7) al-Fadil al-Abi; (8) Safi al-Din
Muhammad b. Yahyd b. Ahmad b. Yahyd b. al-Hasan b. Sa‘id al-Hudhali al-Hilli; (9) the
vizier Sharaf al-Din “Ali b. Mu’ayyad al-Din b. al-Alqami; (10) Shams al-Din Mahfaz
b. Wishah b. Muhammad al-Asadi al-Hilli (d. ¢. 690/1291), who composed poetry in
honor of al-Muhaqqiq; (11) Jamal al-Din Yasuf b. Hatim al-‘Amili, in response to
whom al-Muhaqqiq wrote al-Masa ‘il al-baghdadiyyah; (12) al-* Allamah’s brother Radi
al-Din ‘Ali b. Yasuf b. al-Mutahhar al-Hilli (d. 710/1310), who read Shara i ‘ al-islam
with al-Muhaqqiq; (13) Fakhr al-Muhaqqiqin; (14) Shams al-Din Muhammad b.
Ahmad b. Salih al-Sibi al-Qussini; (15) Jamal al-Din Muhammad b. “Ali al-Qashi; (16)
Mufid al-Din Muhammad b. al-Jahm al-Hilli; (17) Ibn Dawad, whom al-Muhaqqiq
gave an ijazah for everything he had written, read, and transmitted; (18) Najm al-Din
Taman b. Ahmad al-Amili, who is reported to have studied Nahj al-wusil ild ma ‘rifat
‘ilm al-usal and its commentary, and al-Jami“ fi I-shara’i* with al-Muhaqqig; (19)
Muhammad b. Isma ‘il b. al-Husayn b. al-Hasan b. ‘Ali al-Hurquli (d. after 707/1307),
who copied Shara’i‘ al-islam and read it with al-Muhaqqiq, and had an ijazah from
him dated 18 Dha 1-Hijjah 671/July 6, 1273; (20) Muhammad b. Mutarraf al-Hasani
(d. after 695/1295), who transcribed and read Mukhtasar al-marasim al- ‘alawiyyah,
and al-Shara’i* by Ibn Babawayh’s father ‘Ali b. Babawayh al-Qummi (d. 329/941)
with al-Muhaqqiq in 672/1274; (21) the Sunni hadith-scholar Sadr al-Din Ibrahim b.
Muhammad al-Hamawi (d. 722/1322), who transmitted from al-Muhaqgqiq in Fara 'id
al-simtayn; (22) Jamal al-Din Yusuf al-Urayds; (23) Zayn al-Din ‘Ali b. Muhammad b.
Sa‘id al-Hilli, who read Shara i “ al-islam with al-Muhaqqiq and was granted an ijazah
to transmit it from him dated 675/1276; and (24) Fadl b. Ja‘far b. Fadl b. Abi Qa’id
al-Bahrani, who read al-Nihayah with al-Muhaqqiq.* He is said to have died in Hillah
from a bad fall in his home; his funeral was attended by an enormous crowd.*

Very little is known about Yahya al-Akbar’s other son Ahmad; however, Ahmad’s
son Najib al-Din Yahy4,” known as Yahya b. Sa‘1id, was a major scholar knowledgeable
in matters of literature, law, and jurisprudence.”* According to some sources, his
mother was Ibn Idris’s daughter.”® Despite al-Muhaqqiq’s apparent lack of confidence
in his cousin,* Yahyd is remembered as “one of the greatest Shi‘l mujtahids”> His
teachers include (1) his father Ahmad, (2) al-Muhaqgqig, (3) Aba Ibrahim Muhammad
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b. “‘Abd Allah b. Zuhrah al-Husayni, (4) Fikhar b. Ma‘add al-Masawi, (5) Muhammad
b. Abi I-Barakat b. Ibrahim al-San‘ani, and (6) Muhammad b. Ja‘far b. Hibat Allah
b. Nama al-Hilli.*

Jamal al-Din Yasuf b. Hatim al-‘Amili, Shams al-Din Muhammad b. Ahmad b.
Salih al-Sibi al-Qussini, Jalal al-Din Muhammad b. Radi al-Din b. Tawis, and the
vizier Sharaf al-Din ‘Alib. Mu’ayyad al-Din b. al-‘Alqami all read al-Jami ‘ li-I-shara i
with Yahyd together.”” His other students include (1) ‘Abd al-Karim b. Tawis, who
transmitted Ibn Shahrashuab’s Ma ‘alim al- ‘ulama’ from him in Dha 1-Qa‘dah 686/
December 1287, and who may have read al-Jami * li-I-shara’i * with him in 681/1282;
(2) al-‘Allamah; (3) ‘Izz al-Din ‘Abd al-‘Aziz b. Jama‘ah b. Zayd b. ‘Aziz al-Qiwas
al-Mawsili, who studied law with him; (4) Ibn Dawad; (5) Muhammad b. al-Hasan b.
Abi I-Rida al-‘Alawi (d. after 730/1329); (6) Jalal al-Din al-Hasan b. Nizam al-Din
Ahmad b. Muhammad b. Ja‘far b. Hibat Allah b. Nama al-Hilli; (7) Ibn al-Abzar
al-Husayni, who read Nahj al-balaghah with him and received an ijazah to transmit it
from him on 17 Sha‘ban 655/August 30, 1257; (8) Najm al-Din al-Husayn b. Ardashir
al-Tabari, who also read Nahj al-balaghah with him and received an ijazah to transmit
it from him (probably) in 667/1268; (9) Kamal al-Din ‘Ali b. al-Husayn b. Hammad
al-Laythi al-Wasiti, who received an ijazah from him in 684/1285; (10) al-‘Allamah’s
brother-in-law Majd al-Din Muhammad b. ‘Ali al-A‘raji; (11) ‘Umar/'Amr b.
al-Hasan b. Khaqan, who read al-Shaykh al-TusTs al-Mabsii¢ with him and received a
general ijazah from him in 674/1275; and (12) Yahyd’s son Safl al-Din Muhammad.*
He died in Hillah.*

Very little is known about Yahyds son Safi al-Din Muhammad. As noted already,
he was one of al-Muhaqqiq’s students and he transmitted material from his father. He
is also reported to have transmitted material from Ibn Mu‘ayyah (d. 776/1374), Radi
al-Din ‘Ali b. Ahmad al-Mazyadji, and “Ali b. La’1a.®® It seems likely that he lived well
into the eighth/fourteenth century.

The Family of Tawts

The Al Tawas was an important family of Hasani sayyids that produced several
noteworthy scholars and officials in the seventh/thirteenth and eighth/fourteenth
centuries.®’ It took charge of the office of naqib in the last years of the ‘Abbasid
caliphate and into the Ilkhanid era. The family traced its lineage back to the first naqib
of Sara’, Muhammad b. Ishaq al-Tawas (fl. c. early fourth/tenth century), who is also
described as a hadith-scholar. Originally, his descendants lived in Siara’ but “later
moved to [Hillah] and Baghdad”®* The family rose to prominence in the lifetime of
Sa‘d al-Din Masd b. Ja‘far b. Muhammad b. Ahmad b. Tawas (d. after c. 605/1208),%
an important link in the transmission of knowledge to Hillah. His mother was either
the daughter or granddaughter of al-Shaykh al-Ttsi. Miisa b. Tawis’s teachers include
al-Husayn b. Ratabah al-Strawi,* with whom he read al-Mufid’s al-Mugni ‘ah; (2) ‘Ali
b. Muhammad al-Mada’ini, from whom he transmitted material; and (3) ‘Arabi b.
Musafir, with whom he read al-Mufid’s al-Mugni ‘ah.® He had four sons: Radi al-Din
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‘Ali (d. 664/1266), Jamal al-Din Ahmad (d. 673/1274), Sharaf al-Din Muhammad (d.
656/1258), and ‘Izz al-Din al-Hasan (d. 654/1256). Radi al-Din b. Tawus transmitted
material from his father and read al-Mugni ‘ah with him.*

Masa b. Tawus’s wife, known as Bint Warram, is also described as a scholar.*” Her
father Warram b. Abi Firas came from a prominent family of Arabized Kurds in Hillah.®
Several individuals from the family served as administrators and military officials.
These include the emir Aba I-Hij ‘Abd Allah b. al-Harith b. Warram; the poet Ibn Jiya
al-Hilli (d. 579/1183); Warram b. Abi Firas’s brother, the emir Ibn Mujir al-Din Ja‘far
(d. 626/1228); and Warram b. Abi Firas’s nephew Husam al-Din b. Ja'far.”® Through
marriage, the family had come to be related to the Mazyadi emirs and ulema. For
example, Warram b. Abi Firas’s grandfather Abt I-Najm b. Warram was the son of Sayf
al-Dawlah’s maternal uncle, al-Shaykh al-Ttsi had married the daughter of Mas'ad b.
Warram, and Radi al-Din and Jamal al-Din b. Tawus’s mother was Warram b. Abi Firas’s
daughter.” Before he devoted himself to worship and study, and came to be recognized
as a jurist, a hadith scholar, and a man of extraordinary piety,”> Warram b. Abi Firas
was an emir in the army.”® His most well-known teacher was Sadid al-Din al-Himmasi
al-Razi. Warram b. Abi Firas was one of the scholars from Hillah who asked Sadid
al-Din to stay there and teach theology. He hosted Sadid al-Din in his home where
Sadid al-Din wrote al-Mungidh.”* His only other known teacher is ‘Ali b. Ibrahim
al-"Uraydi from whom he transmitted material.”> Apparently, he had a high opinion
of al-Fa'iq fi usul al-din by the Mu‘tazili theologian Ibn al-Malahimi (d. 536/1141).7
He also had a copy of Sadid al-Din’s al-Mungidh, which he held in high regard and
instructed his grandson to learn by heart.”” According to one report, “Radi al-Din b.
Tawts found an old copy of an Arabic translation of the Pentateuch in [Warram b. Abi
Firas’s library]””® Warram b. Abi Firas is reported to have had three students: (1) Ibn
al-Mashhadi, (2) Radi al-Din b. Taws, and (3) Muntajab al-Din al-Qummi.”” He died
in Hillah on 2 Muharram 605/July 17, 1208, and was buried in Najaf.* According to
Radi al-Din b. Tawas, Warram b. Abi Firas wanted a carnelian with the names of the
Imams to be placed in his mouth after he died.*' Jamal al-Din b. Tawas completed Hall
al-ishkal near Warram b. Abi Firas’s home in Hillah in 644/1246.%

Misa b. Tawas’s son (and Warram b. Abi Firas’s grandson), Radi al-Din "Ali b.
Tawis, is one of the most celebrated scholars in the history of Imamism.** Born in
Hillah on 15 Muharram 589/January 21, 1193, Radi al-Din “grew up and received his
early education” there as well.** His father, who taught him al-Mufid’s al-Mugni ‘ah,
and his grandfather Warram b. Abi Firas “had the greatest influence on him,” though
Musa b. Tawus died when Radi al-Din was still young.®* Radi al-Din’s other teachers
include “Ali b. Yahya al-Khayyat, who issued Radi al-Din an ijazah in Rabi' I 609/
August 1212,% and al-Husayn b. Ahmad al-Sarawi (d. ¢. 610/1213), “with whom he
studied some of [al-Shaykh al-TusTs writings]”*” Al-Husayn b. Ahmad al-Sarawi gave
Ibn Tawas an ijazah in Jumada II 609/October 1212.

After he married the daughter of the Shi‘i vizier Nasir b. Mahdi (d. 617/1220), named
Zahra Khatan, Ibn Tawts moved to Baghdad. He was afraid “that marrying into such a
prominent family would involve him in [worldly matters]”* The mothers of his children
were slaves. In Baghdad, Ibn Tawiis grew close to Mu’ayyad al-Din b. al-"Algami, who
was a teacher in the caliph’s palace at the time, and his son ‘Izz al-Din, who was in
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charge of the treasury. Ibn Tawts once appealed to the caliph al-Mustansir (r. 623/1226-
640/1242) “for a subvention for two needy astrologers, Badr (or Bidar) al-A‘jami and
Khatir al-Din Mahmuad b. Muhammad,” indicating that he was on good terms with the
caliph (and that he did not disapprove of astrology).* The Shi‘1 scholar As‘ad b. ‘Abd
al-Qahir al-Isfahani visited Ibn Tawds at his home “near the Ma’maniyyah, in the Darb
al-Badriyyin” in Safar 635/September 1237.%° This scholar and Najib al-Din Ibn Nama
al-Hilli are major authorities for Ibn Tawus’s Fath al-abwab. “[Najib al-Din b. Nama
al-Hilli] taught [Ibn Tawas] law and gave him an ijazah to transmit various works
including the first part of [al-Shaykh] al-TasTs al-Nihayah”®' Ibn Tawus also studied
with the following individuals: (1) al-Hasan b. ‘Ali al-Darbi; (2) Yahya b. Muhammad
al-Sarawt; (3) Safi al-Din Muhammad b. Ma‘add al-Masawi (d. after 616/1219),
“from whom he transmitted Ibn al-Khashshabs (d. 567/1172) Kitab al-mawalid in
Safar 616/April 12197; (4) Fikhar b. Ma‘add al-Musawi, “from whom he transmitted
[hadith] related by the caliph al-Nasir”; (5) Kamal al-Din Haydar b. Muhammad b. Zayd
al-Husayni, “from whom he transmitted on 16 Jumada II 620/July 17, 1223”; (6) Sadid
al-Din Salim b. Mahfaz b. ‘Azizah b. Wishah al-Sarawi al-Hilli, “who taught Ibn Tawis
two of his works: al-Tabsirah and part of the theological text al-Minhaj”;* (7) Jibra’il
b. Ahmad al-Sarawi; (8) ‘Al b. al-Husayn b. Ahmad b. “Ali b. Ibrahim b. Muhammad
al-‘Alawi al-Jawwani; (9) al-Husayn b. ‘Abd al-Karim al-Gharawi al-Khazin; and
(10) Muhyi I-Din Muhammad b. ‘Abd Allah b. “Ali b. Zuhrah al-Halabi. He also had
some teachers who were not Imami, including the Shafi'1 Ibn al-Najjar, “whose Dhayl
ta’rikh baghdad Ibn Tawis transmitted and summarized” and from whom “Ibn Tawas
also received an ijazah to transmit [Ibn Abi Nasr] al-Humaydts (d. 488/1095) al-Jam
bayn al-sahihayn”* A second Sunni teacher, the vizier Mu’ayyad al-Din al-Qummi
(d. 629/1231), also “gave Ibn Tawis permission to transmit from him** His students
include (1) Yasuf b. al-Mutahhar al-Hilli, (2) al-‘Allamah, (3) Ibn Dawud, (4) Jamal
al-Din Yisuf b. Hatim al-‘Amili, (5) ‘Abd al-Karim b. Tawds, (6) Baha’ al-Din ‘Ali b.
‘Is4 al-Irbili (d. 692/1292), (7) Ahmad b. Muhammad al-‘Alawi, and (8) Shams al-Din
Muhammad b. Ahmad b. Salih al-Sibi al-Qussini.*

In an effort to bring Ibn Tawas into politics, the caliph al-Mustansir sent
Mu’ayyad al-Din al-Qummi to offer Ibn Tawds the position of nagib, but he did not
accept. The caliph also tried (to no avail) to get Ibn Tawds to issue legal rulings and
“act as his emissary to the Mongol ruler”® Ibn Tawus visited Samarra in 638/1240
and was back in Hillah in 641/1243. He left Hillah to visit Najaf with his friend Rad1
al-Din al-Awi (d. 654/1256) on 17 Jumada II 641/December 2, 1243. He reported
having a mystical experience on this trip. He was back in Baghdad when the Mongols
sacked it. “[Hulegu] summoned [Ibn Tawas] on 10 Safar 656/February 16, 1258 and
provided a safe conduct [to Hillah] for himself, his family, and friends””” He was in
Najaf in Muharram 658/December 1259 and in Baghdad three months later when he
issued an ijazah for al-Tashrif bi-ta rif waqt al-taklif. He was appointed naqib of the
‘Alids in 656/1258 or 661/1262; “he describes his appointment by Hulegu in neutral
terms,” but some sources indicate that he was coerced.”® On 12 Rabi' I 662/January
13, 1264, it occurred to him that he might be the predicted “just and honest person
from the [House of the Prophet], who in turn would be succeeded by the Q@im”%
This thought was based on a saying attributed to Ja‘far al-Sadiq, which he had read



50 The School of Hillah

in al-Malahim by al-Bata’ini (fl. first half of the third/ninth century), according to
which, after the destruction of the “Abbasid empire, the Muslim community would
be ruled by such a person.'® Ibn Tawias completed the first part of Malahim in Hillah
on 15 Muharram 663/November 7, 1264. “He also gave an ijdzah to a number of his
students in Jumada I 664/February 1266.”'"* He died in Baghdad on 5 Dha 1-Qa‘dah
664/August 8, 1266, and was buried in Najaf. With the exception of going on the hajj
in 627/1230, he lived out his entire life in Iraq.

Ibn Tawaus is known as “the master of miracles” (sahib al-karamat) because he is
reported to have been involved in “a number of incidents of a miraculous nature” and
is said “to have been in direct contact with the twelfth Imam.'* “He is [also] said to
have been granted knowledge of the Greatest Name of God, but to have been denied
permission to divulge this Name to his sons”'® He was by all accounts extraordinarily
pious and a bit of a recluse. He was not very interested in law, a subject on which he
wrote only two books: the Ghiyath and a treatise on the obligation to make up missed
prayers before offering the current prayer, both of which concerned ritual prayer.'®
He said that he did not want to “provide answers to legal questions since the correct
answers are a matter of dispute among Shi‘i scholars and he wanted to avoid providing
answers which might be based on erroneous views”'” He also says that he did not want
to issue legal rulings because he was afraid “they might be unsubstantiated and based
on a wish for worldly power.'%

Ibn Tawas also avoided rational theology. He felt “ordinary Muslims found it hard
to achieve knowledge through it” and, moreover, “the truth can be taught without
resorting to it”'” His only work on the subject was Shifa’ al- ‘uqul min da’ al-fudil,
which is lost. He was critical of Mu ‘tazili views which he argued, are far from certain.
He believed that “[man] knows God as a result of God’s generosity, not through
rational speculation (kasb and nazar).'® He, therefore, rejected the “claim that nazar
is a prerequisite for knowledge of God” and believed that Mu ‘tazilis “turn self-evident
truths into abstruse and difficult matters, and needlessly introduce doubt and confusion
into the hearts of believers”'® Nevertheless, he did hold that rational theology was
useful for refuting the arguments of others. Ibn Tawis has also been described as
anti-Sunni. He emphasized “visits to the graves of the Imams . . . the importance of
Shi‘1 days of commemoration and of supererogatory prayers”''° He defended seeking
oracles by casting lots, “the use of talismans as a remedy for illness,” and even resorted
to astrology on occasion.'

Ibn Tawdus’s children include Fatimah, another daughter known as “al-‘Alawiyyah
al-Sayyidah Sharaf al-Ashraf;” Jalal al-Din Muhammad, and Radi al-Din “Ali (d.
741/1340)."2 In Sa ‘d al-su ‘iud, Ibn Tawus says that he gave Fatimah a complete copy of
the Quran as an endowment. He also states that she had memorized the Quran before
reaching the age of nine and describes her (and her sister) as “katibah”"* In al-Aman
min akhtar al-asfar wa-l-azman, Ibn Tawis describes his other daughter, who was
older than her brother Jalal al-Din Muhammad, as “al-hdfizah al-katibah,” and states
that he bequested a large copy of the Quran to her. Jalal al-Din Muhammad, known as
al-Mustafd, is described as a recluse. His father wrote al-Bahjah li-thamarat al-muhjah
for him."* After his father died, the Sahib al-Diwan Ibn al-Juwayni offered Jalal al-Din
the naqabah, but he refused.!’ Jalal al-Din was one of al-Muhaqqiq’s students,"® and
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he studied al-Jami * li-I-shara’i* with the author Yahya b. Sa‘id along with a group
of individuals.!” After Jalal al-Din died, his brother Radi al-Din ‘Ali became nagqib.
He authored a work on rituals titled Zawa ’id al-fawaid and is also said to have been
knowledgeable in matters of law. Radi al-Din’s son, the genealogist Qiwam al-Din
Ahmad, succeeded his father as naqib and was present before the Ilkhanid ruler Oljeytu
as a child. Qiwam al-Din’s sons Najm al-Din Aba Bakr ‘Abd Allah—who was naqib of
Baghdad, Hilla, and Samarra’ after his father, but not Najaf or Karbala’—and “Umar
are the last members of the family of Tawts mentioned in the sources.

Like his brother Radi al-Din b. Tawis, Jamal al-Din b. Tawitis was a major scholar.
The original source for many bibliographical entries on Jamal al-Din b. Tawts is Ibn
Dawud’s Rijal.'*® Ibn Dawud describes Jamal al-Din b. Tawds as the jurist of the House
of the Prophet and the most pious scholar of his time. He states that he was a mujtahid
and an excellent poet."" Jamal al-Din b. Taws is also described as a scholar of hadith
and the biographies of narrators of hadith, a theologian, and a litterateur.* His teachers
include (1) Najib al-Din b. Nama al-Hilli, (2) Fikhar b. Ma‘add al-Muasawi, (3) Yahya
b. Muhammad al-Sarawi, (4) Ahmad b. Yasuf al- ‘Uraydi, (5) Muhammad b. Abi Ghalib
Ahmad, (6) al-Husayn b. Khashram al-Ta’1 (d. after 600/1203), (7) al-Husayn b. ‘Abd
al-Karim al-Gharawi al-Khazin, (8) Muhyi I-Din Muhammad b. ‘Abd Allah b. “Ali b.
Zuhrah al-Halabi, (9) Safi al-Din Muhammad b. Ma‘add al-Miusawi, (10) al-Husayn
b. Muhammad al-Sarawi, and (11) al-Saghani al-Hasan b. Muhammad b. al-Hasan,
the author of al-Shams al-munirah, from whom Jamal al-Din b. Tawas had an ijazah
to transmit.'*!

Jamal al-Din b. Tawas’s students include (1) Ibn Dawuad, who says he read most
of Bushrd I-muhaqqiqin, Maladh ‘ulama’ al-imamiyyah, and Jamal al-Din b. Tawas’s
other writings with him, (2) al-‘Allamah, (3) his son ‘Abd al-Karim b. Tawts, and (4)
Shams al-Din Muhammad b. Ahmad b. Salih al-Sibi al-Qussini.'** He died in 673/1274
and was buried in Najaf or Hillah.'>®

Jamal al-Din b. Tawus’s son Ghiyath al-Din ‘Abd al-Karim b. Tawis was an
important scholar in his own right and head of the “Alids in his time. Born in Karbala in
Sha‘ban 648/October 1250, he is described as a jurist, a genealogist, a grammarian, and
a prosodist.'** He was raised in Hillah and educated in Baghdad.'” He memorized the
Quran at the age of eleven.?® Ibn al-Fuwati said that, among his teachers, no one had
memorized more biography, history, hadith, reports (akhbar), stories, and poems than
‘Abd al-Karim b. Tawas.'” Ibn al-Fuwati also said that men of learning (a immah),
notables, governors, and scribes would gather in his home to seek his opinion.'* He is
said to have performed miracles, including a prayer that resulted in heavy rainfall.'*

His teachers include (1) his father Jamal al-Din b. Tawaus; (2) his uncle Radi al-Din
b. Tawus; (3) al-Muhaqqiq; (4) Yahya b. Sa‘id, with whom he read Ibn Shahrashub’s
Ma ‘alim al-‘ulama’ and was given an ijazah to transmit it in Dha 1-Qa‘dah 686/
December 1287; (5) Nasir al-Din al-Tusi, from whom he transmitted Kitab al-arba ‘in
fi fada’il amir al-mu 'minin by Muntajab al-Din al-Qummi; (6) Maytham al-Bahrani
(d. after 687/1288); (7) ‘Abd al-Hamid b. Fikhar b. Ma‘add al-Muasawi (d. 684/1285),
with whom he read Kitab al-majdi fi ansab al-talibiyyin by the genealogist ‘Ali b. Abi
1-Ghana’im al-"Umari (d. after 443/1051) and received an ijazah to transmit it;"* (8)
Mufid al-Din Muhammad b. Jahm al-Hilli; (9) Ahmad b. Muhammad b. Sa‘id; (10)
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the Hanbali ‘Abd al-Rahman b. Ahmad b. Abi 1-Barakat al-Harbi; (11) the Hanbali
‘Abd al-Samad b. Ahmad b. Abi I-Jaysh; (12) the Hanafi judge and author of one of
the principal primers (mutiin) of the Hanafi school, al-Mukhtar li-I-fatwd, Majd al-Din
‘Abd Allah b. Mahmud b. Mawdad al-Mawsili (d. 683/1284), whose lectures on the
Nahj al-balaghah *Abd al-Karim b. Tawis attended; (13) the Hanafi judge “Afif al-Din
al-Rabi‘ b. Muhammad al-Kufi (d. after 696/1296); (14) the Sunni scholar Jamal al-Din
al-Husayn b. Badr b. Ayyaz (d. 681/1282); (15) the Sunni judge and author of ‘Aja’ib
al-makhligat ‘Imad al-Din Zakariyya b. Muhammad al-Qazwini (d. 682/1283); and
(16) Safi al-Din Muhammad b. Ma‘add al-Masawi."

The sources indicate that ‘Abd al-Karim b. Tawiis may have had several noteworthy
books in his possession including (1) al-Tashrif bi-l-minan fi I-ta ‘rif bi-l-fitan (=
al-Fitan wa-I-malahim) by Radi al-Din b. Tawas, (2) Kitab al-hadith by Ja'far b. Bashir
al-Washsha' al-Bajali (d. 208/823), (3) al-Anwar fi ta’rikh al-a’immah al-athar by
Muhammad b. Hammam b. Suhayl al-Katib al-Iskafi (d. 336/948), (4) Ta rikh al-kufah
by Ibn al-Najjar al-Kufi (d. 402/1011), (5) Fadl al-kiifah wa-fadl ahliha by Muhammad
b. ‘Ali b. al-Hasan b. ‘Abd al-Rahman (d. 445/1053), (6) Lubab al-musarrah min kitab
ibn abi qurah by Radi al-Din b. Tawas, (7) Kitab al-mazar by Muhammad b. Ahmad
b. Dawad al-Qummi (d. 368/978), (8) Nihayat al-talab wa-ghayat al-su'al fi manaqib
al al-rasul by the Sunni scholar Ibrahim b. ‘Ali al-Dinwari, (9) a book by al-Hasan b.
al-Husayn b. Ahmad b. Muhammad b. Tahhal al-Miqdadyi, (10) al-Bayan wa-I-tabyin
fi ansab al abi talib by al-Hasan b. “Abd Allah al-Talibi al-Ja'fari, and (11) a copy of
Rijal al-najashi.’*

His students include (1) Ibn Dawud;'** (2) the Hanbali ‘Abd al-Samad b. Ahmad
b. Abi I-Jaysh;"** (3) Kamal al-Din ‘Ali b. al-Husayn b. Hammad al-Laythi al-Wasiti,
who received an ijazah from ‘Abd al-Karim b. Tawis in Hillah on 20 Rajab 690/July
19, 1291; (4) Ibn Mu‘ayyah; (5) Ibn al-Fuwati, who wrote al-Durr al-nazim fi man
summiya bi- ‘abd al-karim for him; (6) ‘Abd al-Karim b. Tawus’s son Radi al-Din ‘Ali
(d. after 749/1348); and (7) Taj al-Din Muhammad b. Hamzah b. Zuhrah al-Husayni
(d. after 700/1300)."** He died on 16 Shawwal 693/September 9, 1294, at the age of
forty-five.*® The location of his grave is not clear. Some sources state that it is well
known among the people of Hillah that ‘Abd al-Karim b. Tawis’s grave is located
near the grave of Radi al-Din b. Tawis in the south; however, Ibn Dawad says he
was buried in al-Kazimiyyah and Ibn al-Fuwati says his body was taken to Najaf and
buried there.'”” ‘Abd al-Karim b. Tawus had two sons: Radi al-Din ‘Ali and Abu 1-Fadl
Muhammad (b. 670/1271). Very little is known about the latter, but Radi al-Din was a
noteworthy scholar who, along with his father, received an ijazah from ‘Abd al-Hamid
b. Fikhar b. Ma‘add al-Musawi—he was also one of the teachers of Ibn Mu‘ayyah.'*

Muasa b. Tawas had two other sons: Sharaf al-Din Muhammad and ‘Izz al-Din
al-Hasan. Sharaf al-Din was naqib of the Euphrates regions in the time of Hulegu and
was killed during the Mongol conquest.'* Very little is known about ‘Izz al-Din. He
had three sons: Majd al-Din Muhammad (d. 656/1258), Qiwam al-Din Ahmad (d.
704/1304), and Sa'd al-Din Masd. In addition to being the naqib of the Euphrates
region, Majd al-Din was part of the delegation that went to Hulegu seeking amnesty—
he died a short while after assuming the position of naqib."*® Qiwam al-Din was the
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emir of the hajj in the time of Arghtin and Gaykhata; he was also the nagib of Najaf.
We do not have any information about Sa‘d al-Din.

The sources mention three additional members of the family. First, there is the
naqib of Kazimayn Muhammad b. Abi Bakr b. Ahmad b. “Ali b. “Ali b. Masa b. Taws;
however, this is somewhat confusing because Ibn ‘Inabah (d. 828/1424) states clearly
that Abu Bakr died without a son.""! Second, there is ‘Izz al-Din or ‘Izz al-Sharaf
Hamzah b. al-Hasan b. al-Hasan b. “Ali b. Tawus (d. 710/1310), whom Ibn Fuwati saw
in 681/1282 in Hillah."*? Finally, there is Masa b. Tawts’s brother’s son Aba Mansur b.
Tawus.'*

The Family of Fikhar

The first major scholar from this family of Masawi sayyids was Fikhar b. Ma‘add
al-Musawi (d. 630/1232)."** We have very little information about his father Ma‘add
and even less about his grandfather, the eponymous ancestor of the family, Fikhar b.
Ahmad."* Fikhar b. Ma‘add, though, is well known and described as a genealogist,
historian, litterateur, poet, jurist, hadith scholar, and a scholar of jurisprudence.'*
He seems to have been on good terms with political authorities as some of his
poetry is addressed to the vizier Mu’ayyad al-Din al-Qummi’s son Fakhr al-Din
Ahmad."” In addition to Hillah, where the family resided, we know that Fikhar was
in Baghdad and al-Wasit because he transmitted material from individuals in these
cities.!*® Fikhar’s teachers include (1) his father Ma‘add; (2) Ibn Idris, from whom he
transmitted material in Rabi‘ I 593/January 1197;'* (3) the genealogist Jalal al-Din
‘Abd al-Hamid b. ‘Abd Allah al-Taqi al-Husayni, with whom he read in 594/1197;
(4) Quraysh b. al-Subay‘ b. Muhanna b. al-Subay* al-Madani; (5) Shadhan b. Jibra’il
al-Qummi (d. after 584/1188), from whom he transmitted Ibn al-Juham’s Ma nazala
min al-qur’an fi ahl al-bayt; (6) Abu1-‘1zz Muhammad b. ‘Ali al-Quwayqt; (7) ‘Amid
al-Ru’asa’ (d. 609/1212 or 610/1213); (8) Ibn al-Bitriq al-Hilli (d. 600/1203 or
601/1204); (9) Ibn al-Sakan (d. c. 606/1209); (10) ‘Arabi b. Musafir; (11) the caliph
al-Nasir;'® (12) ‘Imad al-Din Muhammad b. ‘Ali al-Tabari (fl. 553/1158); (13)
‘Abd al-Rahman b. ‘Abd al-Sami‘ al-Hashimi al-Wasiti; (14) Ibn al-Kal al-Hilli (d.
597/1200); (15) Ibn al-Mashhadi; (16) al-Hasan b. “Ali al-Darbi; (17) ‘Ali b. ‘Ali b.
Mansur al-Khazin al-Ha’iri; (18) the Hanbali Ibn al-Jawzi (d. 597/1201); (19) the
naqib Abt Talib Muhammad b. al-Hasan b. Muhammad b. Mu‘ayyah al-‘Alawi, and
others.!>!

Fikhar was an important source of information for many of the most prominent
scholars of the School of Hillah. These scholars include (1) his son ‘Abd al-Hamid,
who transmitted Kitab al-majdi (and possibly al-Khisal) from him; (2) Jamal al-Din
b. Tawis; (3) Radi al-Din b. Tawiis, who transmitted Ibn al-Juham’s Ma nazala min
al-qur an fi ahl al-bayt from him; (4) al-Muhaqqiq; (5) Yasufb. al-Mutahhar al-Hilli;
(6) Shams al-Din Muhammad b. Ahmad b. Salih al-Sibi al-Qussini, who received an
ijazah from Fikhar in 630/1232, when al-Qussini was still a child; (7) Mufid al-Din
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Muhammad b. Jahm al-Hilli; Yahya b. Sa‘id; (9) Ibn Abi I-Hadid (d. 655 or 656/1257
or 1258);'*? and others.'

Fikhar’s son, Jalal al-Din ‘Abd al-Hamid, and his grandson, ‘Alam al-Din
al-Murtada ‘Ali (d. ¢. 735/1334), were also noteworthy scholars. ‘Abd al-Hamid
was a genealogist, a hadith scholar, and the naqib of Najaf and Kufa.'** His teachers
include (1) his father Fikhar, from whom he transmitted Kitab al-majdi and (possibly)
Ibn Babawayh's al-Khisal, (2) Majd al-Din “Ali b. al-Hasan al-‘Uraydi, (3) Yahya b.
Muhammad al-Sarawi, (4) the naqib ‘Abd al-Rahman b. ‘Abd al-Sami‘ al-Hashimi
al-Wasiti, from whom he had an ijazah, and (5) Jamal al-Din Ahmad b. Muhammad
b. al-Muhanna al-"Ubaydili.'** ‘Abd al-Hamid’s students include (1) ‘Abd al-Karim
b. Tawis, who read Kitab al-majdi fi ansab al-talibiyyin by the genealogist ‘Ali b. Abi
I-Ghana’im al-‘Umari with him,"® (2) Radi al-Din ‘Ali b. ‘Abd al-Karim b. Taws,
(3) Sadr al-Din Ibrahim b. Muhammad al-Hamawi, (4) Fakhr al-Din Abu I-Hasan “Alj,
(5) al-Husayn al-Rassi, (6) Muhammad b. al-Hasan b. Abil-Rida al-*Alawi, and (7) his
son ‘Alam al-Din al-Murtada ‘Ali.'>’

‘Abd al-Hamid’s son ‘Alam al-Din al-Murtada ‘Ali was a genealogist, a jurist, and
a hadith scholar. He is one of three individuals known as ‘Ali b. ‘Abd al-Hamid in the
sources, the other two being Baha’ al-Din ‘Ali b. ‘Abd al-Karim b. ‘Abd al-Hamid
al-Husayni al-Nili al-Najafi (d. after 803/1400) and Nizam al-Din ‘Ali b. Muhammad
b. “‘Abd al-Hamid al-Nili al-Hilli (d. after 791/1388)."*® Ibn Mu‘ayyah transmitted
material from ‘Alam al-Din; al-Shahid transmitted material from him through the
intermediary of Ibn Mu‘ayyah.'® ‘Alam al-Din’s grandson al-Hasan b. “Abd Allah (fl.
ninth/fifteenth or tenth/sixteenth century) is also mentioned in the sources.' Finally,
we can note that Muhammad b. Falah al-Musha‘sha ‘1 (d. 870/1465) was apparently a
descendant of Fikhar.'

The Family of Mutahhar

The first member of this family to rise to prominence was Sadid al-Din Yasuf b. ‘Ali
b. al-Mutahhar al-Asadi al-Hilli (d. after ¢. 665/1267), who is perhaps best known for
being the father of the illustrious al-‘Allamah but was an outstanding scholar in his
own right. There is an indication of just how learned he was in a well-known anecdote
about an encounter between al-Muhaqqiq and Nasir al-Din al-Tasi.'** Ibn Dawad
describes him as a jurist, a critical scholar (muhaqqiq), and a teacher (mudarris).'®®
His teachers include (1) Fikhar b. Ma‘add al-Musawi; (2) Ahmad b. Yasuf al- ‘Uraydi,
from whom he transmitted Kitab al-arba ‘in fi fada’il amir al-mu 'minin by Muntajab
al-Din al-Qummi; (3) Radi al-Din b. Tawus; (4) Nasir al-Din al-Tasi; (5) ‘Al b.
Thabit b. ‘Usaydah al-Sarawi (d. after 633/1235); (6) Muhadhdhab al-Din al-Husayn
b. Riddah al-Nili (d. 644/1246); (7) Najib al-Din b. Nama al-Hilli, with whom he read
al-Kamil fi I-figh by Ibn al-Barraj; (8) Sadid al-Din Ahmad b. Mas‘ad al-Asadi al-Hilli;
(9) Mu‘ammar b. Hibat Allah b. Nafi* b. “Ali al-Halabi al-Warraq (d. after 620/1223),
with whom he read Tahdhib al-ahkam; (10) Sadid al-Din Salim b. Mahfaz b. ‘Azizah
b. Wishah al-Sarawi al-Hilli; (11) Yahyd b. Muhammad al-Starawi, with whom he read
Tahdhib al-ahkam and received an ijazah to transmit it; (12) Najm al-Din Ja'far b.
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Malik al-Halabi; (13) Safi al-Din Muhammad b. Ma‘add al-Musawi; (14) Radi al-Din
al-Awi; and (15) Muhammad b. al-Hasan al-Husayni al-Baghdadi.'**

According to his grandson, Fakhr al-Muhaqqiqin, Yasuf b. al-Mutahhar al-Hilli
wrote books on “usil” and hadith;'®> however, because these writings have not reached
us, we can only glean his opinions from the writings of his son al-‘Allamah.'*® His
students include (1) al-*Allamah, (2) al-‘Allamah’s brother Radi al-Din ‘Alj, and (3)
the Sunni scholar Sadr al-Din Ibrahim b. Muhammad al-Hamawi.!*” He was still alive
around 665/1267.

Unlike most of the figures associated with the School of Hillah, a great deal
has been written about Yasuf b. al-Mutahhar al-Hill'’s son, the great ‘Allamah of
Hillah, al-Hasan b. Yasuf b. al-Muhtahhar (d. 726/1325)."® He received his early
education in Hillah under his father, al-Muhaqqiq (his maternal uncle), Jamal
al-Din b. Tawis, Radi al-Din b. Tawis, Mufid al-Din Muhammad b. Jahm al-Hilli,
and Yahya b. Sa‘id. This stage of his education comprised the study of Imami and
Sunni collections of hadith, the science of hadith criticism, the theological writings
of al-Mufid, al-Murtadd, and al-Shaykh al-Tusi, Quran, exegesis, grammar, and
law. In the next stage of his education, he studied under Nasir al-Din al-Tusi and
Najm al-Din al-Katibi (probably in Maraghah).'®® With al-Ttsi, al-*Allamah studied
the Ilahiyyat of Avicenna’s al-Shifa’ and al-Tusis al-Tadhkirah fi ‘ilm al-hay ah.'”
Al-Katibi taught al-‘Allamah philosophy and logic; it is through al-Katibi that
al-“Allamah was introduced to the writings of Athir al-Din al-Abhari (d. 663/1264),
Fakhr al-Din al-Razi, and Afdal al-Din al-Khuanaji (d. 646/1248). Later on in Iragq,
al-‘Allamah studied under the Shafi‘i Shams al-Din Muhammad b. Ahmad al-Kishi
(d. 695/1296), who was acquainted with the writings of Ibn Arabi (d. 638/1240);
Burhan al-Din Muhammad b. Muhammad al-Nasafi (d. 687/1288), with whom
al-“Allamah studied disputation; the grammarian Jamal al-Din al-Husayn b. Badr
b. Ayyaz, with whom al-"Allamah read the writings of Ibn al-Hajib; ‘Izz al-Din
al-Hasan b. Ibrahim al-Fartqi al-Wasiti (d. 694/1292), who was a student of Shihab
al-Din al-Suhrawardi (d. 586/1190); and the Hanafi Taqi al-Din ‘Abd Allah b. Ja‘far
b. “Ali b. al-Sabbagh al-Kafi, with whom al-‘Allamah read al-Zamakhsharf’s (d.
538/1144) al-Kashshaf.

In the previous chapter, I alluded to the presence of al-‘Allamah at Oljeytu’s court.
As 1 noted, the role played by al-‘Allamah in Oljeytu’s conversion to Shi‘ism is not
clear; however, there are some indications that he arrived at the court before Oljeytu’s
conversion, including an ijdzah that al-*Allamah issued to T3j al-Din ‘Abd al-Wahid
al-Razi in Rabi® II 709/September—October 1309 in Sultaniyyah (which Oljeytu had
chosen as his capital), and a report that al-*Allamah accompanied Oljeytu on a visit to
the grave of Salman al-Farisi in Rajab/December of the same year.'”! Based on these
indications, Schmidtke concluded that al-‘Allamah is likely to have played some role
in Oljeytu’s conversion. Whatever the case, there is no doubt that al-*Allamah was
regarded highly by both Oljeytu and his vizier Rashid al-Din. Rashid al-Din favored
al-*Allamah with substantial financial gifts,'”? and Oljeytu appointed al-‘Allamah as a
teacher in the “Traveling Madrasa,” a position he reserved for scholars close to him.'”?
The last years of his life were spent mostly in Hillah."* Al-°Allamah’s enormous written
legacy includes contributions to virtually every major field of scholarship.'”
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Al-*Allamah’s students include his son (1) Fakhr al-Muhaqqiqin; (2) ‘Amid al-Din
al-A ‘raji; (3) Diya’ al-Din al-A ‘raji; (4) Jamal al-Din Aba l-Futah b. ‘Ali al-Awi, whom
al-“Allamabh issued an ijazah in 705/1305; (5) Sharaf al-Din Husayn b. Muhammad b.
‘Ali al-"Alawi al-Husayni al-Tasi, who received an ijazah for Irshad al-adhhan from
al-‘Allamah in Muharram 704/August-September 1304; (6) “Ali b. Isma‘il b. Ibrahim
b. Futth al-Gharawi, who received an ijazah for Irshad al-adhhan from al-‘Allamah
on 12 Rajab 701/March 13, 1302; (7) Rashid al-Din ‘Ali b. Muhammad Rashid al-Awi,
who received an ijazah for Nasir al-Din al-TasTs Risalat al-hisab from al-‘Allamah
in Rajab 705/January-February 1306; (8) Rukn al-Din Muhammad b. Muhammad
al-Jurjani al-Gharawl, who completed a commentary on Mabadi’ al-wusil on
19 Shawwal 697/July 30, 1298; (9) Diya’ al-Din Aba Muhammad Hartn al-Tabrisi,
who received an ijazah for Qawa ‘id al-ahkam from al-‘Allamah on 17 Rajab 701/
March 18, 1302; (10) Muhammad b. Isma ‘il b. al-Husayn b. al-Hasan b. ‘Ali al-Hurqul,
who received an ijazah for Qawa ‘id al-ahkam from al-*Allamah in 707/1307; (11) ‘Izz
al-Din al-Husayn b. Ibrahim b. Yahya al-Astarabadi, who received an ijazah from
al-“‘Allamah on 28 Safar 708/August 17, 1308; (12) Taqi al-Din Ibrahim b. al-Husayn
b. ‘Ali al-Amuli (d. 709/1309), who received an ijazah from al-‘Allamah in 709/1309;
(13) Siraj al-Din Hasan b. Baha’ al-Din Muhammad b. Abi 1-Majd al-Sirabshanawi,
who received an ijazah from al-‘Allamah in Jumadd I 715/August-September 1315;
(14) T3j al-Din Mahmud b. al-Qadi ‘Abd al-Wahid al-Razi, who received an ijazah
from al-‘Allamah in Sultaniyyah in Rabi‘ IT 709/September—October 1309; (15) Qutb
al-Din Muhammad b. Muhammad al-Razi (d. 766/1365), who received an ijazah from
al-‘Allamah on 3 Sha‘ban 713/November 23, 1313, in Waramin;'’® (16) Muhammad
b. Muhammad b. Yar, who received an ijazah for Tahrir al-ahkam from al-‘Allamah
in Jumada II 724/May-June 1324; (17) Muhanna’ b. Sinan, who received two ijazahs
from al-‘Allamah in Hillah, one in Dha I-Hijjah 719/January-Februrary 1320 and
another shortly after in Muharram 720/February-March 1320; (18) Ibn Mu‘ayyah;
(19) Radi al-Din ‘Ali b. Turad al-Matarabadi (d. 726/1360); and (20) Jamal al-Din
Ahmad b. Yahya al-Mazyadi.'”

Al-‘Allamah’s son Muhammad, known as Fakhr al-Muhaqqiqin, was also an
outstanding scholar. Born in Hillah on 23 Jumada II 682/September 18, 1283, he spent
more than forty years with his father, who was his primary teacher.'”® Fakhr al-Muhaqgiqin
accompanied al-*Allamah on most of his trips and was part of the “Traveling Madrasa”'”
With a teacher like al-*Allamah, it is perhaps unsurprising that Fakhr al-Muhaqgiqin
completed his education and began teaching and writing at an early age.

In addition to his writings,'"® Fakhr al-Muhaqqiqin’s teaching activities also
demonstrate that he played a crucial role in the spread of his father’s legacy.'®! His most
important students include (1) Taqi al-Din Ibrahim b. al-Husayn b. ‘Ali al-Amuli, who
read al-"Allamah’s Irshad al-adhhan with Fakhr al-Muhaqqiqin and received an ijazah
for it from him dated 12 Ramadan 706/March 17, 1307; (2) Shams al-Din Muhammad
b. Hilal b. Abi Talib b. Muhammad al-Tabib b. Abi Yasuf al-Awi (d. 710/1310), who
received an ijazah from him in 705/1305 and 710/1310;'** (3) Abu Sa‘id al-Hasan b.
al-Husayn al-Sabzawari (d. after 718/1318), who completed a copy of Irshad al-adhhan
in 718/1318 and may have received an ijdzah for it from Fakhr al-Muhaqqiqin; (4) Jamal
al-Din Ahmad b. Balka b. Abi Talib b. ‘Ali al-Awi (d. after 723/1323), who received
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ijazahs from Fakhr al-Muhaqqiqin for Nahj al-mustarshidin and Mabadi’ al-wusal in
705/1305;'% (5) Ibrahim b. “Alib. al-Husayn al-Turayhi (d. 724/1323), who copied Tahrir
al-ahkam fi ma ‘rifat al-halal wa-1-haram in 717/1317 and received an ijazah for it from
Fakhr al-Muhaqqiqin on 20 Jumad4 I/July 31 of the same year; (6) ‘Izz al-Din Hasan b.
Qasim b. Bulbul (d. after 730/1329), who received an ijazah from Fakhr al-Muhaqgiqin
for the entirety of Tahrir al-ahkam al-shar ‘iyyah ‘alé madhhab al-imamiyyah; (7) Nasir
al-Din Hamzah b. Hamzah b. Muhammad al-Husayni (d. 736/1335), who received
two ijazahs from Fakhr al-Muhaqqiqin in 736/1336;'%* (8) Diya’ al-Din al-A ‘raji;
(9) al-Hasan b. Muhammad b. Ibrahim b. al-Husam al-‘Amili al-Dimashgqi (d. after
753/1352), who studied Qawa ‘id al-ahkam with Fakhr al-Muhaqqiqin and received an
ijazah for it from him dated 753/1352; (10) ‘Amid al-Din al-A ‘raji;*** (11) Najm al-Din
Muhanna b. Sinan b. ‘Abd al-Wahhab (d. 754/1353); (12) Nizam al-Din Muhammad
b. al-‘Ala’ b. al-Hasan (d. 757/1356), who read the entirety of Irshad al-adhhan with
Fakhr al-Muhaqgiqin and received an ijazah for the book from him in Hillah dated
14 Dha I-Hijjah 757/December 8, 1356;'% (13) Muhammad b. Yahya b. Ibrahim b.
al-Hasan al-Babili (d. after 760/1359), who studied with Fakhr al-Muhaqqiqin in Hillah
and received an ijazah from him for Tahrir al-ahkam al-shar ‘iyyah ‘ald madhhab
al-imamiyyah dated 5 Dha 1-Qa‘dah 760/September 28, 1359; (14) Zayn al-Din ‘Ali
b. al-Hasan b. al-Radi al-Husayni al-Sarabashnawi al-Hilli (d. 763/1361), who read
Mabadi* al-wusil with Fakhr al-Muhaqqiqin and received an ijazah for it from him
in Jumada I 715/August 1315;"%” (15) Ibn Mu‘ayyah; (16) the renowned Sufi Haydar
al-Amuli (d. after 787/1385), who received two ijazahs from Fakhr al-Muhaqqiqin;'*
(17) al-Shahid, who received several ijazahs from Fakhr al-Muhaqqiqin;'® and (18)
Nizam al-Din ‘Ali b. Muhammad b. ‘Abd al-Hamid al-Nili al-Hilli, who received an
ijazah from Fakhr al-Muhaqqiqin in Jumada II 771/December 1369.'*°

Fakhr al-Muhaqqiqin had two sons: Zahir al-Din Muhammad (d. before 771/1369)
and Abu 1-Mugzaffar Yahyd (d. after 757/1356). Zahir al-Din is described as a jurist; he
transmitted material from his father, and Ibn Mu‘ayyah transmitted material from
him."” Abt 1-Muzaffar made copies of some of the writings of al-°Allamabh, including
al-Alfayn al-fariq bayn al-sidq wa-I-mayn and Khulasat al-aqwal, and received an
ijazah from his father for the latter in 754/1353.1

Yasufb. al-Mutahhar al-Hill’s other son, Radi al-Din Abu 1-Qasim (or Abu 1-Hasan)
‘Ali (d. 710/1310), was also a jurist.'”* He studied under his father and al-Muhagqqigq,
and he transmitted material from Baha’ al-Din ‘Ali b. ‘Isd al-Irbili.' Zayn al-Din
‘Alib. al-Hasan b. al-Qasim al-Astarabadi read Shara i * al-islam with Radi al-Din and
received two ijazahs from him dated 699/1299 and 703/1303. Fakhr al-Muhaqqiqin
and ‘Amid al-Din al-A ‘raji transmitted material from him. Radi al-Din’s son, Qiwam
al-Din Muhammad, was a jurist as well. He transmitted material from his father and
Ibn Mu ‘ayyah; Ibn Mu‘ayyah also transmitted material from him."

The Family of Bitriq

The Al Bitriq belonged to the Banii Asad. The most prominent member of this family,
Ibn al-Bitriq al-Hilli, lived in Baghdad, Wasit, and Hillah."® The range of his expertise
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covered Arabic language and literature, hadith (including the biographies of narrators
of hadith), law, and theology, but his primary contribution to the School of Hillah was
based on his mastery of Sunni compilations of hadith.'” Ibn al-Bitriq mentions his
Sunni teachers in the introductions to al- Umdah and al-Khasa'is. They include (1)
Igbal b. Mubarak b. Muhammad al-Ukbari al-Wasiti, from whom he transmitted Sahih
al-bukhari in Jumad4 I 584/June 1188; (2) the Quran reciter ‘Abd Allah b. Mansar b.
‘Imran al-Bagqillani, from whom he transmitted Sahih al-bukhari and Sahih muslim
in Ramadan 579/December 1183; (3) Fakhr al-Islam Ahmad b. al-Tahir, from whom
he transmitted the Musnad of Ahmad b. Hanbal; and (4) Yahya b. Muhammad b. Abi
1-*Alawi al-Wa'iz al-Baghdadi, from whom he transmitted al-Tha‘lab’s commentary
on the Quran titled al-Kashf wa-I-bayan in 585/1189."® His Shi'l teachers included
(1) Ibn Shahrashab, from whom he transmitted material in 575/1179;'° (2) ‘Imad
al-Din Muhammad b. “Ali al-Tabari (fl. 553/1158);2° (3) Akhmas al-Razi, with whom
he studied law and theology;**' and (4) the naqib Majd al-Din Ahmad b. “‘Ali b. “Ali b.
Abi 1-Ghana’im al-Mu‘ammar al-Husayni, from whom he transmitted the Musnad of
Ahmad b. Hanbal.**

Ibn al-Bitrig’s unique expertise attracted some of the best scholars from the School
of Hillah. His students include (1) ‘Ali b. Yahya al-Khayyat; (2) Fikhar b. Ma‘add
al-Musawi; (3) Najm al-Din Muhammad b. Abi Hashim al-*Alawi, who read Rijal
al-kashshi with him sometime between 577/1181 and 600/1203 or 601/1204; (4) Safi
al-Din Muhammad b. Ma‘add al-Masawi; (5) Muhyi 1-Din Muhammad b. ‘Abd
Allah b. “Ali b. Zuhrah al-Halabi; (6) Majd al-Din Ahmad b. al-Husayn b. “Ali b. Abi
1-Ghana’im; (7) Ibn al-Mashhadi, who may have read Ibn al-Bitriq’s writings with him;
and (8) Ibn Abi Tayy al-Halabi (d. 630/1232).2

Aside from Ibn al-Bitriq, the only other members of the family mentioned in the
sources are his sons Muhammad and Najm al-Din “Ali (d. 641/1243 or 642/1244). Very
little is known about Muhammad,** but ‘Ali seems to have been a scholar of some
repute. Ibn Abi 1-Hadid, for instance, quotes from him in his commentary on Nahj
al-balaghah.** He is described as a jurist, an “usili,” a secretary (katib), a poet, and
a litterateur.®® He lived in Damascus for a time and then moved to Egypt in the days
of the Ayyubid sultan al-Kamil (rg. 615/1218-635/1237), where he was employed in
the chancery.?” He also composed poetry praising the sultan and some of his poetry
is mentioned in the sources.?®® Having read al- ‘Umdah with Ibn al-Bitriq, ‘Ali spread
his father’s legacy by teaching a portion of it to Kamal al-Din Ahmad b. Ibrahim
al- “Afif al-Mawsili, who received an ijazah to transmit it from ‘Ali.** At some point,
he returned to Iraq where he initially found favor with viziers but was eventually put
under house arrest. He lived out the rest of his life near the grave of Miisa al-Kazim.*'

The Family of Mu‘ayyah
This large family of Hasani sayyids traced its lineage back to one Abu 1-Qasim ‘Alj,

whose mother was named Mu‘ayyah.?"* Abu I-Qasim “Ali had three sons: al-Hasan,
Muhammad, and al-Husayn al-Khatib; it is the descendants of al-Husayn al-Khatib
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that are known as the Bana Mu‘ayyah. This includes Ahmad b. ‘Ali b. al-Husayn
al-Khatib,?"* whose descendants lived in Basrah, and ‘Abd al-‘Azim b. al-Husayn.
The line of ‘Abd al-‘Azim b. al-Husayn continued through al-Husayn al-Qasri b.
Muhammad b. al-Husayn b. “Ali b. al-Husayn al-Khatib,”* whose descendants include
Abu 1-Husayn ‘Ali and Zahir al-Dawlah al-Hasan b. Ahmad b. al-Hasan b. al-Husayn
al-Qasri. Known as Ibn Mu‘ayyah and, on account of his piety, al-Zaki al-Awwal,
Zahir al-Dawlah was the naqib of the Euphrates region. Zahir al-Dawlah and his son,
the naqib Aba Talib Muhammad, known as al-Zaki al-Thani, were both sources of
information for Fikhar b. Ma‘add al-Masawi.?"*

The branch of the family stemming from al-Zaki al-Awwal produced two of its
brightest stars. First, there is the jurist and naqib Jalal al-Din al-Qasim b. al-Hasan b.
Muhammad b. al-Hasan b. Ahmad b. Mu’ayyah al-Hasani al-Dibaji al-Hilli (d. after
603/1206).7> Al-Qasim transmitted al-Sahifah al-sajjadiyyah from Ibn al-Sakan and
‘Amid al-Ru’asa’; he read the text with the latter and received an ijazah from him
dated Rabi" II 603/November 1206.2'° Second, there is al-Qasim’s great-grandson, the
naqib Taj al-Din Muhammad b. al-Qasim b. al-Husayn b. al-Qasim (d. 776/1374), who
is known as Ibn Mu‘ayyah and described as a jurist, historian, mathematician (hdsib),
litterateur, poet, and an authority in genealogy.”’” His teachers include some of the
greatest scholars of the School of Hillah: (1) his father al-Qasim, (2) al-‘Allamabh, (3)
Fakhr al-Muhaqqiqin, (4) ‘Amid al-Din al-A ‘raji (who may be his most important
teacher), (5) Diya’ al-Din al-A ‘raji, (6) Muhadhdhab al-Din Mahmuad b. Yahya b.
Muhammad b. Salim al-Shaybani al-Hilli (d. c. 730/1329), (7) the judge Muhammad b.
Mahfaz b. Wishah al-Hilli, (8) Kamal al-Din al-Rida b. Muhammad b. Muhammad b.
al-Husayn al-Abj, (9) Radi al-Din ‘Ali b. Ahmad al-Mazyadi, and (10) ‘Ali b. ‘Abd
al-Karim b. Tawis.'® Additionally, his Sunni teachers include (1) the Shafi't judge
‘Abd al-‘Aziz b. Muhammad b. Jama‘ah (d. 767/1365), (2) Siraj al-Din ‘Umar b. ‘Ali
b. “‘Umar al-Qazwini (d. 750/1349), (3) the Hanafi judge T3j al-Din ‘Ali b. al-Sammak,
and (4) the Shafi‘i Sharaf al-Din Muhammad b. Bektash al-Tustari al-Baghdadi. Most
of his writings are on genealogy.*** Ibn Mu ‘ayyah’s students include (1) al-Shahid, who
transmitted Nahj al-balaghah from him;** (2) Baha’ al-Din ‘Ali b. ‘Abd al-Karim
b. ‘Abd al-Hamid al-Nili; (3) Shams al-Din Muhammad b. Ahmad b. Abi I-Ma‘ali
al-Musawl (d. 769/1367), who received an ijazah from him; and (4) Ibn ‘Inabah. Ibn
‘Inabah accompanied Ibn Mu‘ayyah for twelve years, studying substantive law, hadith,
genealogy, and other sciences with him; he was also married to Ibn Mu‘ayyah’s daughter
who died as a child. There is some indication that Ibn Mu‘ayyah was connected to
Sufism;?! he died in Hillah.

Other members of the family mentioned in the sources include Muhammad
b. Mu‘ayyah (fifth/eleventh century);?? the naqib, poet, and litterateur T3j al-Din
Ja‘far b. Muhammad b. al-Hasan b. Abi Talib b. Muhammad b. Mu‘ayyah al-Dibaji
al-Hasani al-Hilli (d. ¢. 668/1269), who was employed in the chancery of Baghdad
and corresponded with “Ata al-Malik al-Juwayni;*® ‘Alam al-Din Isma ‘il b. T3j al-Din
Ja‘far b. Mu‘ayyah al-Hasani al-Hilli (d. ¢. 680/1281);*** Majd al-Din Muhammad b.
Ja‘far b. Muhammad b. Mu‘ayyah al-"Alawi al-Hasani;** and ‘Izz al-Din Muhammad
b. “Ali b. Mu‘ayyah al-‘Alawi al-Hasan1.?*®
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The Family of Rafi*

This family of Masawl sayyids, which was concentrated in Baghdad and Hillah, traced
their lineage back to one Rafi‘ b. Fada’il b. ‘Ali.**” The most important scholar from
this family is the jurist and hadith scholar Safi al-Din Muhammad b. Ma‘add b. ‘Al
b. Rafi* al-Masawi (d. after 616/1219).>® Very little is known about his life, but the
information we do possess indicates that he was respected and had some influence at
the “Abbasid court. For example, he was close to the caliph al-Nasir, from whom he
had an ijazah to transmit the Musnad of Ahmad b. Hanbal,* and his vizier Mu’ayyad
al-Din al-Qummi. The latter invited Safi al-Din to move from Hillah to Baghdad
(which he did) and gave him a home in Darb al-Dawwab.*** In one instance, his niece’s
son Shams al-Din b. al-Mukhtar, who was imprisoned in Kufa, wrote to Safi al-Din
asking him to intervene on his behalf, which suggests he was a man of influence.®' And
when Nagir al-Din al-Tasi came to Hillah, he inquired about Safi al-Din, indicating
that he was a man of repute. He is also said to have performed the ritual seclusion
(i ‘tikaf) in the Grand Mosque of Kufa for many years.

Safi al-Din’s teachers include (1) ‘Ali b. Yahya al-Khayyat; (2) Burhan al-Din
al-Qazwini, from whom he had an ijazah to transmit Muntajab al-Din al-Qumm’s
Kitab al-arba ‘in fi fada’il amir al-mu ‘minin; (3) Nasir/Nasir al-Din Rashid b. Ibrahim
al-Bahrani (d. 605/1208); (4) Ibn al-Bitriq al-Hilli; (5) Aba l-Hasan Muhammad b.
‘Ali b. Fadl; (6) Ibn Idris; and (7) Ahmad b. Abi I-Muzaffar Muhammad b. ‘Abd Allah
b. Ja‘far, from whom he heard material in Safar 616/April 1219 in Baghdad.>*

It is difficult to gauge his scholarly interests because, with one possible exception,
none of Safi al-Din’s writings are mentioned in the sources. The exception is a vague
reference to a book in Safi al-Din’s handwriting that contained what he had heard from
his father and grandfather.”* If the reference can be corroborated, it would be our only
indication that his father and grandfather were also involved in the transmission of
knowledge. We can infer something about Safi al-Din’s approach to law from the fact
that he held Ibn al-Junayd (d. 366/977-377/988 or 381/991) and his book Tahdhib
al-shi ‘ah in very high regard.”*

His students include (1) ‘Abd al-Karim b. Tawis; (2) Jamal al-Din b. Tawis; (3)
Radi al-Din b. Tawis, who transmitted Ibn al-Khashshab’s Kitab al-mawalid from Safi
al-Din in Safar 616/April 1219; (4) Yasuf b. al-Mutahhar al-Hilli; (5) Muhammad b.
Abi Ghalib Ahmad; (6) Muhammad b. “Ali b. al-Hasan b. ‘Ali b. al-Husayn b. ‘Abd
al-Rahman al-Shajari; and (7) Nasir/Nasir al-Din Rashid b. Ibrahim al-Bahrani, who
studied the seven gira'at of Ibn Mujahid (d. 324/936) with him and transmitted a
number of books from him.?*

Very little is known about other members of the Al Rafi‘. Safi al-Din’s daughter
Fatimah married the naqib of Hillah Taj al-Din ‘Ali al-Hasani (d. 672/1274); their son
was Ibn al-Tiqtaqi. The poet Ahmad b. Ma‘add al-Musawi, known as Ahmad al-Zahid
on account of his ascetic lifestyle, also belonged to this family.** The sources mention a
jurist named Nasir al-Din Mahdi b. Muhammad b. Ma‘add al-Matarabadi al-Hilli who
read al-Thalab’s al-Fasih and a commentary on it with Muhammad b. al-Hasan b. Abi
1-Rida al-‘Alawi, and received an ijazah to transmit it from him in Dha 1-Qa‘dah 726/
September 1326, but it is not clear whether he is related to the Al Rafi*.>’



The Learned Families of Hillah 61

The Family of ‘Abd al-Hamid al-Nili

The history of this family of sayyids is difficult to discern. We know that the family,
which resided in Hillah and Najaf, traced its lineage back to Najm al-Din Usamah
b. Ahmad b. "Ali al-Husayni (d. 470/1077), who was nagqib between 450/1058 and
454/1064 and whose mother was the sister of the vizier Aba 1-Qasim al-Maghrib1.”*
His great-grandson Muhammad b. ‘Abd al-Hamid b. ‘Abd Allah al-Taqi b. Najm
al-Din Usamah is also mentioned in the sources;*” however, the family appears to be
named after the naqib of Najaf and Kufa Jalal al-Din ‘Abd al-Hamid b. Muhammad
b. ‘Abd al-Hamid b. ‘Abd Allah al-Taqi b. Najm al-Din Usamah (d. 666/1267), who
was a jurist and genealogist.**® A scholar named Ghiyath al-Din ‘Abd al-Karim b.
Muhammad b. ‘Abd al-Hamid al-Nili, who was a friend of the poet Safi al-Din al-Hilli
(d. c. 749/1348), is also mentioned in the sources.?*!

The most prominent members of the family were probably Baha’ al-Din ‘Ali b.
‘Abd al-Karim b. ‘Abd al-Hamid b. ‘Abd Allah b. Ahmad b. al-Hasan al-Husayni
al-Nili al-Najafi (d. after 803/1400) and Nizam al-Din ‘Ali b. Muhammad b. ‘Abd
al-Hamid al-Nili al-Hilli (d. after 791/1388). Baha’ al-Din is described as a jurist, hadith
scholar, and genealogist.*** In addition to transmitting material from his grandfather
‘Abd al-Hamid and Ibn Mu‘ayyah, he studied under Fakhr al-Muhaqqiqin, ‘Amid
al-Din al-A‘raji, Diya’ al-Din al-A‘raji, and al-Shahid. The following individuals
transmitted material from Baha’ al-Din: (1) Ibn Fahd, (2) al-Hasan b. al-‘Ashrah (d.
762/1360), and (3) al-Hasan b. Sulayman al-Hilli (d. after 802/1399). Nizam al-Din is
also described as a jurist.**® His teachers include (1) Fakhr al-Muhaqqiqin, (2) Radi
al-Din ‘Ali b. Ahmad al-Mazyadji, and (3) Shams al-Din Muhammad b. Ahmad b. Abi
1-Ma‘ali al-Musawi. Ibn Fahd read Shara i ‘ al-islam under Nizam al-Din and received
an fjdzah to transmit it from him dated 20 Jumada II 791/June 16, 1389.2* Ibn Najm
al-Din (d. before 786/1384) also transmitted material from Nizam al-Din.

The Family of Wishah

The eponym of the family and its most well-known scholar is Shams al-Din Mahftz b.
Wishah b. Muhammad al-Asadi al-Hilli.*** Regarding his origin, the nisbah “al-Hilli”
is not mentioned in all the sources and some sources add “al-‘Amili,” leading to
speculation that Mahfaz emigrated to Iraq from Syria.?* This, however, seems incorrect
because al-Hurr al-*Amili included Mahfiz in the second part of Amal al-amil, which
pertains to scholars from outside Jabal ‘Amil.?¥ Some sources identify Mahfuz with
the father of Sadid al-Din Salim b. Mahftz b. ‘Azizah b. Wishah al-Sarawi al-Hilli.>*
This is also a mistake, although the two men may be related.?* Mahfaz b. ‘Azizah
was the father of al-Muhaqqiq’s teacher, whereas Mahftiz b. Wishah was al-Muhaqqiq’s
student, so it is highly unlikely that they are one individual.*

Though Mahftz is described as a jurist in some sources,”! he was primarily a
poet and a scholar of the Arabic language.”* In his correspondence with Mahfuz,
al-Muhaqqiq speaks of Mahfiiz’s expertise in language.”® And in his ode eulogizing
Mahfuz, Muhadhdhab al-Din Mahmud b. Yahya b. Muhammad b. Salim al-Shaybani
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al-Hilli speaks of his prowess as a poet and his knowledge of Arabic language and
literature.”* Furthermore, the only work attributed to Mahfaz in the sources is a
commentary on Ibn Abi 1-Hadids al-Qasa’id al-sab“ al- ‘alawiyyat titled Ghurar
al-dala’il* In addition to al-Muhaqqiq, Mahfaz is also said to have transmitted
material from Fikhar b. Ma‘add al-Masawi.”*® Several scholars composed poems to
commemorate the passing of Mahfiz, including Ibn Dawad. >’

In addition to (1) Jamal al-Din Yuasuf b. Nasir al-Husayni al-Gharawi al-Mashhadi
(d. 727/1326) and (2) Safi al-Din Muhammad b. al-Hasan al-‘Alawi al-Baghdadi (d. c.
735/1334), Mahfaz’s students include (3) Kamal al-Din “Ali b. al-Husayn b. Hammad
al-Laythi al-Wasit1, who received an ijazah to transmit from Mahfaz in 682/1283;%*
and (4) Mahfuz’s son T3j al-Din Muhammad (d. ¢. 725/1324), the only other member
of the family who belonged to the School of Hillah and about whom we have any
information.”® Although educated as an Imami jurist,”® Taj al-Din excelled in
literature like his father. Nevertheless, he undertook a judgeship in Hillah in 685/1286
on behalf of the chief judge ‘Izz al-Din Ahmad b. Mahmud al-Zanjani al-Baghdadi.*!
The great authority in genealogy, Ibn Mu ‘ayyah, transmitted material from T3j al-Din
and Saff al-Din al-Hilli composed an elegy to honor him.**

The Family of al-A ‘raj

The family takes its name from a grandson of ‘Ali Zayn al-*Abidin named ‘Ubayd Allah
al-A ‘raj.”®® The branch of the family that resided in Hillah was known as the family of
Abu 1-Fawaris after the jurist and nagib Majd al-Din Abu I-Fawaris Muhammad b.
‘All al-A‘raji®* His teachers include (1) Mufid al-Din Muhammad b. Jahm al-Hilli,
(2) Yahya b. Sa‘id, and (3) al-Allamah;** his students include his son ‘Amid al-Din
al-A‘raji and Ibn Mu‘ayyah.**® When he died, the poet Safi al-Din al-Hilli eulogized
him.%’

Majd al-Din married al-‘Allamah’s sister and they had five sons: the naqib Jalal
al-Din "Ali, Ghiyath al-Din ‘Abd al-Karim, Nizam al-Din ‘Abd al-Hamid, ‘Amid al-Din
al-A‘raji, and Diya’ al-Din al-A‘raji.*® Although very little is known about the first
two, Nizam al-Din (d. eighth/fourteenth century), Diya” al-Din al-A ‘raji, and ‘Amid
al-Din al-A ‘raji were all noteworthy scholars educated by their uncle al-‘Allamah.?*
Diya’ al-Din al-A ‘raji’s teachers include his cousin Fakhr al-Muhaqqiqin; his students
include (1) Ibn Mu‘ayyah, (2) al-Shahid, and (3) Ibn Najm al-Din.?”° Diya’ al-Din
al-A‘rajTs son Radi al-Din al-Hasan was also a jurist; he transmitted material from
Fakhr al-Muhaqqiqin and Zayn al-Din ‘Ali b. al-Hasan b. Muhammad al-Astarabadi
(d. 837/1433) transmitted material from Radi al-Din.?”!

‘Amid al-Din al-A‘rajl was a more accomplished scholar than either of his
brothers.”? His teachers include (1) his grandfather Fakhr al-Din ‘Ali, (2) his
father Majd al-Din, and (3) his cousin Fakhr al-Muhaqqiqin. His students include
(1) al-Shahid; (2) Ibn Mu‘ayyah; (3) Ibn Najm al-Din; (4) Nizam al-Din ‘Ali b.
Muhammad b. ‘Abd al-Hamid al-Nili al-Hilli; (5) Shams al-Din Muhammad b.
Makki b. Muhammad b. Bazi‘ (alive in Rabi‘ II 776/October 1374), who transmitted
Muntajab al-Din al-Qummf’s al-Fihrist from him;*”* and (6) his son Jamal al-Din
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Muhammad. ‘Amid al-Din al-A ‘raji’s son Jamal al-Din Muhammad was also a jurist
who, like his cousin Radi al-Din al-Hasan b. Diya’ al-Din, transmitted material to Zayn
al-Din ‘Ali b. al-Hasan b. Muhammad al-Astarabadi.”’* Jamal al-Din’s grandson, also
named Jamal al-Din Muhammad (d. after 802/1399), is the one who completed Rijal
al-Nili.*”»

Finally, there is the cousin of Diya’ al-Din al-A ‘raji and ‘Amid al-Din al-A ‘raji: ‘Izz
al-Din al-Hasan b. Ayyab b. al-A ‘raj al-Husayni (d. before 786/1384), known as Ibn
Najm al-Din.”® As noted earlier, he was a student of Diya’ al-Din al-A ‘raji and ‘Amid
al-Din al-A‘raji; his other teachers include Fakhr al-Muhaqqiqin and al-Shahid.*”
His students include Ja‘far b. al-Husam al-'Aynathi al-‘Amili and Shams al-Din
Muhammad b. Muhammad b. ‘Abd Allah al- ‘Uraydi.

The Smaller Families of Hillah

The School of Hillah also incorporated a number of smaller families to which we now
turn our attention. The family of Abt - ‘Tzz takes its name from Abu 1- ‘Tzz Muhammad
b. “Ali b. Khumays b. Lazama’ al-Quwayqi al-Taghlibi al-Hilli, one of the teachers of
Fikhar b. Ma‘add al-Masawi.””® His grandson, also named Muhammad b. “Ali (alive
in 656/1258), is the most famous scholar known as Ibn Abi I-Tzz.?” This is the Ibn
Abi 1-‘Tzz who, along with Yasuf b. al-Mutahhar al-Hilli and Majd al-Din b. Tawts,
petitioned Hulegu for amnesty for the people of Kufa, Hillah, Najaf, and Karbala.*
He is also one of the six scholars whose legal opinions are included in Jawab mas alat
al-ma ‘rifah  wa-l-miqdar al-lazim minha.* Muhammad b. Mutarraf al-Hasani
transmitted Sallar’s al-Marasim from Ibn Abi 1-'1zz.*? Tbn Abi I-‘Izz’s son Kamal
al-Din ‘Ali (d. 674/1275) was also a noteworthy scholar. This is the individual whom
Ibn al-Fuwati described as “the jurist of the Shi‘ah—he was knowledgeable about law
and hadith, and preserved differences of opinion therein”** Ibn al-Fuwat tells us that
Kamal al-Din resided in al-Nil and his descendants were jurists and literati. One of
these descendants was his grandson ‘Abd al-Mahdi b. al-Husayn b. Kamal al-Din “Ali
(alive in 729/1329), who made a copy of ‘Allamah’s Qawa ‘id al-ahkam in Rabi‘ I 729/
January 1329 in Hillah.?**

The family of Hasani sayyids known as the Al Tiqtaqi traced their lineage back
to al-Qasim al-Rassi b. Ibrahim Tabataba. The most well-known scholar from this
family was the historian and genealogist Shams al-Din or Safi al-Din Muhammad b.
‘Ali b. al-Tabataba, known as Ibn al-Tiqtaqi (d. after 709/1309).2% Raised in Mosul,
he succeeded his father as naqib of the “Alids in Hillah in 672/1274. He transmitted
material from the genealogist ‘Ali b. Ahmad al-Ubaydili (and through him from Radi
al-Din b. Tawds), Baha’ al-Din ‘Ali b. ‘Is4 al-Irbili, Aba 1-Hasan ‘Ali b. Muhammad
b. Mahmud, and ‘Abd al-Karim b. Tawiis.?®® As noted earlier, his mother was the
daughter of Safi al-Din Muhammad b. Ma‘add al-Masawi. His father Taj al-Din ‘Al
(d. 672/1274) authored a work on genealogy titled al-Mushajjar.**

The sources also mention a family of Masawi sayyids in Hillah known as the Al
al-Akhras.?®® This family traced its lineage back to a sayyid named al-Hasan Barakah b.
Abi Tayyib Ahmad whose descendant Aba I-Fath b. Abi Muhammad b. Ibrahim b. Abi
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I-Fityan b. “Abd Allah b. al-Hasan Barakah was known as al-Akhras. The only scholar
from this family mentioned in the sources is the jurist Shams al-Din Muhammad b.
Ahmad b. ‘Ali b. Muhammad b. Abi 1-Fath al-Akhras (d. after 754/1353), who authored
a work on substantive law titled Zad al-sabil.*® The Al Ma 'stim of Hillah and Karbala
is related to this family.*°

The family of Husayni sayyids known as the Al Malhs traced its lineage back to one
Abu ‘Abd Allah al-Husayn, known as al-Malhtis.** Only two members of the family are
mentioned in the sources. The first is the jurist Ja‘far b. Ahmad al-Malhas al-Husayni
al-Hilli (d. after 838/1435), with whom Sultan b. al-Hasan al-Husayni al-Shajari read
Jawami ‘ al-jami ‘ by al-Fadl al-Tabris1 (d. 548/1153) over a period of time ending on
21 Jumada II 838/January 22, 1435.%* The second member of the family mentioned
in the sources is Ja'far b. Ahmad’s son, the jurist Jalal al-Din Muhammad (d. after
879/1474), who is believed to be buried in Hillah.*® He taught al-*Allamah’s Tahrir
al-ahkam and wrote annotations on it as well.**

Conclusion: The Mazyadids

It is evident that the great families of Hillah were bound together in a web of
relationships of learning. Less evident is the fact that, in several cases, the relationship
between two families endured beyond one generation. For example, Najib al-Din b.
Nama al-Hilli’s students included Yasuf b. al-Mutahhar and Najm al-Din b. Nama’s
students included al-‘Allamah. Similarly, Fikhar b. Ma‘add al-Masawi’s students
included Jamal al-Din b. Tawus and ‘Abd al-Hamid b. Fikhar’s students included ‘Abd
al-Karim b. Tawas. More than just expedient ties formed to facilitate the transmission
of knowledge and authority, these examples are indicative of a stable network as the
grounds for a conversation across time (and genres of scholarship). Intermarriage
probably reinforced the stability of the network. For instance, Yasuf b. al-Mutahhar
married al-Muhaqqiqs sister and Majd al-Din Muhammad b. Al al-A "raji married
al-*Allamabhss sister—the offspring of both unions studied with their maternal uncles.
Furthermore, as the case of Fakhr al-Muhaqqiqin illustrates, the network provided the
logistical support needed to spread certain ideas (and marginalize others).

Another noteworthy dimension of the scholarly network described in this chapter
is its ties to political power. Setting the Mazyadids aside for a moment, examples of
such ties include the vizier Sharaf al-Din ‘Ali b. Mu’ayyad al-Din b. al-Algami, who
studied with al-Muhaqqiq and Yahyd b. Sa‘id, and the caliph al-Nasir, who transmitted
material to Fikhar b. Ma‘add al-Musawi and Safi al-Din Muhammad b. Ma‘add
al-Musawl. These relationships were mutually beneficial, but both parties retained
their primary identities as either brokers of political power or jurists. By contrast,
while the Mazyadids were largely administrators and littérateurs, toward the end of
the School of Hillah we find Mazyadids mentioned among the class of jurists. Jamal
al-Din Ahmad b. Yahya al-Mazyadi, who transmitted material from Yahya b. Sa‘id,
is described as a jurist;*®® however, his son Malik al-Udaba’ Radi al-Din "Ali was
the more prominent scholar.”® Radi al-Din was master of literature, a jurist, and a
grammarian. His teachers include (1) his father Jamal al-Din Ahmad; (2) al-*Allamabh,
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whose writings he transmitted; (3) Fakhr al-Din “Ali b. Yasuf al-Buqi (d. 707/1307),
from whom he learned literature and transmitted Nahj al-balaghah; (4) Ibn Dawud;
(5) Radi al-Din b. Mu‘ayyah al-Hasani; and (6) Shams al-Din Muhammad b. Ahmad
b. Salih al-Sibi al-Qussini, from whom he transmitted the writings of Radi al-Din b.
Tawts and Jamal al-Din b. Tawis, and the narrations of al-Muhaqqiq and Yahya b.
Sa'1id.*’ His students include (1) Ibn Mu‘ayyah, (2) Nizam al-Din ‘Ali b. Muhammad
b. ‘Abd al-Hamid al-Nili al-Hilli, (3) Jalal al-Din al-Hasan b. Nizam al-Din Ahmad b.
Muhammad b. Ja‘far b. Hibat Allah b. Nama al-Raba 1 al-Hilli (d. after 752/1351), and
(4) al-Shahid.*® Political elites may have created a space in which the School of Hillah
could thrive, but the gradual integration of the Mazyadids into the Imami madhhab
highlights how the madhhab shaped the aspirations of the political class too.
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The Literary Construction of
the Imami Madhhab

On 25 Sha‘ban 723/August 29, 1323, less than three years before his death, al-*Allamah
issued an ijazah to five members of a prominent Imami family, the Bant Zuhrah.
The recipients of the ijazah were ‘Ala’ al-Din “Ali b. Muhammad b. "Ali b. al-Hasan
b. Zuhrah b. al-Hasan b. Zuhrah al-Kabir (d. ¢. 749/1348),! his son Sharaf al-Din
al-Husayn (d. after 723/1323), ‘Ala’ al-Dins brother Badr al-Din Muhammad, his
son Amin al-Din Ahmad (d. 790/1388),? and his other son ‘Izz al-Din al-Hasan. The
request for the ijazah came from ‘Ala’ al-Din, who was also the most accomplished
scholar in the group.’

Al-"Allamals ijazah to the Bant Zuhrah is one of the most important sources we
have to understand the School of Hillah, though not for the reason one might suspect.
At its core, an ijazah is simply permission, either oral or written, to transmit material;*
however, because ijazahs can take many forms and perform different functions,®
their value as sources of information about the transmission of knowledge varies
considerably. In this regard, ijazahs written on the front of books are some of the
most valuable ijazahs we have. For example, al-Afandi reports seeing an ijazah in the
handwriting of Yahya b. Sa‘id, dated 17 Sha‘ban 655/August 30, 1257, on the front of
a copy of Nahj al-balaghah in which Yahya b. Sa‘id states that Ibn al-Abzur al-Husayni
(d. 663/1264) read Nahj al-balaghah with him from beginning to end and gives Ibn
al-Abzur permission to transmit it from him.® Jjazahs like this are pure gold because
they furnish indisputable evidence of which texts were actually studied in a particular
locale and clarify the nature of an otherwise vague relationship between “student” and
“teacher” On the other end of the spectrum, we have “text-independent ijazahs,” which
Schmidtke has explained as follows:

Besides the license to transmit that was issued for specified texts, there were
text-independent ijdzat not tied to specific contents or texts. Because of their
generally large scope, such documents often no longer appeared in the margins
or at the beginning or end of other texts, but themselves became autonomous
texts, sometimes in the form of books, often with their own titles. The contents
authorized to be transmitted were usually comprehensive, frequently comprising
the whole literature of a certain scholarly tradition (ijazah kabirah or ijazah
‘ammah).’
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This is the type of ijazah that al-°Allamah gave the Banti Zuhrah and the question
of its value as a source of concrete information about the transmission of knowledge
remains unsettled.®

That elements of the text-independent ijdzah in general and al-*Allamal’s ijazah to
the Bani Zuhrah in particular constitute valuable historical evidence seems undeniable.
For instance, when al-"Allamah says he read part of al-Tadhkirah fi I-hay ah with
al-Tast,’ there is no good reason to doubt it. Similarly, the level of precision and detail
might be considered a measure of credibility. So, for example, when we read that
Mas‘ad b. Muhammad b. al-Fadl al-Razi transmitted a description of salat al-ragha’ib
from “Ali b. “Abd al-Jalil al-Bayadi al-Razi in Rayy on 1 Rajab 544/November 4, 1149,
we may be justified in taking this information at face value. In some cases, we can even
corroborate information in the ijazah with other circumstantial evidence. One such
case is the transmission of al-Kifayah fi l-nusis ‘ald ‘adad al-a’'immah al-ithnay ‘ashar,
which, based on an ijazah dated 4 Safar 584/April 4, 1188, and written on a copy of
the text, we know was in circulation around the turn of the sixth/twelfth century.'®
Discounting the historiographical value of such elements seems excessive, especially
when we consider the fact that al-*Allamah’s ijazah to the Bant Zuhrabh is likely to have
been written before generic conventions were firmly established and the fact that it is
our only source of information about many individuals in its chains of transmission."

Nevertheless, there are several reasons why circumspection is still warranted.
First, the technical apparatus employed in these ijdzah is based on ‘ilm al-dirayah,
particularly the discussion of the modes of the transmission of hadith. These include:
sama’, qira ah, ijazah, munawalah, mukatabah, i ‘lam, wasiyyah, and wijadah."> For
historians seeking to document the transmission of knowledge, the first three are
paramount. Samad ‘ involves hearing something from the mouth of a sheikh—whether
he is speaking from memory or reading from his book—and gira ‘ah involves reading
something in the presence of someone who has the authority to judge whether it is
accurate; ijazah, as a mode of transmission, involves neither of these—it is simply
permission. Therefore, when neither sama ‘ nor gira’ah is specified—which is often
the case in our text—it is difficult to say very much about the nature of the relationship
between the one granting the ijazah and its recipient.

Second, subsumptive descriptions of what is being authorized invite skepticism.
If the transmission of everything that a prolific scholar like Nasir al-Din al-Tasi
wrote strains credulity,"”® what do we make of the fact that al-*Allamah authorizes the
transmission of “all the books of our past colleagues” from al-Husayn b. Khashram
al-Ta’1 and Burhan al-Din al-Qazwini? Similarly, in some cases, the transmission of
a book is authorized via a chain that is either incomplete or simply cannot be true.
For example, the chain for Jami * al-ta wil li-muhkam al-tanzil contains the following
segment: Diya’ al-Din al-Rawandi—Abu ‘Abd Allah b. al-Husayn b. ‘Abd al-Malik
al-Hallal—Aba Muslim al-Isfahani. Aba Muslim died in 322/933 and Diya’ al-Din was
born in 483/1090, meaning al-Hallal would have to have lived for 161 years for there to
be any chance he actually met both.

Finally, as Schmidtke notes, “As a result of the canonization of the hadith literature,
the significance of the isnad as a technical auxiliary decreased, whereas its significance
as a blessing grew.’'* In this regard, the practice of requesting and granting ijazahs
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served a ritualistic function connected to the hadith “Refer to those who relate our
hadith?" Like other texts in the genre, al-‘Allamah’s ijazah to the Bant Zuhrah is
framed as an act of devotion. It begins with a discussion of the importance of obeying
God’s command to love, honor, and do good to the Prophet’s family. Furthermore,
al-*Allamah describes the request for the ijazah as “al-amr al-sadir” from ‘Ala’ al-Din
and traces his lineage back to “Ali through Ja‘far al-Sadiq, Muhammad al-Bagqir, ‘Ali
Zayn al-Abidin, and al-Husayn. Although al-‘Allamah alludes to the depth of ‘Ala’
al-Dins knowledge, it is obvious that ‘Ala’ al-Din—who was twenty-seven years
younger than al-‘Allamah at the time—was never his peer. These elements frame the
granting of the ijazah as honorary and, moreover, as the fulfillment of the rights of a
sayyid.

On balance, I take the view that al-'Allamah’s ijazah to the Bana Zuhrah is
primarily a literary artifact, a site for the construction of identity and authority.'®
Insofar as it contains valuable information about the transmission of knowledge,
these cases are exceptions that prove the rule. As a literary artifact, one of its primary
functions is to construct (and preserve) a particular memory of the scholarly tradition
for the community. Therefore, the authorities, anecdotes, and texts mentioned in the
ijazah furnish us with important insights into how the School of Hillah idealized a
distinct style of reasoning embedded in tradition. Key among these insights is an
understanding of how Imamism was imagined vis-a-vis the Sunni majority. Drawing
on the fact that the ijazah includes a wide selection of Sunni and Mu ‘tazili material,
I argue that al-"Allamah sought to represent himself as a Muslim authority and not
simply an Imami authority. In stark contrast to the parochial and sectarian image
found in much of the scholarship on Imamism, the identity memorialized in this
texts reflects the aspirations of a minority that refused to be marginalized. This
universalistic voice is one of the School of Hillah’s most significant contributions to
Imami tradition.

There are (at least) thirteen copies of the ijazah, but this chapter relies on the text
preserved in Bihdar al-anwar because it is one of the earliest copies and because it is
widely accessible.”” Unlike al-"Allamah’s second ijdzah to Najm al-Din Muhanna’ b.
Sinan—issued three years earlier in 720/1320—our ijazah does not contain a detailed
autobibliographical list. Perhaps it was deemed redundant or perhaps the ijazah was
framed in a way that made a detailed list malapropos; whatever the case, the absence
of an autobibliographical list backgrounds al-‘Allamah’s own accomplishments and
focuses attention on the wider scholarly tradition. Of course, as part of this tradition,
al-‘Allamah authorizes the transmission of all his writings; everything he read,
was given permission to transmit, and heard from the books of past Imamis; and
everything for which his contemporaries gave him permission. To give the reader a
clear picture of how tradition is represented in the ijazah, I have structured my analysis
around broad categories. In the case of genre-based categories, such as “substantive law
and jurisprudence,” I have limited myself to those texts that are mentioned explicitly.
Obviously, the ijazah authorizes the transmission of “all the writings” of many scholars
who wrote books on, for example, law; however, because no specific texts are identified,
I view these elements in the ijdzah as being primarily about the representation of a
scholarly class.
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Imami Authorities

The Imami authorities mentioned in the ijazah can be categorized into three groups:
those belonging to the fifth/eleventh century and earlier, those belonging to the sixth/
twelfth century, and those belonging to the seventh/thirteenth century. Working in
reverse chronological order, we can begin with al-‘Allamah’s own teachers.”® The
ijazah authorizes the transmission of the intellectual legacies of his father Yusuf b.
al-Mutahhar al-Hilli, Radi al-Din b. Tawus, Jamal al-Din b. Tawis, Mufid al-Din
Muhammad b. Jahm al-Hilli, al-Muhaqqiq, and Yahya b. Sa‘id."”

In terms of representation, al-‘Allamah makes one point abundantly clear: his
father is the most important source for the material authorized in the ijazah. Yasuf
b. al-Mutahhar al-Hilli is al-‘Allamah’s source for all the writings and narrations of
Muhadhdhab al-Din al-Husayn b. Riddah al-Nili and everything Muhadhdhab al-Din
Muhammadb. Yahyab. Karam (d. after 619/1222) wrote, transmitted, and authorized.”
The latter includes all the writings of Ibn al-Jawzi (d. 597/1201), the writings of
al-Muhibb Aba 1-Baqa’ (d. 616/1219),” the writings of Aba I-Fath b. al-Mandani
[sic: al-Manda’1],?* the books of Ibn ‘Abd al-Sami‘ al-Khazin al-Wasiti, the books of
al-Mu‘izzi (d. 626/1228),% the material transmitted by “al-Muqri’ Ibn Habab,” and the
books of Yahyd b. ‘Ali al-Khatib al-Tibrizi (d. 502/1109). “Ali b. Thabit b. ‘Usaydah
al-Sarawi is al-‘Allamah’s source for material transmitted by four earlier scholars—
Najib al-Din b. Mudhakka al-Astarabadi, Ilyas b. Hashim al-Ha’iri, ‘Imad al-Din
Muhammad b. ‘Ali al-Tabari (fl. 553/1158), and Muhammad b. Tahhal al-Miqdadi
al-Ha’ir1 (d. c. 580/1184)—and al-‘Allamah’s source for everything ‘Al b. Thabit b.
‘Usaydah al-Strawi transmitted is his father.* Yasuf b. al-Mutahhar al-Hilli is also
al-“Allamah’s source for the entire intellectual legacy of Safi al-Din Muhammad b.
Ma‘add al-Misawi, and Safi al-Din is in turn al-‘Allamah’s source for the material
that “Alib. Yahya al-Khayyat (d. after 609/1212) transmitted from Ibn Idris, including
al-Sara’ir.>® The last Imami authority belonging to the seventh/thirteenth century
from whom Yasuf b. al-Mutahhar al-Hilli transmits directly to his son is Ahmad b.
Yasuf al- Uraydi: the ijazah authorizes the transmission of everything he transmitted
from Ibn Shahrashab and ‘Abd Allah b. Ja‘far al-Daryasti (d. 600/1203).%

With respect to seventh/thirteenth century authorities, there are three more
instances where Yasuf b. al-Mutahhar al-Hilli is only the first of two intermediaries
between al-‘Allamah and the ultimate source. First, al-‘Allamah authorizes the
transmission of everything Shadhan b. Jibra’il al-Qummi wrote, transmitted, and was
given permission to transmit.”” Second, he authorizes the transmission of Nasir al-Din
‘Abd Allah b. Hamzah al-TusTs (c. end of the sixth/twelfth century) books, narrations,
and everything he heard.”® And third, he authorizes the transmission of all the writings
and narrations of ‘Amid al-Ru’asa’.”” In the first and third instances, the additional
intermediary is Fikhar b. Ma‘add al-Misawi; in the second instance, it is Muhadhdhab
al-Din al-Husayn b. Riddah al-Nili.

Though incomparable to his father, Radial-Din b. Tawiis and, to alesser extent, Jamal
al-Din b. Tawus are also important sources for the material al-‘Allamah authorizes in
the ijazah. Radi al-Din is al-*Allamah’s source for everything al-Hasan b. “Ali al-Darbi
transmitted.”® Perhaps more significant though is the fact that al-Allamah describes
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Radi al-Din as “sahib al-karamat,” some of which he related directly to al-*Allamah and
some of which Yasuf b. al-Mutahhar al-Hilli related to al-‘Allamah from Radi al-Din.*!
Although it is only a passing remark, in the context of the ijazah, it seems undeniable
that, in addition to sealing Radi al-Din’s reputation as a man of extraordinary spiritual
achievement, it incorporates an ideal type into the representation of tradition.

Finally, Jamal al-Din b. Tawas is al-Allamah’s source for everything al-Husayn b.
Khashram al-Ta’i transmitted, which includes “all the books of our past colleagues,
their narrations, their reports, and their writings”** While it is difficult to gauge the
significance of such comprehensive statements, elsewhere in the ijazah al-‘Allamah
specifies the transmission of everything al-Husayn b. Khashram al-Ta’i transmitted
from Abu l-Husayn Mas'ad b. “Ali b. Yahya al-Baghdadi (known as al-Nabati),
including ‘Uyiin al-adillah ilé ma ‘rifat allah, which al-Nabati transmitted from the
author Abu I-Fadl Sa‘id b. Ahmad al-Saydawi.”

The list of Imami authorities belonging to the sixth/twelfth century who are
mentioned in the ijazah is only somewhat shorter. Again, working in reverse
chronological order, we can begin with Hibat Allah b. Nafi* al-Hilli.** Al-‘Allamah
authorizes the transmission of all his books and writings via the previously mentioned
al-Nabati, but two texts are mentioned explicitly: al-Tabsirah fi ahkam al-sunnah
and “Kitab fi I-kalam ‘ald mas alat al-qanatiyyah,” which appears to be a theological
treatise.”® Next, he authorizes the transmission of the entire intellectual legacy of
Burhan al-Din al-Qazwini. This includes “all the books of our past colleagues” and,
more specifically, all the books of Sadid al-Din al-Himmasi al-Razi and the books of
Salman/Sulayman b. al-Hasan b. Sulayman/Salman al-Sihrashti (d. after 460/1068).*
The ijazah authorizes the transmission of all the writings and narrations of Ibn al-Bitriq
al-Hilli and Ibn Idris, all the writings of Ibn Zuhrah, and all the writings, narrations,
and ijazahs of Qutb al-Din al-Rawandi (d. 573/1177).% The last two scholars from this
group are al-Fadl b. al-Hasan al-Tabrisi and Diya’ al-Din al-Rawandi (d. 551/1165).
Whereas the ijazah only authorizes the transmission of the latter’s books, in the case of
al-Fadl al-Tabrisi, al-Allamah authorizes the transmission of all his books, narrations,
and writings, including “his tafsir’**

Before moving on to Imami authorities belonging to the fifth/eleventh century and
earlier, we can make three observations about the information presented thus far. First,
beginning with Burhan al-Din al-Qazwini, we start to see the citation of more than
one chain going back to a single individual. In addition to Burhan al-Din al-Qazwini,
al-‘Allamah cites two chains going back to Ibn al-Bitriq, Ibn Idris, Ibn Zuhrah, Qutb
al-Din al-Rawandi, and al-Fadl al-Tabrisl. In some cases, the explanation could be as
simple as the fact that the material being authorized by each chain is slightly different.
However, part of the explanation may also be that a certain value was placed on
expanding one’s chains of transmission, which parallels the same impulse in law, where
one accumulates weaker evidence despite having stronger evidence at hand. In the
same vein, it is at this level of transmission that the geographical range of authorities
clearly appears to expand outward from Iraq to Aleppo in the west and Kashan in
the east. Of course, here too, there is a straightforward explanation, namely that the
author of the ijazah is himself Iragi. Nevertheless, it is worth noting how this rapid
expansion shapes the impression of a vast network of knowledge converging in Hillah.
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Finally, at this level of transmission, one begins to detect three more significant points
of convergence in the chains: Burhan al-Din al-Qazwini, Fikhar b. Ma‘add al-Musawi,
and Muhadhdhab al-Din al-Husayn b. Riddah al-Nili.

Unsurprisingly, our third group of Imami authorities consists mainly of Buwayhid-
era luminaries connected to circles of learning in Baghdad. The ijazah authorizes the
transmission of all the books and narrations of Ibn al-Barraj and Aba I-Salah and all
the writings and narrations of Sallar.** These Syrian jurists—all of whom studied under
al-Murtada in Iraq—represent the so-called “rationalist school” of Imami law, the
main characteristic of which was the discounting of non-renowned reports. Another
scholar mentioned in the ijdzah who was based in Syria (and who also studied under
al-Murtada) is al-Karajaki (d. 449/1057). Al-*Allamah authorizes the transmission of
his books and all his writings, narrations, and ijazahs.*® This brings us to three of the
brightest stars in the Buwayhid Baghdad: al-Shaykh al-Tusi, al-Murtada, and al-Mufid.
The ijazah authorizes the transmission of all the writings of al-Tusi; all the writings,
narrations, ijazahs, and books of al-Murtada; and all the books and narrations of
al-Mufid.*! In each of these cases (plus the case of al-Karajaki), al-Allamah cites two
chains, illustrating once again our earlier point about the value placed on the expansion
of one’s chains of transmission. The last scholar from the fifth/eleventh century
mentioned in the ijazah is al-Sharif al-Radi (d. 406/1015): al-‘Allamah authorizes
the transmission of his diwan, all his writings and narrations, Nahj al-balaghah,
“and more** There are two noteworthy points here. First, geographically, the range
of authorities is noticeably smaller and concentrated in Buwayhid Baghdad. This
creates the impression of a succession of centers of knowledge, with Hillah succeeding
Baghdad. Second, the chains for Ibn al-Barraj, Abui I-Salah, Sallar, and al-Sharif al-Radli,
one chain for al-Karajaki, and one chain for al-Murtad4 all converge in the person of
Shadhan b. Jibra’il al-Qummi, making him our sixth point of significant convergence
in the chains of transmission. Even the chain through which al-‘Allamah authorizes
the transmission of all the writings of "Ali b. Babawayh al-Qummi includes Shadhan.*

Finally, there are three general statements in the ijazah related to early Imami
authorities. First, al-‘Allamah authorizes the transmission of “all the books of our
past colleagues who preceded al-Shaykh Abua Ja‘far al-Tasl in time, such as al-Shaykh
Muhammad b. Ya‘quab al-Kulayni, al-Husayn b. Sa‘id [b. Hammad al-Ahwazi] and his
brother [al-Hasan], Zarif b. Nasih, and others mentioned in the Fihrist of al-Shaykh
Abu Ja'far al-TusI by way of his sources listed in the book™* Second, he authorizes
the transmission of “all the books and authorities included in the book Fihrist asma’
al-musannifin wa-asma’ al-rijal” and “[all the books and authorities] included in the
book of al-Najashi and [that of] al-Kashshi” from his father Yasuf b. al-Mutahhar
al-Hilli, who relates this material “from his authorities (masha ikh) in an unbroken
chain going back to al-Tasi,” and from al-Tasl to the individuals mentioned in
these books via al-TusTs chains.*® Third, al-‘Allamah authorizes the transmission
of everything that al-Tusi transmitted from Imamis (rijal al-khassah), including
“al-Shaykh Aba “Abd Allah Muhammad b. Muhammad b. al-Nu‘man al-Mufid, Aba
‘Abd Allah al-Husayn b. “Ubayd Allah al-Ghada’iri, Abii “Abd Allah Ahmad b. “Ubdin
known as Ibn al-Hashir, Aba ‘Ali al-Hasan [b. Muhammad] b. Isma‘il [b. Ashnas
al-Bazzaz] known as Ibn al-Hammami [and Ibn Ashnas], Aba ‘Abd Allah al-Husayn
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b. Ibrahim al-Qummi known as Ibn al-Khayyat, Aba ‘Abd Allah b. al-Farisi, Aba Talib
b. ‘Arwar,* Abu I-Husayn Ja'far b. al-Husayn [b.] Hasakah al-Qummi, Aba 1-Hasan b.
al-Saffar, Abu I-Hasan b. Ahmad b. ‘Ali al-Najashi,”” and Aba Zakariya Muhammad
b. Sulayman al-Hamdani” Then al-*Allamah adds that al-Tasi transmitted material
from Ibn Qulawayh (d. 368/978), “many of the authentic books of the Shi‘ah,” and
“Abu Ja‘far Ibn Babawayh, Aba Muhammad ‘Abd al-Hamid b. Muhammad al-Ma‘arri
al-Naysaburi, [Aba 1-Qasim ‘Ali] Ibn Shubal [b. Asad] al-Wakil, and Aba ‘Abd Allah
the brother of Sarwarah” from among “the people of Ttus”—the implication being that
he is authorizing the transmission of what al-Tasi transmitted from these scholars
t00.%

A few general observations about the Imami authorities mentioned in the ijazah are
in order. First, as noted earlier, there are a total of six points of significant convergence
in the chains of transmission: Yasuf b. al-Mutahhar al-Hilli, Radi al-Din b. Tawaus,
Fikhar b. Ma‘add al-Muasawi, Muhadhdhab al-Din al-Husayn b. Riddah al-Nilj,
Burhan al-Din al-Qazwini, and Shadhan b. Jibra'il al-Qummi. Second, specific titles
are rarely mentioned; this could simply be for the sake of brevity, but it adds to the
overall impression of comprehensiveness. Third, there is a distinction between the
“books” and the “writings” of particular scholars, but the significance of this distinction
remains unclear. Fourth, if we exclude al-*Allamah’s teachers from the first group and
the general statements in the last group, then the number of authorities in each group
is relatively equal. This regularity signals a tradition carried forth by a steady stream
of scholars in each generation as opposed to flashes of brilliance. Finally, the fact
that eminent authorities like al-Kulayni, Ibn Babawayh, and Ibn Qalawayh are only
mentioned explicitly in the context of general statements related to the intellectual
legacy of al-Tsi foregrounds al-TisTs role in the assimilation of the early tradition and
places him at the center of the tradition.

Rational Sciences: Philosophy, Logic, and Science

In the rational sciences, the ijazah includes the entire intellectual legacy of three
of al-"Allamah’s teachers: Nasir al-Din al-Tuasi, Najm al-Din al-Katibi, and Shams
al-Din Muhammad b. Ahmad al-Kishi. Regarding al-Tusi, the ijazah authorizes the
transmission of everything he authored, read, and transmitted; however, only two
texts are mentioned explicitly: the section on metaphysics in Avicenna’s al-Shifa " and
part of al-TuasT’s al-Tadhkirah fi I-hay "ah, both of which al-‘Allamah says he read with
al-Tusi.* The section on metaphysics in al-Shifa’ was, of course, the most advanced
work of Peripatetic metaphysics of the time, and al-Tadhkirah would become one
of the most influential and authoritative works on astronomy in the postclassical
period. Interestingly, al-“Allamah describes al-Tusi as “the best of the people of his
time in the rational and transmitted sciences,” the author of “many writings on the
philosophical sciences and the directives of the sharia according to the madhhab of
the Imamis,” and “the most noble person we saw in [matters of] ethics”** Al-Tusi was
an outstanding scholar, but he is not known for his contributions to Imami law or
the other transmitted sciences. As we shall see, most of the authorities al-‘Allamah
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mentions for the rational sciences were Sunni. By highlighting the contributions
of al-Tasi—who embodied and represented the rational sciences—to Imami law
and the transmitted sciences, al-‘Allamah’s remarks extend the mantle of Imami
tradition to the rational sciences at a time when Imamis were not known for their
contributions to these sciences. Similarly, immediately after stating that he read the
section on metaphysics in Avicenna’s al-Shifa’ and part of al-Tadhkirah with al-T4si,
al-‘Allamah says, “then inevitable death caught up with him,” suggesting a need
to explain why he did not study more of the rational sciences with the preeminent
authority of his day.”*

As for Najm al-Din al-Katibi, the ijazah authorizes the transmission of everything
he authored, read, transmitted, and was given permission to transmit; however, only
“Sharh al-kashf; which is almost certainly a reference to al-Katibl's commentary on
Kashf al-asrar ‘an ghawamid al-afkar by Afdal al-Din al-Khutnaji, is mentioned by
name.” Al-‘Allamabh states that he read this important work almost in its entirety with
al-Katibi,” whom he describes as the most knowledgeable logician of his time, one of
the best Shafi‘ scholars, and someone who was knowledgeable about philosophy.**

The third teacher he mentions in connection with the rational sciences is Shams
al-Din Muhammad b. Muhammad b. Ahmad al-Kishi.*® The ijazah authorizes the
transmission of everything he wrote in the rational and transmitted sciences and
everything he read, transmitted, and was given permission to transmit. In this case, no
texts are mentioned explicitly; however, after describing him as one of the best Shafi‘'i
scholars and one of the fairest people when it came to discussion, al-*Allamah says, “I
was reading with him and I would raise objections sometimes. He would think then
answer sometimes and other times he would say, ‘So that we may think about this,
ask me this question again later’ So I would ask again one, two, and three days later.
Sometimes he would answer and sometimes he would say, T cannot answer this.”*
Al-Kishi was a formidable scholar; not only does this anecdote give the impression of
a cordial relationship between the two, it establishes al-*Allamah as a perspicacious
scholar even in his youth.

The ijdzah also authorizes the transmission of all the writings of Athir al-Din
al-Abhari, Afdal al-Din al-Khunaji, and Fakhr al-Din al-Razi.”” No texts are mentioned
by name, but Najm al-Din al-Katibi is identified as al-*Allamah’s source for the writings
of all three scholars. Aside from Nasir al-Din al-Ttsi, the only other Imami scholar
mentioned in connection with the rational sciences is Jamal al-Din ‘Ali b. Sulayman
al-Bahrani (d. c. second half of the seventh/thirteenth century), whom al-‘Allamah
describes as “a scholar of the rational sciences” and “someone knowledgeable about the
principles of the philosophers”® The ijazah authorizes the transmission of everything
he authored, read, transmitted, and was given permission to transmit,” and ‘Ali b.
Sulayman’s son al-Husayn is identified as al-‘Allamah’s source for this material.
Although no titles are mentioned explicitly, his writings are given a positive assessment.

In these sections of the ijazah, al-*Allamah is depicted as the inheritor of the
philosophical and scientific legacy of Avicenna, especially the postclassical logical
tradition. At the same time, he is shown to be a critical scholar well versed in the
theologians’ and logicians’ criticisms of Avicenna. There are hints of mysticism in his
authorization of the writings of al-Kishi and “Ali b. Sulayman, and the relationship
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between the rational sciences and Imami tradition is highlighted. The latter may
reflect a degree of self-consciousness about the limited contributions of Imami
thinkers to the rational sciences, but overall there is a sense of a shared rational
tradition (with al-‘Allamah as one of its preeminent figures) that transcends
sectarian identity.

Theology and Doctrine

Although he was already mentioned in connection with the rational sciences, Fakhr
al-Din al-Razi could just as well have been mentioned here. We know, for example,
that Sadid al-Din Salim b. Mahfaz b. ‘Azizah b. Wishah al-Sarawi al-Hilli probably
taught al-Razi’s al-Muhassal and the ijazah authorizes the transmission of all of
Salim’s writings.®® More pointed, though, is the fact that al-‘Allamah authorizes the
transmission of Burhan al-Din al-Qazwini’s Takhsis al-barahin, which is a refutation of
al-RazT’s treatment of the issue of the imamate in al-Arba ‘in.*' Based on the wording of
the ijazah, it appears that Jamal al-Din b. Tawus transmitted this book from al-Husayn
b. Khashram al-Ta’i, who is also included in the chain for two other works of theology:
‘Uyin al-adillah ila ma ‘rifat allah by Abu 1-Fadl Sa‘id b. Ahmad al-Saydawi and “kitab
fil-kalam ‘ala mas alat al-qanatiyyah” by Hibat Allah b. Nafi* al-Hill1.®*

The ijazah authorizes the transmission of two works titled Kitab al-wilayah. The
first of these is by Mas‘ad b. Nasir al-Sijistani (d. 477/1084),® so it appears to be the
same as Dirdyat hadith al-wilayah, a seventeen-volume work that collected chains of
transmission for the hadith about Ghadir Khumm.* The author of the second work is
the Kufan Zaydi scholar Ibn ‘Uqdah (d. 332/944 or 333/945). In this case, al-‘Allamah
actually quotes a hadith (including Ibn ‘Uqdah’s chain of transmission) from the
beginning of the book, giving us a better sense of its contents. The hadith states:

Sa‘id b. al-Musayyib said: I said to Sa‘d b. Abi Waqqas: “I want to ask you about
something [but] I am afraid of you” [Sa‘d b. Abi Waqqas] said: “Ask about what
is on your mind for I am your uncle” [Sa‘id b. al-Musayyib] said: “The station
(maqam) of the Messenger of God among you on the day of Ghadir Khumm.
[Sa‘d b. Abi Waqqas] said: “Yes, he stood among us at noon, took the hand of ‘Ali
b. Abi Talib and said: ‘[For] whomsoever I was his master, now ‘Ali is his master. O
God, befriend whoever befriends him, and oppose whoever opposes him.” [Sa‘d
b. Abl Waqqas] said: “Then Abtu Bakr and ‘Umar said: You have become, O Ibn
Abi Talib, the master of every believing man and woman.”®®

Therefore, at least a portion of both works seems to have been about the incident at
Ghadir Khumm that is so central to Imami theology. While it is difficult to ascertain the
significance of the inclusion of the hadith itself, we can certainly note that it enhances
the pietistic and celebratory dimensions of the ijazah. Finally, although al-‘Allamah
authorizes the transmission of all the writings of several scholars whose contributions
to theology and doctrine are well known, the only other doctrinal work mentioned
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by name is al-Kifayah fi I-nusts ‘ald ‘adad al-a’immah al-ithnay ‘ashar by ‘Ali b.
Muhammad al-Khazzaz al-Qummi (d. 381/991 or 400/1009).%

Substantive Law and Jurisprudence

In the fields of substantive law and jurisprudence, only one title is mentioned by
name: al-Nafi* fi ‘ilm mawagqit al-salat by Muhammad b. ‘Ali al-Rasibi.® This,
however, is noteworthy because, as Modarressi notes, “[al-*Allamah] seems to be the
first prominent [Imami] scholar to use advanced mathematical rules in the relevant
legal subjects such as the laws of inheritance, the times of prayer (awqat al-salat)
and the direction of prayer (gibla)”®® So, in this case, the ijazah reflects an important
development in substantive law.

Of course, like theology and doctrine, the ijazah authorizes the transmission of
all the writings of many individuals who authored important works on law. In light
of his importance to the development of law in Hillah and the fact that al-‘Allamah
describes him as “the most excellent scholar of his era in law;” it is perhaps appropriate
to reiterate that al-‘Allamah authorizes the transmission of the entire intellectual
legacy of al-Muhaqqiq, including all his writings and everything he read, transmitted,
and was authorized to transmit.*” Similarly, because we know al-‘Allamah’s al-Ghayat
al-wusnl was based on Ibn al-Hajib's Mukhtasar al-muntahd, it is sensible to note that
the ijazah authorizes the transmission of Ibn al-Hajib’s writings as well.”

Finally, the ijazah includes an anecdote that contains valuable information about
legal (and theological) expertise in Hillah. After authorizing the transmission of
everything that Mufid al-Din Muhammad b. Jahm al-Hilli transmitted, was authorized
to transmit, and read with his teachers, al-*Allamah recounts the following story:

The greatest sheikh, Khwajah Nagir al-Din Muhammad b. al-Hasan al-Tasi, may
God sanctify his soul, who was mentioned earlier, was the vizier of the sultan
Hulegu. [Hulegu] dispatched [al-Tasi] to Iraq so he came to Hillah. The jurists of
Hillah gathered around him and he beckoned to [al-Muhaqqiq] Najm al-Din Ja‘far
b. Sa‘id and said, “Who is the most learned of this group?” Al-Muhaqqiq said, “All
of them are virtuous scholars; if one of them excels in one field, the other excels in
another field” [Al-Tasi] said, “Who among them is the most learned in theology
and jurisprudence (al-usitlayn)?” So [al-Muhaqqiq] beckoned to my father Sadid
al-Din Yasuf b. al-Mutahhar and to the jurist Mufid al-Din Muhammad [b. Jahm
al-Hilli] and said, “These two are the most learned of group in the discipline of
theology and jurisprudence (bi- ‘ilm al-kalam wa-usil al-figh)” The jurist Yahyd b.
Sa‘id felt offended and wrote to his paternal cousin [al-Muhaqqiq] Aba 1-Qasim
reprimanding him. He quoted lines of poetry in the letter . . . [and said] “How
could you mention Ibn al-Mutahhar and Ibn [Jahm] and not mention me?” So
[al-Muhaqqgiq] wrote to him and apologized, saying, “If Khwajah asked you a
question about theology and jurisprudence, maybe you would have hesitated and
we would have been embarrassed.””!
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Stories like this bear witness to rivalries and establish hierarchies within a tradition.”
Furthermore, despite having been honored in this way by al-Muhaqqiq, very little is
known about Ibn Jahm—the ijazah appears to be our only source for the anecdote.

Imami Bio-bibliography

Three (or four) of the foundational sources for bio-bibliographical information are
mentioned in the ijazah. The contents of al-Shaykh al-TtsTs al-Fihrist are mentioned
twice. In one instance, al-'Allamah authorizes the transmission of all the writings
of al-Tusi and the contents of al-Fihrist.” In another instance, he authorizes the
transmission of all of the contents—including books and authorities (masha ikh)—of
al-Tasts “Fihrist asma’ al-musannifin wa-asma’ al-rijal” (jami‘ ma ishtamala ‘alayh
kitab fihrist asma’ al-musannifin wa-asma’ al-rijal min al-kutub wa-1-masha ikh) from
Yasuf b. al-Mutahhar al-Hilli from his authorities (masha ‘ikh) in an unbroken chain
going back to al-Tusi, and from al-TasI to the individuals mentioned in al-Fihrist
(and possibly al-Rijal) via al-TusTs chains.” The expression “kitab fihrist asma’
al-musannifin wa-asma’ al-rijal” is unclear: it could refer to just al-Fihrist or it could
refer to both al-Fihrist and al-Rijal. Whatever the case, the contents of Kitab al-kashshi
and Kitab al-najashi are mentioned in the same context.” Al-Najashi’s (d. 450/1058)
book, however, is also mentioned separately.”

The omission of al-Du ‘afa’ by Ibn al-Ghada’irl (d. after 411/1020 and before
450/1058) (and possibly al-Tusts al-Rijal) can be explained by the fact that Jamal al-Din
b. Tawis found al-Du ‘afa’ attributed to Ibn al-Ghada’iri without an accompanying
chain of transmission.”” Subsequently, he incorporated the contents of this book and
the contents of the other four bio-bibliographical sources (including al-Tusts al-Rijal)
into his Hall al-ishkal, which al-‘Allamah used to evaluate narrators of hadith. Hall
al-ishkal is not mentioned explicitly in the ijazah, but al-*Allamah does authorize the
transmission of everything his teacher Jamal al-Din b. Tawiis wrote, read, transmitted,
and was authorized to transmit.”

Major Compilations of Sunni Hadith

Four of the six canonical compilations of Sunni Aadith are mentioned in the ijazah:
Sahih al-bukhari, Sahih muslim, Sunan abi dawud, and Jami‘ al-tirmidhi. The
transmission of Sahih al-bukhari is authorized via three distinct chains—the most for
any single work in the ijazah—while the transmission of Sahih muslim and Sunan
abi dawnd is authorized via two chains each.” Moreover, in addition to the Sahihayn,
the ijazah authorizes the transmission of al-Jam ‘ bayn al-sahihayn by Ibn Abi Nasr
al-Humaydi, which omits most segments of the chains of transmission, making it a
more convenient reference for scholars who took the canonical status of these two
works for granted.® Jami ‘ al-tirmidhi is mentioned in the context of a group of texts—
including al-Bayhaqi's Sunan, the Musnad of Ibn "Adi, the Musnad of al-Shafi'i, and
the Musnad of Abu Ya'la al-Mawsili—and the transmission of the entire group is
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authorized via a single chain;* the Musnad of Abu Ya‘la, however, is also transmitted
separately.® Finally, al-‘Allamah authorizes the transmission of the entirety of the
Musnad of Ahmad b. Hanbal and Muhammad b. al-Hasan al-ShaybanT’s recension of
Malik's Muwatta’® As is well known, al-ShaybanTs recension of the Muwatta’, “does
not cite Malik’s opinions extensively or the praxis of Medina and substitutes for them
reports transmitted from others than Malik and legal interpretations of his own that
are contrary to Malik”* Furthermore, as Wymann-Landgraf notes, “It is valid to say
that al-Shaybant’s transmission of the Muwatta’ is a compilation of Hijazi hadiths
interpreted in the light of the considered opinion (ra’y) and post-Prophetic reports
of the Iraqis”®

The omission of the collections of al-Nasa'1 and Ibn Majah, and the inclusion of the
relatively unimportant Musnad of Ibn ‘Adj, is perhaps noteworthy. As for the chains
of transmission, there is a discernible pattern. All of the major compilations of Sunni
hadith mentioned in the ijazah are transmitted to al-‘Allamah from one of two of
Hillah’s major scholars: his father Yasuf b. al-Mutahhar al-Hilli and Radi al-Din b.
Tawdas. The chains for the material transmitted to al-‘Allamah via Radi al-Din—Sahih
muslim, Sunan abi dawid, and the Musnad of Abu Ya‘la al-Mawsili—converge in the
person of Ibn Shahrashab, who is followed by Radi al-Din’s teacher al-Hasan b. ‘Al
al-Darbi. The chains for the material transmitted to al-‘Allamah from his father do
not converge in any one person; however, there are some identifiable clusters. Four
chains—the Muwatta’, Sahih al-bukhari, the Musnad of Ahmad b. Hanbal, and Sunan
abi dawiid—converge in the person of ‘Ali b. Muhammad b. Ahmad b. al-Manda'i, who
was Yasuf b. al-Mutahhar al-Hill’s teacher. Three chains—al-Jam ‘ bayn al-sahihayn,
Sahih al-bukhari, and Sahih muslim—converge in the person of Nasir/Nasir al-Din
Rashid b. Ibrahim al-Bahrani, who is followed by Yasuf b. al-Mutahhar al-Hillfs
teacher Safi al-Din Muhammad b. Ma‘add al-Musawi; in the case of the Sahihayn,
al-Bahrani is preceded by Diya’ al-Din al-Rawandi. Finally, in two cases—a chain for
Sahih al-bukhari and the chain for the group of texts that includes Jami * al-tirmidhi—
Yasuf b. al-Mutahhar al-Hilli is preceded by the following segment: al-Qadi Hibat
Allah b. Salman/Salamah/Sulayman—Muhammad b. Ahmad b. Khalaf al-Qati‘1.% This
suggests that, as this material moved westward,* a portion of it was assimilated into
Imami circles around the middle of the sixth/twelfth century,*® while another portion
was not assimilated until the following century.

Why would an Imami scholar authorize the transmission of major compilations of
Sunni hadith? One answer to this question is straightforward: Sunni Aadith furnished
Imami scholars with ammunition in polemical encounters and exchanges.* But if this
were the sole purpose, then what would be the point of adducing chains of transmission?
Despite the fact that they do not, in and of themselves, constitute evidence, Sunni
hadith played a role in the elaboration of Imami law. First, in cases where two Imami
hadith of equal evidentiary value conflicted, Imami scholars prioritized the hadith
that conflicted with Sunni practice because this hadith was presumed to be a tagiyyah
report. Second, Imami scholars did not judge each and every Sunni hadith to be a lie;
rather, whether or not a particular Sunni hadith is true was determined on the basis of
evidence external to the hadith itself. The Imami practice of transmitting Sunni hadith
was meant to ensure that these sadith reached them through both Imamis and Sunnis.
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In such cases, the Imami narration served as evidence external to the Sunni hadith.
Third, a hadith attributed to, for example, ‘Aliin a Sunni collection could be confirmed
by a hadith related by Wagqifis or Fatahis in early Imami sources. Fourth, prevalent
legal opinion (shuhrah) could be adduced to “repair” a hadith with a weak chain of
transmission. And fifth, Imamis attributed the following statement to Ja‘far al-Sadiq:
“If a situation arises for which you do not find a judgement (hukm) in what is related
from us, then look to what they [i.e., Sunnis] relate from "Ali, peace be upon him,
and act upon it”*° Moreover, the scope of the rejection of Sunni hadith was limited to
matters of law. Sunni kadith pertaining to sunan, adab, and mawa iz were governed by
“the principle of tolerance” (qa ‘idat al-tasamuh fi adillat al-sunan). So while polemic
was certainly a factor, it was not the only reason why Imamis preserved Sunni material.
In the context of the ijazah, the transmission of major compilations of Sunni hadith
was part of how al-‘Allamah represented himself as a Muslim authority and imbued
Imami tradition with a universalistic voice.

Sunni Scholars

In addition to major compilations of Sunni hadith, the ijazah authorizes the
transmission of the legacies of several Sunni scholars. Three of these scholars were
al-‘Allamah’s own teachers. First, there is the judge ‘Izz al-Din al-Hasan b. Ibrahim
al-Faragqi al-Wasiti, whom al-‘Allamah describes as “a virtuous man from among the
jurists of the Sunnis and their scholars”" The ijazah authorizes the transmission of
everything he transmitted, read, and was given permission to transmit. Second, there
is Taqi al-Din ‘Abd Allah b. Ja'far b. “Ali b. al-Sabbagh al-Kafi, whom al-‘Allamah
describes as “a virtuous person from among the Hanafl jurists in Kufa”*? The ijazah
authorizes the transmission of everything he transmitted, read, heard, and was
given permission to transmit. Third, there is the Hanafl Burhan al-Din Muhammad
b. Muhammad al-Nasafl, with whom al-‘Allamah studied disputation.”® The ijazah
authorizes the transmission of all his writings and everything he read, transmitted,
and was given permission to transmit.

Aside from the legacies of his teachers, al-*Allamah authorizes the transmission
of Kitab al-shihab, a short collection of ethical hadith by the Fatimid chancery official
and Shafi‘T judge Muhammad b. Salamah al-Quda‘i al-Maarri (d. 454/1062), as well
as al-Quda Ts other writings and the material he transmitted.”* Additionally, the ijazah
authorizes the transmission of everything Ibn al-Jawzi wrote and transmitted and all
the writings of the Shafi‘1 Aba Sulayman Hamd b. Muhammad b. Ibrahim b. al-Khattab
al-Bustani (d. 388/998), known as al-Khattabi.®® As al-‘Allamah notes, he is the author
of Islah ghalat al-muhaddithin on common mistakes that scholars of hadith make
in the pronunciation of words. Given that this is the only work by al-Khattabi that
al-‘Allamah mentions explicitly, we could have placed him in the section on Arabic
language and literature; however, because the scope of his writings is much broader
and because he is remembered for his knowledge of hadith and substantive law as well
as language and literature, it is perhaps better to include him here.*
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Finally, al-‘Allamah authorizes the transmission of everything al-Shaykh al-Tusi
transmitted from a group of Sunni narrators and a group of Kufan narrators. The first
group includes Abt I-Husayn b. Bishran al-Mu‘addil, Aba I-Fath b. Abi 1-Fawaris
al-Hafiz, Muhammad b. Muhammad b. Mukhallad, Hilal b. Muhammad al-Jabbar,
Abu ‘Ali b. Shadhan al-Mutakallim, and Aba Muhammad b. Fahham al-Samarra’i.
The second group includes Abta I-Husayn b. Khushaysh (d. 411/1020-420/1029),” the
Hanafi judge Abu 1-Qasim al-Tanukhi (d. 342/953), the Shafi'i judge Abu 1-Tayyib
al-Tabari al-Jawzi (d. 450/1058), Abu ‘Amr b. al-Mahdi, and Ahmad b. Muhammad b.
al-Salt al-Ahwazi (d. 409/1018).%

Like the inclusion of major compilations of Sunni hadith, the inclusion of Sunni
scholars in the ijazah plays an important role in the representation of al-*Allamah as a
Muslim authority and Imamism as a universalistic tradition. For instance, al-* Allamah’s
descriptions of his Sunni teachers project an image that is anything but sectarian. This
image was important to al-‘Allamah’s broader project—evident in his writings on
jurisprudence—of incorporating Imami jurisprudence and the Imami school into the
wider discourse on Islamic jurisprudence. The fact that, in his own time, al-‘Allamah’s
writings on jurisprudence were read in Sunni circles attests to just how successful he

was.”

Supplication and Ritual

Many of the Imami scholars mentioned earlier, particularly Radi al-Din b. Tawas,
wrote works on supplication and ritual. Al-°Allamah’s own al-Bab al-hadi ‘ashar was
envisioned as a supplement to his Minhdj al-salah, which is a summary of al-TusTs
Misbah al-mutahajjid.*® Nevertheless, only three items are mentioned explicitly in
the ijazah. The first two are al- ‘Amal fi I-yawm wa-I-laylah by Muhammad b. Hibat
Allah b. Ja‘far al-Tarabulusi and al-Nudbah, attributed to ‘Ali Zayn al-‘Abidin.!”! The
penultimate link in the chain for the latter—which is not the same as the well-known
supplication al-Nudbah—is al-Zuhri (d. 124/742), who says, “I heard our master Zayn
al-‘Abidin ‘Ali b. al-Husayn, peace be upon him, take himself to account and speak
quietly to his lord saying, ‘O soul, how long will you be content with [this] life and how
long will you incline toward [this] world?””!*> The third item, a description of salat
al-ragha’ib, is mentioned in the context of a lengthy hadith about the excellence of the
month of Rajab. In the hadith, which is quoted in its entirety in the ijazah, the Prophet
states:

Rajab is the month of God, Sha ‘ban is my month, and Ramadan is the month of my
community. It was said: O Messenger of God, what is the meaning of your saying
“Rabaj is the month of God”? He said: Because it is singled out for forgiveness. In
it, blood is spared, God forgives his friends and delivers them from the hand of
his enemies.

The Messenger of God, God bless him and his family, said: Whoever fasts for
the entire month is entitled to three things from God: forgiveness for all of his
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past sins, protection from sinning for the remainder of his life, and security from
thirst on the most terrifying day. A weak old man stood up and said: O Messenger
of God, I am incapable of fasting for the entire month. So the Messenger of God,
God bless him and his family, said: Fast on the first day of the month, for its merit
is [equivalent to fasting for] ten similar days; and [fast on] the middle day of the
month and its last day, for you will be given the reward of fasting for the entire
month. But do not be heedless of the eve of its first Friday for it is a night [that]
the angels call the eve of desires (laylat al-raghd’ib), and that is because, when a
third of the night has passed, no angel remains in the heavens or the earth except
that it gathers [together with the other angels] in the Kaaba and its vicinities. God
discloses knowledge to them, saying: O my angels, ask me whatever you like. The
angels say: Our lord, what we need from you is to forgive those who have fasted in
Rajab. God, the mighty and exalted, says: I have done that.

Then the Messenger of God said: Anyone who fasts on Thursday [the first
Thursday of Rajab], then offers twelve cycles of prayer between the evening prayer
and the first third of the night—separating every two cycles with a taslim, reciting
the opening chapter of the Book once, “We sent it down on the Night of Glory”
[ie., Quran 97] three times, and “Say: He is God” [i.e., Quran 112] twelve times
in each cycle—then, after completing his prayer, sends blessings upon me seventy
times saying “O God, bless Muhammad and his family,” then prostrates and says
“Most glorified, most holy, lord of the angels and the spirit” seventy times in
prostration, then raises his head and says, “My Lord, forgive [me], have mercy
[upon me], and look past what you know [of my sins]. You are the most high
and the greatest” seventy times, then prostrates again and says what he said in the
preceding prostration, then asks God the exalted for his needs while prostrating,
his needs are fulfilled.

The Messenger of God, God bless him and his family, said: I swear by the one
who holds my soul in his hand, no male or female servant [of God] offers this
prayer except that God forgives all his sins, even if his sins are like the froth of the
sea, the grains of sand, the weight of the mountains, and the leaves of the trees.
On the Day of the Resurrection, [such a person will] intercede on behalf of seven
hundred people from among his family who deserve [to be cast into] the fire. On
the first night in his grave, the reward for this prayer will be sent to him in the most
beautiful form. It will come to him with a bright, cheerful face and an eloquent
tongue and say: My dear friend, I am the reward of that prayer you offered on
such-and-such a night in such-and-such month of such-and-such year. I have
come to you tonight to fulfill your right, give you company in your solitude, and
relieve you of your loneliness. When the Trumpet is sounded, I will shade you on
the plain of the resurrection. So rejoice, for you will never be deprived of good.'”®

Not only does the inclusion of such a lengthy (and beautiful) sadith add to the literary
quality of the ijazah, it demonstrates how such documents could play a role beyond the
authorization of the transmission of particular texts. The earliest extant Imami source
in which this hadith is mentioned is Ibn Tawts’s Igbal al-a ‘mal, which was completed in
662/1264.' Ibn Tawis, however, does not cite a chain of transmission; he simply states
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that he quoted it from “one of the books of our colleagues,” though it seems more likely
that he quoted it from a Sunni source.'”® By supplying a chain of transmission in the
ijazah, the first link of which is Ibn Tawds, al-‘Allamah appears to be supplementing
the material in his teacher’s book.! Furthermore, because the hadith only pertains to
a supererogatory ritual, the weakness of its chain could be mitigated by “the principle
of tolerance” and the well-known hadith according to which, “Whomever [a report
concerning] a virtuous deed reached (man balaghahu) from God the exalted, [and]
then he took it and implemented what is in it while believing in God and hoping for
his reward, God the exalted will give that [reward] to him even if it is not the case [i.e.,
even if the report is not true].”’”” However, neither the principle of tolerance nor the
well-known hadith could be applied to outright lies,'® so the chain mentioned in the
ijazah (no matter how weak) provided a useful veneer, especially because it included
concrete historical details.

Fada’il

Five works in the fada’il genre are mentioned by name in the ijazah. Al-°Allamah
authorizes the transmission of Mandqib fatimah al-zahra’ by “al-Hafiz Abu ‘Abd
Allah al-Sabi‘,' Khasa is amir al-mu 'minin (= al-Khasa'is fi fadl ‘ali b. abi talib) by
al-Nasa'1 (d. 303/915),""° Khasa'is amir al-mu minin and Ma nazala min al-qur’an
ft amir al-mu 'minin by Abai Nu‘aym al-Isfahani (d. 430/1038),""! and another work
titled Khasa 'is amir al-mu 'minin by Muhammad b. Ahmad al-Natanzi (c. sixth/twelfth
century)."'? With the exception of Managqib fatimah al-zahra’, the chains for all of
these works converge in the person of Diya’ al-Din al-Rawandi. Additionally, all of the
authors of these works were Sunni. In the case of al-Khasa is fi fadl ‘ali b. abi talib, it is
somewhat curious that al-“Allamah does not identify the author as “al-Nasa’'1” Instead,
he uses al-Nasa'Ts name, Aba ‘Abd al-Rahman, and adds “al-sukkari masra ‘an,
alluding to the fact that al-Nasa’i was reportedly killed for extolling the virtues of ‘Ali
in Damascus.'”* While it may seem insignificant, the addition of this detail signals a
distinction between ordinary Sunnis and “nawdsib” and incorporates an important
trope into the ijdzah, namely the persecution of truth. Finally, the omission of well-
known writings by Imami scholars in the fada ‘il genre—such as Ibn al-Bitriq al-HillT’s
al- ‘Umdah min sihah al-akhbar fi manaqib imam al-abrar—can be attributed to the
fact that the transmission of all of the writings of these scholars is authorized elsewhere
in the jjazah."**

Quranic Sciences and Exegesis

The ijazah authorizes the transmission of several important works in the Quranic
sciences, including two books on the miraculous nature of the Quran by the
Mu tazili grammarian and authority in Arabic language and literature ‘Ali b. ‘Isa
al-Rummani (d. 384/994)."* These are al-Nukat fi i jaz al-qur an and al-Karr [sic?] fi
ijaz al-qur’an.'® On the topic of abrogation, the ijazah authorizes the transmission
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of al-Nasikh wa-l-mansikh by Hibat Allah b. Salamah al-Baghdadi al-Magqarri (d.
410/1019)."7 Al-*Allamah also authorizes the transmission of two works on “readings”
of the Quran. The first of these is “al-Qira ‘at al-sab ” by Ibn Mujahid,'* but the second
title is a bit of a mystery. It appears as “Kitab al-irshad fi-l-qira at” by “al-Ghazali Aba
1-Hasan,” but no such work is attributed to the famous Ash ari scholar who, in any case,
is Aba Hamid not Abu I-Hasan.'” There is, however, a work titled al-Irshad fi-I-qira ‘at
‘an al-a’immah al-sab ‘ah by ‘Abd al-Mun‘im b. ‘Abd Allah b. Ghalbun (d. 389/999),
known as Ibn Ghalban.'? Ibn Ghalban’s son, Aba 1-Hasan Tahir (d. 399/1008), is the
author of another important book on Quranic readings titled al-Tadhkirah fi I-gira at
al-thaman. So perhaps the superficial orthographic similarity between “Ghalban”
and “Ghazali” combined with the fact that Ibn Ghalban’s son’s patronymic was Aba
l-Hasan led to confusion. Finally, al-‘Allamah authorizes the transmission of all the
writings of Aba Bakr Muhammad b. ‘Aziz/ Uzayr al-Sijistani (d. 330/941)."! No texts
are mentioned by name; however, al-‘Allamah does identify al-Sijistani as the author
of “Kitab al- ‘azizi, which is almost certainly a reference to Nuzhat al-qulib fi tafsir
gharib al-qur an al- ‘aziz, also known as Gharib al-qur ‘an.'** According to al-Mar ‘ashli,
al-Sijistani did not write anything else, so it is unclear why al-‘Allamah authorizes the
transmission of “all the writings” of al-Sijistani.'* He may have confused him with Aba
Bakr b. Abi Dawud al-Sijistani (d. 316/929), the author of a book on non-canonical
readings of the Quran titled Kitab al-masahif.'**

There are four noteworthy points about the sections of the ijazah pertaining to
Quranic sciences. First, al-Rummani was, of course, one of the preeminent theorists of
the eloquence of the Quran, which he held to be logically prior to theological arguments
for the miraculous nature of the Quran.'” Second, Ibn Mujahid’s work on Quranic
readings played a seminal role in the canonization of the Quran and would have been
important to Imami thinkers seeking to make sense of some of the early material
while preserving the notion of the integrity of the Quran.'? Third, al-SijistanTs Nuzhat
al-qulitb/ Gharib al-qur’an preserved material from the time before canonization.
His sources for Nuzhat al-qulib/Gharib al-qur’an include Gharib al-qur’an by ‘Ali
b. Hamzah al-Kisa'i (d. 189/804), Ma ‘ani al-qur’an by al-Farra’ (d. 207/822), Majaz
al-qur’an by Abu ‘Ubaydah al-Basri (d. 210/825), Tafsir gharib al-qur’an and Ta 'wil
mushkil al-qur’an by Ibn Qutaybah (d. 276/889), Gharib al-qur’an by Tha‘lab (d.
291/904), and Yaqitat al-sirat fi gharib al-qur’an by Ghulam Tha‘lab (d. 345/957).1
Thus, al-‘Allamah is shown to be a scholar well versed in the history of the Quran and
its variant readings. Finally, we can note that the chains for both works on readings of
the Quran converge in the person of Diya’ al-Din al-Rawandi, who belonged to a well-
known and learned Imami family of Kashan.

As for Quranic exegesis in particular, seven commentaries are mentioned by name,
including Majma * al-bayan by al-Fadl al-Tabrisi;'*® al-Kashshaf by al-Zamakhshari;'?
Tafsir ibn ‘abbds;' and al-Kafi fi I-tafsir, which Diya’ al-Din al-Rawandi dictated.'*!
Additionally, the jjazah authorizes the transmission of “Tafsir al-sammani” via a chain
that culminates in Qadi al-Qudat Aba 1-*Abbas Ahmad b. Muhammad.!*? If the final
link in the chain is also the author of the commentary, it may refer to the commentary
of Abu I-*Abbas al-Samman, who was a judge in Rayy.'** There is, however, another
commentary titled al-Bustan fi tafsir al-qur’an by Isma‘il b. ‘Ali al-Samman, a
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contemporary of al-Murtadd and al-Tusi, which is known as Tafsir al-Samman.** The
ijazah also authorizes the transmission of “Kitab tafsir abi muslim muhammad b. ‘ali b.
mahrizad al-isfahani.” Al-‘Allamah describes this work, which is titled Jami ‘ al-ta 'wil
li-muhkam al-tanzil, as a summary of commentaries on the Quran.'*® The author,
who was a Mu tazill litterateur, died in 322/933. Finally, al-*Allamah authorizes the
transmission of al-Rummants al-Jami * fi tafsir al-qur’an;'** however, no work with
this exact title is listed among the writings of al-Rummani. Mubarak mentions two
possibilities, both of which are only partially extant: Kitab al-jami‘ fi ‘ilm al-qur an and
Tafsir al-qur 'an."” Al-Rummani himself refers to the first of these as “Kitab al-jami"
li-ilm al-qur’an” in al-Nukat fi i‘jaz al-qur’an.”*® The second work has also been
referred to as “Kitab al-tafsir al-kabir” and “al-Jami ‘ al-kabir fi I-tafsir.”'* It is unclear
whether al-Rummani wrote two works on the subject.*

The omission of important commentaries like Fakhr al-Din al-Razis Mafatih
al-ghayb and al-TusTs al-Tibyan could be explained by the fact that the transmission of
all the writings of these scholars is authorized elsewhere in the ijazah. In other cases,
such as al-Tabarf’s Jami ‘ al-bayan ‘an ta 'wil al-qur’an, there is no such authorization
so the omission is indeed noteworthy. Similarly, aside from the basic fact that
al-‘Allamah possessed a chain for it, it is unclear what the inclusion of a relatively
minor work like Tafsir al-sammani signifies. What is clear is the representation of
Mu ‘tazill tradition. Nearly half of the commentaries mentioned by name are Mu ‘tazili
commentaries. In his introduction to al-Tibyan, al-Tsi praised two of these—namely,
the commentaries of Abii Muslim al-Isfahani and al-Rummani—for the way they
incorporated questions of theology and law without delving into excessive detail, and
seems to have viewed them as models for al-Tibyan.'*! Moreover, if al-Tabrist’s Jawami ‘
al-jami “ is also included, it would be a fourth example of the influence of Mu‘tazili
tradition, specifically al-ZamakhsharTs al-Kashshaf.'? Finally, we can note that, with
the exception of al-Kashshaf and Diya’ al-Din al-Rawandi’s own fafsir, the chains for
all of these commentaries converge in the person of Diya’ al-Din al-Rawandi, who is
followed by the same three Imami scholars in succession: Nasir/Nasir al-Din Rashid
b. Ibrahim al-Bahrani, Safi al-Din Muhammad b. Ma‘add al-Muasawi, and Yusuf b.
al-Mutahhar al-Hilli. Therefore, in addition to giving exegesis a distinctly Mu‘tazili
hue,' the ijazah reflects the assimilation of this tradition into Imamism (beginning in
Kashan?) in the sixth/twelfth century.

Arabic Language and Literature

The writings of authorities in Arabic language and literature comprise one of the largest
portions of what is authorized in the ijazah. The first of these authorities is al-*Allamah’s
own teacher Jamal al-Din al-Husayn b. Badr b. Ayyaz, who is described as “the most
learned of the people of his time in grammar and morphology” and the author of
“good writings” in the field of literature."** The ijazah authorizes the transmission of
everything he wrote, read, transmitted, and was authorized to transmit. This scholar is
also al-‘Allamal’s source for the writings of Ibn al-Hajib.'*
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Al-‘Allamah mentions most of the eminent grammarians, lexicographers, and
philologists; however, specific titles are rarely authorized. For example, the ijazah
authorizes the transmission of all the writings of “the Imam of the Kufans” Tha‘lab, to
whom al-‘Allamah refers as the author of al-Fasih.'*® With one exception, the writings
of Tha‘labs most prominent students—al-Akhfash al-Asghar (d. 315/927), Ibn
al-Anbari (d. 328/940), and Ghulam Tha‘lab—are not mentioned in the ijazah.'*” The
exception is Kitab al- ‘asharat by Ghulam Tha lab."*® The inclusion of Kitab al- ‘asharat
is somewhat ironic because it does not appear to have been one of Ghulam Tha ‘lab’s
more significant works and because Ghulam Tha‘lab was known for his hostility
toward ‘Ali and the Shi‘ah.'*

In contrast to his Basran rival al-Mubarrad (d. c. 286/900), Tha‘lab held that
grammatical issues should be resolved on the basis of transmitted knowledge (sama ),
not analogy (giyas) or some underlying reason ( ‘illah). The rivalry between Tha‘lab
and al-Mubarrad came to epitomize the rivalry between the Kufan and Basran schools
of grammar, respectively. Tha‘lab taught Kitab hudid al-nahw by the Kufan al-Farra’
and al-Mubarrad taught al-Kitab fi I-nahw by the Basran Sibawayhi (d. 177/793). Over
the course of the third/ninth century, the Basran tradition gained the upper hand in
Baghdad and this victory is reflected in the ijazah in two ways: first, the ijazah authorizes
the transmission of all the writings of Sibawayhi while al-Farra’ is not mentioned at all;
and second, most of the authorities mentioned in the ijdzah are Basrans.'*

The writings of the Basrans are primarily transmitted via segments in one master
chain going back to Sibawayhi. These writings include all the books of Sibawayhi,
the books of al-Akhfash al-Awsat (d. c. 210/825-221/835), all the books of al-Jarmi
(d. 225/839), all the books of al-Mazini (d. c. 247/861 or 249/863), all the books of
al-Mubarrad, all the books of Ibn al-Sarraj (d. 316/929), all the books of Aba ‘Ali
al-Farisi (d. 377/987), all the books and writings of Ibn Jinni (d. 392/1002), all the books
of al-Thamanini (d. 442/1051), and the books of Yahya b. “Ali al-Khatib al-Tibrizi.'
Furthermore, the master chain branches off at two points: Ibn Jinni transmits all the
books of al-Raba ‘1 (d. 420/1029),'*? and Ibn al-Sarraj transmits all the books of al-Zajjaj
(d. 311/923) and of al-Zajjaji (d. 337/948 or 339-340/949-950).* Finally, although
the master chain includes Ibn al-Jawaliqi (d. 539/1144), al-‘Allamah authorizes the
transmission of all his writings via another chain too.'**

Despite the predominance of the Basran tradition, the Kufan school underwent
something of a revival in the fourth/tenth century at the hands of Ibn Faris (d. c.
395/1004). The ijazah authorizes the transmission of all the writings of Ibn Faris, whom
al-*Allamah refers to as the author of Mujmal al-lughah [sic: al-Mujmal fi I-lughah].'**
Ibn Faris is known to have transmitted Islah al-mantiq by Ibn al-Sikkit (d. c. 244/858),
another Kufan grammarian,”® and al-‘Allamah authorizes the transmission of all
the writings and narrations of Ibn al-Sikkit, whom he refers to as the author of Islah
al-mantiq.””” Another fourth/tenth century “grammarian” mentioned in the ijazah
is al-Hasan b. “Abd Allah b. Sa‘id al-‘Askari (d. 382/993).*% Although he authored
several books, the most important of which is Kitab al-tashif on obscure names and
words, he was not well known outside his hometown in Khizistan.'* This may explain
why the ijazah only mentions a work on Prophetic proverbs called Kitab al-amthal
al-marwiyyah ‘an al-nabi. Finally, the ijazah authorizes the transmission of all the
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books of the grammarian “Aba 1-Hasan b. Bamashad.”*® The identity of this scholar is
unclear, but “Bamashad” appears to be a mistake. He may be AbtI-Hasan b. Mashadhah
‘Ali b. Muhammad b. Ahmad b. Maylah al-Isfahani (d. 414/1023), as suggested by the
editor of the ijazah. Another possibility is Aba 1-Hasan Tahir b. Ahmad b. Babashadh
(d. 469/1077), who was the most prominent Egyptian grammarian of his time and who
is known as Ibn Babashadh.'

As noted earlier, al-‘Allamah refers to Ibn Faris as the author of al-Mujmal fi
I-lughah, an important dictionary. In the preface to this work, Ibn Faris identifies
two eminent lexicographers as his authorities: al-Khalil (d. 160/776, 170/786, or
175/791) and Ibn Durayd (d. 321/933), both of whom are also mentioned in the
ijazah. Al-*Allamah authorizes the transmission of all the books of al-Khalil and all of
Ibn Durayd’s writings, narrations, and ijazahs.'** Al-Sihah by al-Jawhari (d. c. end of
the fourth/beginning of the eleventh century) is, however, the only dictionary whose
transmission is authorized by name in the ijazah.'®® Scholars like Ibn Durayd, Ibn Faris,
and al-Jawharl owed much of their knowledge of lexicography and poetry to three
great Basran philologists: Abai “Ubaydah al-Basri, al-Asma‘1 (d. 213/828), and Aba
Zayd al-Ansari (d. 214/830 or 215/831). Of these three, only al-Asma 1 is mentioned
in the ijazah, which authorizes the transmission of all his writings and narrations
(including poetry, language, grammar, law, and all the sciences).'**

Although they were polymaths, we can mention two additional scholars here in
connection with Arabic language: Ibn Qutaybah and Ibn al-Khashshab. The ijazah
authorizes the transmission of all of Ibn Qutaybah’s books, writings, and narrations.'®®
As for Ibn al-Khashshab—whom al-‘Allamah refers to as “the grammarian,
philologist, expert in the division of inheritances (al-faradi), and Quran reciter”—the
ijazah authorizes the transmission of everything he transmitted, including “all of his
writings and everything he heard and read of books of literature, exegesis, hadith,
reports, poetry, and correspondences.”’* In particular, we know that Radi al-Din b.
Tawus transmitted Ibn al-Khashshab’s Kitab al-mawalid (i.e., Mawalid ahl al-bayt)
from Safi al-Din Muhammad b. Ma‘add al-Masawi in Safar 616/April 1219. More
importantly, several noteworthy scholars of Arabic language and literature from the
School of Hillah are reported to have studied under Ibn al-Khashshab in Baghdad.
These include Ibn Humaydah al-Nahwi (d. 550/1155), Ibn Jiya al-Hilli, Shumaym
al-Hilli (d. 601/1204),'” Mahmud b. al-Bazzaz al-Hilli (d. 604/1207), Ibn al-Sakin,
‘Amid al-Ru’asa’,'*® and Ibn al-Khiyami al-Hilli (d. 642/1244). The only one of these
scholars mentioned in the ijazah is ‘Amid al-Ru’asa’, whom the sources describe as
a jurist, a litterateur, a philologist, a grammarian, and a poet.'® Yaqat al-Hamawi (d.
626/1229) calls him “the shaykh of his time” and says that “the people of [Iraq] learnt
literature from him”'”* The ijdzah authorizes the transmission of all his writings and
narrations.'”!

Finally, based on the chain cited in the ijazah, we can include Abt ‘Ubayd Ahmad
b. Muhammad b. Muhammad b. Muhammad b. Abi ‘Ubayd al-Harawi al-Fashani (d.
401/1010) and al-Wazir al-Maghribi al-Husayn b. ‘Ali (d. 418/1027) here as well. The
ijazah authorizes the transmission of all the writings and narrations of al-Harawi,
whom al-‘Allamah refers to as the author of al-Gharibayn,'”? and all the writings and
narrations of al-Wazir al-Maghribi via one chain.'”?
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In these sections of the ijazah, al-*Allamah is depicted as the inheritor of practically
the entire history of scholarship on Arabic language until the end of the fourth/tenth
century, particularly the Basran tradition.””* Although the writings of several fifth/
eleventh century scholars are included in the ijazah, the omission of ‘Abd al-Qahir
al-Jurjani (d. 471/1078) is perhaps noteworthy—though Ibn al-Khashshab did
write a commentary on al-Jurjants al-Jumal fi I-nahw and the ijazah authorizes the
transmission of all of Ibn al-Khashshab’s writings. Given that the ijazah only includes
the writings of two sixth/twelfth century scholars, the omission of al-ZamakhsharT’s
Kitab al-mufassal is perhaps less noteworthy; however, this too could be explained by
the fact that Ibn al-Hajib abridged al-ZamakhsharTs treatise in Kitab al-kafiyah and
Kitab al-shafiyah, and the ijazah authorizes the transmission of Ibn al-Hajib’s writings.
Aside from Ibn al-Hajib, none of the major figures of the seventh/thirteenth century
are mentioned. Based on these observations, we can say that, with regard to Arabic
language, the ijazah highlights the importance of the scholarly circles of Baghdad in
the fourth/tenth century and, to a lesser extent, the writings of scholars from the fifth/
eleventh century. Finally, regarding the chains themselves, we can note that several
chains (about half depending on how they are enumerated) converge in the person of
Fikhar b. Ma‘add al-Masawi. Ibn al-Jawzi and ‘Amid al-Ru’asa’ are also significant
points of convergence.

In addition to writings on Arabic language, the ijazah also authorizes the
transmission of important works of Arabic literature, including all the writings of
al-Hariri (d. 516/1122), whom al-"Allamah refers to as the author of al-Magamat
al-khamsin.'> Given the nature of the ijazah, we have resisted drawing conclusions
about the transmission of a particular work unless it is stated explicitly; however, in
light of the significance and popularity of al-HarirTs al-Magamat, it seems reasonable
to throw caution to the wind in this case. By contrast, in the cases of al-‘Allamah’s
authorization of the transmission of the books, narrations, poetry, and everything
attributed to Abu 1-"Ala al-Ma‘arri (d. 449/1058) and the poetry of Ibn al-Mu‘allim
al-Wasiti (d. 592/1195),"¢ greater caution is perhaps warranted.

As for particular works, the ijazah authorizes the transmission of Kitab al-hamasah
by the great panegyrist and anthologist Abt Tammam (d. 231/845 or 232/846) from
Ibn al-Jawaliql. No chain is provided; however, in other instances in the ijdzah,
al-‘Allamah mentions four routes going back to Ibn al-Jawaliqi. Whatever the case,
“Kitab shi‘r al-mutanabbi” and al-Tibrizi’s Sharh al-mutanabbi are mentioned in the
same context, so, presumably, the beginning of both chains is the same as the chain for
Kitab al-hamasah."”” The last collection of poetry mentioned in the ijazah is the diwan
of Ibn Hayyus (d. 473/1081).17

In connection with particular works, we can also mention the sermons of Ibn
Nubatah (d. 374/984) and his son Aba Tahir Muhammad b. ‘Abd al-Rahim (d. c.
390/999), which were collected—along with some sermons by Ibn Nubatah’s grandson
Abu 1-Faraj Tahir b. Muhammad (d. ¢. 420/1029)—around 629/1223.1”° Finally, the
ijazah authorizes the transmission of all the books of “Aba 1-Khayr b. “Abd al-Warith ™%

It is difficult to draw conclusions from the selection of literary works mentioned in
the ijazah. Atleast some of these works (especially al-HarirTs Magamat) had philological
in addition to literary value. Anecdotally, we know there was a certain stigma attached
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to a preoccupation with poetry for its own sake. For example, al-Muhaqqiq’s father,
who is said to have been a poet himself, discouraged his son from poetry.'*! Perhaps all
we can say confidently is that a scholar’s claim to expertise in linguistic matters would
not have been taken seriously unless he could also demonstrate a familiarity with
Arabic literature, which al-“Allamah certainly does. Last, with regard to the chains of
transmission for literary works, we can note that about half of them converge in the
Shafi‘1 judge Muhammad b. Ahmad al-Manda’i al-Wasiti (d. 605/1208).'%

Uncategorized Material, Minor Collections
of Hadith, and Historical Sources

The ijazah authorizes the transmission of a few texts that do not fit easily into any
of our categories, chief among them being Kitab al-aghani by the Zaydi Abu I-Faraj
al-Isfahani (d. 360/971).'" Regarding the significance of Kitab al-aghani, Glinther
writes:

This monumental compilation was prepared over a period of more than fifty years
and fills no fewer than twenty-four volumes in its 1974 Cairo edition. It not only
offers precious information on Arabic musical traditions but also provides much
invaluable literary, historical, and biographical data on pre-Islamic and classical
Arabic-Islamic civilization. The work includes data on ancient Arab tribes and
their social life, the court life of the Umayyads, and various aspects of ‘Abbasid
society, including, of course, the milieu of musicians and singers. . . Additionally,
in this book Abu I-Faraj quotes lengthy passages from earlier works (many of
which are lost), a fact that makes the Aghani a unique source for research on the

history of Arabic language and literature.'®*

Thus there is a plethora of reasons why Kitab al-aghani was included in the ijazah,
but certainly the fact that it was part of what any Muslim scholar worth his salt was
expected to know cannot be overstated. In the same vein, al-‘Allamah authorizes
the transmission of the hagiographical collection Hilyat al-awliya’ by Abt Nu'‘aym
al-Isfahani.'® The inclusion of ‘Aja’ib al-makhligat by ‘Imad al-Din Zakariyya b.
Muhammad al-Qazwini, however, may be more significant.'® This text was “[the]
first systematic exposition of cosmography in Muslim literature” and one of the most
famous works in the marvels ( ‘aja 'ib) genre.'"” Furthermore, as Bosworth notes, “It is
not until the 6%/12% century that the study and recounting of marvels, a subordinate
element in the works of the great Arabic and Persian geographers of the 31-4%/9%-10%
centuries, might legitimately be described as a separate genre of literature.”**® Therefore,
in addition to being part of what any scholar was expected to know, the inclusion
of ‘Aja’ib al-makhlugat signals an awareness of recent developments and projects an
image of a tradition that encompasses contemporary knowledge. Finally, the ijazah
authorizes the transmission of a work titled Kitab al-wasiyyah by Ahmad b. Yahya
b. Naqah al-Kafi,'"” and everything al-Muqri’ Muhammad b. Haran b. al-Sakkani—
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whom al-‘Allamah describes as someone who transmitted a great deal of material
from both Sunnis and Shi‘is—transmitted.'

Three relatively minor Imami collections of hadith are mentioned in the ijazah. The
first of these is “the reports of al-Sayyid Aba Hashim Dawad b. al-Qasim b. Ishaq b.
‘Abd Allah b. Ja*far b. Aba Talib [d. 261/875] and what he witnessed of the proofs of
the Imams, which was compiled by Aba “Abd Allah Ahmad b. “‘Abd Allah b. al-Husayn
b. ‘Ayyash”™' “Proofs” almost certainly means miracles here, since it was on account
of his narration of miracles that Aba Hashim is said to have exaggerated the status of
the Imams. The second minor collection of hadith is al-Ja fariyyat, which, al-Allamah
tells us, comprises 1,000 hadiths.'* Also known as al-Ash ‘athiyyat, this may have been
one of the original jotters (usil).'”* It comprised 1,000 hadiths related via a single
chain of transmission (culminating in Ja‘far al-Sadiq) and arranged according to the
conventional arrangement of works of substantive law: ritual purity, ritual prayer,
charity, fasting, hajj, funerals, divorce, marriage, fixed punishments, supplications,
sunan, and dadab. Third, al-‘Allamah authorizes the transmission of a collection
titled Rawdat al-wa ‘izin wa-tabsirat/basirat al-mutta ‘izin by Muhammad b. al-Fattal
al-Naysabari (d. 508/1115).1*

Related to the study of hadith, the ijazah authorizes the transmission of Ma ‘rifat
usul [sic: ‘ulim] al-hadith by al-Hakim al-Naysaburi (d. 405/1014),"* which, as
noted by Robson, set the standard for the method of dealing with hadith criticism."
Regarding this book, Brown writes:

Probably around the age of sixty-five, al-Hakim penned his famous and
comprehensive treatise on the sciences of hadith, the Ma ‘rifat ‘uliim al-hadith
(Knowledge of the Sciences of Hadith). Divided into fifty-two chapters, this
book discusses the technical terms used in hadith criticism and transmission,
lists the different generations of transmitters, gives brief biographies of major
hadith scholars and outlines material essential for a kadith student. Al-Hakim’s
opinions and the chapter structure of his Ma rifa would exercise tremendous
influence on the genre of hadith’s technical discipline (mustalah al-hadith) for

centuries.'”

In light of the development of the methodology of the later scholars in Hillah, it seems
likely that this work was important to the scholars of Hillah. The first Imami manual
on the science of hadith was written over two centuries after al-Allamah by al-Shahid
II (d. 966/1559). As such, al-Hakim al-NaysaburTs work represents another possible
avenue through which Sunnism exercised influence on the development of Imamism
in Hillah.

The ijazah also authorizes the transmission of al-Tabagat by Ibn Sa‘d (d. 230/845),
which is, of course, the earliest extant work of its kind."® Lucas notes, “Al-Khatib
al-Baghdadi (d. 463/1071) appears to have been the first major scholar to draw
regularly on Ibn Sa‘d’s Kitab al-tabaqat, and, by the seventh/thirteenth century, the
book was known in Aleppo, Damascus, and Cairo. By the Mamluk-era, hadith scholars
such as al-Mizzi (d. 742/1341) and al-Dhahabi (d. 748/1348) found it indispensable*
So, in addition to being part of established tradition by the eighth/fourteenth century,
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for a scholar like al-‘Allamah it would have been an important source of information
about early Islamic history.

Three other historical sources are mentioned in the ijazah. First, al-*Allamah
authorizes the transmission of “Kitab ta rikh al-khatib” [= Ta 'rikh baghdad] by al-Khatib
al-Baghdadi.* Second, he authorizes the transmission of Abti 1-Faraj al-Isfahant’s other
major work: Magatil al abi talib [= Magqatil al-talibiyyin].** This “martyrology” of the
descendants of Ja‘far b. Abi Talib down to the first half of the fourth/tenth century has
been described as “the apogee of the magdtil as a historical-biographical sub-category
of classical Arabic literature”** Moreover, it was an important source for subsequent
hagiographies of Shi‘i martyrs.?*® Finally, the ijazah authorizes the transmission of an
anecdote about the second emir of the ‘Uqaylid dynasty in Mosul (380/990-489/1095)
Husam al-Dawlah al-Mugqallad b. al-Musayyab (rg. 386/996-391/1000).2** The story is
related by “someone from Mosul,” who says:

I resolved to go on the hajj so I came to the emir Husam al-Dawlah al-Mugqallad b.
Abi Rafi*—he was our emir at that time—bade him farewell and placed my needs
before him. He took me aside, brought out the Quran, and made me swear by it to
convey his message. Then he swore by the Quran: “If this conversation comes to
light, I will kill you” When he finished, he said: “When you get to Medina, stop at
the grave of Muhammad and say, ‘O Muhammad! You did this and that, and you
concealed the truth from people during your lifetime. Then you ordered them to
visit you after your death . .. etc” I bit my hands in remorse for coming to him, for
I did not know that he held the opinion of unbelievers. Then I left and performed
the hajj. On my way back, I came to Medina [where] I visited the Messenger of God
(God bless him and his family) and I was loathe to say what [Husam al-Dawlah]
told me to say. I remained [in Medina] for [some] days until, on the night of our
departure, I remembered my oath. So I stood in front of the grave [of the Prophet]
and said: “O Messenger of God! One who relates heresy is not himself a heretic.
Al-Mugallad b. al-Musayyab told me so-and-so” Then I felt the gravity of what
I had done—I was afraid. I became agitated, so I came to my caravan and those
traveling with me, collapsed on the ground, and wrapped myself [in a garment]—
it was as though I had a fever. When night fell, I saw the Messenger of God (God
bless him and his family) and “Ali (peace be upon him) in my dream. ‘Ali had a
sword in his hand and there was a man standing between the two of them wearing
a white dabiqi garment with red embroidery.*”® The Messenger of God (God bless
him and his family) said, “O so-and-so! Uncover his face,” so I uncovered it. He
said, “Do you know him?” I said, “Yes” He said, “Who is he?” I said, “al-Mugqallad
b. al-Musayyab.” He said, “O “Ali! Slit his throat,” so “Ali passed the sword across
his throat and slew him. Then ‘Ali lifted his sword and wiped it on the [white
dabigi] garment on his chest twice, leaving two streaks of blood. I awoke in a state
of terror. I had not told anyone [about the dream, but] then I was overcome by
the matter so I told my friend. He wrote an interpretation of the dream and dated
it—we did not tell anyone else. We set out until we came to Kufa and veered right
toward Shafatha [sic: Shafathay] and arrived in al-Anbar.” [There] we found out
that the emir had been killed: he was found slaughtered in the morning in his



The Literary Construction of the Imami Madhhab 91

bed. When we arrived in Mosul, we inquired about the news of him, but no one
said anything more than he was found slaughtered in the morning. We asked
his servants and slaves about him, and they told us what others had told us, so
we asked about the night [it occurred] and found out that it was the [very same]
night we had recorded in Medina. My friend and I glanced at each other. Then we
said [to each other], “One [element of the dream] remains: the garment and the
blood on it” So we inquired into who [it was that] washed his corpse and we were
directed to him. We questioned him and he brought out the clothing he had taken
when he washed the corpse. Among the clothing was the white dabigi garment
with red embroidery and there were two streaks of blood on it. Abu 1-Baga’ b.
Nasir said, “After I copied this story, I saw that it had occurred in 390.%

To the best of my knowledge, this ijazah is our only source for the anecdote,® but why
did al-‘Allamah include it in the first place? To answer this question, we need to say
a bit more about the murder of Husam al-Dawlah. Writing shortly after the incident,
Miskawayh (d. 421/1030) tells us that a group of Husam al-Dawlal’s Turkish slaves had
escaped. When Husam al-Dawlah caught them, he killed eleven of them savagely and
brought the rest back. One of these slaves, terrified by Husam al-Dawlah’s brutality,
killed him at night when he was drunk.?® Nearly two centuries later, Ibn al-Athir (d.
630/1233) offers the same explanation, but adds that it was a divine punishment for his
designs on Baghdad.”® Ibn al-Athir’s student Ibn Khallikan (d. 681/1282) appears to
be the first one to mention another reason: heresy. According to Ibn Khallikan, Husam
al-Dawlah was killed by a Turkish slave who, it is said, overheard Husam al-Dawlah
telling someone headed for the hajj: “When you get to the tomb of the Messenger of
God, stand before it and tell him [on my behalf], ‘If not for your two companions, I
would have visited you.”?"! Of course, “your two companions” refers to Aba Bakr and
‘Umar, who are buried next to Muhammad in Medina. Al-‘Allamah’s contemporary
al-Dhahabi provides a more detailed account which he substantiates with a chain of
transmission. According to al-Dhahabi, when the man came to Medina, he did not
convey the emir’s message. At night, he saw the Prophet in a dream and the Prophet
asked him why he had not conveyed the emir’s message. When the man said it was
out of respect that he refrained from doing so, the Prophet looked up to al-Muqallad,
who was standing there, and said, “Take this razor” When the man returned to Iraq,
he heard that the emir had been slaughtered in his bed and that a razor was found next
to his head. He told people about his dream and the news spread. Al-Muqallad’s son
and successor Qirwash summoned him and he related the dream to Qirwash. When
Qirwash asked him if he could identify the razor, he said yes and a dish filled with
razors was placed before him. The man picked out a razor and Qirwash confirmed that
it was indeed the same razor that was found next to al-Mugallad’s head.*'*

The details provided by Ibn Khallikan and al-Dhahabi establish Husam al-Dawlah
as a “rafidi” and his murder as a punishment for his heresy, not simply his injustice or
political ambition.?"* Recall that Hillah was originally part of the land that the Buwayhid
Baha’ al-Dawlah granted to al-Mugqallad in 387/997, and the ‘Uqaylids had formed an
alliance with the Mazyadids and Buwayhids to oust the Seljuks and their ‘Abbasid
patron from Baghdad and recognize the Fatimid al-Mustansir as caliph. Furthermore,
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as most historians note, al-Sharif al-Radi eulogized Husam al-Dawlah and this eulogy
is included in al-Sharif al-Radis diwan,?'* the transmission of which al-‘Allamah
authorized in the ijazah. In light of this larger context, we can speculate that a strong
association with Husam al-Dawlah would have been viewed as a potential stain on
the legacy of Hillah, especially for a scholar like al-*Allamah, who sought to represent
himself as a Muslim authority. By depicting Husam al-Dawlah as an odious kdfir, the
anecdote distanced Hillah from an emir who was, according to our earliest source,
a brutal drunk. But the inclusion of the anecdote accomplishes more than just that.
The chain al-Dhahabi cited culminates in three independent sources, which, if taken
at face value, suggests his version of the story was well known. In effect, by proffering
a different explanation for the murder, al-‘Allamah was saying, “Let me tell you what
really happened.” In this regard, it is significant that his chain—even if apocryphal—
culminates in the man from Mosul himself. The inclusion of the anecdote in the ijazah
signals a crucial element of Imami tradition: the distinction between public and private
knowledge. Imami tradition is represented as the bearer of esoteric truth even as
al-‘Allamabh is represented as a Muslim (and not just an Imami) authority.

Conclusion

The inclusion of the story about Husam al-Dawlah, the hadith about Ghadir Khumm,
and the hadith about the excellence of the month of Rajab all attest to the literary quality
of the ijazah. Similarly, the description of Radi al-Din b. Tawus as “sahib al-karamat,
the allusion to the fact that al-Nasa’i was killed for extolling “Alf’s virtues, and the
implicit notion that Imami tradition bears esoteric truth are all significant tropological
dimensions of the ijazah. As for the representation of tradition, the following points
are noteworthy. First, the ijazah gives the impression of a vast network of knowledge
converging in Hillah. There are six points of significant convergence, but al-‘Allamah
foregrounds his father’s eminence. Second, al-‘Allamah extends the mantle of Imami
tradition to the rational sciences at a time when Imamis were not known for their
contribution to these sciences. In a similar vein, the inclusion of al-Nafi ‘fi ‘ilm mawagqit
al-salat and ‘Aja’ib al-makhliqat reflects a dynamic tradition that encompassed
contemporary knowledge. Finally, the inclusion of Sunni and Mu tazili scholars
and their writings constructs an image of Imamism as a universalistic tradition and
al-‘Allamah as a Muslim authority. Al-*Allamah’s descriptions of his Sunni teachers—
particularly al-Kishi—project an image that is far from sectarian.
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In the previous three chapters, we examined the regional and local historical contexts
in which the School of Hillah arose, the network that facilitated and structured the flow
of ideas, and the way in which Imami tradition was idealized. All three are essential
elements of the conception of tradition laid out in Chapter 1 because, as one recent
study puts it, intellectual developments are “not the product of pure thought, but rather
the function of a particular historical moment in which discursive possibilities mix
with social circumstances to render an intellectual option available and appealing™
The remaining chapters survey the intellectual landscape of the School of Hillah.?
Beginning with substantive law and jurisprudence, each chapter highlights and
contextualizes significant developments in one or more discipline or genre, especially
the emergence of set interlocutors, themes, operative terminology, and parameters.
The sheer number of outstanding and landmark works produced substantiates our
view of the School of Hillah as a seminal period in the archive of Imamism. Moreover,
my survey of the intellectual landscape demonstrates that the defining characteristic
of the School of Hillah was not underlying unity but a framework for disagreement.
As noted in Chapter 1, when we speak of a historically extended style of reasoning as
an element of the conception of tradition employed in this study, we are not speaking
of a shared philosophy or method of inference; rather, we are speaking of a discursive
field, a conversation across time and space sustained by disagreement. The particular
nexus of historical circumstances, social bonds, and communal aspirations described
in the foregoing chapters furnished a context ripe for this conversation to coalesce
into the discursive tradition we know as the Imami madhhab. What remains is for us
to assess the substance of the conversation by examining what the scholars of Hillah
actually studied and wrote. In this regard, it is important to reiterate that, conceptually,
this study prioritizes the role of law in the formation of Imami tradition. Therefore,
the present chapter on substantive law and jurisprudence and the following chapter
on the cognate field of bio-bibliography form the bulk of my survey of the intellectual
landscape of the School of Hillah.

The Early Jurists of Hillah

The century after al-Shaykh al-Tuasi (d. 460/1067) is regarded as a period of stagnation
in the history of Imami law.* Sadid al-Din al-Himmasi al-Razi famously said Imamis
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had no one left who issued legal rulings on the basis of independent verification; rather,
all of them simply conveyed past opinion.* In fact, as al-Shahid II explained, imitation
of al-Tasi was so widespread that later jurists mistook his opinion for the prevalent
opinion of the school.” Before explaining how this situation changed in the second half
of the sixth/twelfth century, we should take stock of what the early scholars of Hillah
studied and wrote in the disciplines of substantive law and jurisprudence.

Beginning with the legacy of al-Shaykh al-Tusi, in 573/1177 Baha’ al-Din Warram
b. Nasr b. Warram attended classes in Najaf where al-Nihayah was read in the presence
of Ibn Idris.* Muhyi I-Din Muhammad b. ‘Abd Allah b. ‘Ali b. Zuhrah al-Halabi read
al-Nihayah with this father in 597/1200 and al-Husayn b. Khashram al-Ta’i read it with
Zayn al-Din ‘Ali b. Hassan al-Rahami in 600/1203.” More generally, Ibn Idris is said to
have read all of al-TusT’s writings under al-Husayn b. Ratabah al-Sarawi and received
an ijazah to transmit them from him.® Ibn Idris is also said to have transmitted all
of al-Tusf’s writings from ‘Arabi b. Musafir,” who appears in Ahmad b. Muhammad
al-MawsilTs (d. after 668/1269) chain for al-TusTs al-Khilaf.'® Finally, Ibn Idris gave his
grandson, the aforementioned Muhyi I-Din Muhammad b. ‘Abd Allah, an ijazah to
transmit all the writings of al-Tasi that Ibn Idris had studied under ‘Arabi b. Musafir
and al-Husayn b. Ratabah al-Sarawi."

Though incomparable to the significance of al-Nihayah, other books were studied
at this stage, including al-Mufid’s al-Mugni ‘ah. Musa b. Tawus (d. after ¢. 605/1208)
studied al-Mugqni ‘ah under al-Husayn b. Ratabah al-Surawi and Ibn al-Mashhadi
(d. after 594/1198) read it with Muhammad al-Hasan b. Mansar al-Naqqash.”? Once
again, Ibn Idris is said to have transmitted all of al-Mufid’s writings from ‘Abd Allah b.
Ja‘far al-Duryasti and some ijazahs mention al-Mugni ‘ah explicitly as well as Ahkam
al-nisa’.”®* Tbn Idris also transmitted Sallar’s Kitab al-risalah (= al-Marasim?) from
al-Duryasti and gave his grandson Muhyi I-Din Muhammad b. ‘Abd Allah b. “Ali b.
Zuhrah al-Halabi an ijazah for it."* Finally, a lesser-known book, al-Mufid fi I-taklif
by Muhammad b. Muhammad al-Busrawi (d. 443/1051), was also read in the sixth/
twelfth century: Shadhan b. Jibra’il al-Qummi read it with his father; Ibn al-Mashhadi
read it with Shadhan (in Ramadan 573/February 1178) and Sharafshah b. Muhammad
al-Zubari.”

Based on this information, we can make four observations about the study of law at
this early stage. First, jurisprudence does not seem to have been an important part of
the education of jurists. Second, if we exclude general statements, then all the books
of substantive law that were read are basic texts.'® Third, prior to the second half of the
sixth/twelfth century, there is little evidence of the systematic study of law—most of
the early scholars of Hillah were experts in Arabic language and literature.'” Finally,
while the centrality of Ibn Idris is undeniable, a point to which we shall return, other
scholars were involved in the teaching of law. Of the individuals mentioned earlier, the
most influential were al-Husayn b. Ratabah al-Sarawi, ‘Arabi b. Musafir, ‘Abd Allah b.
Ja‘far al-Daryasti, and Shadhan b. Jibra’il al-Qummi.**

As for early writings on law, we can begin with jurisprudence. The earliest work
on jurisprudence that I have come across is a lost commentary on al-Murtadd’s
al-Dhari‘ah by ‘Imad al-Din Muhammad b. ‘Ali al-Tabari (fl. 553/1158) titled Sharh
masa’il al-dhari‘ah.”* Given the preeminence of al-Shaykh al-Tusi and the fact that
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‘Imad al-Din transmitted from al-Shaykh al-TasTs son Abt “Ali more than anyone
else, it is tempting to speculate about the nature of this commentary; however,
al-Dhari ‘ah is said to have been the standard book of jurisprudence until al-Muhaqqiq
wrote al-Ma ‘arij.*' Fortunately, we have slightly more information about the next
work: al-Masadir fi usil al-figh by Sadid al-Din al-Himmasi al-Razi. In the chapter
on inheritance in al-Sard ’ir, after criticizing al-Shaykh al-Tusi for relying on a hadith
related by the Sunni Isma‘il b. Abi Ziyad al-Sakani, Ibn Idris quotes (approvingly)
an excerpt from al-Masadir in which Sadid al-Din discusses a passage in al-TasTs
al- ‘Uddah about the use of hadith related by heterodox narrators. Regarding groups
like the Wagqifis and Fatahis, al-Tasi says, “Acting in accordance with what these people
relate is permissible if they were trustworthy narrators even if they were mistaken in
[their] beliefs” In response, Sadid al-Din states:

But this answer does not accord with the doctrine that [al-Tasi] chose and [that]
his figh affirmed, [namely] that the report can be implemented if it came by
way of our colleagues who believe in the imamate [but] not by another way. If
an excuse is offered based on what [al-Tasi] (may God sanctify his soul) said,
[namely] that these people, although mistaken in [their] beliefs, were trustworthy
narrators, it will be said [that] this reason (i.e., trustworthy narration) may exist
in other people with false beliefs—like predestinarians, anthropomorphists, and
others—so allow acting in accordance with their reports if they were trustworthy
narrators just as you did for these [other] liars. If not, then what is the difference?
This [answer] obliges [al-Tusi] to eliminate the difference and distinction between
our colleagues and other groups in [matters of] narration and transmission, and
pursue a course that brings him to the doctrine of [our] opponents regarding non-
renowned reports.?

The excerpt reveals Sadid al-Din’s opposition to non-renowned reports, but it also
reflects a persistent misunderstanding of al-TasTs methodology, which prioritized
source criticism above other criteria.”

Finally, if we set Ghunyat al-nuzii ‘by Ibn Zuhrah (d. 585/1189) aside for the moment,
the last work on jurisprudence from the sixth/twelfth century is Tabyin al-mahajjah fi
kawn ijma * al-imamiyyah hujjah by Abu 1-Makarim’s younger brother and pupil Jamal
al-Din ‘Abd Allah (d. 597/1200).* Based on the title, it is safe to presume that this work
addressed a long-standing criticism leveled against Imamis: Why is the consensus of
Imamis both necessary and sufficient to constitute a valid legal consensus? Briefly,
Imamis held that a valid legal consensus must include the infallible Imam. Since the
Imam is himself Imami, the agreement of all Imamis necessarily includes him. If we
know the Imam’s “opinion,” then all other opinions are superfluous.?®

The first noteworthy point about early writings on substantive law is the paucity of
systematic works. If we exclude Ghunyat al-nuzii and al-Sara’ir for the time being,
we are left with two works known only by their titles: al-Tabsirah fi ahkam al-sunnah
by Hibat Allah b. Nafi* (fl. sixth/twelfth century) and al-Tajrid li-figh al-ghunyah ‘an
al-hujaj wa-l-adillah by Jamal al-Din ‘Abd Allah b. ‘Ali b. Zuhrah.?® Furthermore,
if the latter was an abridgment of the first part of Ghunyat al-nuzi ', it must have
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been a concise work—similar to al-Nihayah in its scope, but based on a different
methodology—suitable for teaching.”” There is, however, a reportedly large work on
juristic disagreements by al-Husayn b. ‘Aqil b. Sinan al-KhafAji al-Hilli (d. 507/1113 or
557/1161) titled al-Munji min al-dalal fi I-haram wa-I-halal.*®

As for writings on particular topics and discrete questions, one of the earliest works
was Izahat al- ‘illah fi ma ‘rifat al-qiblah by Shadhan b. Jibra’il al-Qummi. Apparently,
when the emir of the hajj, Faramzar b. “Ali al-Jurjani, was in Mecca in 558/1162, he
presumed that one who is inside the sacred precinct of the Kaaba should use the
same indications to determine the direction of prayer as one who is outside it. When
Shadhan explained that these indications are not meant for someone who can see the
Kaaba, the emir was astonished and asked him to dictate a short explanation of how
to determine the direction of prayer from every region of the earth, resulting in Izahat
al- ‘illah.* Shadhan also completed Tuhfat al-mu allif al-nazim wa- ‘umdat al-mukallaf
al-sa’im on the rules of fasting in 558/1162.*° Another early work, al- Usrah fi
I-muwasa ‘ah fi qada’ al-salawat,”* addressed the question of whether ritual prayers
that were not performed in the allotted time must be performed before one can
undertake a current obligation to pray. This issue, which occupied some of Hillahs
brightest minds, will be discussed separately in detail; for now, we can simply note
that, among the early scholars of Hillah, Ibn Idris and Warram b. Abi Firas also wrote
independent treatises on the question. Regarding hajj, Jamal al-Din ‘Abd Allah b. ‘Ali
b. Zuhrah wrote Risalah fi siyaq al- ‘amal bi-I-tamattu * bi-1- ‘umrah ild I-hajj,** which,
in all probability, explained how one who lives at a distance from Mecca must perform
the obligatory hajj.** As is well known, ‘Umar b. al-Khattab prohibited this form of hajj
(i.e., hajj al-tamattu * or mut ‘at al-hajj) and “temporary marriage” (mut ‘at al-nisa’) at
once.* In his typical fashion, Ibn al-Bitriq sought to provide evidence for both from
the collections of al-Bukhari and Muslim in work titled Tasaffuh al-sahihayn fi tahlil
al-mut ‘atayn.*® Finally, although it is doubtful, Ibn Idris may also have written a work
on the rites of the hajj.*

For historians, one of the most valuable works from the late sixth/twelfth century
is Ajwibat al-masa’il, which comprises Ibn Idris’s answers to 240 questions on a range
of topics, though the vast majority pertain to substantive law.*” Ibn Idris dictated these
answers to Ja‘far b. Ahmad b. al-Husayn b. Qumrawayh al-Ha’iri, who compiled the
text in Rajab 588/July 1192. While the questions run the gamut of topics covered in
substantive law, there are some discernible patterns.®® First, whereas independent
works on acts of worship were more common at this stage, a significant portion of
Ajwibat al-masa’il addresses “worldly matters,” including sales (16) and commercial
relationships (7), procedural law (16), inheritance (9), slavery and manumission
(5), food and drink (4), vows (4), procuration (wikalah) (4), penal law (4), deposits
(3), debts (2), and gifts (2). Regarding marriage and divorce in particular, the most
common issues are dowry (7), licit sexual partners (7), temporary marriage (5), absent
husbands (5), and guardianship (4). As for acts of worship, the majority of questions
deal with ritual purity (39), especially ghusl al-janabah (11). Several questions about
ritual prayer address inadvertent mistakes and doubts (11) and about a third (3) of the
questions that deal with fasting pertain to the thirtieth of Sha‘ban (yawm al-shakk).
Two of six questions about zakadt are related to delaying payment and three of seven
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questions about khums are related to its distribution. Furthermore, in light of the
sociopolitical context outlined in Chapter 2, two recurring themes are noteworthy.
First, several questions speak to the relationship between religious communities.*
Second, a handful of questions deal with relations with the government.*’ As al-Khirsan
argued, these questions are unlikely to have been merely hypothetical; therefore, in
addition to furnishing concrete evidence of Ibn Idris’s authority, Ajwibat al-masa’il
gives us valuable insight into the everyday practice of law.*!

Against the backdrop of this survey of early legal writings, four points stand out.
First, while jurisprudence was marginal, al-Murtadds al-Dhari ‘ah, particularly his
defense of the Imami conception of ijma’, remained relevant.*> Al-Dhari‘ah and
al-Shaykh al-TusTs al- ‘Uddah were both products of the encounter with Mu tazili
jurisprudence,® but al- Uddah had a greater impact on internal debates, especially
the discussion of non-renowned reports, to which we shall return. Second, while the
scarcity of systematic works on substantive law can be viewed as yet another indication
of al-Shaykh al-TasTs preeminence, Jamal al-Din ‘Abd Allah b. ‘Ali b. Zuhrah may
have written al-Tajrid li-figh al-ghunyah to provide an alternative to al-Nihayah. Third,
while Ajwibat al-masa il attests to a practical need for detailed discussions of “worldly
matters,” most writings on particular topics of substantive law were confined to acts of
worship. Finally, Tasaffuh al-sahihayn is an example of how a wider phenomenon—
the systematic use of Sunni hadith to vindicate Imami doctrine—influenced legal
discourse.*

Over the next two centuries, the landscape of Imamilaw would change dramatically.
While the jurists of Hillah generally worked within a framework established by al-Tust,
the sea change began with sustained criticism of the Shaykh al-Ta’ifah. Furthermore,
while Ibn Idris came to symbolize the revolt against al-Shaykh al-Tasi and the
rejuvenation of Imami law, he was not alone.” In fact, although his connection to the
School of Hillah is tenuous,* some scholars have argued that Ibn Zuhrah’s criticism
of al-Tasi cut deeper than Ibn Idris’s criticism because the latter targeted al-TasTs
substantive law, whereas Ibn Zuhrah took aim at al- ‘Uddah.*” The significance of Ibn
Zuhrah notwithstanding, the iconoclasm of Ibn Idris ensured that al-Sard’ir had a
greater impact on the development of law in Hillah.*®

Ibn Idris and al-Sara’ir

Criticism of al-Shaykh al-Tasi is so pervasive in al-Sara 'ir that one wonders whether
it was written expressly for that purpose.* Given the popularity of al-Nihdyah, it is
unsurprising that it was Ibn Idris’s primary target, but he also focused criticism on
al-Mabsiit and al-Khilaf. Ibn Idris did not believe that everything in al-Nihayah reflects
al-TusTs actual views.* Furthermore, in addition to including both renowned and non-
renowned reports in al-Nihdyah,”* Tbn Idris criticized al-Tasi for conflating Imami
and Sunni views.*? The latter criticism was also leveled at al-Mabsit.>> Moreover, like
al-Khilaf, Ibn Idris held that al-Mabsit was largely based on Sunni law;** however,
unlike al-Mabsiit, al-Khilaf was entirely polemical.®® In general, Ibn Idris’s criticism
of al-Tusi can be distilled into four major points: al-TasTs lack of consistency;* his
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acceptance of the views of Sunni jurists;* his claims of consensus;* and, of course, his
reliance on non-renowned reports.”

IbnIdris’srejection of non-renowned reports was the centerpiece of his methodology.
Later scholars accused him of shunning hadith entirely and even related stories in
which the twelfth Imam himself expressed disapproval of Ibn Idris.®® While it is true
that he believed the rejection of non-renowned reports is a matter of consensus among
Imamis and that the use of such reports had destroyed Islam,* Ibn Idris accepted non-
renowned reports supported by the Quran, the Sunnah, or consensus.® Moreover,
because they were subject to consensus, he accepted reports that early Imamis had
quoted in their writings and cited as the basis of unanimous legal opinions.®® So,
while Ibn Idris was singled out for criticism, in principle his position was similar to
earlier jurists who rejected non-renowned reports unaccompanied by circumstantial
evidence (gara 'in) yielding certitude of their issuance from a Ma‘sam. The difference
is that earlier jurists could validate more hadith because they had greater insight into
the original written sources.*

The loss of early written sources (and concomitant circumstantial evidence) made
Ibn Idris’s rejection of non-renowned reports more consequential. For example, in
addition to narrowing the scope of law,** Ibn Idris held numerous anomalous views.*
Methodologically, to fill the hole left by his rejection of non-renowned reports, Ibn
Idris relied on the prima facie meaning (zahir) of the Quran and Sunnah, universal
statements ( ‘umiim) in the Quran and Sunnah, consensus, “the principles of the
school” (usil al-madhhab), and reason.” As legal argumentation grew increasingly
sophisticated, consensus took on added significance.®® Given that al-Sara 'ir surpassed
all previous works in terms of argumentation, it is unsurprising that Ibn Idris considered
consensus paramount and lashed out against anyone who violated it.** Not only is
consensus adduced in the majority of cases in al-Sard 'ir,’”® Ibn Idris prioritized it over
other indicators of the law—including the Quran—and held that a consensus obviates
the need for hadith.”" As for its operation, Ibn Idris agreed with the majority who held
that a consensus reveals the Imam’s “opinion” by virtue of his inclusion among those
who concur even though we cannot identify him.”” Consequently, the disagreement
of anyone whose lineage is known (i.e., anyone other than the Imam) cannot affect
consensus.” Finally, in addition to demonstrating the law, Ibn Idris adduced consensus
to determine the meaning of the Quran,” evaluate hadith,”® particularize universal
statements (takhsis al- ‘umiim),” and restrict the range of valid disagreement.””

After consensus, the most important substitute for non-renowned reports in
al-Sara’ir is probably “the principles of the school” (usul al-madhhab).” Although
al-Murtada and al-Shaykh al-Tasi had used similar expressions, Ibn Idris may have
been the first to use the term itself.”” Regardless, for the reasons mentioned earlier, Ibn
Idris’s reliance on the concept was unprecedented. And yet, because he never defined
the term, we are left to infer its meaning from its uses in al-Sara 'ir.* In this regard,
Bunari notes, “The meaning of usul al-madhhab for Ibn Idris is not fundamental
doctrines, procedural principles, legal maxims, or the four sources of law, although
each of these can form a basis for usil al-madhhab inasmuch as it is possible to derive
usiil al-madhhab from them?”® Rather, it is a broader set of general principles—in law
and related fields, including theology—and presumptions (musallamat) accepted by
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practically all Imami jurists.** For example, in his discussion of inadvertent mistakes
and doubts during the ritual prayer, Ibn Idris cites an unidentified Imami jurist who
held that someone who skipped a rukii “ in the last two cycles of a four-cycle prayer
and proceeded to prostration should stop prostrating immediately and return to the
position of rukii . Commenting on this opinion, Ibn Idris says it is based on a non-
renowned report that does not merit any consideration let alone justify abandoning
ustl al-madhhab. The principle/presumption is that one who omits a “pillar” (rukn)
of prayer intentionally or inadvertently and only remembers after its time has passed
must repeat the prayer—there is no disagreement about this or the fact that ruki “is a
pillar.®® These principles and presumptions could constitute supporting evidence, but
their primary role was to serve as the basis for law in cases where neither the Quran
nor the Sunnah nor consensus furnished any evidence. In fact, Ibn Idris considered
it obligatory to refer such cases back to the usul al-madhhab.** Finally, in addition to
addressing novel cases, the concept was used to evaluate hadith as well as the opinions
of earlier jurists, especially al-Ttusi.*®

The last source of law is reason. Between the time of al-Mufid and Ibn Idris, reason
went from being regarded as the foundation upon which the evidentiary value of the
primary indicators of law rests to being regarded as an indicator of law itself.® As
Modarressi and many others have noted,*” Ibn Idris was the first jurist to explicitly
mention reason as a source of law alongside the Quran, Sunnah, and consensus.®
Moreover, prior to Ibn Idris, reason “was not assigned a wide or comprehensive
role”® However, like usiil al-madhhab, Ibn 1dris does not explain what he means
by reason clearly so, once again, we are left to infer its meaning from its uses in
al-Sara’ir®® In many cases, it is clear that what he means by reason is a procedural
principle, particularly the principle of exemption (as! al-bard ah).”* Other cases,
however, demonstrate with equal clarity that Ibn Idris’s conception of reason was
not confined to these principles and presumptions. For instance, in his discussion of
the distribution of khums, he says the Imam’s share cannot be given to someone else
without his permission because reason prohibits disposing of someone else’s wealth
without their permission.”” Here and elsewhere in al-Sard ‘ir, it means categorical
judgments of (practical) reason.

In the previous example, Ibn Idris only resorted to reason after determining that
neither the Quran nor the Sunnah nor consensus sanctions the distribution of the
Imams wealth without his permission. This is consistent with the methodology
annunciated at the beginning of al-Sara’ir and reiterated in the chapters on fasting
and khums.” However, as Bunari notes, “If we agree that the procedural principles are
considered by Ibn Idris to be examples of reason . . . then we must admit that [he] did
not abide by this theory of his until the end [of al-Sard 'ir]>** Bunari mentions seven
instances where Ibn Idris either adduced the principle of exemption alongside one
of the other three sources or prioritized it over one of them.”” While these examples
do not necessarily contradict Ibn Idris’s professed methodology, they do highlight the
importance of reason in al-Sara 'ir, especially in comparison to earlier writings on law.

A sanguine approach to non-renowned reports naturally results in many
exceptions—this is evident in, for example, the writings of Ibn Babawayh. By contrast,
Ibn Idris’s stance on non-renowned reports led him to consolidate tradition around
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general principles and presumptions. While his approach won few supporters,”
there is no doubt that Ibn Idris rejuvenated Imami law by injecting the lifeblood of
tradition into the discourse: conflict. His stinging criticism of al-Ttsi elicited a strong
reaction from towering figures like al-Muhaqqiq and al-‘Allamah. For example,
regarding al-TusTs view on the desirability (istihbab) of covering a grave with a cloth,
Ibn Idris said, “I have not found anything written by any of our colleagues about this
question for me to then cite it. The presumption is exemption from any obligation or
recommendation. [What al-Tusi said] is the doctrine of al-Shafi ‘i and there is no need
[for us] to agree with him on something for which there is no evidence” In response,
al-Muhaqqiq said:

This statement from this latecomer points to insufficient reflection: [it is]
an attack on [al-Tusi] and [constitutes] accusing him of [being among] the
followers of al-Shafi‘l without any indication (min ghayr dilalah). It is not as he
said; rather, this is transmitted from the House of the Prophet—Ibn Babawayh
mentioned it in Man la yahduruh al-faqih and [al-Tasi mentioned it] in Tahdhib
al-ahkam.*®

In this case, al-Muhaqqiq advanced the discussion by shifting the bone of contention
to an assessment of the relevant hadith. Conflict is essential, but two factors
heightened the effects of Ibn Idris’s iconoclasm: the loss of early written sources (and
concomitant circumstantial evidence) and the growth of increasingly sophisticated
legal argumentation. These two factors made Ibn Idris’s rejection of non-renowned
reports more consequential; in turn, al-Sara 'ir highlighted the need to address these
factors directly.

The Methodology of the Later Scholars

The most obvious way in which the scholars of Hillah addressed the loss of early
written sources is the development of “the methodology of the later scholars” For
early scholars, a report was either sahih or da if'® By “sahih)’ they meant it was
accompanied by circumstantial evidence (qard’in) yielding certitude of its issuance
from a Ma'sim; by “da if;” they simply meant it was not. The crucial point is that an
assessment of a report’s chain of transmission was not essential to this calculus. But
what did they mean by circumstantial evidence? In addition to hadith that accorded
with the Quran, the Sunnah, consensus, and the dictates of reason,'® early scholars
considered the following sahih: hadith found in many of the 400 jotters (al-usil
al-arba “mi’ah), hadith that were repeated in the same jotter with several chains, hadith
found in the jotter of one of the ashab al-ijma , hadith found in a book that had been
presented to an Imam and gained his approval, and /adith taken from a book that was
well known among the trustworthy and reliable predecessors.'”® Once the early written
sources were incorporated into Buwayhid-era compilations of hadith, they gradually
fell out of use, resulting in the loss of concomitant circumstantial evidence. Without
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this evidence, “the methodology of the early scholars” was unworkable and al-Sara 'ir
made this painfully obvious.'®

Beginning with Jamal al-Din b. Tawiis, the scholars of Hillah devised an approach
to hadith—known as the methodology of the later scholars—that centered chains of
transmission.'™ In the new methodology, reports transmitted by “righteous” ( ‘adl)
Imamis were deemed sahih, reports transmitted by “praised” (mamdih) Imamis
were deemed hasan, reports transmitted by trustworthy non-Imamis were deemed
muwaththaq, and all other reports were considered da if. As Ansari and I have shown,
the methodology of the later scholars was justified and elaborated in writings on
jurisprudence;'® however, the fourfold typology never fit the history of the transmission
of Imami hadith very well. For example, nearly all of Ibn Abi “Umayr’s (d. 217/832)
narrations are mursal and therefore technically weak, to say nothing of the prevalence
of Sunni, Wagqifi, and Fatahi narrators. Such problems compelled jurists to amend the
methodology of the later scholars with various caveats, the most important of which
was perhaps “injibar al-da ‘if’ or the idea that common practice could “repair” a hadith
with a weak chain. These caveats were essentially concessions to the methodology of
the early scholars so they fostered a certain dissonance between theory and practice
that became evident in al-‘Allamah’s writings on substantive law.'%

Despite clear antecedents,'” Ansari and I have shown that al-‘Allamah’s writings
on jurisprudence mark the beginning of a full-fledged later methodology in which the
question of the righteousness of narrators is foregrounded.'® And yet, in his writings
on substantive law, al-‘Allamah frequently departed from the basic premise of this
methodology.'” For example, in his discussion of well water in Muntahd [-matlab,
after citing a weak hadith, al-*Allamah says, “This narration is compatible with the
school (mundsibah li-l-madhhab) even though ‘Ali b. Abi Hamzah (d. ca. 200/815)
is in its chain, so it can be implemented because it accords with the presumption
(bi-muwafaqat al-asl)”"® In another instance, he prioritizes a hadith transmitted
by Talhah b. Zayd even though he was Batri because it accords with the practice of
Imamis (‘amal al-ashab).""! There are dozens of other examples in Muntahd I-matlab
and Mukhtalaf al-shi ‘ah of al-* Allamah adducing technically weak hadith;"* of course,
there are also cases where he disagreed with his predecessors on the basis of later
criteria. For instance, in his discussion of water, after mentioning two hadith that Ibn
Abi “Aqil (c. first half of the fourth/tenth century) adduced to demonstrate that a small
amount of water can only become impure through contact with an impurity if its color,
taste, or smell change, al-“Allamah says the chain is weak because the narrator is ‘Al
b. Hadid.""®* In an even clearer example, he discounts a hadith that al-Shaykh al-Tusi
cited in al-Tahdhib and al-Istibsar because its chain includes Aban b. ‘Uthman (d.
140/757 or 200/815), who was Nawusi.'** Not only does Aban belong to the ashab
al-ijma’, elsewhere al-‘Allamah mentions this fact as a justification for accepting
Aban’s narrations.'

The jurists of Hillah were attuned to inherent problems with the new
methodology,'® but the loss of circumstantial evidence was ineluctable. The
dissonance between theory and practice would persist until the scholars of Jabal
‘Amil overhauled the methodology of the later scholars in the tenth/sixteenth

century.'”’
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Reason

After the loss of early written sources, the second factor that enhanced the significance
of al-Sard’ir was the growth of increasingly sophisticated legal argumentation.
Al-Sara’ir was itself a landmark in this respect, but it is incomparable to what Ibn
Idris’s successors in Hillah produced. There are several issues that we could trace to
illustrate this point;''® however, in light of the role that Ibn Idris assigned to it, there is
perhaps no better example than subsequent discussions of reason.

In contrast to Ibn Idris, al-Muhaqqiq explains what he means by reason clearly.
He begins by dividing reason into two categories: that which depends on the existence
of “an address” (khitab) and that which does not. The first category includes three
types of implication: lahn al-khitab, fahwd Il-khitab, and dalil al-khitab. Although
al-Muhaqqiq does not define it, lahn al-khitab is the meaning to which speech alludes
necessarily. For example, al-Muhaqqiq cites Quran 2:60, which states, “Remember
when Moses prayed for water for his people and We said to him, ‘Strike the rock
with your staff. Twelve springs gushed out and each group knew its drinking place”
Every reasonable person who hears this will understand that it means Moses struck
the rock with his staff. Fahwd I-khitab is meaning encompassed by the speech itself.'*
For example, al-Muhaqqiq cites Quran 17:23, which states, “If either or both [parents]
reach old age with you, say no word that shows impatience with them. If you cannot
say a word that shows impatience with your parents, then, a fortiori, you cannot beat
them—the latter instruction is encompassed by the purport of the verse. As for dalil
al-khitab, al-Muhaqgqiq says it is “the attachment of the rule to one of two descriptions
of reality;” such as the statement, “There is zakat on sheep and goats that graze (sa ‘imat
al-ghanam)” He notes that, according to al-Shaykh al-Ttsi, such statements constitute
evidence that, for example, there is no zakat on sheep and goats that do not graze
(al- ‘alifah), whereas, according to al-Murtadd, they do not—al-Muhaqqiq agrees with
al-Murtada. However, if the rule is expressed as a conditional sentence, such as, “If the
[amount of] water rises to the level of kurr, nothing can make it impure,” or “If [the
wives you intend to divorce] are pregnant, maintain them until they are delivered of
their burdens” (Quran 65:6), then the connotation (mafhuim) does constitute evidence
because that is what a conditional sentence means. So, in the first example, we can
justifiably conclude that an amount of water that does not rise to the level of kurr
can become impure. Finally, if the rule is attached to a particular name (ism), such as
“Strike Zayd,” this does not necessarily mean ‘Amr, for example, will escape a beating.

The second category of reason—that which does not depend on the existence
of an address— includes three ethical judgments. First, the intellect grasps certain
obligations, such as the obligation to return a deposit. Second, it is repulsed by certain
things, such as oppression and lying. Third, it deems certain things, such as equity and
truthfulness, good. All three judgments are self-evident (darri), but one can also learn
these truths through argumentation.

Al-Shahid’s discussion of reason in al-Dhikrd is more systematic and more detailed
than al-Muhaqqiq’s discussion in al-Mu tabar."”' He begins with the category of
reason that does not depend on the existence of an address. According to al-Shahid,
this category includes five items the first of which, the dictates of reason, already

119
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encompasses everything that al-Muhaqqiq mentioned under the same category.
Moreover, the examples al-Shahid cites cover all five legal determinations: the
obligation to pay a debt and return a deposit, the prohibition against oppression, the
desirability (istihbab) of doing good, the undesirability of preventing someone from
taking fire-wood from a fire, and the permissibility (ibahah) of consuming beneficial
things that cause no harm. Like al-Muhaqqiq, he notes that such truths may be self-
evident or learned, but he also comments on the relationship between reason and
revelation, stating, “The appearance of revelation in these [matters] is confirmation.”'?

The second item in this category is the principle of exemption, which, al-Shahid
notes, is also known as istishab hal al- ‘agl and is commonly what is meant by reason.
He gives three examples: the repudiation of the third washing in wudii’, the repudiation
of the additional strike in tayammum, and the repudiation of the obligation to perform
the witr prayer. Additionally, he states that the sadith “Everything in which there is
halal and haram is halal for you until you know the haram itself and then reject it”
alludes to this principle. The third item, “there is no evidence for something so it is
denied,” is similar to the second and also used frequently. Put simply, it means that, in
cases where a closed-world assumption is justifiable (such as train schedules), the lack
of evidence constitutes evidence.'”

The fourth item is “enjoining the lesser when there is no evidence for the greater”
For example, al-Shahid mentions the indemnity for a free non-Muslim (diyat
al-dhimmi), which is 800 dirhams or more in Imami law.'* If we are certain it is at
least 800 dirhams, then the question of the difference can be resolved by reference to
the presumption of exemption. The fifth and final item in this category is the principle
of continuance (asalat baqa’ ma kan), which, al-Shahid says, is also known as istishab
hal al-shar * wa-hal al-ijma ‘. For example, he mentions the case of someone who begins
the ritual prayer after having done tayammum and finds water during the prayer. In
this case, we know he was ritually pure and the presumption is that it does not have to
be renewed; alternatively, his prayer was valid before he found water and so it remains
after. As al-Shahid notes, Imamis disagree over the evidentiary value of this principle.

If we compare al-Shahid’s discussion of the category of reason that does not depend
on the existence of an address to al-Muhaqqiq’s discussion of the same category, it
seems al-Shahid added four items that al-Muhaqqiq never mentioned. However,
al-Muhaqqiq actually discusses all four under istishab, which he lists as the fifth source
of law."”® Therefore, in this case, the real innovation was not substantive but structural:
al-Shahid brought the discussion of istishab into the fold of reason. By contrast,
al-Shahid’s discussion of the category of reason that depends on the existence of an
address furnishes evidence of substantive innovation.

The first item in this category is mugaddimat al-wajib or the idea that the prerequisite
of an obligation is also obligatory. The prerequisite may be a condition—such as ritual
purity for prayer—or it may involve acting in a way that ensures an obligation is fulfilled
(wuslah)—such as praying in all four directions if one cannot determine the direction
of the giblah or including part of the head when washing the face in wudii . The
second item is the necessary relationship between enjoining something and forbidding
its opposite, which is adduced to demonstrate the invalidity of fulfilling an obligation
now rather than later if doing so now conflicts with someone else’s rights. For the third
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item, fahwd I-khitab, al-Shahid provides a clearer explanation than al-Muhaqqiq: it
refers to meaning that is left unsaid but truer than what is actually stated in a rule,
such as the prohibition against striking one’s parents mentioned earlier. The fourth
item, lahn al-khitab, is explained as “what is inferred from the meaning necessarily”
and illustrated with Quran 26:63: “And We revealed to Moses: ‘Strike the sea with your
staff. It parted—each side like a mighty mountain” Again, every reasonable person
who hears this will understand that it means Moses struck the sea with his staff so it
parted.

Al-Shahid’s discussion of the fifth item, dalil al-khitab, is much more systematic
and detailed than al-Muhaqqiq’s discussion. He begins by noting that it is also called
connotation (mafhtim) and stating that there are many different types. The first and
second types pertain to descriptions (al-wasfi) and conditional sentences (al-sharti),
respectively. Whereas al-Muhaqqiq said the former does not constitute evidence but
the latter does, al-Shahid says, “Both constitute evidence for some Imamis and there is
no problem with that, particularly the conditional.”**” The third type of connotation is
numerical (al- ‘adadi). For example, the fact that eighty lashes are prescribed for a certain
crime means there is no obligation to inflict more than eighty lashes.'* Al-Shahid does
not mention this example; he simply alludes to the well-known distinction between
connoting more and less that is drawn in discussions of this type of connotation.
The fourth type, al-gha i, pertains to the duration of a rule. For example, al-Shahid
mentions Quran 2:187, which states, “Then fast until nightfall” Although he does not
elaborate, the question is whether the sentence itself indicates the command to fast
lapses after nightfall. For the fifth type, which is restrictive (al-hasr), al-Shahid simply
says it constitutes evidence without mentioning an example. For the sake of clarity,
consider the sentence, “Do not eat apples except Honeycrisps.” This sentence contains
two rules: do not eat apples and eat Honeycrisps; however, the latter was regarded
as the connotation of the restriction (mafhim al-hasr).' The sixth type, al-laqabi, is
what al-Muhaqqiq meant by cases where the rule is attached to a particular name. In
addition to the example al-Muhaqgqiq chose, consider Quran 5:38, which states, “And
the male and female thief, cut off their hands” In this case, mafhiim al-lagab means
the command to “cut off their hands” does not include anyone that does not belong to
the class of thieves. Like al-Muhaqqig, al-Shahid says this type of connotation does not
constitute evidence.'*

Finally, the sixth item in the category of reason that depends on the existence
of an address is another principle: in cases involving benefit, the presumption is
permissibility (ibahah); in cases involving harm, it is prohibition. Based on our
examination of al-Muhaqqiq and al-Shahid’s discussions of this category of reason, the
following points are noteworthy: First, in addition to the three types of implication,
al-Shahid lists three principles: the prerequisite of an obligation is also obligatory, there
is a necessary relationship between enjoining something and forbidding its opposite,
and the presumption of permissibility and prohibition in cases involving benefit and
harm, respectively. Second, regarding the first two types of implication, al-Shahid
explains both fahwd I-khitab and lahn al-khitab, whereas al-Muhaqqiq only illustrates
the latter with an example. Moreover, al-Muhaqqiq’s explanation of fahwd I-khitab does
not foreground argumentum a fortiori, although the example he cites is an instance of
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such argumentation. Third, regarding dalil al-khitab, al-Shahid lists three additional
connotations: al- ‘adadi, al-gha'i, and al-hasr. Additionally, he explains why mafhiim
al-lagab does not constitute evidence. What makes this comparison so useful is the fact
that both discussions of reason are part of short summaries of jurisprudence prefaced
to works of substantive law that were written over a century apart. The difference
between them reflects the difference between what an early and late jurist of the School
of Hillah felt a reader of substantive law should know. In this regard, we can note
that the superiority of al-Shahid’s exposition seems to have been recognized by later
scholars."

The Greatest Battle

Unlike most of the subjects included in our survey of the intellectual landscape,
writings on substantive law and jurisprudence from the seventh/thirteenth to eighth/
fourteenth centuries are largely known, at least by name, to Islamicists.”*> Furthermore,
the scholars of Hillah produced so many works on law that, in addition to being
somewhat redundant, a comprehensive survey of these writings would require an
independent monograph. Instead, to illustrate the development of law in this period, I
have chosen to focus on a single issue in a work of substantive law written toward the
end of the School of Hillah, which requires some justification.

The work in question, Ghayat al-murad by al-Shahid, is a complete commentary on
al-‘Allamah’s terse Irshad al-adhhan, which he wrote for his son Fakhr al-Muhaqqiqin
in 696/1297.1* More than any other work, it was al-Muhaqqiq’s Shara’i* al-islam
that shaped the content of Irshad al-adhhan.”** One indicator of its significance is the
fact that, after al-Shara’i', there are more commentaries and super-commentaries
on Irshad al-adhhan than any other book of substantive law."*® Completed in Hillah
in 757/1356,"%¢ Ghayat al-murdad was in turn one of the most important sources for
subsequent writings on substantive law.’” In addition to al-Shahid’s characteristic
precision, Ghayat al-murdd includes detailed discussions of disagreement among
Imamis, opinions that were only expressed orally, and quotations from lost sources.
Al-Shahid also identifies mistakes in chains of transmission and misquotations in the
writings of his peers.”*® It is also noteworthy that, for the most part, al-Shahid does
not mention Sunni opinions in Ghayat al-murad, which reflects the emergence of an
independent identity in Hillah."* Al-Muhaqqiq’s al-Mu ‘tabar and Ajwibat al-masa il
al-‘izziyyah, al-Fadil al-Abis Kashf al-rumiiz, al-‘Allamab’s Nihayat al-ahkam,
and Fakhr al-Muhaqqiqin’s Idah al-fawa’id all shaped Ghayat al-murad, but it was
al-‘Allamah’s Mukhtalaf al-shi‘ah that exercised the greatest influence."*® Therefore,
in addition to representing the final stage in the evolution of law in Hillah, Ghayat
al-murad epitomizes two seminal contributions to substantive law by two of Hillah’s
greatest jurists: al-Muhaqqiq and al-“Allamah.

The issue under consideration is whether ritual prayers that were not performed
on time must be performed before one can undertake a current obligation to pray.
An affirmative answer to the question is known as mudayaqah and a negative answer
muwadsa ‘ah. Several jurists wrote independent treatises on this question, which was
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one of the most explosive legal debates in Hillah. The controversy seems to have been
ignited by Qutb al-Din al-Rawandi (d. 573/1177), who rejected the prevalent view
(mudayaqah) in his treatise Mas alah fi man hadarahu al-ada’ wa- ‘alayh al-qada’**
This incited Ibn Idris to respond sharply in a work called Khulasat al-istidlal ‘ald man
mana ‘a min sihhat al-mudayaqah bi-I-i ‘tilal."** Ibn 1dris’s central claim in this treatise
was that muddyaqah is a matter of consensus; however, as Ansari notes, Khulasat
al-istidlal also furnishes evidence of a regional conflict between Iraq and Khurasan
for leadership of the madhhab.**® Ibn Idris’s contemporary Warram b. Abi Firas also
supported mudayaqah in a treatise titled Mas ‘alah fi I-muwasa ‘ah wa-lI-mudayaqah."**
Ansari convincingly argues that Ibn Hamzah al-Tusi (the author of al-Wasilah, fl. end
of the sixth/twelfth century) wrote al- ‘Usrah fi I-muwasa ‘ah fi qada’ al-salawat in
response to Ibn Idris (particularly his strident claim that muddyaqah is a matter of
consensus) and possibly Warram b. Abi Firas.'"> A comparison between writings on
substantive law from the late sixth/twelfth century to the first decade of the eighth/
fourteenth century and Ibn Hamzah al-TusTs al-Wasilah suggests the latter was
influential.*® The significance of al-Wasilah is also attested in the vizier Ibn al-*AlgamT’s
letter to the caliph’s representative Taj al-Din Muhammad b. Salaya, which laments
the burning of al-Wasilah (and al-Dhari ‘ah) in particular.” While we cannot assume
the significance of al- Usrah paralleled the significance of al-Wasilah, the fact that
none of the subsequent treatises on mudayaqah/muwasa ‘ah embraced mudayaqah is
noteworthy. These include al-Muwadsa ‘ah wa-I-mudayaqah by Radi al-Din b. Taws;"*
the sixth issue in al-Muhaqgqiq’s al-Masa il al- ‘izziyyah;'* Qada’ al-fawa it by Yahya b.
Sa‘id;"™ and Risalah fi I-muwasa ‘ah wa-lI-mudayaqah fi waqt qada’ al-salat al-fa itah
by ‘Abd al-Karim b. Tawas.”! It is also noteworthy that the conflict transcended ties
of kinship and learning: Ibn Tawus disagreed with his grandfather Warram b. Abi
Firas, who disagreed with his teacher Sadid al-Din al-Himmasi al-Razi. Studying a
concrete issue like mudayaqah/muwdsa ‘ah is often the best way to illustrate what
I have called a unique style of reasoning embedded in tradition. Which jurists are
cited? Which texts and methodological questions are essential? Which presumptions
and principles are deemed relevant? Al-Shahid’s summary of the debate in Ghayat
al-murad demonstrates how a subsidiary case became a site for the refinement of legal
argumentation and, consequently, the demarcation of new discursive parameters.
Moreover, it demonstrates how disagreement—personal, methodological, and
regional—drove fundamental legal change.

In his discussion of the correct times for the ritual prayer in Irshad al-adhhan,
al-‘Allamabh says, “According to one opinion, a prayer that was not performed on time
(fa’itah) must be performed before the prayer that is currently obligatory (hadirah).
Commenting on this sentence, al-Shahid says, “This issue is one of the most important
issues in this discipline. It is ‘the greatest battle’ among Imamis and their opinions that
have reached us are seven”'*? The first opinion is “al-mudayaqah al-mahdah,” meaning
it is unequivocally obligatory to perform the fa’itah before the hadirah—if there is
sufficient time to perform both and the hdadirah is intentionally performed first, it is
invalid; if, however, the hadirah is mistakenly performed first, one must change one’s
intention during the prayer, which then counts as the fa ‘itah. As al-Shahid notes, this
was the prevalent view among early Imamis. In addition to being expressed clearly
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in al-Murtadds Ajwibat al-masa’il al-rassiyyah al-ild, al-Shaykh al-Tust’s al-Mabsiit,
and Ibn al-Barrajs al-Muhadhdhab, it also seems to have been the view of Ibn Abi
‘Aqil, al-Mufid, Aba I-Salah, Sallar, and Ibn Zuhrah. Al-Murtada and Ibn Idris went
so far as to prohibit someone who has missed a prayer from acquiring anything
that is ordinarily permissible, eating more than what is necessary to stay alive, and
sleeping any more than necessary until the obligation to perform the fa ‘itah has been
discharged. Furthermore, al-Shahid notes that Warram b. Abi Firas and ‘Ali b. Mansar
b. Taqi al-Halabi (fl. sixth/twelfth century) wrote independent treatises in defense of
this opinion; the latter includes a refutation of al-Hasan b. Tahir al-Sari (fl. sixth/
twelfth century). Finally, some Imamis—including Diya’ al-Din b. al-Fakhir and Yahya
b. Sa‘id—held this opinion initially, but later adopted the view that the hadirah can be
performed first.*?

The second opinion is “al-tawsi‘ah al-mahdah,” meaning it is not obligatory to
perform the fa ‘itah before the hadirah. Ibn Babawayh, his father, and the aforementioned
al-Sari all believed in giving priority to the hdadirah; for al-Stri, however, this was
simply desirable (mustahabb). Al-Hasan b. Sa‘1d is the only early Imami that al-Shahid
identifies with the second opinion; among later scholars, it was the view of Qutb al-Din
al-Rawandi, Nagir al-Din ‘Abd Allah b. Hamzah al-Tusi, Sadid al-Din al-Himmasi
al-Razi, and Yahya al-Akbar.'*

According to the third opinion, which al-*Allamah attributed to his father and most
of his contemporaries, it is unequivocally desirable to prioritize the fi itah. According
to the fourth opinion, it is only obligatory to prioritize one fa ‘itah and desirable to
prioritize the remainder—this was al-Muhaqqiqs opinion. According to the fifth
opinion, which al-‘Allamah adopted in al-Mukhtalaf, it is obligatory to prioritize the
day’s fa ‘itah (whether it is one or more prayers) and unequivocally desirable to prioritize
the rest. According to the sixth opinion, if one forgot to perform a prayer, then it must
be prioritized; however, if it was skipped intentionally, then it is desirable to prioritize
the hadirah. Furthermore, it is sinful to delay the performance of the fa ‘itah and the
hadirah until the end of the allotted time—this was the view of Ibn Hamzah Sahib
al-Wasilah. Finally, according to the seventh opinion, which al-Muhaqqiq mentions in
Ajwibat al-masa’il al- ‘izziyyah, it is obligatory to prioritize the fa itah during “al-waqt
al-ikhtiyari” after which the hdadirah should be prioritized.'*

After surveying all the opinions, al-Shahid summarizes the arguments for and
against mudayaqah. He presents five arguments in favor of mudayaqah, the first of
which is consensus. Regarding consensus, he quotes the following from Ibn Idris’s
Khulasat al-istidlal:

Imamis agreed on [muddyaqah] from the earliest times, generation after
generation. They reached a consensus on acting upon it and the disagreement of
an insignificant band of Khurasanis is not given any consideration. [Ibn Babawayh
and his father], the Ash‘aris—Ilike the author of Kitab al-rahmah Sa‘d b. ‘Abd
Allah [d. between 299/911 and 301/913], Sa‘d b. Sa‘d, and the author of the book
Nawadir al-hikmah Muhammad b. ‘Ali b. Mahbab—and all the Qummis—Ilike
‘Ali b. Ibrahim b. Hashim [fl. 307/919] and Muhammad b. al-Hasan b. al-Walid
[d. 343/954]—acted upon the reports that embrace mudayaqah because they
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said it is impermissible to reject a report narrated by a trustworthy person. Their
great preserver (hufazah) al-Sadiiq mentioned that in the book Man la yahduruh
al-fagih and the expert guide of this art (khirrit hadhih al-sina ‘ah) and the head of
the Persians, the sheikh Abu Ja‘far al-Tasi included the hadith about mudayaqah
in his books and issued his fatwd in accordance with them.'

To complete the argument, al-Shahid adds that the disagreement of someone whose
name and genealogy are known does not affect consensus.

The second argument rests on Quran 20:14, which states, “Establish the prayer so
that you remember Me” Based on the hadith “Begin with what has escaped you for
God the sublime says, ‘Establish the prayer so that you remember Me,” which Zurarah
b. A‘yan (d. c. 148/765 or 150/767) related from Muhammad al-Baqir, Quran 20:14
refers to the fa itah. Furthermore, the imperative “establish” entails an obligation and,
according to many commentators, “so that you remember Me” actually means “when
you remember me.” Thus Quran 20:14 means perform the fa itah when you remember
God/it; not doing so is forbidden—and therefore wrong/invalid (fasid)—because of
the necessary relationship between enjoining something and forbidding its opposite.’*”

The third argument rests on seven narrations that embrace mudayaqah.® First,
the Prophet is reported to have said, “Whomever a prayer escapes, its time is when he
remembers it,” which is a universal statement ( ‘d@mm). Second, he is reported to have
said, “Whoever neglected a prayer or forgot it should perform it when he remembers
it for that is its time”'* Third, in a sasan narration that Zurarah related from al-Bagqir,
the Imam is asked about a man who prayed without being ritually pure or forgot a
prayer he skipped or neglected; the Imam replies:

He should perform it when he remembers it, whenever he remembers it, night or
day. If the time for prayer has set in and he has not [yet] completed what escaped
him, he should perform it as long as he does not fear the time for this prayer, which
is currently obligatory, will elapse. This [current prayer] is more deserving of
the time allotted for it so he should perform it. Once he performs it, he should
perform the prayer that escaped him in the past. He should not perform [even]
a cycle of supererogatory prayer until he performs all the obligatory prayers [that
have escaped him].

As al-Shahid notes, “he should perform it” is in the imperative mood so the argument
regarding the entailment of the imperative in Quran 20:14 applies to this case too.
Additionally, what is meant by “prayer” (al-salat) is the genus so it includes every
prayer. In support of this view, al-Shahid cites a short passage from Warram b. Abi
Firas’s treatise on the question of muddayaqah, which he held in high regard.'s

In the fourth narration, which al-Shaykh al-Tusi considered a comprehensive
explanation of the doctrine, Zurarah relates the following from al-Bagqir:

If you forgot a prayer or performed it without wudiz’ and you have to make up
[other] prayers, begin with the first of them. Give the call to prayer (adhan) for
it and the second call to prayer (igamah), then perform the prayer. Perform
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subsequent prayers by giving the second call to prayer, one for each prayer. If
you performed the noon prayer [without having performed] the morning prayer
and then remembered it, perform it whenever you remembered it, even after the
afternoon prayer. Whenever you remember a prayer that escaped you, perform
it. If, [having forgotten] the noon prayer, you [started] the afternoon prayer and
then remembered [the noon prayer], [whether] you are in the middle of the
[afternoon] prayer or [nearly finished with it], resolve to make it the [noon prayer]
then perform the afternoon prayer, for it is four [cycles] in place of four [cycles].
If you remembered that you did not perform the afternoon prayer [after] the time
for the dusk prayer had [already] set in and you did not fear [the time for the dusk
prayer would elapse], perform the afternoon prayer then perform the dusk prayer.
If you performed two cycles of the dusk prayer then remembered [that you had
not performed the afternoon prayer], resolve to make it the afternoon prayer. If
you performed the night prayer and forgot the dusk prayer, stand and perform
the dusk prayer. If you remembered [the dusk prayer after having] performed
two cycles of the night prayer or [after having] risen for the third cycle [of the
night prayer], then resolve to make it the dusk prayer. If, [having forgotten] the
night prayer, you performed the morning prayer, perform the night prayer. If you
remembered [the night prayer when] you were in the first or second cycle of the
morning prayer, resolve to make it the night prayer. If the dusk and night prayers
escaped you, begin with them before performing the morning prayer. If you feared
that [the time for the morning prayer would elapse], begin with the dusk prayer
then perform the morning prayer [followed by] the night prayer. If you feared that
[the time for the morning prayer would elapse] if you began with the dusk prayer,
perform the morning prayer [followed by] the dusk and night prayers. Begin with
the first of the two [i.e., the dusk prayer] and only perform them after the rays of
the sun [are visible]. [Zurarah said:] Why is that? [Al-Baqir said:] Because you do

not fear its slipping away (li-annaka lasta takhaf fawtahu).'s'

The narration is sahih and, according to al-Shahid, indicates both that lapsed prayers
must be performed in order—irrespective of the number of prayers or the day to which
the prayer(s) originally belonged—and that someone who recalls a lapsed prayer in the
middle of a current prayer must resolve to make their current prayer the missed prayer
(if possible) and then perform the current prayer.

In the fifth narration, Aba Basir asks “him”—which, al-Shahid notes, apparently
refers to the Imam—about a man who forgot the noon prayer, to which he replies,
“Begin with [the prayer] you forgot unless you fear the time for the [current] prayer
lapsing”'®* In the sixth narration, ‘Abd al-Rahman b. Abi ‘Abd Allah poses a question
to Ja'far al-Sadiq, who replies, “If he forgot the prayer or neglected it, he should
perform it when he remembers it. If he remembered it while he was praying, he should
begin with the prayer he forgot.” Finally, in the seventh narration, Mu‘ammar b. Yahy4
asks al-Sadiq about a man who prayed in the wrong direction and only realized the
right direction after the time for the next prayer had set in. Al-Sadiq says, “He should
perform [the first prayer] before performing [the current prayer] unless he fears [the
current prayer] slipping away.” Because the question pertained to an obligatory element
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of prayer, al-Shahid notes, the instruction in the answer is apparently obligatory. After
citing all seven narrations, al-Shahid addresses the question of their provenance by
quoting the following from Ibn Idris:

Reports like these can rightly be called mutawatir because al-Mufid said in Tahrim
dhaba’ih ahl al-kitab [that], “This is the sum total of what is related from them,
peace be upon them, via well-known chains from a group well-known for religion
(al-diyanah), guarding (al-satr), trustworthiness, and preservation (al-hifz) such

that reports by the likes of them are mutawatir?'®

The fourth argument in favor of mudayaqah revolves around the significance of
the imperative: the unqualified (muflaq) command to perform the fa’itah signifies
immediacy (al-fawr). In and of itself, the command to perform the hdadirah also
signifies immediacy, but we know it can be performed throughout the allotted time.
Thus, because the hdadirah does not have to be performed right away, the fa 'itah takes
precedence.'* Finally, the fifth argument is based on two premises: (a) of the two basic
positions on the question, muddyaqah is more cautious (ahwat) and (b) that which is
more cautious is obligatory; therefore, mudayaqah is obligatory. The minor premise (a)
is evident. The major premise (b) rests on the notion that it is obligatory to repel likely
harm (daf* al-darar al-mazniin). In addition to this principle of reason, al-Shahid cites
three /adith to substantiate the major premise.'®®

Despite differences, all of the other six opinions reject mudayaqah. The evidence
against muddyaqah includes three verses of the Quran, four sadith, and reason. The
three verses are as follows: “Perform the prayer at the decline of the sun till the
darkness of the night” (Quran 17:78), “Perform the prayer at both ends of the day
and during parts of the night” (Quran 11:114), and “Perform the prayer” (e.g., Quran
2:43). However, as al-Shahid notes, the legal significance of these verses rests on
five premises. First, the imperative “perform” entails an obligation, which, in this
particular case, is a matter of consensus. Second, the command is not specific to
the Prophet for four reasons: Quran 2:43 uses the plural imperative (aqimi); it is a
matter of consensus; the Prophet is reported to have said, “Pray [plural: sallii] as you
[all] saw me pray”; and, since the Prophet prayed in order to fulfill an obligation, it
is obligatory to follow his example (in this case). Third, it is a matter of consensus
that “the prayer” in these verses means the daily prayers. Fourth, “the prayer” means
the hadirah for two reasons: one, commentators say prayer “at the decline of the
sun” (Quran 17:78) refers to the noon and dusk prayers and “both ends of the day”
(Quran 11:114) refers to the morning and afternoon prayers; and two, the House of
the Prophet is reported to have said that Quran 17:78 refers to the noon, afternoon,
dusk, and night prayers. Finally, the fifth premise pertains to the time for “the
prayer”: the expression “till the darkness of the night” in Quran 17:78 includes every
time (ya ‘umm jami‘ ajza’ al-wagqt).

Based on these five premises, al-Shahid argues, we know the daily prayers are
obligatory and it is obligatory to make up the prayers one has missed, but neither
obligation takes precedence. However, if it is not obligatory to perform the hdadirah
at the beginning of the allotted time, then one of two things must be true: takhsis
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or naskh. Consider the noon prayer: if the obligation to perform the noon prayer is
effective from the time the sun begins its decline and mudayaqah is also obligatory,
then, from the time the sun begins its decline until the fa’itah has been performed,
the obligation to perform the noon prayer has essentially been abrogated (naskh);
and if the obligation to perform the noon prayer is only effective once the fa itah has
been performed, then the obligation to perform the noon prayer has essentially been
particularized (takhsis). Both possibilities are invalid because we do not have any
evidence that could abrogate or particularize the Quran’s universal statement—non-
renowned reports cannot abrogate or particularize the Quran.'*

Then al-Shahid raises four objections: First, the Prophet never skipped an obligatory
prayer so the contested issue does not apply to him. Its significance for us rests on its
significance for him and since it does not apply to him, it has no significance for us.
Second, like tayammum, mudayaqah involves particularizing a rule because of a valid
excuse (makhsiis bi-I-ma ‘dhiir) and once a universal statement has been particularized,
it no longer constitutes evidence. Third, the reports adduced to particularize the Quran
in this case are mutawatir. Finally, the fourth and fifth opinions—according to which
it is obligatory to prioritize one fa ‘itah and the day’s fa 'itah, respectively—also entail
particularization or abrogation.'”

In response to the first objection, al-Shahid says it is established that the Prophet
performed the prayer at the beginning of the allotted time so this is established for
us too. Second, in jurisprudence, it is settled that a universal statement that has been
particularized (al- ‘amm al-makhsiis) continues to constitute evidence. Third, if we
accept that the aforementioned reports are mutawatir, the tawatur only obtains for
what all the hadith share in common, and the bone of contention is not part of that.
As for the claim that the view that one fa 'itah must be performed first also entails
particularization or abrogation, al-Shahid mentions al-Muhaqqiq’s response. First,
he argued that his opinion rests on being certain that a particular report necessitates
particularization; if not for that certainty, he would not have adopted this view. Second,
he argued that, in contrast to the proponents of muddyaqah, there is no conflicting
evidence for his claim.'®

After discussing the Quranic evidence, al-Shahid turns to the hadith against
muddyaqah.'® First, in a sahih report transmitted by Ibn Sinan, Ja‘far al-Sadiq states
the following:

In case a man slept and forgot to perform the dusk and night prayers, if he woke
up before the true dawn (al-fajr) [and had enough time] to perform both, he
should perform them. If he feared that one of them would escape him, he should
begin with the night prayer. If he work up after the true dawn, he should perform
the morning prayer then the dusk prayer and then the night prayer [all] before
sunrise.

At the very least, al-Shahid argues, the imperative mood signifies desirability (al-nadb)
or permissibility (al-ibahah) and “then” means they must be performed in sequence.
Furthermore, this report cannot be understood as pertaining to a scenario in which
one is short on time because it specifies “before sunrise.”
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The second report—which is also sahih and which is transmitted by Aba Bagir—is
similar to the first; however, in this case, Ja‘far al-Sadiq adds, “If he feared the sun
rising and one of the two prayers escaping him, he should perform the dusk prayer and
leave off the night prayer until the sun rises and its rays are visible then perform it” If
it were obligatory to perform the fa itah immediately, he would not have been allowed
to delay it. Then al-Shahid poses the following objection: the apparent meaning of both
reports is discounted because they embrace extending the time for the dusk and night
prayers until the true dawn, and it is undesirable (makriih) to perform the obligatory
prayer at sunrise, not to mention both reports are anomalous. In response, he quotes
the following from al-Muhaqgqiq:

Discounting their apparent meaning on account of the extension [of the time] until
the true dawn [is not right] because many early jurists held this opinion, including
al-Sadigq. [Al-Shaykh al-Tusi] related it in al-Khilaf. Abu 1-Sabbah al-Kinani
transmitted it from al-Sadiq, [who said] “If a woman becomes ritually pure
before the true dawn, she should perform the dusk and night prayers” And there
is a similar report from ‘Abd Allah b. Sinan [d. ca. 200/815] from [al-Sadiqg]."”
[As for the claim that these two reports are anomalous], it is a delusion because
great Imamis have mentioned both, [including] al-Husayn b. Sa‘id, al-Kulayni,
[al-Shaykh al-Tusi] in [al-Tahdhib and al-Istibsar], and al-Sadigq in [the] book in
which he laid down what he believed and what he [himself] practiced (ma yudinu
bih).""!

The third report against mudayaqah is transmitted by ‘Ammar al-Sabati from al-Sadiq.
Regarding a man whom the dusk prayer escapes until it is time for the night prayer,
al-Sadiq says, “If the time for the night prayer set in and he remembered that he has
to perform the dusk prayer, if likes to begin with the dusk prayer, he should; and if he
likes, he [can] begin with the night prayer then perform the dusk prayer afterward”
As al-Shahid notes, the fact that he is given a choice of which prayer to perform first
means the dusk prayer in this report cannot be today’s dusk prayer for if the night
prayer were about to lapse, it would be obligatory to perform it first and if it were not
about to lapse, then it would be obligatory to perform the dusk prayer first. In the last
report—which is sahih and which is transmitted by Sa‘d b. Sa‘d— ‘Ali al-Rida says, “O
so-and-so, if the time [for prayer] is upon you, perform it for you do not know what
will happen,” which is a universal statement ( ‘amm).

The rational argument against mudayaqah can be summarized as follows: legal
obligations require evidence; in the absence of evidence, the principle/presumption
is exemption. Additionally, muddyaqah involves “harm” (darar), which the Prophet
rejected in his well-known saying, “No harm” (la darar wa-la dirar)."’* Furthermore,
mugdayaqah is a “hardship” (‘usr) and Quran 2:185 states, “God wants ease for you,
not hardship (al-‘usr)” One could, however, argue that the best act of worship
is the most severe (ahmaz), which the Prophet himself is reported to have said. In
response, al-Shahid says, “We deny that it is an act of worship and [even] if [that]
were conceded, our discussion is not about what is best” One could also argue that
rejecting mudayaqah entails fear of the repercussions, to which al-Shahid replies,
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“There is no evidence [that fear is warranted]”'”® Before concluding this part of his
exposition, al-Shahid adds two final arguments. First, if mudayaqah were obligatory,
then it would be repugnant (qabih) to perform any supererogatory acts, such as the
first call to prayer, in the fa ‘itah, which is not a position anyone holds. Second, suppose
someone who did not perform the morning, noon, or afternoon prayers only has a few
minutes remaining before the time for the noon and afternoon prayers has lapsed. In
this scenario, if mudayaqah were obligatory, he would have no obligation to perform
the noon and afternoon prayers in their allotted time; instead, he would be obligated
to perform the morning prayer.'”

After summarizing the evidence against mudayaqah, al-Shahid summarizes the
counterarguments that opponents of mudayagah make against the evidence adduced
by its supporters. Regarding consensus, it only constitutes evidence for one who knows
there is a consensus. In addition to the aforementioned disagreement, al-Shahid notes
that the scholars whom Ibn Idris mentioned also transmitted reports indicating that
mudayaqah is not obligatory.'” Regarding Quran 20:14, even if one were to concede that
it refers to the fa ‘itah and entails an obligation, the claim that it supports mudayaqah
rests on the false notion that an imperative always signifies immediacy; otherwise, all
Quran 20:14 establishes is the obligation to perform the fa itah, which no one disputes.
This is in addition to the possibility that it means “so that you remember Me” not
“when you remember Me/it”®

As for the narrations, they can be understood as embracing the obligation to
perform the fa ‘itah, which, again, no one disputes. One could argue that the Prophet
said, “There is no prayer [hddirah] for one who has to perform a prayer [fa ‘itah]” (la
salata li-man ‘alayh salat), but, as al-Shahid notes, this hadith is not sahih, meaning
it has not been transmitted by Imamis. Furthermore, al-Shahid argues, even if the
hadith is accepted, it signifies denial (nafi) not prohibition (nahi) and the former can
refer to what is optimal (nafi al-kamaliyyah aw al-fadliyyah). Of course, the hadirah is
also a prayer so it could also mean “There is no fa ‘itah for one who has to perform a
hadirah” Additionally, most of the hadith use the expression “prayer” (salat), which is
not universal ( ‘Gmm). Moreover, although the verbal noun (masdar) can signify many
(al-kathir), the conflicting evidence prevents us from jumping to that conclusion.
Because we are sure the expression “prayer” means, at the very least, one prayer and
unsure whether it means many prayers, its meaning is restricted to one. Regarding the
fourth narration in particular—which al-Shaykh al-Tasi considered a comprehensive
explanation of the doctrine and which embraced prioritizing the lapsed dusk and night
prayers over the current morning prayer—by reconciling it with the first and second
reports against muddyaqah, it can be understood as embracing the desirability (nadb)
of performing the lapsed dusk and night prayers before the current morning prayer.'”

With respect to the fourth argument in favor of mudayaqah, which revolves around
the significance of the unqualified imperative, al-Shahid refers to what was said
regarding Quran 20:14, namely: it rests on the false notion that an imperative always
signifies immediacy. Moreover, even if an unqualified imperative normally signifies
immediacy, that is not possible in this case on account of evidence to the contrary. The
fourth argument in favor of mudayaqah also implies that we have two simultaneous
obligations: the obligation to perform the fa ‘itah, which is “constrained” (mudayyaq),



114 The School of Hillah

<

and the obligation to perform the hadirah, which is “unconstrained” (muwassa®).
However, al-Shahid argues, they are not truly simultaneous because they are mutually
exclusive—truly simultaneous obligations cannot be mutually exclusive.'” Finally,
al-Shahid argues that mudayaqah cannot be justified on the basis of precaution
because it conflicts with the principle/presumption of exemption.'”” The obligation to
repel harm only applies to cases where the harm is known or likely, neither of which
is true in this case because (a) the evidence cited by supporters of muddyaqah fails to
demonstrate such harm and (b) the real harm lies in opposing what has been legislated
(i.e., muwasa ‘ah). He concludes the discussion by citing, “And [God] has placed no
hardship in your religion” (Quran 22:78) and the hadith “People are unconstrained (fi
sa ‘ah) as long as they do not know;” both of which conflict with the hadith that were
cited to substantiate the major premise of the fifth argument in favor of mudayaqah.

Conclusion

The history of this issue encapsulates some key developments in law in Hillah. We
noted that Ibn Idris sought to consolidate tradition around general principles and
presumptions; however, as the case of mudayaqah/muwasa ‘ah illustrates, this led to
overreach, including exaggerating the extent of agreement and discounting conflicting
evidence. The conflicting evidence in question was typically non-renowned reports.
Jurists who rejected non-renowned reports did so because such reports are potentially
spurious and they feared admitting that which is harmful (mafsadah) into the law.’®
By contrast, a sanguine approach to non-renowned reports was grounded in the fear of
losing potentially beneficial information (maslahah).’®' The latter emphasis prevailed
in Hillah and, as al-Shahid’s summary in Ghayat al-murad demonstrates, it engendered
a preference for reconciling conflicting evidence.

Given that non-renowned reports, by definition, do not give rise to certitude,
much has been made of the embrace of “ijtihad” and uncertainty (zann) in Hillah,'?
but the significance of this development has to be qualified. First, the acceptability
of uncertainty was still grounded in certitude, the way testimony is valid despite the
possibility that witnesses might lie. Second, not only was certitude held to be within
reach, it was required in cases like the particularization of universal statements in the
Quran. So, while Imami jurisprudence from this period was clearly modeled after Sunni
jurisprudence,'®® the gap between the two legal systems was never really closed. That
said, al-Muhaqqiq’s embrace of “ijtihdd” was more than just a semantic development.'®*
It sanctioned the type of complex legal reasoning that we find in Ghayat al-murad and
facilitated a shift from law as doctrine to law as discourse.

The shift to law as discourse, while certainly not the only factor, encouraged a sober
assessment of the extent of agreement. The clearest example of this is al-*Allamah’s
Mubkhtalaf al-shi ‘ah, which was the first work on intra-madhhab disagreement and an
important source for Ghayat al-murad.”®® By documenting a range of disagreement,
al-Mukhtalaf cast a shadow on the utility of consensus in cases like mudayaqah/
muwasa ‘ah. Additionally, as discussions of hadith evolved, it became clear that a
portion of what had been considered renowned (mutawatir) was not actually so. In
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Ghayat al-murad, al-Shahid was skeptical of Ibn Idris’s claim that the hadith cited to
support mudayaqah are renowned. Moreover, even if they are, he argued, the renown
only obtains for what they share in common. Clearer still is a remark in al-Dhikrd:
commenting on the majority’s disagreement with al-Shaykh al-Tusi, al-Shahid
says, “It is as if they think what they have in their possession is renowned or agreed
upon (mujma * ‘ald madmiinih) even though it is in the realm of non-renowned.”*
The upshot of the inability to resort to consensus or renowned hadith was that
justifications of any particular opinion would require greater analytical skill. It is
therefore unsurprising that, beginning with al-‘Allamah, writings on substantive law
reached new heights vis-a-vis analysis and argumentation (istidlal). Furthermore,
because arguments developed in one case might apply to other cases, the cumulative
effect of such growth was usually greater than the sum of its parts. In this regard, it
is noteworthy that the scholars of Hillah authored the earliest Imami works on legal
maxims (qawa ‘id), including Nuzhat al-nazir fi I-jam * bayn al-ashbah wa-I-naza ir by
Muhadhdhab al-Din al-Husayn b. Riddah al-Nili or Yahyd b. Sa‘id, ‘Iqd al-jawahir
fi l-ashbah wa-1-naza ir by Ibn Dawid, and al-Qawa ‘id wa-I-fawa 'id by al-Shahid.'¥
These writings reflect a central development in Imami law: whereas Ibn Idris had
prized consolidation, subsequent jurists prized systematization and it was the latter
approach to law that prevailed in Hillah. At the beginning of the School of Hillah,
there was near-consensus on muddyaqah; by the end, not only had mudayaqah been
marginalized, there were seven different opinions on the question. While the evolution
of the law as a whole may not have been as dramatic as it was in this case, al-Shahid’s
summary of mudayaqah/muwasa ‘ah in Ghayat al-murad epitomizes some of the key
issues that drove legal discourse in Hillah.
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Bio-bibliography

Jamal al-Din b. Tawas

The genre of bio-bibliography ( ‘ilm al-rijal) scrutinizes narrators of hadith in order
to determine whether their narrations are acceptable.! Although Imami writings
on this subject date back to the third/ninth century (and perhaps earlier),” the four
“foundational” sources date to the fifth/eleventh century. These are Ikhtiyar ma ‘rifat
al-rijal, which is al-Shaykh al-TusTs redaction of al-KashshTs (d. c¢. 340/951) Ma ‘rifat
al-nagqilin;® al-Rijal by al-Najashi (d. 450/1058); and al-Rijal and al-Fihrist by al-Shaykh
al-Tusl. Around the same time, a fifth work, known as al-Du ‘afa’, was written by
al-Husayn b. ‘Ubayd Allah al-Ghada’iri (d. 411/1020) or his son Ahmad (d. after
411/1020 and before 450/1058).* This work played an important role in the development
of the genre of bio-bibliography in Hillah for two main reasons. First, al-Du ‘afa’
remained in obscurity for more than two centuries until Jamal al-Din b. Tawis found
it attributed to Ibn al-Ghada’iri without an accompanying chain of transmission.
Subsequently, Jamal al-Din b. Tawas incorporated the material in al-Du ‘afa’ and
the material in the four foundational sources into a new book titled Hall al-ishkal fi
ma ‘rifat al-rijal,” which was completed on 23 Rabi‘ II 644/September 7, 1246.° Second,
the inclusion of al-Du ‘afa’ in Hall al-ishkal insinuated an early doctrinal controversy
into bio-bibliography. Like his predecessors in Qom, Ibn al-Ghada’iri did not affirm
many of the supernatural qualities ascribed to the Imams and considered individuals
who transmitted such material weak. Thus Ibn al-Ghada’irs assessments of the
reliability of narrators were severe in comparison to the assessments of al-Najashi and
al-Shaykh al-Ttsi, raising the question of which assessment should be prioritized when
they conflicted.” The general presumption was that, if a narrator had been praised by
A and censured by B, then the latter should be prioritized because B may have known
something that escaped A; however, Ibn al-Ghada’iri’s assessments were often so severe
that resolving these conflicts by reference to the general presumption was untenable.
In later tradition, the case of Dawud al-Raqqi was cited to illustrate this problem.
Ibn al-Ghada’iri said Dawud al-Raqqi was “fasid al-madhhab” and should not be
given any consideration, whereas others considered him trustworthy and noted
that Ja‘far al-Sadiq likened his relationship with Dawud al-Raqqi to the Prophet’s
relationship with al-Miqdad b. “Amr.?® The unbridgeable gap between assessments
like these forced jurists to consider other criteria. Additionally, in cases where Ibn
al-Ghada’iri alone attested to the reliability of an individual—such as the case of
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Muhammad b. Uramah—this could also be significant because the prevalent view was
that one positive assessment is sufficient to affirm the reliability of a narrator.’

The significance of the discovery of al-Du ‘afa’ notwithstanding, Hall al-ishkal was
not simply a compilation of earlier bio-bibliographical works. Jamal al-Din b. Tawts
arranged the material alphabetically, he attempted to resolve conflicting evidence—
especially the reports in Ikhtiyar ma ‘rifat al-rijal, which he believed to be al-Kashshr's
original work'>—and he offered his own assessments of narrators."" In this regard,
although he gave Ibn al-Ghada’irTs judgment due consideration, Jamal al-Din b. Tawts
treated censorious reports with caution.'? In sum, Hall al-ishkal was the first attempt to
systematize the information in the foundational sources, which facilitated the type of
analysis called for by the new legal methodology developed in Hillah. Moreover, while
earlier bio-bibliographical works continued to be copied and read,” there is some
indication that Hall al-ishkal actually supplanted these works as a reference.

Before moving on to the seminal contributions of Jamal al-Din b. Tawas’s students,
Ibn Dawad and al-‘Allamah, we should briefly mention two earlier books: Fihrist asami
‘ulama’ al-shi‘ah wa-musannafatihim by Muntajab al-Din al-Qummi (d. ¢. 585/1189)
and Ma ‘alim al- ‘ulama’ by Ibn Shahrashab (d. 588/1192)." Both works were written
to supplement al-Shaykh al-Tusts al-Fihrist; however, whereas Muntajab al-Din only
covered the period from al-Mufid until his own time, Ibn Shahrashab included earlier
scholars and their writings. Additionally, despite its title, the majority of the entries in
Muntajab al-Din’s al-Fihrist do not mention a written work attributed to the individual
profiled. Neither book had a major impact on the development of bio-bibliography
in Hillah," but al-‘Allamah did cite Ma ‘alim al-‘ulama’ in Khulasat al-aqwal.*®
In addition to its 990 bio-bibliographical entries arranged (mostly) alphabetically,
Ma ‘alim al- ‘ulama’ includes a short section on books whose authors are unknown
and a chapter on poets who composed verses about the House of the Prophet. Finally,
despite the fact that both books were written to supplement al-Shaykh al-TasTs
al-Fihrist and the fact that Muntajab al-Din and Ibn Shahrashab were contemporaries,
it is perhaps ironic that they were unaware of each other’s work.

Ibn Dawad

Ibn Dawad wrote twenty-four books on a range of subjects,'” but only his Kitab al-rijal,
completed in 707/1307,"® is extant. An established jurist in his own right, Kitab al-rijal
was the fruit of his effort to evaluate the textual bases of the legal opinions of his
predecessors."” Furthermore, Jamal al-Din b. Tawis’s work on bio-bibliography seems
to have had a direct influence on Ibn Dawud because he says, “Most of the beneficial
remarks (fawa 'id) in this book are [drawn] from [Jamal al-Din b. Tawiis’s] suggestions
and investigations”* While it is true that Kitab al-rijal was derivative in certain
respects, it was also innovative. Ibn Dawad was the first scholar to use abbreviations
for his sources for the sake of brevity. So, for example, he referred to al-Kashshi as k-sh
and al-Najashi as j-sh. He also assigned abbreviations for the Prophet (/) and the Imams
(e.g., s-y-n for Husayn), so the reader could easily determine the ultimate source(s)
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of an individual’s narrations; for individuals who had not related anything from the
Prophet or the Imams, he used the abbreviation I-m (i.e., lam yarwi).*!

Regarding sources, Ibn Dawuad first describes Kitab al-rijal as a short work
comprising selections from the four foundational sources and the bio-bibliographical
writings of “al-Barqi, [Ibn] al-Ghada’iri, and others” Later in the introduction, when
he assigns abbreviations for each of his sources, he adds “Ali b. Ahmad al-"Aqiqi, Ibn
‘Uqdah, al-Fadl b. Shadhan (d. 260/873), Ibn ‘Ubduan (d. 423/1032), Ibn Babawayh,
and Ibn Faddal.”? However, as Jasim has noted, Ibn Dawid does not actually cite all
of these sources in the text and some of the sources he does cite—including Ibn Nah
(fl. 408/1017), Ibn al-Walid (d. 343/945), and al-‘Ayyashi—are not mentioned in the
introduction.” Moreover, in the vast majority of instances where Ibn Dawud cites “one
of our colleagues,” he is referring to al-‘Allamah’s Khuldasat al-aqwal, although this
book is not mentioned explicitly anywhere in the text.*

Like Khulasat al-aqwal, Kitab al-rijal comprises two parts: the first part is on
individuals who were either praised or not considered weak by any Imamis and the
second part is on individuals who were either censured or unknown. Unlike Khulasat
al-aqwal, however, the entries in each part of Kitab al-rijal follow a strict alphabetical
order, making it a more convenient reference.”® Additionally, at the end of the first
part, Ibn Dawad lists thirty-four individuals whom al-Najashi described as “thiqah
thiqah” and adds five more whom Ibn al-Ghada'’irT described as such. This is followed
by six sections: the ashab al-ijma ; individuals whom al-Najashi said are “trustworthy
in their narration” despite being heterodox; individuals for whom al-Najashi used
the expressions “laysa bi-dhalik,” “la ba’s bih,” or “qarib al-amr”; individuals who are
said to have related a specific number of narrations; individuals who are known by
their patronymic; and female narrators. Similarly, at the end of the second part, Ibn
Dawud adds the following sixteen sections: Waqifis, Fatahis, Zaydis, Sunnis, Kaysanis,
Nawiisis, Ghulat, individuals described as weak, individuals described as “confused”
(mukhallat or mudtarib), individuals whose hadith are sometimes said to be good and
other times wrong, individuals who have been rebuked for heterodoxy, those who are
said to be trustworthy but relate material from weak individuals, those who are said
to have forged hadith, those who have been “damned” (man waradat fih al-la ‘nah),
those about whom it is said “he is nothing” (innahu laysa bi-shay’), and those who are
described as “unknown”

The information in both sets of addenda is presented in a way that would have
been useful to anyone (especially a novice) evaluating chains of transmission, making
Kitab al-rijal an easy reference if not a handbook.? More importantly, though,
these sections reflect the increasing level of systematization in bio-bibliography and
the standardization of technical terminology. Further evidence of its function as a
handbook is found at the end of Kitab al-rijal in a series of nine “notices”—which
parallels the conclusion to Khuldsat al-aqgwal—that clarify important issues in the
chains of transmission. For example, in the first notice, Ibn Dawad says:

If there is a narration from Muhammad b. Ya“qub [al-Kulayni] from Muhammad
b. Isma‘il [b. Bazi‘] without an intermediary, then there is a question regarding its
soundness because it is unclear whether he met him, so the narration is mawquf
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on account of not knowing the intermediary between them even though both are
approved and venerated. And that is also the case for [a narration] from al-Hasan
b. Mahbub [d. 224/839] from Aba Hamzah.”

With one exception, all the other notices clarify similar issues. The exception is the ninth
notice in which Ibn Dawud explains that both al-Shaykh al-Tusi and Ibn Babawayh
related material from individuals they never met. If the intermediaries are trustworthy
and of sound faith (i.e., Imami), then the chain is sahih; if they are trustworthy despite
holding corrupt beliefs (i.e., not Imami), the chain is gawf; and if they are censured,
it is da ‘if. He then lists individuals from whom al-Tasi and Ibn Babawayh related
material, grouping them under the appropriate heading.?® This simplifies the task of
evaluating chains of transmission. For instance, if one wishes to determine whether a
hadith that al-Tusi cited in al-Tahdhib from Muhammad b. Yahyd al-‘Attar (d. c. third/
ninth century) is sahih, he does not have to independently assess the trustworthiness
of intermediary links—he can simply refer to the heading “sahih” in the ninth notice
of Kitab al-rijal and find Muhammad b. Yahya al-*Attar mentioned there.

Ibn Dawud’s use of abbreviations, his arrangement of material, and his addenda all
suggest that Kitab al-rijal was written as a handbook, especially for novices aspiring
to evaluate the bases of substantive law. We have already alluded to the relationship
between Kitab al-rijal and Khulasat al-aqwal, and it seems reasonable to suppose that
Ibn Dawud viewed his work as an improvement over the work of al-‘Allamah.” This
view, however, was not shared by later generations, who took issue with Ibn Dawuad’s
rush to judgment and his criticisms of al-* Allamah.* While there are mistakes in Kitab
al-rijal—such as the attribution of al-Kashshf’s statement to al-Najashi and vice versa—
most of them are minor.*! Nevertheless, Ibn Dawud’s lack of precision coupled with the
fact that Kitab al-rijal is, at least in some respects, derivative may explain why it never
became as influential as Khulasat al-aqwal.*

al- ‘Allamah

al-“‘Allamah wrote three books on bio-bibliography: Kashf al-maqal fi ma ‘rifat al-rijal,
Khulasat al-agwal fi ma ‘rifat al-rijal, and Idah al-ishtibah fi asma’ al-ruwat.*® Although
it is not extant, Kashf al-magqal appears to have been his most extensive work on the
subject.** Moreover, based on the fact that al-*Allamah refers to Kashf al-magal in
Khulasat al-aqwal,” it seems to have been the first book he wrote on bio-bibliography.
However, because he found no trace of the book, al-Afandi suggested that al-*Allamah
intended to write it but was unable, which is highly improbable.*

Khulasat al-agwal, which may be an abridgment of Kashf al-magqal, was one of the
most popular bio-bibliographical works ever written.”” Based on internal evidence, we
know it was written around 693/1294;® however, internal evidence also indicates that
al-“‘Allamah continued to edit the book after it was completed.”® As he explains in the
introduction, al-‘Allamah wrote Khulasat al-aqwal because early bio-bibliographers
were either extremely detailed—despite, in some cases, omitting the status of a
narrator—or too brief. With a view to striking the right balance, al-‘Allamah adopted
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three strategies: first, he only included individuals whose narrations he relied upon and
individuals from whose statements he withheld judgment; second, he did not mention
all the writings of these narrators or other irrelevant biographical details; and third, he
did not include later scholars or his contemporaries.*’ Thus, Khuldasat al-aqwal is aptly
titled: it is largely a summary of what earlier bio-bibliographers said regarding the
censure and praise of narrators of sadith. To be sure, in addition to vocalizing certain
names,*! al-‘Allamah evaluated the information in earlier sources and expressed his
own opinion.*

As noted earlier, the structure of Khulasat al-aqwal is similar to the structure of
Ibn Dawud’s Kitab al-rijal: it comprises two parts and a conclusion (khatimah). In the
introduction, al-‘Allamah states that part one is about individuals whose narrations
he either relies upon or prefers to accept and part two is about individuals whose
narrations he rejects or individuals from whom he withholds judgment.*’ There are two
important points here. First, al-*Allamah was the first Imami scholar to differentiate
between two categories of narrators in a single work on the basis of censure and praise.
Moreover, unlike Ibn Dawad, the basis of his distinction was not simply discrete
statements of censure or praise in early sources;* rather, he tried to reconcile all
the available material about a particular individual in order to determine whether
his narrations are acceptable. If, on balance, it was more likely that the individual’s
narrations should be accepted (e.g., Ibn Bukayr and ‘Alib. Faddal), al-“Allamah placed
him in the first part of Khulasat al-aqwal;* if it was more likely that the individual’s
narrations should be rejected or judgment withheld, he placed him in the second
part.* The second important point is that the categorization of narrators in Khulasat
al-agwal is not as neat as al-*Allamabh states in his introduction. The first part actually
includes individuals from whom al-‘Allamah withholds judgment (e.g., Usamah b.
Zayd) and the second part includes individuals whose narrations he accepts (e.g.,
Yahya b. al-Qasim).* This was not lost on al-Shahid II, who remarked:

In the first part, [al-Allamah] mentioned a group of those from whom he withheld
judgement. .. he also mentioned a group of Imami and non-Imami muwaththaqiin
[in part one] and a group of them in the second part. If he believed that such
statements can be implemented—as it appears from his approach (madhhab) in
many books of substantive law—then he should have mentioned all of them in the
first part; if not, then all of them should have been mentioned in the second part.
So the way he divided [the book] is not good.*®

The conclusion of Khulasat al-aqwal comprises ten “remarks” (fawa ’id), which, as
noted earlier, parallel Ibn Dawid’s nine notices at the end of Kitab al-rijal. In the first
remark;, al-*Allamah clarifies the identities of forty-two individuals who are mentioned
in books of hadith by their kunyahs alone. In the second remark, he notes that when
a chain of transmission includes the link “Sa‘d b. ‘Abd Allah—Abu Ja‘far,” then “Abu
Ja'far” refers to Ahmad b. Muhammad b. ‘Is4 (fl. 274/887). The third remark explains
what al-Kulayni meant by the expression “several of our associates” (‘iddat min
ashabina) in the chains of al-Kafi. In the fourth remark, he identifies the chains from
which Ibn al-Walid has been omitted. In the fifth remark, he mentions the birthday
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of the twelfth Imam and identifies his four deputies (wukala’). The sixth and seventh
remarks mention false claimants and trustworthy individuals from the time of the
Minor Occultation, respectively. Regarding his eighth remark, al-‘Allamah says:

Know that al-Shaykh al-Tusi mentioned many hadith in the two books al-Tahdhib
and al-Istibsar [that he related] from men whose era he never saw. He only related
from them via intermediaries and he omitted [these intermediaries] in the two
books. Then, at the end of [al-Tahdhib and al-Istibsar], he gave his route to
each man that he [had] mentioned in the two books. Al-Shaykh Abu Ja‘far Ibn
Babawayh did the same thing. In this remark, we mention, in a general way, the
sihhah of [al-Tusi and Ibn Babawayh’s] routes to each [person] who is reliable,
whose state is good, or who has been deemed trustworthy even if he belonged to a
corrupt creed or his state is not known to me, without [mentioning] anyone whose
narration is rejected and whose statement is passed over. If the route is corrupt, we
have mentioned it. If the route contains someone whose state, in terms of censure
and praise, is not known to me, I have also omitted it. All of that [is explained] in
a general way since details are placed in our large book [i.e., Kashf al-magqal]. We
only did that for the sake of brevity and attaining the objective of knowing the
sihhah of [al-Tusi and Ibn Babawayh’s] routes and their corruption.*’

The ninth remark explains that when Ibrahim b. Hashim relates material from
“Hammad,” it is Hammad b. ‘Isa (d. 208/823 or 209/824) not Hammad b. ‘Uthman
(d. 190/806). Finally, in the tenth remark, al-‘Allamah furnishes his own chains going
back to al-Tasi, Ibn Babawayh, al-Kashshi, and al-Najashi.

While all of these remarks are important, the eighth remark cemented the status of
Khulasat al-aqwal as a reference for jurists. For jurists following the methodology of
the later scholars, the assessment of a sadith rests on an assessment of the entire chain
leading back to the original narrator of that hadith and not simply an assessment of
the original narrator. In his eighth remark, al-*Allamah does just that for three of the
most important compilations of hadith: Man la yahduruh al-fagih, al-Tahdhib, and
al-Istibsar. No one before al-‘Allamah did this and it greatly simplified the task of
jurists. We can illustrate just how influential this section of Khulasat al-agwal was by
highlighting a passage in Tariq istinbat al-ahkam by al-Karaki (d. 940/1534). In the
course of explaining how a mujtahid derives law, when al-Karaki comes to the question
of the status of narrators of hadith, he refers to the bio-bibliographical writings of his
predecessors, al-*Allamah’s assessments of individual chains in Mukhtalaf al-shi‘ah,
and then states:

In al-Khulasah, he stated that the chain in al-Istibsar, al-Tahdhib, and Man
la yahduruh al-fagih to so-and-so is sahih, to so-and-so hasan, to so-and-so
muwaththaq, and to so-and-so weak. He made that a template to which one
can refer. For knowledge of the qualities of these four [types of] narrations, it is
sufficient for the beginner to refer to this template that [al-*Allamah] employed.
Everyone who came after him employed this approach, [including]: al-Shaykh
Fakhr [al-Muhaqqiqin] in [Idah al-fawa’id]; al-Sayyid Diya” al-Din [al-A ‘raji]
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in his commentary on al-Qawa ‘id; al-Shahid in his books, particularly al-Dhikrd
and Sharh al-irshad; al-Shaykh Ahmad b. Fahd in [al-Muhadhdhab al-bari ]; and
al-Shaykh al-Miqdad in [al-Tangih al-ra’i .5!

All the books al-Karaki lists were written by jurists from the School of Hillah.
Moreover, they are some of the most important works on Imami substantive law
ever written. The utility of this approach notwithstanding, it led to a fundamental
misunderstanding, which Sahib al-Ma‘alim addressed in Muntaqd I-juman.®* When
al-“Allamah says, for instance, that al-TuasTs path leading back to ‘Ali b. Ibrahim
b. Hashim in al-Tahdhib is sahih,”® it means the portion of the chain leading back
to him is sahih; it does not mean the portion of the chain from “Ali b. Ibrahim b.
Hashim to the Ma‘sam is also sakih, which is necessary for the associated hadith to be
sahih. Furthermore, in addition to chains of transmission, early scholars like al-Ttsi
evaluated hadith on the basis of circumstantial evidence. Therefore, the fact that a
particular chain in, for example, al-Tahdhib is sahih does not mean every hadith with
the same chain is also sahih; it only means that whenever al-Tasi cites this chain it is
sahth.*

Al-*Allamah and Ibn Dawad utilized most of the same sources, but their approaches
to these sources differed in one important respect: as a rule, Ibn Dawuad identified
his source, whereas, in Khulasat al-aqwal, this was the exception.” In addition to the
foundational bio-bibliographical sources,*® the extant sources of Khuldsat al-aqwal
include al-Tusts al-Tahdhib, al-Istibsar, and al-Ghaybah;” al-Barqts Kitab al-rijal; Ibn
Babawayh's Man la yahduruh al-faqih and Kamal al-din;*® al-Kulaynt's writings;* and
Ibn Shahrashiabs Ma ‘alim al- ‘ulama’*® While most of the information in Khulasat
al-aqwal is based on the foundational sources, its real significance lies in what
al-*Allamah quoted from lost sources, including the work of Ibn “Uqdah and al- ‘Aqiqi.**
Additionally, al-*Allamah quoted Ibn Numayr, Sa‘d b. “Abd Allah, and al-Fadl b.
Shadhan; however, as Malikiyan notes, these sources were quoted indirectly via the
books of Ibn “Uqdah, al-Bargj, and al-Kashshi, respectively.®* Finally, Ibn al-Ghada’irT’s
al-Du ‘afa’ was also an important source for Khulasat al-aqwal, especially part two.®®
Like the majority of Imamis, al-‘Allamah believed it is sufficient for one righteous
Imami to attest to the credibility (or lack thereof) of a narrator.** This combined with
the general presumption in favor of censure led al-‘Allamah to withhold judgment
from many of the individuals that Ibn al-Ghada’iri had considered weak. However,
there are also instances in Khulasat al-agwal of al-*Allamah prioritizing the positive
assessments of al-TasI and/or al-Najashi over the censure of Ibn al-Ghada’iri.®®

If the preservation of information from lost sources were not enough, there are two
more reasons why Khulasat al-aqwal is invaluable. First, the foundational sources are
not easy to use. Ikhtiyar ma ‘rifat al-rijal is not arranged alphabetically and al-TasTs Rijal
is akin to a work of fabagat. In some cases, al-Najashi only mentions his assessment
of an individual in the entry on an entirely different person.®® Furthermore, the
foundational sources are not comprehensive—some narrators can only be evaluated
on the basis of information in works like Man la yahduruh al-faqih. By collating all
the relevant information from virtually every available source,* al-‘Allamah greatly
simplified the task of jurists. The second reason is codicological: the copies of major
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bio-bibliographical works in the hands of al-*Allamah and his contemporaries were
better and, in some cases, more complete than the copies available to later scholars.®®

We did not include Hall al-ishkal among the sources for Khulasat al-agwal, but
there are indications that it supplanted early bio-bibliographical works as a reference.
Two examples should suffice. First, in Khuldsat al-aqwal, al-‘Allamah describes
Hamzah b. Bazi' as “one of the virtuous and trustworthy people of this community,
devoted to good works” (min salihi hadhih al-ta ifah wa-thiqatihim kathir al- ‘amal).%®
However, not only is Hamzah b. Bazi® “unknown” but al-Kashshi relates a report
which indicates that he was Waqifi. Al-‘Allamah quotes this report but rejects it for
having a weak chain. According to Sahib al-Ma‘alim, this misunderstanding is based
on the fact that Hamzah b. Bazi' was the paternal uncle of Muhammad b. Ismail,
a well-known and trustworthy narrator whom al-Najashi praised after mentioning
Hamzah b. Bazi' in a digression. Al-Najashi says, “Muhammad b. isma 7l b. bazi‘ abii
ja far mawla al-mansir abi ja far wa-wuld bazi* bayt minhum hamzah b. bazi‘ kana
min salihi hadhih al-ta’ifah wa-thiqatihim kathir al-‘amal lahu kutub minha kitab
thawab al-hajj wa-kitab al-hajj” In Hall al-ishkal, Jamal al-Din b. Tawis quotes what
al-Najashi said, but either he or a copyist made two significant changes. Ibn Tawis says,
“wa-wuld bazi* bayt minhum hamzah b. bazi* wa-kana min salihi hadhih al-ta’ifah
wa-thigatihim kathir al- ‘amal.” The addition of the conjunction “waw” after the name
Hamzah b. Bazi‘ and the omission of “lahu kutub” is what led al-‘Allamah to believe
that al-Najashi was praising Hamzah b. Bazi‘ when in fact he was praising Muhammad
b. Isma‘il.”° Sahib al-Ma‘alim notes that, based on his research, it appears al-*Allamah
often relied on Hall al-ishkal without checking the original sources.”

The second example pertains to the issue of narrators with the same name
(mushtarakat). In Khulasat al-agwal, al-*Allamah indicates that there is more than
one narrator named ‘Ali b. al-Hakam,” which is so clearly wrong that it requires an
explanation. As Sahib al-Ma‘alim notes, in the entry on "Ali b. al-Hakam in Hall
al-ishkal, Ibn Tawas quoted what al-Najashi said about ‘Ali b. al-Hakam followed
by what al-Tasi said, then Ibn al-Ghada’iri, and finally al-Kashshi. Because their
assessments of ‘Ali b. al-Hakam differed, al-‘Allamah assumed that Ibn Tawus’s
successive quotations pertained to different individuals named “Ali b. al-Hakam.”
Mistakes like this attest to the fact that al-‘Allamah frequently relied upon Hall
al-ishkal without consulting the original sources.

Khulasat al-aqwal proved indispensable to subsequent generations of bio-
bibliographers as well as jurists.”* In addition to spawning sixteen super-commentaries
and a supplement, it was summarized twice, versified twice, and translated into
Persian.”” However, in addition to repetitions and mistakes,” it suffered from one
serious flaw: the entries were not arranged strictly alphabetically. For example,
al-‘Allamah placed the section on individuals named Isma‘il before the section on
individuals named Ishaq, which can make it difficult to locate the entry on a particular
individual. It was enough of a problem that later scholars saw fit to rearrange the text.”

Al-‘Allamah’s last bio-bibliographical work, Idah al-ishtibah, was completed on
19 Dha 1-Qa‘dah 707/May 11, 1308, the same year in which Ibn Dawad completed
Kitab al-rijal. Unlike other bio-bibliographical works, it was not written to ascertain
the reliability of narrators of hadith;’® rather, it was written to precisely determine the
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names of narrators (dabt al-asma’) and differentiate individuals with similar names
(tamyiz al-mushtarakat). 1t is therefore ironic that whenever the information in Idah
al-ishtibah conflicts with the information in Khulasat al-aqwal, the latter is usually
correct.” The primary significance of Idah al-ishtibah lies in the fact that it was the
first such book by an Imami scholar—Sunni writings on the subject date back to the
third/ninth century.® Regarding sources, in addition to familiar bio-bibliographical
works, al-Allamah quotes at least two sources in Idah al-ishtibah that he did not cite in
Khulasat al-aqwal: al-Mu talaf wa-I-mukhtalaf by al-Daraqutni and “the handwriting”
of Safi al-Din Muhammad b. Ma‘add al-Masawi.*! Furthermore, as Malikiyan notes,
many of the headings in Idah al-ishtibah (as well as their sequence) are based on Rijal
al-najashi.®

Idah al-ishtibah was quoted often in subsequent writings on law and bio-
bibliography;* however, like Khulasat al-aqwal, the entries were not arranged strictly
alphabetically. For example, in the section on names beginning with the letter b,
al-‘Allamah listed “Bistam” after “Bakr;” and “Burayd” after “Bishr.” The disorganization
of Idah al-ishtibah may explain why so many headings were repeated,* which in turn
led to discrepancies.®® Again, it was enough of a problem that later scholars rearranged
the text. These rearrangements include Tatmim al-ifsah fi tartib al-idah by Ja‘far
b. al-Husayn al-Muasawi al-Khwansari (d. 1158/1745), Nadd al-idah fi tartib idah
al-ishtibah by ‘Alam al-Huda Muhammad b. al-Fayd al-Kashani (d. 1115/1703), and
Tartib idah al-ishtibah fi asma’ al-ruwat by Muhammad ‘Al al-Karbala'i (fl. eleventh/
seventeenth century).

Conclusion

The School of Hillah represents the second (or perhaps third) stage in the evolution
of Imami bio-bibliographical literature. The scholars of Hillah collated, systematized,
supplemented, and summarized the information in the foundational sources. With
regard to supplementing and summarizing, al-TasTs al-Fihrist seems to have received
more independent attention than any of the other foundational works. In addition
to Muntajab al-Din al-Qummi and Ibn Shahrashabs supplements, al-Muhaqgiq
(and possibly al-‘Allamah) summarized al-Tusts al-Fihrist.*® Furthermore, not
only did the discovery of al-Du ‘afa’ add a fifth source to the pool of information, it
amplified the question of how to deal with conflicting assessments of narrators. At a
deeper level, the bio-bibliographical writings of Jamal al-Din b. Tawas, Ibn Dawad,
and al-‘Allamah were designed to facilitate ijtihad in accordance with the new legal
methodology developed in Hillah, which foregrounded the righteousness of narrators
of hadith. By contrast, the early bio-bibliographical sources were primarily concerned
with authors of early writings. Furthermore, the dissonance between the new legal
methodology and the actual practice of ijtihad is reflected in Khulasat al-aqwal. For
instance, whereas al-‘Allamah frequently accepted the narrations of non-Imamis in
Khulasat al-aqwal, he set faith as a condition in his writings on jurisprudence.’” The
systematization of bio-bibliographical material brought issues like this to the surface
and encouraged subsequent generations of jurists to find solutions. While the notion
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that the development of a new legal methodology—which can be dated to the time
of Jamal al-Din b. Tawiis—drove the flurry of bio-bibliographical activity in Hillah
seems irresistible, it does not account for sixth-/twelfth-century writings, including
Ibn al-Bitrig’s Rijal al-shi‘ah, which Ibn Hajar quoted directly in Lisan al-mizan.®
Finally, as with any genre, the introduction of conventions that gain approval—such
as Ibn Dawid’s abbreviations—is a sign of maturation, but maturation does not imply
stagnation: one of the last great scholars of Hillah, Ibn Mu‘ayyah, wrote “a book about
the knowledge of the narrators of sadith” comprising two large volumes.* Apparently,
there was more left to say.”



General Works of Hadith, Supplication
and Ritual, and History and Genealogy

General Works of Hadith

Because most works of /adith from this period relate to particular subjects, such as
supplication and ritual or the virtues of the House of the Prophet, this section only
includes works of a general nature. Six of these works were written by the family of Ibn
Tawas. Warram b. Abi Firas authored Tanbih al-khawatir wa-nuzhat al-nawazir, which
comprises Sunni and Shi‘l hadith of an ethical nature.! In Farhat al-nazir wa-bahjat
al-khatir, Radi al-Din b. Tawas compiled the /adith his father had written on scattered
pages.” Radi al-Din also wrote Anwar akhbar abi ‘amr al-zahid and Rayy/Ri al-zam an
min marwi muhammad b. ‘abd allah b. sulayman.’® Jamal al-Din b. Tawts authored a
work in the advice genre titled Zuhrat al-riyad wa-nuzhat al-murtad.* Finally, Majd
al-Din b. Tawas authored Kitab al-bisharah—which may have been about ‘Alfs
prediction regarding the end of the ‘Abbasids—and dedicated it to Hulegu.®

Al-‘Allamah wrote five works on hadith, none of which are extant.® Based on
the description in al-Khulasah, Masabih al-anwar fi jam* jami‘ al-akhbar was a
comprehensive collection arranged by discipline as well as chronology.” His Istigsa’
al-i ‘tibar fi tahrir ma ‘ani al-akhbar seems to have been more detailed. Regarding this
work, al-‘Allamah says, “In it, we mentioned every hadith that has reached us. For
each hadith, we discussed the sihhah of the chain or its invalidity, [whether] its text is
muhkam or mutashabih, the jurisprudential and literary aspects of the text, and what
legal directives and other [points] can be derived from [it]”® Based on their titles,
al-Durr wa-1-marjan fi l-ahadith al-sihah wa-I-hisan and al-Nahj al-waddah fi I-ahadith
al-sihah appear to be attempts at gleaning the most reliable adith from the sources,
similar to Sahib al-Ma‘alim’s Muntaqd I-juman.’® Finally, al-Allamah authored a work
titled Tangih qawa ‘id al-din al-ma khiidhah ‘an al yasin.'®

In contrast to al-‘Allamal’s writings, which could be described as auxiliary
works intended for scholars, al-Shahid’s works of hadith were far more accessible.!!
In accordance with the well-known #hadith, he wrote three compilations of forty
hadith (al-Arba ‘in hadithan). One of these is a short collection pertaining largely to
common acts of worship that was completed in 782/1380 or before 771/1369. Another
is actually one hadith from Ibn Babawayh’s al-Khisal comprising forty instructions.'
The third collection is related to the excellence of knowledge and those who seek it."?
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Additionally, there are three collections known as Majmii ‘at al-shahid.'* One of these
contained the following texts: al-Arba ‘in fi fada’il amir al-mu 'minin by Muhammad
b. Ahmad al-Naysaburi, al-Arba’'in min al-arba ‘in ‘an al-arba in by Muntajab al-Din
al-Qummi, al-Arba in by Muhyi I-Din Muhammad b. ‘Abd Allah b. "Ali b. Zuhrah
al-Halabi, disparate reports selected from early works like the Kitab al-salat of
al-Husayn b. Sa‘id, Risalah fi I-qira’ah by Ibn Malik, and al-Mujtand fi I-ad ‘iyah by
Radi al-Din b. Tawuas."® A third of another collection known as Majmii ‘at al-shahid
comprised an abridgment of al-Ash ‘athiyyat/al-Ja fariyyat.'® Finally, we can note that
a short collection of succinct sadith from the Prophet and each Imam titled al-Durrah
al-bahirah min al-asdaf al-tahirah is also attributed to al-Shahid.”

While Tanbih al-khawatir included Sunni material, major Sunni collections were
also transmitted independently, including Sahih al-bukhari,'* Sahih muslim,"” and the
Musnad of Ahmad b. Hanbal.?® Similarly, in addition to what was mentioned earlier,
the early Shi'l material that circulated in Hillah includes a book of hadith attributed
to Ja'far b. Bashir al-Washsha’ al-Bajali,” fifteen hadith that al-Hasan b. Dhikrawan
al-Farisi supposedly narrated from ‘Al1,* and Kitab sulaym b. qays al-hilali>* Of course,
larger compilations of hadith also circulated, including Ibn Babawayh’s al-Amali and
al-Shaykh al-Tusts al-Tahdhib, al-Istibsar, and al-Amali** Finally, the scholars of
Hillah transmitted, copied, studied, and commented upon Nahj al-balaghah.*

Supplication and Ritual

The most important part of Radi al-Din b. Tawus’s legacy is undoubtedly his twenty-
five works on supplication and ritual; however, because Kohlberg has already described
these works in detail, for the sake of brevity we will not discuss them independently.?®
As Kohlberg notes, many of these writings were well known in his day,” but only a
few were directly quoted by Imami scholars in the century following his death.”® One
noteworthy exception is al-Durii * al-waqiyah, which comprised supplications to be
repeated on a particular day of each month. This book was used by al-*Allamah’s brother
Radi al-Din ‘Ali to write his only work al- ‘Udad al-qawiyyah li-daf* al-makhawif
al-yawmiyyah.” In addition to specific supplications for the beginning and end of each
day of the month, al- ‘Udad al-qawiyyah includes hadith about the significance of each
day as well as historical details.’*® Perhaps the rise of the Shi‘ism of al-‘Allamah in
the eighth/fourteenth century made Ibn Tawus’s brand of Shi‘ism, which was focused
on devotion, unpopular. In the following century, ‘Ali b. Yunus al-'Amili al-Bayadi
(d. 877/1472) used al-Tara’if and al-Turaf for his Sirat al-mustagim,* but it was his
student al-Kaf‘ami (d. 905/1499) “who made [the] most use of Ibn Tawus’s works.”3?
Al-Kaf‘ami also wrote a supplement to al-Durii ‘ al-wagqiyah. Ibn Tawas’s work gained
wider recognition in the Safavid era,” but Imami prayer manuals from the time of
al-Kaf'ami to the present have relied on Ibn Tawts extensively.**

While the significance of Ibn Tawuss writings was unparalleled, other scholars
made noteworthy contributions to the literature on supplication and ritual too,
including members of Ibn Tawiss own family. His son, Radi al-Din “Ali, authored
a work on ritual titled Zawa 'id al-fawa’id and his brother, Jamal al-Din b. Tawds,
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authored ‘Amal al-yawm wa-I-laylah and al-Ikhtiyar fi ad ‘iyyat al-layl wa-I-nahar.*
An earlier scholar named Shihab al-Din al-Husayn b. Muhammad b. “Ali al-Kayyal or
al-Mikali completed a work titled al- ‘Umdah fi I-da ‘awat in 610/1213.% The growth of
a body of literature is often followed by a period of sifting the wheat from the chaff. In
this regard, although there is no information about its contents, we can note that Ibn
Mu‘ayyah authored Minhdj al- ‘ummal fi dabt al-a ‘mal, which, based solely on its title,
may have been an attempt to determine rituals more precisely.””

Given the perils of travel (like banditry and disease), it is unsurprising that a
subgenre emerged to address these concerns.”® In addition to Radi al-Din b. Tawiis’s
al-Aman min akhtar al-asfar wa-l-azman, Adab al-safar by Yahyd b. Sa‘id probably
belonged to this subgenre.” The subgenre dedicated to ziyarah was, however, far more
significant.** The earliest work on ziyarah from our period is al-Mazar al-kabir by Ibn
al-Mashhadi (d. after 594/1198). Written for the judge Majd al-Din Hibat Allah b.
Salman,* al-Mazar al-kabir was envisioned as a comprehensive manual of rituals;* so,
while it is primarily about ziyarah, it also includes supplications and rituals pertaining
to the months Rajab, Sha‘ban, Ramadan, and other material.*® Ibn al-Mashhadi
transmitted the contents of al-Mazar al-kabir from some of the most prominent
scholars of Hillah, including ‘Arabi b. Musafir, Hibat Allah b. Nama b. ‘Alib. Hamdin,
and al-Husayn b. Hibat Allah al-Sarawi.** One of the oldest works in the subgenre,
al-Mazar al-kabir is the original source for several supplications and ziydrahs, which
helps explain its popularity.* Radi al-Din b. Tawts used it for one of his three works
on ziyarah: Misbah (or Minhdj) al-za’ir wa-janah al-musafir, which may have been
completed in 618/1221—his other two works are a book known simply as Kitab
al-mazar and a summary of Ibn Abi Qurrah’s Kitab al-mazar titled Lubab al-masarrah
min kitab (mazar) ibn abi qurrah.** However, because Ibn al-Mashhadi intended for it
to be a comprehensive manual, al-Mazar al-kabir was perhaps too large to be taken on
journeys. By contrast, the last work on ziydrah from the School of Hillah, al-Shahid’s
al-Mazar, was more practical because he omitted extraneous material.*’

Two texts seem to have received more individual attention than others: Misbah
al-mutahajjid by al-Shaykh al-Tasi and al-Sahifah al-sajjadiyyah. Ibn al-Sakan and
‘Amid al-Ru’asa’ made copies of Misbah al-mutahajjid al-kabir.*® Ibn al-Sakan, who
was known for editing books, also authored Ikhtilafat nusakh al-misbah al-saghir,
which seems to have been an attempt to standardize al-Tust’s abridgment of Misbah
al-mutahajjid al-kabir.*® Finally, Radi al-Din b. Tawis’s foundational al-Muhimmat
“was conceived as a supplement to al-Tust's Misbah al-mutahajjid al-kabir”®® Regarding
al-Sahifah al-sajjadiyyah, in addition to being read, copied, and transmitted, it formed
the basis of two works.” First, in one of the earliest super-commentaries on the
Sahifah, Ibn 1dris relied mainly on the dictionary al-Sihah to explain the meanings of
obscure words.” Second, Ibn al-Sakan wrote Dabt ikhtilaf al-sahifah al-sajjadiyyah,
which seems like another attempt to standardize an important text.*

The sheer number of Ibn Tawas’s writings on supplication and ritual makes it
difficult to draw representative conclusions about the development of the genre in
Hillah. This difficulty notwithstanding, the following three points are noteworthy:
First, regarding innovation, we can note that, according to al-Khwansari, when Ibn
Tawus wrote Misbah al-za’ir, he believed he was “entitled to establish the rules of
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conduct for pilgrimages and visits to the Kufa Mosque,” that were not attested in
earlier works.* Even if, as al-Nurl al-TabrisI stated, everything in Misbah al-za’ir
is mentioned in earlier sources,” al-Khwansari’s criticism suggests that these rules
were not well known or widely practiced. Similarly, al-Tashrif bi-ta ‘rif waqt al-taklif
emphasizes the importance of celebrating the day on which an individual becomes
legally obligated. Apparently, this emphasis was necessary because, as Ibn Tawis says,
people did not pay enough attention to the occasion.*® Although it was preceded by
al-Durii* al-wagqiyah, al- ‘Udad al-qawiyyah was still a unique book, partly because
Radi al-Din ‘Ali incorporated extensive historical details into a work of supplication.
One final example of innovation is the inclusion of Ziyarat al-mukhtar in al-Shahid’s
al-Mazar. The last two examples highlight the relationship between historiography and
the genre of supplication and ritual.”

The second noteworthy point concerns the effort to standardize both texts
and practices. Regarding texts, the clearest examples are Ibn al-Sakans Ikhtilafat
nusakh al-misbah al-saghir and Dabt ikhtilaf al-sahifah al-sajjadiyyah, but Ibn Idris
also collated copies of the Sahifah. As for practices, while much of the literature on
supplication and ritual can be viewed as part of the effort to standardize practices,
conspicuous interventions are more likely to reveal which practices were contested.
In this regard, we can note that Radi al-Din b. Tawas defended the practice of seeking
oracles (istikharah) in Fath al-abwab and sought to prove that supplications are more
likely to be answered in Dhu 1-Qa‘dah and Rajab in Mukhtasar kitab ibn habib.>®
Furthermore, while it is not a book of supplication or ritual, we would be remiss if we
did not mention Ibn Tawis’s defense of astrology titled al-Faraj al-mahmiim.> Finally,
as noted earlier, Ibn Mu‘ayyah's Minhaj al- ‘ummal could have been an attempt to
determine rituals precisely.

The third noteworthy point pertains to audience. Extensive works on supplication
and ritual like Misbah al-za ’ir served the needs of dedicated believers but were probably
too onerous for ordinary people. This was not lost on Ibn Tawis: in the introduction to
Misbah al-za'ir, he promised to write an abridgment of the text that would be “easier
on the hearts” and “suitable for times of discontent and toil”® If, as some have argued,
his Kitab al-mazar was an abridgment of Misbah al-za’ir,** it would be an example of a
text that was intended to serve the needs of ordinary believers. Similarly, we noted that
al-Shahid’s al-Mazar was more practical than earlier works on ziyarah. These examples
are valuable because we typically deal with texts written by scholars for scholars.
Perhaps more than any other genre, supplication and ritual offers insights into the
religious life of ordinary believers. While the evidence is thin, it is easy to imagine how
such texts could have shaped a communal identity by organizing ritual life.

History and Genealogy

The historical writings of the scholars of Hillah fall into three broad categories: the
history of Iraq, the history of the House of the Prophet, and general history. The
first category includes two works that are related, directly or indirectly, to al-Khatib
al-Baghdadrs Ta rikh baghdad. The first of these is Nukhbat al-intiqad min ta rikh
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baghdad by Qiwam al-Din Abu 1-Faraj ‘Ali b. “Umar al-Anbari (d. 603/1206), who is
known as Ibn al-Haddad and who was an administrator (nazir) in Hillah.®? Based on
its title, this work seems to have comprised select criticism of Ta rikh baghdad. The
second work is Kitab al-tahsil (min al-tadhyil) by Radi al-Din b. Tawus, which is a
summary of Ibn al-Najjar’s addendum (dhayl) to Ta rikh baghdad.®

“The historian of Iraq” par excellence was, however, Ibn al-Fuwati (d. 723/1323),
about whom his contemporary al-Dhahabi said:

He wrote histories that cannot be described and his writings would break a camel’s
back....He wrote alarge history that remained in draft form then he wrote another
[history] in fifty volumes which he called Majma ‘ al-adab fi mu jam al-asma’ ‘ald
mu ‘jam al-algab. He compiled Durar al-asdaf fi ghurar al-awsaf which is very
large. He mentioned that he assembled it from one thousand written books of
history, poetry, genealogy, and al-majami‘—][it is] twenty volumes of which he
polished five. [He also compiled] al-Mu 'talaf wa-l-mukhtalaf, [which] he arranged
in tabular form.® He [also] has the book al-Tawarikh ‘ald I-hawadith, the book
Hawadith al-mi’ah al-sabi‘ah (until [the year] he died),” and the book [Nazm]
al-durar al-nasi ‘ah fi shu ‘ara’ al-mi’ah al-sabi ‘ah in several volumes.*

In addition to what al-Dhahabi mentioned, Ibn al-Fuwati wrote a large addendum
to his teacher Ibn al-Sa‘Ts history al-Jami‘ al-mukhtasar for ‘Ala’ al-Din ‘Ata Malik
al-Juwayni, a book titled Talgih al-afham fi tanqih al-awham, and several other
works.®” However, with the exception of part of (Talkhis) Majma * al-adab,” none of
Ibn al-Fuwatl’s writings are extant—the work published as al-Hawadith al-jami ‘ah
and attributed to Ibn al-Fuwatl is almost certainly not his”*—so our assessment of Ibn
al-Fuwati as a historian rests largely on this work, which is essentially a biographical
dictionary.”

Most of the works in the second category, the history of the House of the Prophet,
had a ritualistic or doctrinal dimension.” For instance, in Kitab al-tara’if li-mawlid
al-sharif, Radi al-Din b. Tawas dealt with the birth and death dates of the Prophet
and his House.” Despite the significance of these dates, there was a long history of
disagreement over some of them. It was important to determine these dates accurately
because they might bear unique blessings that could only be reaped by commemorating
them properly. Dispelling doubts over the location of ‘Alf’s grave was important for
similar though ultimately deeper reasons.”” The definitive work on this question,
Farhat al-ghari bi-surhat al-ghari, was written sometime after 680/1281 by Radi al-Din
b. Tawuss nephew ‘Abd al-Karim b. Tawas.” In his introductory remarks, ‘Abd
al-Karim b. Tawus states that a prominent person asked him to provide an exhaustive
account of reports indicating the site of “Alf’s final resting place,”” suggesting it was a
live issue.” Drawing on a range of sources,” ‘Abd al-Karim b. Tawis answered the
challenge in two introductions and fifteen chapters. The first introduction is about the
fact that “Alf’s grave is in Najaf, while the second explains why the location of the grave
was concealed. Chapters one to eleven contain material attributed to the Prophet and
the Imams (excluding the twelfth Imam), chapter twelve contains material attributed
to Zayd b. “‘Ali (d. 122/740), chapter thirteen is about the ‘Abbasid caliphs who visited
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the site, chapter fourteen contains material related by a group of scholars (including
prominent Sunnis), and chapter fifteen mentions miracles that took place at the grave.
Ironically, Farhat al-ghari may also be connected to Ta 'rikh baghdad because, although
‘Abd al-Karim b. Tawts only mentions al-Khatib al-Baghdadi by name once,*® he was
well known for his adamant denial of the presence of ‘Alf’s remains in Najaf.*!

Aside from a Persian work titled Ta 'rikh al-a immah,® which is attributed to ‘Imad
al-Din al-Tabari (d. after 698/1299), and a history of the Talibids (including the twelve
Imams) titled al-Mukhtasar fi akhbar mashahir al-talibiyyah wa-1-a’ immah al-ithnay
‘ashar, which is attributed to Ibn al-Tiqgtaqi, the remaining writings in the second
category belong to the magtal genre.*® First, Radi al-Din b. Tawus wrote al-Masra "
al-shayn fi qatl al-husayn, which may be a compilation of the magqtal attributed to
Abu Mikhnaf (d. 157/774).%* Second, Ibn Tawuas authored Kitab al-luhiif (or al-malhiif)
‘ald qatld I-tufitf.® One of his most popular works, it was meant to be concise enough
for believers to read it at the grave of Husayn on ‘Ashira’.*® The third work, Muthir
al-ahzan wa-munir subul al-ashjan,*” was written by Najm al-Din b. Nama al-Hilli (d.
c. 680/1281) because, as he explains in the introduction, he found existing magqtals to
be either too long or too short.* Finally, although it is not a traditional magqtal, we can
note that Ibn Nama also wrote Dhawb al-nudar fi sharh al-thar,* which, unlike Muthir
al-ahzan (and al-Luhif), served no ritual purpose. In the introduction, Ibn Nama
explains that, after he wrote Muthir al-ahzan, a group of Imamis asked him to add
something to it about al-Mukhtar b. Abi ‘Ubayd al-Thaqafi (d. 66-67/685-687), but
he initially hesitated because, although Ibn Nama privately admired al-Mukhtar, his
predecessors had “refrained from publicizing his virtue . . . accused him of believing in
the imamate of Muhammad b. al-Hanafiyyah, abandoned his grave and made avoiding
it [a means of] closeness to God despite its proximity to the Grand Mosque of Kufa.. . .
[and thereby] turned away from knowledge toward blind imitation, and forgotten what
he did to the enemies of [Husayn]®® Thus the book is a defense of al-Mukhtar and
most of the introduction comprises reports exonerating Muhammad b. al-Hanafiyyah
(d. 81/700) and, by extension, al-Mukhtar. Ibn Nama&s effort to rehabilitate al-Mukhtar
seems to have worked because al-Shahid included “Ziyarat al-mukhtar” in his
al-Mazar”* Like the cases of Kitab al-tara’if li-mawlid al-sharif and Farhat al-ghari,
the possibility of a connection between Dhawb al-nudar and al-Mazar highlights the
relationship between historical writing and ritual in Hillah.

The third category, general history, includes six works. Two of these are known
only by their titles: Ta 'rikh ibn al-bitriq and Kitab ta rikh min sanah 510 ild ta'rikh
wafatih.”> The author of the latter is the polymath Burhan al-Din Abua Shuja‘
Muhammad b. ‘Ali b. Shu‘ayb al-Baghdadi al-Hilli (d. 590/1193), known as Ibn
Dahhan and Ibn al-Faradi.”> Sometime around 646/1248-647/1249, Radi al-Din
b. Tawas wrote Kitab al-istifa’ fi akhbar (or ta’rikh or tawarikh) al-mulik wa-I-
khulafa’, which seems to have included details about his ancestors, his own life, and
general history.** At the beginning of the eighth/fourteenth century, Ibn al-Tiqtaqi
authored a history of the caliphs (until the demise of the ‘Abbasids) titled al-Fakhri
fil-adab al-sultaniyyah wa-1-duwal al-islamiyyah, which he dedicated to the governor
of Mosul Fakhr al-Din ‘Is4 b. Ibrahim.” In the following generation, Ibn Mu‘ayyah
wrote Akhbar al-umam, which, based on its title, may have been planned as a
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universal history. I say “planned” because, according to Ibn Mu‘ayyah’s student and
son-in-law Ibn ‘Inabah, Ibn Mu‘ayyah estimated that it would ultimately comprise
one hundred volumes, four hundred pages each, but only twenty-one volumes had
been completed.*

One of the most interesting—and, from the perspective of a modern historian,
valuable—historical works from this period is al-Managqib al-mazyadiyyah fi akhbar
al-mulitk al-asadiyyah. Although the book has been attributed to Aba 1-Baga’ Hibat
Allah Muhammad b. Nama al-Hilli al-Raba‘1 (d. sixth/twelfth century),” it is more
likely to have been written by an earlier scholar named Abu I-Baqa’ Hibat Allah Nasir
b. al-Husayn b. Nasr/Nasir al-Hilli.*® As the title indicates, it is a history of rulers
from the Banu Asad tribe to which the Mazyadids of Hillah belonged, but its primary
significance, at least for modern historians, lies in the wealth of information it contains
about the relationships between the Sasanids, the Lakhmid capital al-Hirah (near
present-day Najaf), and the tribes of the Arabian peninsula around turn of the seventh
century CE.” Furthermore, Abu 1-Baga’s sources included several older historical
works, most of them by Imami scholars, that are now lost.' Given that it celebrates
the glorious past of Hillahs ruling family, it is hard to imagine that al-Mandgqib
al-mazyadiyyah did not play a role in the legitimation of their power.

As for historical writings that were either read or transmitted in Hillah, most
of them pertain to the history of the House of the Prophet. These include an early
work titled al-Anwar fi ta’rikh al-a’immah al-athar by Muhammad b. Hammam b.
Suhayl al-Katib al-Iskafi (d. 336/948), which ‘Abd al-Karim b. Tawus quotes in Farhat
al-ghari’® Second, a hadith-scholar named Abu 1-Barakat ‘Ali b. al-Husayn al-Jawzi/
al-Juzi al-Hilli is mentioned in a chain of transmission for Ibn Babawayhs Uyin
akhbar al-rida’ ' Third, Ibn Idris transmitted al-Mufid’s Kitab al-irshad from ‘Izz
al-Din Sharaf Shah b. Muhammad al-Husayni al-Aftasi.'”® Finally, we can note that
the poet Jamal al-Din Ahmad b. Muni' al-Hilli (d. after 650/1252) composed verses in
praise of Kashf al-ghummah ‘an ma ‘rifat ahwal al-a’'immah wa-ahl al-bayt al- ‘ismah
by the vizier Baha’ al-Din ‘Ali b. ‘Isa al-Irbili.'*

Additionally, regarding general history, in his commentary on Nahj al-balaghah, Ibn
Abi 1-Hadid informs us that he was with Safi al-Din Muhammad b. Ma ‘add al-Musawi
in his home in Baghdad and al-Hasan b. Maali al-Hilli (d. after 637/1239), known as
Ibn al-Bagqillani, was also present. Safi al-Din and Ibn al-Baqillani were reading hadith
from al-Tabarf’s history. One of these hadith was a report in which ‘A’ishah says, “Had
I taken upon myself that which I turned my back on, no one but the Prophet’s wives
would have washed his body.” Safi al-Din asked Ibn al-Bagqillani what he thought she
meant by that, to which Ibn al-Bagqillani replied, “She envied your father because he
could take pride in having washed the Prophet’s body” So Safi al-Din laughed and said,
“Suppose she could have washed his body, did she have any of his other virtues?”'* Not
only does this anecdote attest to the fact that al-Tabarf’s history was read, if it is true that
Ibn al-Bagillani was a Shafi‘i and then a Hanafi, it gives us insight into the congenial
relationship between the Imami and Sunni scholars of Hillah. Furthermore, there is
some indication that Safi al-Din took a wider interest in history. First, he is reported
to have said that al-Mas adi (d. 345/956 or 346/957) completed al-Tanbih wa-I-ishraf
in 345/956, which suggests he was familiar with the book."* Second, Radi al-Din b.
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Tawus transmitted Kitab al-mawalid (or mawalid ahl al-bayt) by Ibn al-Khashshab
from Safi al-Din in Safar 616/April 1219.”

The scholars of Hillah also devoted attention to genealogy, particularly the
genealogies of the Talibids. In the sixth/twelfth century, Ibn Idris wrote “annotations”
(ta Tigat) on a genealogical work by Yahyd b. al-Hasan al-"Aqiqi (d. 277/890), who
is said to have been the first scholar to write a book on Talibid genealogies.® In the
following century, the most important work seems to have been Kitab al-majdi fi
ansab al-talibiyyin by ‘Ali b. Abi 1-Ghana’im al- ‘Umari. Fikhar b. Ma‘add al-Muasawi
transmitted this book to his son ‘Abd al-Hamid,'” who in turn gave ‘Abd al-Karim
b. Tawus and his son Radi al-Din “Ali an ijazah to transmit it.""* According to this
ijazah, ‘Abd al-Karim b. Tawus read Kitab al-majdi carefully with ‘Abd al-Hamid
from beginning to end.'"! Furthermore, ‘Abd al-Karim b. Tawas wrote informative
“annotations” on the copy of the book that he read with ‘Abd al-Hamid, which are
known simply as al-Hawashi ‘ald I-majdi.''* One copy of this work contains material
that “Abd al-Karim b. Tawas had copied from an older work on the genealogies of
the Talibids titled al-Bayan wa-I-tabyin fi ansab al abi talib by al-Hasan b. *Abd Allah
al-Talibi al-Ja‘fari.'”* Finally, a work titled Mukhtasar al-ansab is attributed to Ibn
Ma‘qal (d. 644/1246); however, there is no evidence that he was a genealogist.'*

The significance of these two annotations notwithstanding, the majority of
independent works on genealogy were written by scholars belonging to the eighth/
fourteenth century.'”® Ibn al-Tiqtaqi wrote an important work on the science of
genealogy titled al-Asili, and Ibn al-Fuwatl composed genealogical tables (Kitab
al-nasab al-mushajjar)."® But the most prolific and indeed authoritative genealogist
from the School of Hillah was undoubtedly the nagib Ibn Mu‘ayyah,"” who authored
no less than six books on genealogy, including Nihdyat al-talib fi nasab al abi talib,
al-Thamarah al-zahirah min al-shajarah al-tahirah, al-Falak al-mashhin fi ansab
al-qaba’il wa-1-butiin, Sabk al-dhahab fi shabk al-nasab, al-Jadhwah al-zaynabiyyah,
and Kashf al-iltibas fi nasab bani I- ‘abbas.”® His son-in-law, the Talibid genealogist
par excellence, Ibn ‘Inabah (d. 828/1424), read the first five, in whole or in part, with
him."*

While genealogical writing, especially Talibid genealogies, cannot be divorced
from a concern with kinship and nobility or even the “trend toward heredity” in the
bureaucracy, crafts, trades, and the composition of the scholarly class, it was also an
expression of historical consciousness that framed historiography, particularly among
the Shi‘ah.'® The historical writings of the scholars of Hillah should be viewed as part of
the wider phenomenon of the flowering of historiography in this period, especially
in Baghdad. These writings included both dependent and independent, biographical
and annalistic works. Most of these works were written by scholars who were not
experts in core subjects like law and theology, suggesting a division of labor and the
concentration of expertise in particular families. Furthermore, while the ritualistic and
doctrinal dimension of writings on the history of the House of the Prophet (especially
magqtals) is undeniable, the scope of these writings could be broader. If ‘Imad al-Din
al-Tabari wrote a history of the Imams in Persian, this may be indicative of the presence
of an audience for historical scholarship beyond the scholarly class. Similarly, because
they addressed live social issues, both Farhat al-ghari and Dhawb al-nudar attest to
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the wider impact of historiography. Finally, while al-Manaqib al-mazyadiyyah is the
clearest example of the relationship between historiography and political power, other
historians (e.g., Ibn al-Tiqtaqi and Ibn al-Fuwati) received the patronage of political
elites and still others (e.g., Ibn al-Haddad and Ibn Mu‘ayyah) were employed in the
government bureaucracy.
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Exegesis and Fada’il

Exegesis

While both of the classic Imami commentaries on the Quran, al-Tibyan and Majma
al-bayan, may have played a role in the representation of tradition in Hillah," al-Tibyan
formed the textual basis of further exegetical activity in at least two instances. First,
Ibn Idris wrote al-Ta ‘lig min kitab al-tibyan fi tafsir al-qur an.* Despite harsh criticism
of the views al-Shaykh al-Tusi expressed in other writings, Ibn Idris held al-Tibyan in
high regard and cited it frequently in al-Sara 'ir to support his own views.’ For example,
in his discussion of the requirements for forbidding the wrong, Ibn Idris states:

Our sheikh Aba Ja‘far al-Tasi, may God have mercy on him, said in his book
al-Iqtisad, “What is apparent from the opinion of our Imami sheikhs is that this
type of forbidding [i.e., cases involving harm] is the prerogative of the Imams or
one whom the Imam gives [explicit] permission.” Then he, may God have mercy on
him, said, “Al-Murtadd, may God have mercy on him, disagreed with that, saying,
‘Doing that is permissible without [the Imam’s] permission because what [the
one forbidding] does with [the Imams’] permission is what is intended whereas
this is different because it is not what is intended—all that is intended is defense
(al-mudafa ‘ah) and resistance (al-mumana ‘ah); if harm should occur, it is not
intended.” This is the end of what our sheikh Abt Ja'far al-Ttsi said in al-Igtisad.
What our sayyid al-Murtadd, may God have mercy on him, said is stronger and it
is my fatwd. Our sheikh Abua Ja‘far al-Tisi reverted to the opinion of al-Murtada
in the book al-Tibyan [where] he supported [al-Murtada’s opinion], vindicated it,
and considered other [opinions] weak.*

Such passages in al-Sara 'ir suggest that Ibn Idris’s regard for al-Tibyan was based in
part on his belief that it reflects al-Tast's mature views.> Al-Ta ‘liq min kitab al-tibyan fi
tafsir al-qur an was written for specialists and it is unclear whether it circulated widely.
In addition to the small number of copies,® we can note that the earliest text in which it
is cited is perhaps al-Tawdih al-anwar bi-l-hujaj al-waridah li-daf" shubah al-a ‘war by
Khidr al-Razi al-Hablaradi (ninth/fifteenth century).”

The second instance where al-Tibyan formed the textual basis of further exegetical
activity is Mukhtasar al-tibyan fi tafsir al-qur an by Ibn al-Kal al-Hilli.? Although we
do not have any details about the nature of his abridgment,” we know Ibn al-Kal al-Hilli
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was particularly interested in the different readings of the Quran, which he most likely
studied in Baghdad before returning to Hillah."” We also know that he taught Quran
in his shop in Hillah, so perhaps his abridgment was not intended for specialists.
Whatever the case, Ibn al-Kal al-Hilli also authored a book on ambiguous verses in the
Quran titled Mutashabah al-qur’an."* This was preceded by several books in the same
subgenre, including Mutashabah al-qur’an wa-I-mukhtalaf fih by Ibn al-Kal al-Hillt’s
contemporary Ibn Shahrashiab.? Completed in 570/1174, when Ibn Shahrashab was
still in Hillah, Mutashabah al-qur’an wa-l-mukhtalaf fih is noteworthy as the earliest
commentary in the subgenre arranged topically, which naturally facilitates holistic
analysis. Furthermore, as the title indicates, it also treats disagreements among scholars
pertaining to substantive law, jurisprudence, abrogation, grammar, and rhetoric. Ibn
Shahrashtb wrote a separate work on the “occasions of revelation” titled Asbab al-nuzil
‘ald madhab al al-rasiil, but it is lost.”

As noted in Chapter 4, al-Tusi seems to have viewed the commentaries of Aba
Muslim al-Isfahani and al-Rummani as models for al-Tibyan. In terms of exposition,
it was a landmark in the history of Imami exegesis and Majma ‘ al-bayan is “clearly
dependent on [it]”' Earlier Imami commentaries were largely compilations of relevant
hadith."> This approach to exegesis is attested in Hillah in Jamal al-Din b. Tawas’s
‘Ayn al-‘ibrah fi ghabn al- ‘itrah, which is more distinctively Shi‘l.' In ‘Ayn al- ‘ibrah,
Jamal al-Din b. Tawas sought to vindicate the right of the House of the Prophet by
compiling hadith pertaining to the occasions of revelation that illustrate the faults of
their opponents. The most important sources for ‘Ayn al- ‘ibrah were al-Kashf wa-I-
bayan by the al-Tha‘labi (d. 427/1035) and al-Wasit fi tafsir al-qur an by al-Tha‘labTs
student ‘Ali b. Ahmad al-Wahidi al-Naysaburi (d. 468/1075).”” Much of the material
quoted in ‘Ayn al- ‘ibrah is quite damning,'® which explains why Jamal al-Din b. Tawts
wrote it under the pseudonym “‘Abd Allah b. Isma ‘il al-Katib>"

Exegesis was also a vehicle for theology in Hillah. In al-Fahs wa-I-bayan ‘an asrar
al-qur’an, Yahya b. Sa‘id listed Quranic verses that are cited to support predestination
and mentioned their inner meaning.® Although al-‘Allamah’s Idah mukhalafat
al-sunnah li-nass al-kitab wa-I-sunnah (completed in 723/1323) has been described
as a work of hadith, the extant portion is essentially a theological commentary on
selections from Quran 2 and 3.*' The purpose of the commentary was to demonstrate
that Sunni doctrine, particularly elements related to God’s justice, conflicts with the
Quran.

Jamal al-Din b. Tawas also wrote Shawahid al-qur’an, which, based on its title,
appears to have been on exegesis as well, but we do not know anything about its
contents.”” Similarly, aside from their titles, we have no information about Kitab
hurif al-qur’an or Kitab amthal al-qur’an by Ibn al-Khiyami al-Hilli (d. 642/1244 or
643/1245).% Given that he was primarily a scholar of Arabic language and literature,
these books may not have been directly related to exegesis. Finally, al-‘Allamah
authored al-Qawl al-wajiz fi tafsir al-qur an, but it is lost.**

In addition to what the scholars of Hillah wrote themselves, several works of
exegesis were also studied or transmitted. Ibn Idris read al-Sijistants Kitab al- ‘azizi fi
gharib al-qur an/Kitab tafsir gharib al-qur’an with ‘Amid al-Ru’asa’ sometime before
570/1174.* As noted earlier, Ibn al-Bitriq transmitted al-Tha‘labi’s al-Kashf wa-I-
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bayan from Yahya b. Muhammad b. Abi l-"Alawi al-Wa'iz al-Baghdadi in 585/1189.%
Muhammad b. ‘Ali al-Irbili (d. 561/1165) heard Tafsir al-kalbi ‘an ibn ‘abbas with
Abu ‘Ali al-Qati‘l sometime before 506/1112.” And Shadhan b. Jibra’il al-Qummi
transmitted Tafsir al- ‘askari from Muhammad b. Sharahnak/Sharahtak al-Husayni/
al-Hasani al-Jurjani.”® One book, Ta 'wil ma nazala fi I-qur’an al-karim fi I-nabi
wa-alih by Muhammad b. al-*Abbas b. “Ali b. Marwan b. al-Mahiyar, known as Ibn
al-Juham (d. after 328/939),% appears to have circulated more widely in Hillah. In
Kitab al-yaqin, Radi al-Din b. Tawus states that he transmits the book via several
chains and mentions three. First, he transmitted it from As‘ad b. ‘Abd al-Qahir
al-Isfahani when the latter came to Baghdad in Safar 635/September-October 1237;
second, al-Husayn b. Ahmad al-Strawi gave Ibn Tawus an ijazah to transmit it
on Jumada II 609/October 1212; and third, he received an ijazah to transmit it on
Rabi‘ I 609/August 1212 from ‘Ali b. Yahyd al-Khayyat.* According to al-Hasan b.
Sulayman al-Hilli, who quotes the book in Mukhtasar basa’ir al-darajat, Ibn Tawus
also transmitted it from Fikhar b. Ma‘add al-Musawi and others, from Shadhan b.
Jibra’il al-Qummi.*! Ibn Tawas himself quotes the book frequently in Sa ‘d al-su ‘ud,
Kitab al-yaqin, and Muhdasabat al-nafs,** which may be why he felt the need to explain
that the reason Ibn al-Juham related so much material via Sunni narrators was so the
book would be more compelling.*

Fada’il

In her study on Jamal al-Din b. Tawas’s Bina ’ al-magqalah al-fatimiyyah finaqd al-risalah
al- ‘uthmaniyyah, Afsaruddin demonstrated that the earliest Islamic discourse on
legitimate leadership revolved around the notions of excellence and precedence.* In
addition to the effect it had on Shi'i theological writing and exegesis, the centrality of
excellence gave rise to the genre of fada 'il, which sought to document (and celebrate)
the virtues of “Ali in particular and the House of the Prophet in general.*® Whether it
was in defense of doctrine, a mode of exegesis, or simply an expression of profound
love, Shi'i scholars have written works of fada il from the earliest times down to the
present day and the scholars of Hillah were no exception. One of the earliest works
on fada'il from the School of Hillah is Durar al-manaqib fi fada’il ‘ali b. abi talib by
Shadhan b. Jibra’il al-Qummi.* Shadhan also transmitted al-Khasais al- ‘alawiyyah
‘ald sa’ir al-bariyyah by the Sunni scholar Muhammad b. Ahmad al-Natanzi al- Amili
(fl. sixth/twelfth century).”” Shadhan’s contemporaries, Muntajab al-Din al-Qummi
and Ibn Shahrashub, authored Kitab al-arba ‘in ‘an al-arba in min al-arba ‘in fi fada il
amir al-mu 'minin and Mandgqib al abi talib, respectively.®® The chains of transmission
for Kitab al-arba ‘in—which include many of the luminaries of Hillah—converge in
the person of Burhan al-Din al-Qazwini, who made a copy of the book in 613/1216.
Al-Shahid also made a copy in Hillah in 776/1374, which was incorporated into one of
the collections known as Majmii ‘at al-shahid.* As for Managqib al abi talib, al-Husayn
b. Jubayr read selections from it with ‘Ali b. Muhammad b. Yahyd b. al-Faraj al-Starawi
(d. 625/1227) and wrote an abridgment of it called Nukhab al-manaqib.*
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The most significant innovation in the genre came at the hands of Ibn al-Bitriq, who
had studied under Ibn Shahrashab in Hillah.** Whereas Ibn Shahrashab utilized both
Sunni and Shi'1 sources in his Mandgqib, Ibn al-Bitriq’s ‘Umdat ‘uyin sihah al-akhbar
fi manaqib imam al-abrar was the first Imami work of fada il based exclusively on
the most well-attested Sunni Aadith. The sources for al- ‘Umdah include Sahih muslim,
Sahih al-bukhari, al-Jam* bayn al-sahihayn by Ibn Abi Nasr al-Humaydi, “al-Jam
bayn al-sihah al-sittah” (= Tajrid al-sihah al-sittah) by Razin b. Mu ‘awiyah al-‘Abdari
(d. 524/1129) (which includes the Muwatta’ instead of Sunan ibn majah), the Musnad
of Ahmad b. Hanbal, al-Tha‘labi’s al-Kashf wa-I-bayan,* and al-Managqib by Ibn
al-Maghazili (d. 483/1090).* Despite its title, the last eight chapters of al- ‘Umdah
are about Fatimah; Khadijah; al-Hasan and al-Husayn; Ja‘far b. Abi Talib; Aba Talib;
material in the six canonical collections regarding the notion of twelve caliphs;
material in these collections regarding the Mahdi; and what transpired after the demise
of the Prophet, including mention of ‘Alf’s enemies. After completing al- ‘Umdah, Ibn
al-Bitriq came across several other sources—including Ma nazala min al-qur’an fi ahl
al-bayt and Hilyat al-awliya’ by Abt Nu‘aym al-Isfahani and Mandqib al-sahabah by
al-Sam‘ani—and compiled nearly 600 /adith from these sources in a supplement to
al- ‘Umdah titled al-Mustadrak al-mukhtar fi manaqib wasi I-mukhtar.** Finally, based
on the sources he had used for al- Umdah and al-Mustadrak, Ibn al-Bitriq wrote a
third work on fada il titled Khasa'is al-wahy al-mubin fi manaqib amir al-mu 'minin,
which comprises Sunni hadith about the meaning of seventy-seven verses of the Quran
said to have been revealed about ‘Ali.*

Of these three works, al- ‘Umdah had the greatest impact on subsequent scholars
in Hillah and beyond. Ibn al-Bitrig’s son ‘Ali read al- ‘Umdah with his father;* Kamal
al-Din Ahmad b. Ibrahim al-‘Afifi al-Mawsili read up to chapter ten with ‘Ali and
received an ijazah from him to transmit it.*” Jamal al-Din b. Tawus quoted al- ‘Umdah
in Bina’ al-magqalah al-fatimiyyah.*® Furthermore, for the Zaydis of Yemen, up until the
time of al-Mansur bi-llah (d. 614/1217), al- ‘Umdah was one of two principal sources
for the canonical collections of Sunni hadith.* We can also note that a work titled
al-Rawdabh fi I-fada il wa-I-mu jizat is attributed to Fikhar b. Ma‘add al-Musawi, who
was Ibn al-Bitrig’s student.” If the attribution is correct, it seems reasonable to suppose
that al-Rawdah included material related to Fikhar by Ibn al-Bitrigq.

While its primary significance lay in its utility as a source of information,
al- Umdah also included Ibn al-Bitrigs own analysis and argumentation.® More
importantly, though, it seems to have encouraged others to vindicate Imami beliefs on
the basis of Sunni sources.”? Between 659/1260 and 662/1263, Radi al-Din b. Tawus
wrote al-Yaqin bi-/fi ikhtisas mawlana ‘ali bi-imrat al-mu’minin based exclusively
on “non-Shi'T” hadith.”® Al-Yaqin includes the introduction to a similar work titled
al-Anwar al-bahirah fi intisar al- ‘itrah al-tahirah, which Ibn Tawus wrote after hearing
that an unidentified Sunni author had denied the Prophet ever called ‘Ali “amir
al-mu’minin>>* Apparently, after completing al-Yaqgin, Ibn Tawis came across Niir
al-hudd wa-I-munji min al-radd by al-Hasan b. Ahmad al-Jawabi/al-Jawani (fl. fourth/
tenth century?), incorporated nearly fifty-six hadith on the fada’il of ‘Ali from this
book into al-Tahsin li-/fi asrar ma zada min akhbar/ ‘ald kitab al-yaqin, and appended
it to al-Yaqin.*® Ibn Tawds is also the author of Turaf (min) al-anba’ wa-I-manaqib fi
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sharaf sayyid al-anbiya’ wa-(‘itratih) al-atyab, most of which comprises quotations
from Kitab al-wasiyyah by ‘Isd b. al-Mustafad.* Finally, setting his theological writings
aside,” al-“Allamah’s only independent work on fada ‘il is Kashf al-yaqin fi fada il amir
al-mu minin, which he wrote at the request of Oljeytu.*®

Stories about the valor, magnanimity, asceticism, and other virtues of the archetypal
hero of Islam have universal appeal. If it is true that Imami scholars viewed the affinity
between Mongol and Shi'l conceptions of legitimacy as an opportunity to spread
their faith, then we might expect to find a marked increase in the number of works of
fada’il after the Mongol conquests, but this is not the case. Part of the explanation is
straightforward: the genre of fada il overlaps with other genres, especially discussions
of the imamate in theology. If, for example, we included some of ‘Imad al-Din al-Tabari
or al-“Allamah’s writings on the imamate here, the situation would look different.”
Furthermore, based on its chains of transmission, Muntajab al-Din al-Qummf’s Kitab
al-arba ‘in seems to have circulated widely in the period after the conquests. On the
other hand, because Sunnis also partook in the documentation and celebration of
the virtues of ‘Ali,*® perhaps Imamis understood that, outside the context of specific
doctrinal debates, highlighting these virtues was not necessarily effective, which brings
us to our final point. While the polemical dimension of works of fada il is undeniable,
they are more than just that. They reflect a shared love for ‘Ali and, even when
antagonistic, a desire to engage on the basis of this shared understanding.
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A Brief Excursus on Philosophy and Theology

In the last few decades, scholars have practically rewritten the history of postclassical
Islamic philosophy and theology. Although a portion of this history passes through
Hillah, this short chapter will not examine it in depth. The main reason for this omission
is that philosophy and theology are highly technical disciplines better left to experts
who, in any case, have already described the most significant developments from this
period in specialized studies.! With a handful of noteworthy exceptions, these studies
are primarily histories of broader intellectual traditions, like Avicennism, Mu ‘tazilism,
and Akbarianism. The School of Hillah’s contributions to such diverse legacies furnish
some of the clearest evidence for my claim that difference and disagreement lay at the
heart of the formation of Imami tradition. At the same time, by highlighting these
“significant” contributions, more conventional writings have gone unnoticed, resulting
in a distorted picture of this stage in the history of Imamism. Therefore, after some
brief remarks on each of the major intellectual traditions represented in Hillah, this
chapter will focus attention on several lesser-known works to complement the existing
narrative.

Imamis have a long history of engagement with different Mu‘tazili thinkers,? but
it was the school of Aba 1-Husayn al-Basri (d. 436/1044) that shaped the evolution of
theology in Hillah. In the first half of the sixth/twelfth century, the main representative
of this school was Ibn al-Malahimi (d. 536/1141), the author of al-Fa 'iq fi usil al-din,
which Warram b. Abi Firas held in high regard.’ “Over the course of the first half of the
6%/12% century and increasingly during its second half,” write Ansari and Schmidtke,
“a growing reservation against the controversial doctrines of the Bahshamiyyah can be
observed among the Imami mutakallimiin that went hand in hand with a slow—real or
imagined—‘return’ towards the early doctrines of the Imams™*

The most outstanding representative of this turn was Sadid al-Din al-Himmasi
al-Razi, who drew upon Ibn al-MalahimT’s al-Fa iq. When Sadid al-Din arrived in Iraq
on his way back from the Hejaz, a group of scholars from Hillah, including Warram b.
Abi Firas, asked him to stay.’ According to Sadid al-Din himself, the people of Hillah
specifically asked him to teach theology, particularly unicity and theodicy, which may
indicate a lack of good teachers of theology in Hillah at the time.® He stayed in Iraq
for a few months and dictated his most important work, al-Munqidh min al-taqlid,
to students there.” According to Ibn Abi Tayy, there were 1,000 students arranged
in rows in the class and Sadid al-Din did not pause for water or to rest, as though
he were reading from a book.* Al-Munqidh was completed in Hillah on 9 Jumada I
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581/August 8, 1185. Although the structure of al-Mungqidh resembles the structure of
al-Murtada’s theological writings, which were more in line with the Bahshamiyyabh, its
content reflects the adoption of, “the teachings of Aba I-Husayn al-Basri which [Sadid
al-Din] apparently considered to be closer to those of the Imams than the Bahshamite
teachings.”’

Against the Bahshamiyyah, Abu I-Husayn held that the nonexistent (al-ma ‘diim) is
not a thing (shay’). The corollary of this view, that God is a thing, is attested in Imami
hadith.® In agreement with Aba l-Husayn, Imami scholars like al-Muhaqqiq and
Sharaf al-Din al-Husayn b. Abi I-Qasim al-‘Awdi (fl. first half of the eighth/fourteenth
century) issued fatwds repudiating the Bahshami position."’ Based on its title, Ibn
al-Bitrig’s Nahj al- ‘uliom ild nafi al-ma ‘diim, known as Su'al ahl al-halab, may also
have been about this issue.'?

After Abu l-Husayn, the second major influence on the School of Hillah was his
contemporary Avicenna (d. 428/1037). The “Avicennian turn” in Muslim theology
seems to have taken root among Sunni thinkers such as al-Juwayni (d. 478/1085) and
al-Bazdawi (d. 493/1099)—who used Avicenna’s theory of the necessary of existence in
itself to explain the nature of the eternality of God and his attributes—long before it took
root among Imami thinkers."” The first Imami thinkers to partake in the Avicennian
tradition belonged to the School of Hillah. In particular, it was Nasir al-Din al-Tasi
who initiated the Avicennian turn in Imami theology.** Because he is one of the most
celebrated thinkers in Islamic history, the details of al-TtsTs life, thought, writings, and
legacy have all been the subject of specialized studies that need not be recapitulated
here.'* Moreover, despite his broader significance, al-Ttsi was not a central figure in
the School of Hillah so a detailed assessment of his legacy would result in a distorted
understanding of Imamism in this period. There are two noteworthy points in this
regard: first, aside from al-‘Allamah (and possibly Maytham al-Bahrani), none of the
handful of Imami scholars from the School of Hillah who “studied” with al-Tasi—
including Yasuf b. al-Mutahhar al-Hilli, ‘Abd al-Karim b. Tawus, Ibn Dawud, and Ibn
al-Fuwati—are known for their contributions to the rational sciences.'® Furthermore,
in the case of ‘Abd al-Karim b. Tawas, we know that what he transmitted from
al-Tusi, Kitab al-arba ‘in fi fada’il amir al-mu 'minin by Muntajab al-Din al-Qummi,
was unrelated to al-TasTs expertise.”” Second, while al-Tast’s Tajrid al- ‘aqa ‘id reflects
the integration of Avicenna’s metaphysics into Imami theology,'® al-*Allamah’s Kashf
al-murad is the only Imami commentary on the book until the Safavid era.’ With
respect to the School of Hillah, al-TasTs primary significance lies in how Imami
scholars, including al-‘Allamah, sought to, “appropriate the intellectual authority of
al-Tasl (and by extension Avicenna) for the cause of Twelver Shi‘ism?° The extent to
which they succeeded in shaping the historiography of Avicennism has only recently
come into sharper focus.?!

Philosophy itself was not hugely popular in Hillah and some scholars were downright
opposed to it,”? but “the amalgamation of kalam theology as it had been formulated
by Abu 1-Husayn al-Basri . . . and Peripatetic philosophy became the rule for Imami
theologians from the 7"/13" century onwards”* Al-‘Allamah played an important
role in popularizing the new synthesis. With the exception of the promise and the
threat,? al-*Allamah’s theology was based primarily on Abu I-Husayn and secondarily
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influenced by Fakhr al-Din al-Razi. One exception is al-‘Allamah’s treatment of
essence and existence, in which case he followed Avicenna.® With regard to Fakhr
al-Din al-Razi, we can note that Burhan al-Din al-Qazwini wrote a refutation of the
chapter on the imamate in al-Arba ‘in, al-Muhaqqiq studied some of al-Muhassal with
Sadid al-Din Salim b. Mahfaz b. ‘Azizah b. Wishah al-Starawi al-Hilli, and ‘Imad al-Din
al-Tabariwrote a refutation of al-Ma ‘alim.* Furthermore, in terms of both structure and
content, the influence of al-Razi is evident in Maytham al-Bahrant's Qawa ‘id al-maram
(completed before 672/1274).” Regarding structure, Maytham placed his discussion
of the imamate after eschatology as al-Razi had done in al-Muhassal. By contrast,
al-Tuasi placed his discussion of the imamate after prophethood, which is more logical
in light of Imami doctrine.” Regarding content, he upheld the existence of the void and
the view that the reality of man is “fundamental parts” (ajza’ asliyyah) in the body.?
However, in a sign of the times, Maytham also adopted some philosophical doctrines
and arguments, such as the view that existence is “added to” (za 'id ‘ald) essence in the
case of contingent beings but identical to essence in the case of the necessary being.*
Qawa ‘id al-maram was only the second book Maytham wrote in Iraq; by the time he
wrote Sharh mi ‘at kalimah, he had moved closer to the philosophers in certain respects
(such as the reality of man), which speaks to the intellectual climate of Iraq.™

In hindsight though, Maytham’s other contribution to Imami thought was
more significant. While Haydar al-Amuli (d. 787/1385), who studied under Fakhr
al-Muhaqqiqin in Hillah,” is widely credited with the “Akbarian turn” in Imami
theology, it appears Maytham was the first to read Ibn “ArabTs notion of the two seals
of waldyah in light of Imami doctrine. Whereas Ibn “Arabi held that Jesus is the seal of
al-walayah al- ‘ammah and he himself the seal of al-walayah al-khassah, Maytham held
that “Ali is the former and the twelfth Imam the latter.® Oraibi considered a number
of Maytham’s writings to be mystical texts,* but his commentary on Nahj al-balaghah,
titled Misbah al-salikin and written for the vizier ‘Ata Malik al-Juwayni in 677/1278,
seems to have had the greatest impact on subsequent generations, not least because it
opened “a new mystical horizon” in the cherished text.?®

Haydar al-Amuli himself recognized his predecessors’ contributions. In a list of
scholars who acknowledged the truth of Sufism, he states:

Theyincludethelearned imamand the perfect gnostic sheikh Kamalal-Din Maytham
al-Bahrani, may God sanctify his soul, who preferred the ways of the monotheistic
gnostics over the ways of all [other] scholars and pseudo-philosophers in his large
and small commentaries on Nahj al-balaghah and traced their knowledge and their
mantle back to the Prince of Believers ‘Ali, peace be upon him, and likewise in his
book Minhaj al-‘arifin fi sharh kalam amir al-mu 'minin called al-Mi’ah kalimah.
In it, he acknowledged that the truth in which there is no doubt is the path of the
monotheists from among the people of God called Sufis. And likewise his teacher
and sheikh, the perfect imam ‘Alib. Sulayman al-Bahrani, may God have mercy on
him, for he also has many books and treatises on this topic.*

However, al-Amulf’s synthesis of Akbarianism and Imamism was more innovative.*’
Whereas Ibn ‘Arabihad elevated the asma "jalaliyyah to safeguard God’s transcendence,
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Amuli used wahdat al-wujiid to explain the presence of the divine, particularly the
Imams, on earth.’® Furthermore, Amuli used Ibn ‘Arabf’s perfect-man cosmology “to
explain the perfection of the imams as resulting from the higher degree to which the
divine names of majesty and beauty were instantiated in this elite subset of humans.”*
Finally, Ibn ‘Arabi’s cosmological interpretation of the distinction between the asma’
jalaliyyah and the asma’ jamaliyyah, which maps onto an older Neoplatonic distinction
between the procession and reversion of being, provided Amuli a way to explain how
God causes, but does not necessitate, the world: God is both the efficient and final
cause of the world.* Alongside the high mysticism of Ibn ‘Arabi, there is also evidence
of emergent modes of Sufi piety in Hillah.*!

After Aba 1-Husayn, Avicenna, and Ibn ‘Arabi, the fourth major tradition
represented in Hillah is the Illuminationist philosophy of al-Suhrawardi (d. 587/1191).
There are three primary channels through which Imamis received the teachings of
al-Suhrawardi: the Jewish philosopher Ibn Kammunah (d. ¢. 683/1284), who completed
a seminal commentary on al-Suhrawardr’s Kitab al-talwihat in 667/1268; al-Shahrazari
(d. after 687/1288), who authored a commentary on al-Suhrawardr’s Hikmat al-ishraq
but is better known for his al-Shajaraj al-ilahiyyah fi ‘ulillm al-haqa iq al-rabbaniyyah,
completed in 680/1281; and Qutb al-Din al-Shirazi (d. 710/1311), who authored a
much more popular commentary on Hikmat al-ishraq.”> One of al-*Allamah’s teachers,
‘Izz al-Din al-Hasan b. Ibrahim al-Faragqi al-Wasiti, was a student of al-Suhrawardi
and the following three titles are attributed to al-*Allamah: Sharh hikmat al-ishrag,
Hall al-mushkilat min kitab al-talwihat, and Kashf al-mushkilat min kitab al-talwihat
(completed before 720/1320).** Additionally, Ibn Kammunah was in contact with
Imami thinkers in Hillah, including Maytham. An Imami scribe, who had copied Ibn
Kammounah’s al-Matalib al-muhimmah, claimed he had become Shi‘i at the end of
his life. The well-known Imami scholar of Hillah and Najaf, Nasir al-Din al-Kashi/
al-Kashani al-Hilli (d. 755/1354), glossed Ibn Kammiuinah’s Sharh al-talwihat and Fakhr
al-Muhaqqiqin’s son al-Hasan completed a copy of Sharh al-talwihat in 762/1361.*

With the exception of al-‘Allamah, there is little evidence that the scholars of
Hillah took a significant interest in logic. Fakhr al-Din “Ali b. Muhammad al-Bandahi,
known as Ibn al-Badi‘, wrote a super-commentary on al-Khunaji's Kashf al-asrar
‘an ghawamid al-afkar and al-Muhaqqiq wrote a work titled al-Kuhnah/al-Luhnah fi
l-mantiq.** In addition to his philosophical writings, some of which include sections
on logic, al-‘Allamah authored several independent works on logic, including a
commentary on Najm al-Din al-Katibi’s al-Risalah al-shamsiyyah, titled al-Qawa ‘id
al-jaliyyah;* a commentary on Nasir al-Din al-TusTs Tajrid al-mantig, titled al-Jawhar
al-nadid;¥” Nahj al-‘irfan fi ‘ilm al-mizan; a commentary on al-Khanajis Kashf
al-asrar, titled Kashif al-astar; Kitab nir al-mushrig;*® and Kitab al-durr al-maknun fi
‘ilm al-qanin. Of these works, only al-Qawa ‘id al-jaliyyah and al-Jawhar al-nadid are
extant. The former is noteworthy as the first commentary on al-Katibi’s al-Shamsiyyah,
which became the standard textbook on logic by the middle of the eighth/fourteenth
century. As Street notes, “[Al-‘Allamah] saw [al-Shamsiyyah] as infected with the
incorrect logical doctrines common among those he referred to as the followers of
Fakhr al-Din al-Razi (d. 1210) . . . [and hoped] to compel upon his readers a pre-
Razian vision of the discipline”® It is therefore ironic that the most influential
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commentary on al-Shamsiyyah, Tahrir al-qawa ‘id al-mantiqiyyah, was written by a
student of al-‘Allamah, Qutb al-Din al-Razi (d. 766/1364), who worked with Fakhr
al-Din al-Razi’s logical insights.*

Despite the fact that most of al-*Allamak’s writings on logic were commentaries on
the works of his predecessors, he made several original contributions to the discipline,
including his typology of propositions.”® Al-‘Allamah divided propositions into five
kinds and provided a novel distinction for non-quantified sentences. In particular, he
differentiated between “the natural proposition” (al-qadiyyah al-tabi iyyah)—which
are assertoric sentences where the subject term is the universal itself irrespective of
its extension—and “the general proposition” (al-qadiyyah al- ‘Gmmah) or the natural
proposition with the condition of generality. The latter are sentences with general
subject terms used in natural language, that is, without the technical and metaphysical
senses of genus, differentia, and so on. Although later logicians did not attend to this
distinction, scholars of jurisprudence relied upon it.*> The distinction is significant
because it reflects al-‘Allamah’s keen eye for clarifying the proper domains and
concepts of logic and language as they relate to the religious sciences.

Due to the efforts of the specialists cited in this chapter (and many more whom I
did not cite), a lot has changed since the time one could say Nasir al-Din al-Tasi and
al-‘Allamah were the only important Imami theologians in the period between the
Buwayhid and Safavid eras.*® But has the pendulum swung too far? One recent study
describes Nasir al-Din al-Tusi as “arguably the most important and influential Shi'i
scholar of the Middle Ages”** Important to whom? Has the earnest desire to correct
the historical record by shining a light on high theology and philosophy tipped the
balance toward historians’ categories? Perhaps, but what is certain is that a good deal
of what scholars wrote about doctrine was fairly conventional, unimpressive even.
The significance of high theology and philosophy notwithstanding, highlighting these
other writings adds nuance to the story of postclassical Imami thought.

We can begin with Sadid al-Din Salim b. Mahfaz b. ‘Azizah b. Wishah al-Sarawi
al-HillT’s al-Minhaj, which has been described as the relied-upon book in theology and
which Radi al-Din b. Tawas and al-Muhaqqiq read with Salim.*® Although it is lost,
there are at least four cases in Irshad al-talibin ild nahj al-mustarshidin where al-Fadil
al-Miqdad cites al-Minhaj.>® The first case is about the notion that it is forbidden to
seek out one’s sustenance because the halal is mixed with the haram such that they
cannot be distinguished, an argument attributed to Sufis. Salim argued that if the halal
and haram are indeed mixed, then what that entails is a prohibition on eating such
things in addition to a prohibition on seeking them out; the Sufis could argue that
they only eat to the extent it is necessary, but they do not actually do that. The second
case is about the nature of the miracle of the Quran. The question is, if it is true that
God kept the Arabs from having a good reason to oppose the Quran, as al-Nazzam
(d. between 220/835 and 230/845) and al-Murtadéd believed, then how did he do
that? Three possibilities are that he deprived them of the ability, the motivation, or
the necessary knowledge. Al-Murtada believed the third explanation is correct; Salim
did not offer an opinion. The third case pertains to the question of how we know it is
obligatory to command the good and forbid the evil. Is it through revelation (sam ‘)
alone or revelation and reason? Salim said the obligation is known through revelation
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alone.” The fourth case is about the definition of faith, which Salim said is affirmation
with the heart and tongue together.

The fourth case is noteworthy because Salim’s successors in Hillah, including
two of his students, did not agree. Jawab mas’alat al-ma rifah wa-I-migdar al-lazim
minha comprises six leading scholars’ opinions on the question, including Yahya b.
Sa‘id, Yasuf b. al-Mutahhar, Yasufb. ‘Alwan (d. after 628/1230), Najib al-Din b. Nama
al-Hilli, al-Muhaqqiq, and Ibn Abi I-‘Izz. Yahya b. Sa‘id and Yasuf b. al-Mutahhar
wrote detailed opinions, which Yasufb. ‘Alwan and Ibn Nama endorsed. Al-Muhaqqiq
also contributed a detailed opinion, which Ibn Abi 1-‘Izz endorsed. In short, all six
agreed that one does not have to express one’s belief verbally in order to be considered
a believer in the afterlife.®

Despite his antipathy for kalam, Radi al-Din b. Tawas authored Shifa’ al-ugil
min da’ (or ‘an dalw) al-fudil fi ‘ilm al-usil.>® Described as an introductory work
written hastily, the fact that he bothered to write it at all speaks to the expectations
of the age. He also wrote Fath mahjub al-jawab al-bahir fi sharh wujib khalq al-kafir,
which, Kohlberg suggests, may have been about theological issues like gada’ and
qadar.® Similarly, Ibn al-Bitriq’s al-Radd ‘ald ahl al-nazar fi tasaffuh adillat al-qada’
wa-I-qadar may have been a refutation of the idea that a belief in God’s decree entails
predestination.® Finally, two exegetical works mentioned earlier, al-Fahs wa-I-bayan
‘an asrar al-qur’an by Yahya b. Sa‘id and Idah mukhalafat al-sunnah li-nass al-kitab
wa-I-sunnah by al-"Allamah, also pertained to God’s justice.

If his other writings are any indication, then Ibn al-Bitriq’s Ittifaq sihah al-athar
fi imamat al-a’immah al-ithnay ‘ashar probably sought to provide evidence for the
doctrine of twelve Imams from Sunni collections of hadith.®* Based on its title, Risalah
min ahl al-ikhlas wa-l-mawaddah ild I-nakithin min al-ghadr wa-I-riddah by Ibn
al-Khiyami al-Hilli could also have been about the imamate.®® Maytham’s independent
writings on the imamate include Istigsa’ al-nazar fi imamat al-a’immah al-ithnay
‘ashar, the reportedly encyclopedic al-Najat fi I-qiyamah fi tahqiq amr al-imamah, and
possibly Risalah fi I-wahy wa-I-ilham.** Finally, there is an early work by Ibn al-Kal
al-Hilli (d. 597/1200) titled Basa ir al-salikin fi usil al-din and two works by Jamal
al-Din b. Tawas titled al-Masa il fi usil al-din and al-Thaqib al-musakhkhar ‘ald naqd
al-mushajjar fi usial al-din.

One of the lesser-known figures from this period is ‘Imad al-Din al-Hasan b.
‘Ali al-Tabari (d. after 698/1299). While there is no information about his teachers,
some scholars have speculated that he was directly connected to circles of learning
in Hillah.®® Fortunately, we can glean some important biographical details from his
writings. For instance, we know he was alive in 656/1258 and took part in a debate with
the people of Burajird about the transcendence of God in 667/1268.” In 672/1274, he
went from Qom to Isfahan at the request of the Ilkhanid vizier Baha’ al-Din al-Juwayni
(d. 683/1284) and remained there for seven months. During his stay in Isfahan, many
people from Isfahan, Shiraz, Abarkuh, Yazd, and Azerbaijan came to see him and study
with him.®® Finally, we know he was in Isfahan in 675/1276 and in Rayy and Najaf
sometime before 698/1299.%°

Due to the possibility of misattributions and duplicates, estimates of the number
of ‘Imad al-Din al-TabarT’s writings vary.”® Although he wrote books on fada il, law,
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and history, his primary interest lay in the field of theology, particularly the imamate.
Regarding general theology, three Persian books are attributed to him: al- ‘Umdah fi
ustl al-din wa-furi ih;" Bayan al-haqa’ig;” and Mu ‘taqad al-imamiyyah.” Based
on its title, his Ma ‘arif al-haqa’iq may also have been about theology.” Finally, in
675/1276, ‘Imad al-Din had completed one volume of a word-by-word refutation (in
Arabic) of Fakhr al-Din al-Razi’s Ma ‘alim al-usul.””

As for his writings on the question of the imamate, we can begin with the book
for which he is perhaps best known: Kamil al-bahai. This Persian work was so called
because it was commissioned by Baha’ al-Din al-Juwayni. Completed in 675/1276,
it was written over a period of twelve years. As its alternative title, Kamil al-saqifah,
indicates, much of the book is about what took place immediately after the demise of
the Prophet.” According to al-Afandji, it comprised two volumes, the first of which was
about the imamate of ‘Ali and the second of which was about the other Imams, but
only the first volume was in circulation.”” Although al-Afandi knew of three complete
copies of the text, the second volume appears to be lost now;” however, quotations from
the second volume can still be found in Fada 'il al-sadat by Muhammad Ashraf b. ‘Abd
al-Hasib al-Husayni al-*Amili (d. 1133/1720 or 1134/1721).”° ‘Imad al-Din’s sources
for Kamil al-baha ' included al-Ta ‘ajjub min aghlat al- ‘Gmmah fi mas ‘alat al-imamah
by al-Karajaki, Fa ‘alta fa-la talum by Abu l-Jaysh al-Muzaffar b. Muhammad al-Balkhi
al-Khurasani (d. 367/977), and al-Hawiyah fi mathalib mu ‘awiyah by the Sunni
scholar al-Qasim b. Muhammad b. Ahmad al-Ma’muni. Apparently, it was intended
for nonspecialists because, at the end of the book, ‘Imad al-Din informs us that, at first
he wrote it in difficult prose and realizing that such a work would be of little benefit,
he changed his writing style so that the book would be of greater benefit, especially
among non-Arabs.®

Kamil al-baha i—which sought to vindicate Imami belief by documenting the
faults of the caliphs—was envisioned as a complement to another Persian work—
commissioned by Baha’ al-Din al-Juwayni and completed in 673/1274—titled
Managqib al-tahirin on the lives of the Prophet, the Imams, and their miracles.” In
his introduction to Kamil al-baha i, ‘Imad al-Din says, “Since Manaqib al-tahirin and
books like it were about the doctrine of al-tawalli, we thought it necessary to begin
expounding the doctrine of al-tabarri too”®* Prior to completing Kamil al-baha i,
‘Imad al-Din wrote two other books on the imamate for Baha’ al-Din al-Juwayni. One
of these, al-Kifayah fi I-imamah, was completed in 672/1274, when ‘Imad al-Din was
still in Isfahan.*® The other, a Persian collection of forty hadith on the virtues of ‘Ali
known as Arba ‘in al-baha '7,** may have been written elsewhere but appears to have
been a response to the situation in Isfahan, where, as ‘Imad al-Din notes, he found a
group of scholars who favored the Companions and another group that favored the
House of the Prophet, so he felt obliged to write a book about the superiority of the
House of the Prophet based on the writings of Sunni scholars.®

The situation in Isfahan may also have motivated ‘Imad al-Din to write Tuhfat
al-abrar fi usil al-din (in Persian) because he alludes to the presence of “nawdsib” in
some areas who celebrate on the day of ‘Ashira’ and contrasts this with the practice
of the people of Iraq, Khorasan, and India, who recount the virtues of the House of
the Prophet and curse their enemies.* Nevertheless, in the introduction, ‘Imad al-Din
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states that a group of open-minded people familiar with his expertise asked him to
write a book on the imamate that could serve as clear proof on the Day of Judgment.*’
Despite its title, Tuhfat al-abrar is almost entirely about the imamate. It is perhaps
noteworthy for its treatment of the issue in light of historical patterns in human
societies and its sustained engagement with Sunni views (on the first three caliphs in
particular).®

After the completion of the first volume of Kamil al-bahd’7, when ‘Imad al-Din
was in Rayy, his grandchildren implored him to compile a book on the imamate in
Persian.* This work, which ‘Imad al-Din describes as an intermediate book, is referred
to as Kitab mutawassit fi l-imamah in lists of his writings. When, at the request of a
group of scholars, ‘Imad al-Din translated the book into Arabic, he also expanded
it, resulting in the other work for which he is known: Asrar al-imamah.*® Based on
the fact that ‘Imad al-Din says, “It is said [that] it is not possible for someone to live
from the year 255 to the year 698, in his discussion of the life span of the twelfth
Imam, we know Asrar al-imamah was not completed before 698/1299.°" The book
covers a range of issues related to the imamate, including: proof of the imamate, the
qualities of an Imam, the relationship between the Imam and the Quran, the number
of Imams, the occultation of the twelfth Imam and his return, the prophets’ practice
of appointing an Imam and a successor, how to determine the identity of the Imam,
the superiority of the Imams and a refutation of their opponents, and the purpose of
having an Imam who remains hidden. It concludes with a section on heresiography,
much of which is quoted directly from al-Shahrastani’s (d. 548/1153) al-Milal wa-I-
nihal. ‘Imad al-Din’s other sources for Asrar al-imamah include Nukat al-fusul by the
Shafi‘1 Aba I-Futah Muntajab al-Din al- ‘Ijli al-Isfahani (d. 600/1203),* a book referred
to as Kashf al-bari‘ by “al-Isfahani,” Muntahd al-ma’arib by al-Qattan al-Isfahani (fl.
675/1276), Siiq al- ‘ariis by Abii “Abd Allah al-Damaghani (fl. fifth/eleventh century),
al-Mujtabd by the Shafi't Mahmad b. Muhammad al-Salihani al-Isfahani, al-Kashshaf
by al-Zamakhshari, I lam al-ward by al-Fadl al-Tabrisi, and ‘Uyiin akhbar al-rida and
Kamal al-din by Ibn Babawayh. We can also note that Asrar al-imamah indicates that
‘Imad al-Din opposed Sufism.”

At the beginning of Asrar al-imamah, ‘Imad al-Din says, “I have a large book on
[the imamate] that I wrote in Rayy and [Najaf]”** This is what is meant by “Kitab kabir
fi l-imamah” in lists of his writings and it seems to have been written in Persian.®
Finally, in addition to two works on fada’il, ‘Imad al-Din authored Jawami * al-dala il
wa-l-usil fi imamat al al-rasil.*®

‘Imad al-Din’s writings on theology indicate that he sought an audience among
educated laypeople. For instance, in addition to the fact that he wrote several books
in Persian, we noted that he began writing Kamil al-baha’7 in difficult prose, but
changed his style later to make the book more accessible to non-Arabs. Part of the
explanation for this choice is that Baha al-Din al-Juwayni’s administration created
an opportunity for ‘Imad al-Din to proselytize.”” In Manaqib al-tahirin, he says, “The
Bana Umayyah and the “Abbasid caliphs tried to conceal the virtues of the House of
the Prophet for six hundred years—they killed narrators and burned books. But today,
a Shi‘i government has arisen at the hand of one who aids the religion of God: Baha’
al-Din wa-1-Haqq Muhammad”® Additionally, at the beginning of Kamil al-baha i,
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‘Imad al-Din says that, due to the advent of this government, taqiyyah, which had been
obligatory for Imamis in the near past, is now forbidden.” This explains why he felt
he could openly denigrate the caliphs in his writings using dubious material that even
later Imamis found shocking.!®® Furthermore, as we argued in Chapter 2, the Mongols
popularized a particular notion of legitimacy based on descent that paved the way for
Iran to become a Shi‘1 country. ‘Imad al-Din’s populist writings may be connected to a
larger phenomenon whereby Imami scholars, having understood the opportunity that
the affinity between Mongol and Shi‘i conceptions of legitimacy presented, sought to
spread their views among the laity.

This study marks the end of the School of Hillah with the execution of al-Shahid
in 786/1384, so it seems appropriate to conclude this chapter with some brief remarks
on his theological writings.!" Al-Shahid’s longest work on theology, al-Magalah
al-taklifiyyah (written before 765/1363), comprises five chapters. The first chapter
discusses the meaning of faklif and whether God’s wisdom necessitates it. The second
chapter examines the rational and revelatory bases of our knowledge of our obligation
before God. The third chapter discusses the purpose of taklif. The fourth and fifth
chapters, which are entirely made up of hadith related to practice, are essentially
supplements to chapter three.!®> Al-Shahid’s most substantial work on theology is
probably al-Arba ‘iniyyah fi I-masa’il al-kalamiyyah, which comprises forty issues,
nearly three-fourths of which pertain to the existence of God, his attributes of beauty
and majesty, and his acts (#1-28). There are two issues about the meaning of taklif
and the recompense for suffering (al-a ‘wad ‘an al-alam) (#29-30), three issues about
prophethood (#31-33), and four issues about the imamate (#34-38). The last two
issues are about the invalidity of taglid in the aforementioned matters and the meaning
of faith, respectively. He concludes by stating that it is necessary to believe in the bodily
and spiritual return (ma ‘ad).'”

Al-Shahid’s remaining theological writings are very short. Tafsir al-baqiyat al-salihat
is a very popular commentary on “the four tasbihat” (subhan allah wa-I-hamdu lillah
wa-la ilaha illa allah wa-allahu akbar), which, al-Shahid says, cover the five principles
of faith (unicity, justice, prophethood, imamate, and the return).'® Al-Tala’i ‘iyyah
lists necessary beliefs along with short justifications and seems like it could have been
written for the purpose of teaching.'®® Finally, al- ‘Aqgidah al-kafiyah, which reads like
a personal declaration of faith, lists extremely brief reasons for essential doctrines.'*
None of al-Shahid’s theological writings can be considered works of high theology. In
fact, what is noteworthy about them is just how unremarkable they are. Apparently, as
the School of Hillah came to an end, the man widely regarded as one of the greatest if
not the greatest Imami jurists who ever lived did not feel he needed to participate in the
high theological and philosophical traditions for which Hillah is known.'””
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Conclusion

Though we may protest in the face of skeptics, sometimes quite noisily, historians of
all stripes must know their histories reveal more about themselves than their subjects.
Even when there actually is sufficient evidence to substantiate particular claims,' the
questions we ask, the categories we employ, and the facts we choose to highlight (or
discount) decisively shape the stories we tell. “All history,” said Croce, “is present
history” So it is not at all surprising that, after the Iranian revolution of 1979, so
much of the scholarship on Imamism focused on two interconnected issues that spoke
directly to that experience: the imamate and the authority of jurists. The imamate
is obviously essential to Imamism, but scholars gravitated toward an authoritarian
interpretation of the institution.’ Similarly, although the authority of jurists is also
essential, it was not contextualized properly. The authority of jurists should be viewed
as the product of discursive constraints that ebb and flow with the passage of time.
In the right historical circumstances, an authoritative jurist can redraw the horizons
of possibility, but it is not an arbitrary process. It builds upon a past, validating some
elements and challenging others.

This, of course, is Asad’s conception of tradition and I was drawn to it because,
speaking both descriptively and prescriptively, authority by itself is not an adequate
account of Imamism. When a jurist endorses one of several opinions on a matter, they
believe it is better in some respect, implying the existence of a standard against which
one’s claim can be measured. However, because neither the significance of texts nor
the methodologies employed to read texts are stable, the standard is itself dynamic: it
emerges in a discursive field. No list of essential doctrines or methods of inference can
account for the fluidity of tradition, which is fundamentally a “system of dispersion.”*
Moreover, the absence of the Imam amplifies the dynamism of Imami tradition.

Like many of my colleagues, I am indebted to Asad for my thoughts on tradition,
but I also disagree with him. Whereas Asad applied the concept of a discursive
tradition to Islam as a whole, I think it actually applies to much narrower communities
of interpretation, like Hanafism or Imamism.® In other words, it is the madhhab, not
Islam, that is best understood as a discursive tradition. But what is the Imami madhhab?
Sunni legal identities were, at least theoretically, distinct from Sunni theological
identities. By contrast, although I maintain law was essential to the corporate identity
of Imamis, Imamism is a broader intellectual tradition, which is why I cast a wider net
in my attempt to describe the formation of an Imami madhhab as a discursive unity.
The relationship between the Imami madhhab and Sunnism complicates the matter
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even further. The late marja ‘ Husayn al-Burgjirdi (d. 1961) famously said, “The figh
of the House of the Prophet is a hdshiyah on Sunni figh: it is impossible for anyone
to understand [the former] without referring to [the latter]”® Although al-Burdjirdi
meant the teachings of the Imams have to be understood against the backdrop of Sunni
teachings, there is another sense in which his remark rings true: in several cases, a legal
issue was introduced into Imami law from Sunni law. While this dynamic has often
been viewed as evidence of the subordination of Imamism to Sunnism and while it is
crucial to recognize the structural realities facing a minority, Imamis did not simply
appropriate Sunni law and develop it further; they naturalized it within their own
theoretical framework and history.”

In light of these complexities, it is not unreasonable to question the utility of
the concept of a madhhab, but that is less pertinent than my claim that Imamism
is a discursive tradition. To be sure, Imami jurists themselves used terms like “usiil
al-madhhab” and “mundsib li-I-madhhab” to refer to general principles—in law and
related fields, including theology—and presumptions accepted by practically all Imami
jurists, but this usage is significantly narrower than what is meant by a discursive
tradition. The gap between these two concepts notwithstanding, if we are prepared
to prioritize the role of law in the formation of Imami tradition, then the criteria
used to date the formation of madhhabs still provide an adequate basis for dating the
formation of Imami tradition, which brings me to the second point on which I disagree
with Asad.

Because they hinge on whichever attributes are deemed essential, claims about
the formative period of a tradition are naturally contestable. Asad was indebted to
Maclntyre, who, as Quadri notes, described the origin of tradition as follows:

Every [tradition-constituted] enquiry begins in and from some condition of
pure historical contingency, from the beliefs, institutions, and practices of some
particular community which constitute a given. Within such a community
authority will have been conferred upon certain texts and certain voices.®

By this reckoning, we would have to locate the formation of Imami tradition in the
Buwayhid era if not earlier. It is not my contention that this is absolutely implausible;
rather, my claim is that, because it concedes too much to past authority, it does
not account for the nature of change in Imami tradition. If, to borrow an example
from Quadri, “the Reformism of [Muhammad] ‘Abduh and [Rashid] Ridais...a
movement away from tradition, if not an abandonment of it altogether,” then this, I
would argue, does not hold true of Imamism.” We need a conception of tradition that
accounts for this difference without reducing Imamism to the question of authority.
To that end, we could do much worse than using the shift from law as doctrine to law
as discourse, which took place in Hillah, to mark the formation of Imami tradition.
The list of criteria used to date the formation of madhhabs is imperfect, but, when
it is combined with the theoretical framework proposed in this study, I think it is a
step in the right direction.

There is another way in which this study advances our understanding of Imami
tradition. If the writings of the scholars of Hillah were formative, then the historical
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context in which they were written is part of the formation of Imami tradition. This is
because every serious utterance carries a point or an “illocutionary force” apart from
its propositional significance or “locutionary meaning”’® It is that moment of “pure
historical contingency” that determines the illocutionary force of texts that “causes a
certain range of issues to appear problematic and a corresponding range of questions
to become the leading subjects of debate”"! The social and political upheaval of the
late-*Abbasid, Ilkhanid, and post-Ilkhanid periods is not simply the backdrop of
the emergence of Imami tradition, it is part and parcel of the discursive formation.
Similarly, the network of Hillah’s learned families represents the social manifestation
of tradition, which facilitated and structured a conversation, enabling certain ideas to
spread farther than others. By blurring the line between social and intellectual history,
I have tried to account for the fact that particular relationships of power, patronage,
learning, and blood played as much of a role in defining Imami tradition as did
individual scholars and curricular texts.

Even if some readers remain skeptical of some of the broader claims in this book,
the fact remains that Hillah was the center of Imami scholarship for more than two
centuries and this is the first study of the School of Hillah in a European language.
The attempt to reconstruct this intellectual community from a survey of the texts that
were written and studied is valuable in its own right. I should say, however, that a
survey of this magnitude is bound to have holes in it. Nonetheless, the sheer number of
outstanding and landmark works cataloged in this study substantiates the more modest
claim that the School of Hillah was a seminal period in the archive of Imamism. And yet
many of the scholars, texts, and issues discussed in this book are completely unknown
outside a small group of specialists, which speaks to just how underrepresented Hillah
is in the scholarship on Imamism to say nothing of the wider field of Islamic Studies.
This is not immaterial because, on the whole, the School of Hillah is a counterexample
to the parochial and sectarian image found in much of the scholarship on Imamism.
As my survey of the intellectual landscape demonstrates, the defining characteristic
of the School of Hillah was not underlying unity but a framework for disagreement.
Moreover, the literary construction of tradition in Hillah reflects the aspirations of a
minority that refused to be marginalized and this esprit de corps is, I would argue, an
essential attribute of Imami tradition.

Although space does not permit it, the claim that the School of Hillah was seminal
could easily be substantiated further by two sets of data. First, one could measure the
legacy of the School of Hillah quantitatively by enumerating later works—including
commentaries, super-commentaries, and annotations—that were directly influenced
by the writings of the scholars of Hillah. Second, one could document the role these
texts played in the education of generations of Imami scholars down to the present
day. By contrast, the claim that the School of Hillah was formative is complicated
by the seismic changes (especially in the discipline of jurisprudence) that Imamism
underwent in the Qajar era (1210/1796-1343/1925). But this is precisely why the
conception of tradition developed in this study is advantageous: it enables us to
view innovation as the extension of a conversation rather than its interruption. By
applying this conception of tradition to Imamism, we can account for significant
change—including developments that took place in the Qajar era—and still speak
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of Imamism as a relatively stable historical entity. At its core, then, this is a study
not about the origins of any particular doctrine or method but about the origins
of a conversation that would prove capable of encompassing the extraordinary
dynamism of Imamism. And this dynamism too is an essential attribute of Imami
tradition.
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Managqib al abi talib (Najaf: al-Maktabah al-Haydariyyah, 1376), 2:44-5. Al-‘Allamah
mentions a miracle that occurred at this site. al-*Allamah, Kashf al-yaqgin, ed. Husayn
al-Dargahi (Tehran, 1411/1991), 485. Further research is needed to assess the
historical significance of the sites included in Markaz Turath al-Hillah, Mawsii ‘at
turath al-hillah al-musawwarah (Hillah: Dar al-Kafil, 1439/2017).

H. A. R. Gibb, Ibn Battiita: Travels in Asia and Africa 1325-1354 (London: Routledge
& Kegan Paul LTD, 1929), 98-9. Ibn Batatah visited Hillah twice. This account is
from his first visit in 725/1304, when the Jalayirid Hasan was governor. He visited
Hillah again after returning from India and China. On his second visit, he noted

that the governor had forbidden people from performing their rites at the sanctuary.
Apparently, this governor fell ill and died soon after. The Shi‘ah believed it was due
to his interference with their ritual and this increased their conviction. The ritual was
not forbidden thereafter. See Ibn Battatah, Riklat ibn battitah (Rabat: Akadimiyyah
al-Mamlakah al-Maghribiyyah, 1417/1997), 4:174.

See further al-Hilli, Magam al-imam al-mahdi, 76-9.

al-Hilli, Magam al-imam al-mahdi, 26.

For details regarding all of these manuscripts, see al-Hilli, Magam al-imam al-mahdi,
29-49.

al-Nuri al-Tabrisi, al-Najm al-thaqib fi ahwal al-imam al-gha 'ib, ed. and trans. Yasin
al-Miasawi (Qom: Anwar al-Huda, 1415), 2:138.

Baha’ al-Din “Ali b. ‘Abd al-Karim al-Nili, al-Sultan al-mufarrij ‘an ahl al-iman, ed.
Qays al-"Attar (Qom: Dalil-i Ma, 1384), 39.

al-Nili, al-Sultan al-mufarrij, 41-4.

al-Nili, al-Sultan al-mufarrij, 45-7.

Aside from the copy of al-Mukhtasar al-nafi ‘ noted earlier, the last (possible) mention
of the sanctuary is from 873/1452. See ‘Abd Allah b. Fath Allah al-Baghdadi al-Ghiyathi,
Ta rikh al-duwal al-islamiyyah fi I-sharq, ed. Tariq Nafi® al-Hamdani (Beirut: Dar
wa-Maktabat al-Hilal, 2010), 362-3. Cf. al-Hilli, Magam al-imam al-mahd, 86-7.

Chapter 3

Cf. al-Husayni, Madrasat al-hillah, 66-80.

On the vocalization of his name, see A ‘yan 2:273.

Regarding al-Ha’iri, see Rawdat 8:185.

See further Subhani 6:84 #2135; Ta ligat amal al-amil 132 #230; and A ‘yan 6:190.
Both Hibat Allah b. Hibat and Hibat Allah b. Nama have the kunyah Abu l-Baga’,
and both of them transmit from Ibn Tahhal. However, Hibat Allah b. Hibat transmits
from him in 531/1136 and Hibat Allah b. Nama transmits from him in Dha 1-Hijjah
539/May 1145 in Najaf. In his chains, Ibn al-Mashhadi transmits from Ibn Nama
al-Hilli in 569/1173; Hibat Allah b. Nama transmits from Ibn Tahhal in 520/1126;
and Ibn Tahhal transmits from Abu I-Baqa’ Hibat Allah b. Nasir b. al-Husayn b.
Nasr in Najaf in Rabi' I 488/March 1095. Dhari ‘ah 20:325 #3225. Ibn al-Mashhadi
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also transmitted from Hibat Allah b. Nama in 573/1177. A ‘yan 9:202. See also Fihrist
al-turath 1:105; Ta ‘ligat amal al-amil 123 #222; Rawdat 2:180; Ta ‘ligat amal al-amil
333 #1062; and A ‘yan 5:449.

On Ja'far’s transmission from him, see Amal 2:343; Bahrayn 275; and Dhari ‘ah
15:166 #1087. On his relationship with Ibn al-Mashhadi, see earlier.

Dhari ‘ah 20:324 #3225; Subhani 6:254 #2290; and A ‘yan 9:202.

Bahrayn 275.

See A ‘yan 4:191 and Subhani 6:238 #2285.

Bihar 107:189.

On his name, see Amal 2:253 #746 and A ‘yan 9:203.

Subhini 7:213 #2564.

See Bahrayn 272; A ‘yan 9:203; and Subhani 7:213 #2564.

See Fihris al-turath 1:637.

Amal 2:56 and 2:310 #945; Ta ‘ligat amal al-amil 245 #717; Bahrayn 275; A ‘yan 3:138,
4:151, 4:152, 4:156, 10:82; Mustadrakat a ‘yan al-shi‘ah 2:94; Fihris al-turath 1:664;
and Subhani 6:238 #2285, 6:254 #2290, 7:184 #2540, 7:213 #2564.

A yan 9:203 and Subhani 7:213 #2564.

Dhari ‘ah 5:192 #882, 16:102 #120 and Subhani 7:313 #2648.

Amal 2:310 #945 and 2:253 #746; A ‘yan 9:203 and 10:82; and Subhani 7:213 #2564.
Cf. Fihris al-turath 1:637; Dhari ‘ah 19:349 #1559 and 13:170.

Najib al-Din is one of two major authorities for Ibn Tawus’s Fath al-abwab. Najib
al-Din taught Ibn Tawas law and gave him an ijdzah to transmit various works
including the first part of al-TasT’s Nihdyah. See the sources cited later.

Ibn al-Fuwati, Majma ‘ al-adab fi mu jam al-alqab, ed. Muhammad Kazim (Tehran:
Wizarat-e Farhang-o-Irshad-e Islami, 1415), 1:133 #105; Amal 1:103 #92, 2:253 #746,
and 2:310 #945; Ta Tiaqat amal al-amil 274 #710, 310 #945 and 336 #1081; Bihar
104:221-5; Rawdat 1:66; al-Nari al-Tabrisi, Mustadrak al-wasail, 18 vols. (Qom:
Mu’assasat Al al-Bayt li-Thya’ al-Turath, 1408/1987), 3:443; Fihris al-turath 1:637
and 1:664; Dhari ‘ah 1:30 #1928, 1:232 #1216, 1:369 #1928, and 24:426 #2228. A ‘yan
3:79, 3:93, 3:136, 3:138, 3:156, 3:190, 4:89, 4:91-2, 4:156, 5:392, 7:402, 8:27, 9:203, and
10:82; Mustadrakat a ‘yan al-shi‘ah 2:94; Subhani 7:37 #2413, 7:55 #2429, 7:67 #2437,
7:180 #2537, 7:205 #2557, 7:213 #2564, 7:242 #2588, 7:296 #2636, and 7:314 #2649.
Cf. Subhani 8:78 #2712.

See Bahrayn 273; A ‘yan 9:203; Fihris al-turath 1:637; and Subhani 7:213 #2564.

See Dhari ‘ah 1:369 #1928, 13:170, and 19:349 #1559; A ‘yan 4:156; and Subhani 7:59
#2430.

Rawdat 2:179; Dhari ‘ah 1:172 #864; 1:230 #1207; 1:248 #1305; 1:369 #1928; and
15:166 #1087; A ‘yan 4:156; and Subhani 7:59 #2430, 7:205 #2557, and 8:99 #2727.
On the former, see Dhari‘ah 19:349 #1559 and 22:22; A ‘yan 4:156; Fihris al-turath
1:637; and Subhani 7:59 #2430. Cf. Ta ‘ligat amal al-amil 110 #138 and Dhari ‘ah
2:287 #1164. On the latter, see Dhari ‘ah 1:369 #1928, 10:43, and 13:170; Fihris
al-turath 1:637; Ta ‘ligat amal al-amil 110 #138; and Subhani 7:59 #2430. Subhani
attributes Manhaj al-shi ‘ah fi fada il wasiyy khatam al-shari‘ah to him. Cf. Dhari‘ah
23:192.

Amal 2:54 #138; Ta ‘liqat amal al-amil 110 #138; Dhari ‘ah 1:165 #826 and 1:172 #864;
A ‘yan 4:156 and 8:226; and Subhani 7:59 #2430.

Bahrayn 287 and al-Husayni, Madrasat al-hillah, 390.

Dhari‘ah 23:192. See also Rawdat 2:179 and al-Husayni, Madrasat al-hillah, 435.
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Amal 2:24; Bahrayn 274; A ‘yan 3:93 and 3:156; al-Burtjirdi, Tara 'if al-magal, 1:100;
al-Karkash, Ta rikh al-hillah, 2:18.

Amal 2:62 #162; Ta liqat amal al-amil 335 #1070; Rawdat 2:180; A ‘yan 2:273, 5:16;
and 9:203; and Subhani 7:296 #2636, 8:63 #2701, and 8:232.

See Bihar 43:316; Bahrayn 276; A ‘yan 3:405; and al-Karkash, Ta 'rikh al-hillah,
2:17.

‘Ali al-Khaqani, Shu ‘ara’ al-hillah (Beirut: Dar al-Andalus, 1964), 2:266.

Rawdat 2:181.

Bahrayn 276; Riyad 4:166; and A ‘yan 5:188, 8:150, and 2:329.

al-Safadi, al-Wafi bi-I-wafayat, eds. Ahmad al-Arna’at and Turki Mustafé (Beirut:
Dar Ihya’ al-Turath, 1420/2000), 21:223.

Amal 2:125.

See Amal 2:125 and A ‘yan 7:236.

See Amal 2:345 #1066 and Bahrayn 219. The expression “the Hillis” normally refers
to al-Muhaqqiq, Yahya b. Sa‘id, al-‘Allamah, and Ibn Idris; however, in Maqabis
al-anwar, al-Tustari used it to refer to three to eleven of the following individuals:
al-Muhaqqig, Ibn Idris, Yahyd b. Sa‘id, al-*Allamabh, his father Yasuf b. al-Mutahhar
al-Hilli, al-Fadil al-Miqdad, Ibn Fahd, Ibn Qattan, al-*Amidi, Ibn Tawas, and Yahya
al-Akbar. A ‘yan 6:217.

Amal 2:125 #355; Dhari‘ah 1:264 #1386; A ‘yan 5:392, 7:180, and 7:236; and Subhani
6:348 #2372.

See Chapter 5. Some sources incorrectly attributed al-Jami ‘ li-I-shara’i  to Yahyd
al-Akbar. See Amal 2:345 #1066; Ta Tiqat amal al-amil 334 #1066; and Bahrayn 218
#83.

Dhari‘ah 1:264 #1386 lists this short ijazah and states that he wrote it on the fourth
volume of Tahdhib al-ahkam. See also Subhani 6:348 #2372 and 7:290 #2630.

Amal 2:49 #127 and 2:345 #1066; Bahrayn 218 #83; A ‘yan 5:392, 7:180, and 10:288;
and Subhani 6:348 #2372 and 7:83 #2450.

Bahrayn 219 and al-Burgjirdi, Tara 'if al-magqal, 1:107.

A ‘yan 2:329 and 3:214. Regarding al- Uraydr's approximate date, see Subhani 7:41
#2415.

A 'yan 5:392.

See Dhari ‘ah 3:137 #464. See A ‘yan 4:89 for a summary of views about al-Muhaqqigq.
See, for example, Mustadrakat a ‘yan al-shi ‘ah 1:149.

See Amal 2:229; Bahrayn 232; A ‘yan 4:89; Fihris al-turath 1:666; and Subhani 7:55
#2429.

Given that Salim was an expert in theology and philosophy, al-Muhassal may be
Fakhr al-Din al-Razi’s (d. 606/1209) book. Dhari ‘ah does not list any other book
titled al-Muhassal except for a very early work by a linguist and a much later work
on astronomy. Furthermore, al-Razi’s book was very popular toward the end of the
660s/1260s when Nasir al-Din al-Tasi and Najm al-Din al-Katibi (d. 675/1277)
commented on it.

Amal 2:214 #646, 2:310 #945, and 2:350 #1080; Rawdat 4:4; Dhari ‘ah 1:370 #1928,
3:351 #1269, 6:261 #1424, and 23:154 #8470; A ‘yan 2:422, 4:89, 5:193, 7:180, 9:203,
10:82, and 10:322; Kha'1 20:212 #13861; Fihris al-turath 1:30 and 1:637; Subhani 7:41
#2415, 7:55 #2429, 7:69 #2438, 7:83 #2450, 7:213 #2564, 7:306 #2642, and 7:356 #131.
Ahmad b. Muhammad al-Barqi and Ibn Dawad, Kitab al-rijal and Kitab al-rijal
(Tehran: University of Tehran Press, 1342), 83-4 #300; Bihar 104:62, 104:83, and
104:222; Amal 2:71 #196, 2:81 #224, 2:149 #443, 2:159 #459, 2:211 #136, and 2:273;
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Ta ‘ligat amal al-amil 123 #224 and 335 #1070; Rawdat 2:186 #170; Dhari ‘ah 1:164
#815, 1:246 #1299, 1:431 #2198, 2:74 #293, 5:192 #882, 5:215 #1014, 8:86 #308, 10:84
#155, 13:46 #157, 13:47 #161, 13:392, 15:232 #1514, and 20:207 #2607; A ‘yan 2:219,
4:89, 4:92, 5:190, 5:401, 7:304, 8:22; 8:398, 9:57, 10:62, 10:134, 10:319, and 10:322;
Mustadrakat a ‘yan al-shi ‘ah 1:95; Fihris al-turath 1:678, 1:720, and 1:725; Subhani
7:55 #2429, 7:123 #2487, 7:199 #2551, 7:254 #2597, 7:309 #2645, 7:342 #73, 8:77
#2712, 8:82 #2713, and 8:186 #2800.

On his death and burial, see A ‘yan 4:89. See also Bahrayn 231; Fihris al-turath 1:666;
and Subhani 7:55 #2429.

On his death, see al-Barqi and Ibn Dawud, Kitab al-rijal, 371 #1660; Amal 2:346
#1070; Rawdat 8:198; A ‘yan 10:287; Fihris al-turath 1:677; and Subhani 7:296
#2636.

al-Barqi and Ibn Dawud, Kitab al-rijal, 371 #1660.

Ta ‘ligat amal al-amil 335 #1070 and Fihris al-turath 1:677.

See Chapter 4.

See Amal 2:346; Bahrayn 252; Rawdat 8:198; A ‘yan 10:287; Fihris al-turath 1:677; and
Subhani 7:296 #2636.

‘Abd al-Karim b. Tawaus, Farhat al-ghari fi ta ‘yin qabr amir al-mu 'minin ‘ali b.

abi talib fi I-najaf, ed. Muhammad Mahdi Najaf (Najaf: al-*Atbah al-‘Alawiyyah
al-Mugqaddasah, 1431/2010), 79 and 112; ‘Abbas al-Qummli, Safinat al-bihar (Tehran
and Qom: Dar al-Uswabh li-1-Tiba ‘ah wa-1-Nashr, 1416), 2:526; Dhari ‘ah 1:263 #1381;
Ta ligat amal al-amil 335 #1070; A ‘yan 5:212; and Subhani 7:192 #2546 and 7:296
#2636. Quoting al-Suyuti, Fihris al-turath 1:677 says “sami ‘a ibn al-akhdar? The most
famous scholar by that name is ‘Abd al-*Aziz b. Mahmud b. al-Mubarak b. Mahmud
al-Junabadhi al-Baghdadi who, though born in 524/1129, is said to have lived a long
life. See al-Dhahabi, Siyar a lam al-nubala’ (Mu’assasat al-Risalah, 1405/1985), 22:31
#26. This connection is not mentioned in any other source.

A ‘yan 10:319. See also Ta ‘ligat amal al-amil 274 #710 and Subhani 7:168 #2527,
7:205 #2557, 7:296 #2636, and 7:309 #2645.

al-Barqi and Ibn Dawad, Kitab al-rijal, 371 #1660; Ibn al-Fuwati, Majma ‘ al-adab,
1:133 #105; Amal 2:346 #1070; Ta ‘ligat amal al-amil 335 #1070; Rawdat 8:198;

Riyad 1:267; Dhari‘ah 1:172 #864, 1:203 #1061, 1:234 #1230, 1:263 #1381, 1:263
#1382, 1:264 #1383, 1:264 #1384, 1:264 #1385, 5:61, 6:55, and 13:392; Tabagat a lam
al-shi‘ah 3:41; A ‘yan 5:212, 8:27, and 10:287; Mustadrakat a ‘yan al-shi ‘ah 1:95; Fihris
al-turath 1:678; and Subhani 7:67 #2437, 7:123 #2487, 7:296 #2636, 8:79 #2712, and
8:211 #2821.

See Dhari‘ah 1:263 #1381.

Amal 2:274, 2:304, and Rawdat 2:186-7 #170.

For individuals known as Ibn Tawds in the sources, see A ‘yan 2:267 and 2:282. Their
ancestor Dawud was Ja ‘far al-Sadiq’s foster brother, which is why Radi al-Din b.
Tawis used the pseudonym ‘Abd al-Mahmud b. Dawad in al-Tara 'if fi (ma ‘rifat)
madhahib al-tawa’if. A ‘yan 3:189. The supplication known as Du ‘a’ umm dawid,
which Shi‘is are encouraged to recite on the fifteenth of Rajab, is named after
Dawud’s mother.

Kohlberg, Medieval Muslim Scholar, 4. Cf. Ibn ‘Inabah, ‘Umdat al-talib fi ansab al
abi talib, ed. Muhammad Hasan Al al-Taliqani (Najaf: al-Matba ‘ah al-Haydariyyah,
1380/1961), 190.

See Subhani 7:280 #2622.



64

65

66
67

68

69
70
71

72
73
74

75
76

77
78

79
80
81
82

Notes 179

He transmitted from Aba ‘Ali al-Tasi. Radi al-Din b. Tawiis’s chain of transmission
for al-TasTs al-Amali has his father Misd transmitting from al-Husayn b. Ratabah
al-Starawi. Radi al-Din possessed all twenty-seven volumes of this book in the
handwriting of al-Husayn b. Ratabah al-Sarawi and others. Aba “Ali al-Tasi dictated
the contents of this book to his students in 509/1115 in Najaf, which is indicated at
the beginning of the ninth volume of the published edition. Dhari ‘ah 2:310 #1236
and Ta ‘ligat amal al-amil 135.

Ibn Tawaus, Iqbal al-a ‘mal, 361; Tabaqat a ‘lam al-shi‘ah 2:172; A ‘yan 6:190; and
Subhani 7:280 #2622.

Tabaqat a ‘lam al-shi ‘ah 3:185, and Kohlberg, Medieval Muslim Scholar, 4.
Assuming she was around twenty when Radi al-Din was born in 589/1193, she

lived well into the seventh/thirteenth century. Riyad describes her as “min ajillat

al- ‘ulama ™ and says one of al-KarakTs (d. 940/1534) students mentioned her in

his Risalat al-ma ‘milah while noting the names of scholars (masha ‘ikh). Her sister
was also a scholar. A ‘yan 3:480. See further Rawdat 1:66; A ‘yan 3:189 and 3:487;
Mustadrakat a ‘yan al-shi ‘ah 1:249; and Ta ‘liqat amal al-amil 100 #79. On female
hadith-scholars and transmitters, see Sayeed, “Women.”

On this family, see Mustadrakat a ‘yan al-shi ‘ah 1:249, which is the source of my
information unless otherwise noted. See also Amal 2:338 #1040 and Fihris al-turath
1:624. Cf. Amal 2:342 #1053; Riyad 5:307; Tabagat a ‘lam al-shi ‘ah 3:200; A ‘yan
10:262; Kha'1 19:252 #13289; and Subhani 7:289 #2630.

A'yan 4:81.

A ‘yan 2:394 and 4:121.

Amal 2:338 #1040; al-Qummi, Safinat al-bihar, 8:443-4; A ‘yan 3:189; Fihris al-turath
1:624; and Subhani 7:180 #2037. Cf. A ‘yan 3:487.

al-Qummi, Safinat al-bihar, 8:443-4; Fihris al-turath 1:624; and Subhani 7:289 #2630.
Fihris al-turath 1:624 and Subhani 7:289 #2630.

Amal 2:338 #1040; Rawdat 8:177; Dhari ‘ah 20:305 #3106; Mustadrakat a ‘yan

al-shi ‘ah 1:219; Fihris al-turdth 1:624; and Subhani 6:325 #2353 and 7:289 #2630.

A ‘yan 2:329, 8:150, and Subhani 7:289 #2630.

Kohlberg, Medieval Muslim Scholar, 160. Ibn al-Malahimf’s ideas reflect the views of
the Mu ‘tazili school of Abti I-Husayn al-Basri (d. 436/1044). There are two editions
of the extant portion of this work: one was edited by Wilferd Madelung and Martin
McDermott and published in 2007 in Berlin; the other was edited by Faysal Budayr
‘Awn and published in 2010 in Cairo. His library contained a number of books on
law which Radi al-Din b. Tawus used to his advantage. Kohlberg, Medieval Muslim
Scholar, 20.

Kohlberg, Medieval Muslim Scholar, 75.

Kohlberg, Medieval Muslim Scholar, 371. According to another report, he found it in
the library of Warram b. Abi Firas’s sons. See Sabine Schmidtke, “Notes on an Arabic
Translation of the Pentateuch in the Library of the Twelver Shi‘i Scholar Radi al-Din
‘Ali b. Masa Ibn Tawas (d. 664/1266),” Shii Studies Review 1 (2017): 72-129.

Amal 2:338 #1040; Rawdat 8:188 and 8:177; and A ‘yan 9:202.

al-Qummy, Safinat al-bihar, 8:443-4 and Subhani 7:289 #2630.

Subhani 7:289 #2630. Cf. Kohlberg, Medieval Muslim Scholar, 19.

Sahib al-Ma ‘alim, al-Tahrir al-tawiisi, ed. Muhammad Hasan Tarhini (Beirut:
Mu’assasat al-A ‘lami li-1-Matbu ‘at, 1408/1977), 347. Cf. Dhari ‘ah 3:386 #1390 and
Kohlberg, Medieval Muslim Scholar, 9 n. 55.
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83 For biographical details, see Kohlberg, Medieval Muslim Scholar, 3-23, which is the
source of my information unless otherwise stated.

84 Kohlberg, Medieval Muslim Scholar, 4.

85 Kohlberg, Medieval Muslim Scholar, 4.

86 Dhari‘ah 16:302 #1330; Mustadrakat a ‘yan al-shi ‘ah 6:283; and Ta Tligat amal al-amil
184 #501.

87 Kohlberg, Medieval Muslim Scholar, 4.

88 Kohlberg, Medieval Muslim Scholar, 4-5.

89 Kohlberg, Medieval Muslim Scholar, 5.

90 Kohlberg, Medieval Muslim Scholar, 5-6.

91 Kohlberg, Medieval Muslim Scholar, 6.

92 Kohlberg, Medieval Muslim Scholar, 6-7. Cf. Rawdat 4:4; Dhari ‘ah 3:315 #1169 and
23:154 #8470; A ‘yan 7:180 and 8:358; and Subhani 7:82 #2450 and 7:180 #2537.

93 Kohlberg, Medieval Muslim Scholar, 7.

94 Kohlberg, Medieval Muslim Scholar, 7.

95 Subhani 7:180 #2537. Kohlberg mentions Ibn Tawas’s ijazah to al-Qussini in his list of
Ibn Tawiis’s writings in Medieval Muslim Scholar, 36. He says that it is dated Jumada
1 664/February 1266 and that it is an authorization to transmit Ibn Tawus’s al-Asrar
al-miida ‘ah and al-Muhasabah. The following individuals were also recipients of the
same authorization: al-QussinTs three sons Ja‘far, ‘Ali and Ibrahim; Jamal al-Din
Yasuf b. Hatim al-*Amili; the genealogist Ahmad b. Muhammad al-‘Alawi; the
naqib of Kazimayn Najm al-Din Aba Nasr Muhammad al-Masawi; and Safi al-Din
Muhammad b. Bashir al-‘Alawi al-Husayni. See also Dhari ‘ah 1:222 #1165 and 2:56;
A ‘yan 10:319; Ta liqat amal al-amil 274 #710; and Subhani 7:205 #2557 and 7:324 #4.

96 Kohlberg, Medieval Muslim Scholar, 8.

97 Kohlberg, Medieval Muslim Scholar, 11.

98 Kohlberg, Medieval Muslim Scholar, 12.

99 Kohlberg, Medieval Muslim Scholar, 12.

100 Kohlberg, Medieval Muslim Scholar, 12.

101 Kohlberg, Medieval Muslim Scholar, 13.

102 Kohlberg, Medieval Muslim Scholar, 14. On his karamat, see Mahmud al-Argani
al-Bihbihani al-Ha’iri, Anis al-nufus fi tarajim rijal al tawis (Qom: Dar al-Huda,
1382), 56-64.

103 Kohlberg, Medieval Muslim Scholar, 14-15.

104 See Chapter 5.

105 Kohlberg, Medieval Muslim Scholar, 20.

106 Kohlberg, Medieval Muslim Scholar, 20.

107 Kohlberg, Medieval Muslim Scholar, 21.

108 Kohlberg, Medieval Muslim Scholar, 21.

109 Kohlberg, Medieval Muslim Scholar, 22-3.

110 Kohlberg, Medieval Muslim Scholar, 22.

111 Kohlberg, Medieval Muslim Scholar, 23.

112 He had four daughters, but only two are mentioned in the sources. Kohlberg,
Medieval Muslim Scholar, 17.

113 A ‘yan 8:390. See Sayeed, “Women,” 92.

114 A ‘yan 491.

115 See Taj al-Din b. Muhammad al-Husayni, Ghayat al-ikhtisar fi I-buyitat
al-‘alawiyyah al-mahfiizah min al-ghubar, ed. Muhammad Sadiq Bahr al-"Ulam
(Najaf: al-Matba ‘ah al-Haydariyyah, 1382/1963), 58, which states that he was naqib
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of Baghdad and “al-Mashhad” ‘Abd al-Razzaq Kammiunah al-Husayni, Mawarid
al-ithaf fi nuqaba’ al-ashraf (Najaf: Matba‘at al-Adab, 1388/1968), 2:165 says that he
took over the nagabah of Baghdad after his father died, and the naqabah of “mashhad
maqabir Quraysh?

Amal 2:286 #856; Rawdat 2:183; and A ‘yan 4:89.

A ‘yan 10:319.

al-Barqi and Ibn Dawad, Kitab al-rijal, 45-7 #137. Cf. Amal 2:29 #79 and A ‘yan 3:190.
See also Rawdat 1:66 and Subhani 7:37 #2413.

Amal 2:29 #79; Rawdat 1:66; A ‘yan 3:137-8 and 3:190; Fihris al-turath 1:664; and
Subhani 7:37 #2413.

Amal 2:92 #248; Ta ‘ligat amal al-amil 100 #79, 324 #1020, and 336 #1075; Rawdat
1:66; Dhari ‘ah 1:369 #1928; A ‘yan 3:190, 6:9, and 8:393; Fihris al-turath 1:664; and
Subhani 7:37 #2413, 7:41 #2415, 7:192 #2546, and 7:213 #2564, 7:229 #2577, 7:256
#2598, 7:306 #2642, 7:332 #36, and 7:345 #85.

al-Barqi and Ibn Dawud, Kitab al-rijal, 45-7 #137; Ajwibat al-masa il

al-Muhanna iyyah 114; Amal 2:29 #79; Ta liqat amal al-amil 274 #710 and 324 #1020;
Dhari‘ah 3:398 #1428; A ‘yan 3:190, 5:191, and 5:402; Fihris al-turath 1:664 and 1:678;
and Subhani 7:37 #2413, 7:123 #2487, 7:205 #2557, 8:69 #2705, and 8:133 #2757.
al-Barqi and Ibn Dawad, Kitab al-rijal, 45-7 #137; Ibn al-Fuwati, al-Hawadith
al-jami ‘ah, 184; Rawdat 1:68; Ta ‘ligat amal al-amil 100 #79; Dhari ‘ah 3:120 #407;
and A ‘yan 3:189.

al-Barqi and Ibn Dawud, Kitab al-rijal, 226-8 #947; A ‘yan 3:189, 8:8, and 8:42;
Mustadrakat a ‘yan al-shi‘ah 1:95 Fihris al-turath 1:678; and Subhani 7:123 #2487.
al-Barqi and Ibn Dawad, Kitab al-rijal, 226-8 #947; Mustadrakat a ‘yan al-shi‘ah
1:95; and Subhani 7:123 #2487. He visited the grave of “Ali al-Rida in 680/1281 and
Kazimiyyah in 687/1288. See Mustadrakat a ‘yan al-shi‘ah 3:327 and Subhani 7:123
#2487.

al-Barqi and Ibn Dawud, Kitab al-rijal, 226-8 #947; A ‘yan 8:42; and Subhani 7:123
#2487.

A ‘yan 8:42 and Subhani 7:123 #2487.

A ‘yan 8:42; Fihris al-turath 1:678; and Subhani 7:123 #2487.

The miracle was commemorated by the litterateur ‘Amid al-Din al-‘Abbas b.
al-“Abbas al-Hilli in poetry recorded in Ibn al-Fuwati, Majma * al-adab, 2:224 #1371
and quoted in A ‘yan 7:411. See also Subhani 7:123 #2487.

Cf. Mustadrakat a ‘yan al-shi ‘ah 1:95. ‘Abd al-Karim b. Tawus and ‘Abd al-Hamid’s
descendants appear to have been related by marriage. See A ‘yan 5:477.

‘Abd al-Karim b. Tawas, Farhat al-ghari, 84 and 88; Amal 2:159, 2:164 #481, 2:193
#578, 2:332 #1022, and 2:347 #1070; Ta Tiqat amal al-amil 170 #424, 175 #459,

and 335 #1070; Dhari ‘ah 1:200 #1048, 1:203 #1061, 1:264 #1383, 1:535 #2604,

2:413 #1646, and 20:3 #1689; A ‘yan 4:91, 5:190, 7:184, 8:287, 8:359, and 10:198;
Mustadrakat a ‘yan al-shi ‘ah 1:95; al-Burtjirdi, Tara 'if al-magqal, 1:107; Fihris
al-turath 1:678; and Subhani 7:38 #2413, 7:56 #2429, 7:79 #2447, 7:123 #2487, 7:146
#2506, 7:181 #2537, 7:235 #2582, 7:245 #2589, 7:286 #2627, and 7:297 #2636.

Dhari ‘ah 2:413 #1646, 3:281 #1040, 4:190 #944, 6:317 #1759, 7:109 #575, 10:155
#279, 16:113 #181, 16:272 #1153, 18:281 #110, 20:320 #3197, and 24:402 #2136;

A ‘yan 5:49, 6:283, and 10:92; and Fihris al-turath 1:414 and 1:511. See further
al-Ha'iri, Anis al-nufiis, 494-506.

A ‘yan 5:190. However, in al-Barqi and Ibn Dawud, Kitab al-rijal, 226-8 #947, Ibn
Dawaud refers to him as “sayyiduna” and says, “I was his companion from the time
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we were children until he died” but says no more about being his student. See also
Ta Tiqat amal al-amil 118 #196.

‘Abd al-Samad is also mentioned as one of his teachers. See earlier.

Amal 2:30 #79, 2:179 #544, and 2:193 #578; Ta ligat amal al-amil 292 #887; Dhari ‘ah
1:172 #864, 1:187 #968, 1:203 #1061, 7:94 #483, 8:83 #305, and 21:69 #3991; A ‘yan
3:629, 5:490, 8:8, 8:226, 8:287, and 8:299; Mustadrakat a ‘yan al-shi ‘ah 1:95; Fihris
al-turath 1:678; and Subhani 7:123 #2487, 8:139 #2762, and 8:220 #2827.

al-Barqi and Ibn Dawud, Kitab al-rijal, 226-8 #947; A ‘yan 8:8; Fihris al-turath 1:678;
and Subhani 7:123 #2487. Cf. Dhari ‘ah 16:159 #433 and A ‘yan 8:42.

al-Barqi and Ibn Dawud, Kitab al-rijal, 226-8 #947; A ‘yan 8:8 and 8:42; Mustadrakat
a ‘yan al-shi ‘ah 1:95; Fihris al-turath 1:678; and Subhani 7:123 #2487.

Dhari‘ah 1:200 #1048; Tabaqat a lam al-shi ‘ah 3:103; Ta ‘ligat amal al-amil 170 #424;
and al-Ha'iri, Anis al-nufiis, 509-10.

Ibn ‘Inabah, ‘Umdat al-talib (1380), 190; A ‘yan 3:189, 9:86, and 10:77; and
al-Burwjirdi, Tara 'if al-magqal, 1:105.

Ibn ‘Inabah, ‘Umdat al-talib (1380), 190; Dhari ‘ah 3:114 #384; A ‘yan 1:193 and
2:267; and Subhani 7:175 #2532 and 7:315 #2649.

al-Ha'’iri, Anis al-nufiis, 523. See also al-Husayni, Mawarid al-ithaf, 2:169.

Ibn Fuwati, Majma ‘ al-adab, 1:77 #175. See also al-Ha’iri, Anis al-nufiis, 523-4.

See Radi al-Din b. Tawas, al-Tashrif bi-l-minan fi I-ta rif bi-l-fitan (al-malahim wa-I-
fitan fi zuhiir al-gha'ib al-muntazar) (Isfahan: Mu’assasat Sahib al-Amr, 1416), 367.
On his lineage and the vocalization of his name, see Rawdat 5:348; A ‘yan 8:393;
Subhani 7:192 #2546.

See Ibn ‘Inabah, ‘Umdat al-talib (1380), 216 and Bahrayn 281. Cf. A ‘yan 10:131.
Amal 2:214 #646; Ta ‘liqat amal al-amil 224 #646; Bahrayn 282; al-Husayni, Ghayat
al-ikhtisar, 88; A ‘yan 1:156; and Subhani 7:192 #2546.

al-Husayni, Ghayat al-ikhtisar, 89 and Ta Tiqat amal al-amil 224 #646. A work on the
virtues of the ‘Abbasids titled al-Miqbas fi fada’il bani I- ‘abbas is also attributed to
Fikhar. Dhari ‘ah 22:16 #5800; A ‘yan 8:393; Ta liqat amal al-amil 224 #646. However,
because it praises the ‘Abbasids, some Imami authors have expressed skepticism
about this attribution while others have suggested he was dissimulating.

Subhani 7:192 #2546, which adds the nisbah “al-Ha’ iri”

If Fikhar taught al-Sard ir, as one fragment of the book indicates, then we might
have reason to believe that Fikhar studied it with Ibn Idris. See Ta ligat amal al-amil
224 #646, 244 #717, and Muhammad Mahdi al-Khirsan, Mawsii ‘at ibn idris (Qom:
Dalil-e Ma, 1387-1429), 1:62-6.

In Kitab al-yaqin, Radi al-Din b. Tawis transmitted some /adiths mentioned in the
caliph’s Fada il amir al-mu 'minin from Fikhar, from the caliph. Dhari‘ah 16:255
#1018.

Fikhar b. Ma‘add al-Muasawi, Iman abi talib, ed. M. S Bahr al- Ulam (Najaf: Matba ‘at
al-Adab, 1384/1965), 11-12; Amal 2:130 #364, 2:214 #616, 2:342 #1053, and 2:345
#1067; Ta liqat amal al-amil 332 #1053; Bihar 104:60, 104:137, 107:79, and 107:189;
Riyad 5:358; and Dhari‘ah 1:530 #2589, 1:534 #2604, 1:163 #809, 3:222 #813, 6:261
#1424, 7:175 #907, 10:84 #150, 10:195, 15:19 #90, 16:270 #1134, and 19:30 #151;
Tabagqat a ‘lam al-shi‘ah 3:163 and 4:130; A ‘yan 8:393 and 10:289; and Subhani 6:238
#2285, 6:346 #2371, 7:175 #2533, 7:192 #2546, and 7:290 #2631. See also Amal 2:349
#1075; Bahrayn 281; al-Nari al-Tabrisi, Mustadrak al-wasa’il, 3:479. Dhari ‘ah 1:201
#1048; A ‘yan 10:303; Subhani 7:306 #2642. Cf. Tabaqat a ‘lam al-shi ‘ah 3:168. See
also Diya’ al-Din Muhammad b. Ja'fariyyah al-"Alawi al-Ha'iri, al-Arba ‘tn hadithan
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fi fada’il ahl al-bayt, ed. Muhammad Jawad Husayni Jalali, in Mirath-i hadith-i

shi ‘ah, eds. Mahdi Mihrizi and “Ali Sadra’1 Kha'l (Qom: Mu’assasah-yi Farhangi-yi
Dar al-Hadith, 1384), 14:115-28.

Fikhar sent al-Hujjah ‘ald I-dhahib ild kufr abi talib to Ibn Abi 1-Hadid and asked
him to write something affirming that Aba Talib was a Muslim. Ibn Abi l-Hadid
refrained from making a definitive judgment on account of some doubts, but that
did not prevent him from praising Aba Talib and acknowledging that Islam could
not have flourished without him. See Ibn Abi 1-Hadid, Sharh nahj al-balaghah, ed.
M. Abu I-Fadl Ibrahim (Cairo, 1959-64), 14:83. See also A ‘yan 8:393 and Subhani
7:192 #2546. On the broader context of this issue, see ‘Abd Allah Salih al-Muntafaqi,
“Mu‘jam ma ullifa ‘an abi talib,” Turathuna no. 3-4 [63-4] Rajab—Dhua 1-Hijjah
1421 AH [2001], 163-233 and Nebil A. Husayn, “Treatises on the Salvation of Abu
Talib,” Shii Studies Review 1, no. 1-2 (2017): 3-41.

Amal 2:214 #646, 2:241 #710, and 2:253 #750; Ta‘liqat amal al-amil 224 #646 and
336 #1081; Rawdat 1:66 and 6:177; al-Nuri al-Tabrisi, Mustadrak al-wasa’il, 3:443;
Dhari‘ah 1:30 #1928, 1:201 #1048, 1:230 #1207, 1:370 #1928, 2:442 #1722, 6:261
#1424, 10:195, 16:255 #1018, and 19:30 #151; A ‘yan 3:190, 4:89, 5:106, 7:402, 7:458,
and 8:393; Fihris al-turath 1:664; Subhani 7:37 #2413, 7:55 #2429, 7:192 #2546, 7:205
#2557, 7:234 #2582, 7:296 #2636, and 7:314 #2649. Cf. A ‘yan 9:57, Subhani 7:198
#2551, and 7:345 #85. See also Kohlberg, Medieval Muslim Scholar, 369.

Amal 2:145 #424, A ‘yan 1:156, and al-Husayni, Mawarid al-ithaf, 2:49.

Ta liqgat amal al-amil 170 #424; Dhari‘ah 1:200 #1048, 2:442 #1722, and 10:47
#268; Tabaqat a lam al-shi‘ah 3:103; A ‘yan 5:106 and 7:458; al-Husayni, Mawarid
al-ithaf, 2:49; and Subhani 7:192 #2546. He is said to have transmitted from

Sitt al-“Ashirah bt. Ahmad b. Sa‘id b. Muhammad al-Basri al-Muhallabi in her
residence in Kufah on 13 Shawwal 560/August 23, 1165, and 13 Shawwal 566/June
19, 1171. However, according to Agha Buzurg, the person who transmitted from
Sitt al-*Ashirah on that date is the genealogist Jalal al-Din ‘Abd al-Hamid b. al-Taqi
b. Usamah al-‘Alawi al-Husayni, who belongs to an earlier generation of scholars.
Furthermore, ‘Abd al-Hamid b. Fikhar died over 100 years after the date on which
he is supposed to have transmitted from Sitt al-‘Ashirah so there is little chance that
‘Abd al-Hamid b. Fikhar is the one who transmitted from her or that he and ‘Abd
al-Hamid b. al-Taqi are one individual, as some have suggested. See A ‘yan 7:184 and
7:458.

‘Abd al-Karim b. Tawas may also have read al-Anwar fi ta rikh al-a immah al-athar
by Aba ‘Ali Muhammad b. Abi Bakr Humam b. Suhayl al-Katib al-Iskafi (d. 336 or
332) with ‘Abd al-Hamid. See Dhari ‘ah 2:413 #1646 and A ‘yan 10:92. As noted
earlier, ‘Abd al-Karim b. Tawas and 'Abd al-Hamid’s descendants appear to have
been related by marriage. See A ‘yan 5:477.

Amal and 2:191 #572 and 2:319 #978; Ta ‘liqat amal al-amil 170 #424 and 175 #459;
Dhari ‘ah 1:126 #607, 1:200 #1048, 1:535 #2604, 2:442 #1722, 16:136 #312, and 20:3
#1689; al-Husayni, Mawarid al-ithaf, 2:49; A ‘yan 2:219, 5:106, 5:231, 6:15, 7:184, and
8:261; Mustadrakat a ‘yan al-shi‘ah 1:95; and Subhani 7:123 #2487, 8:144 #2766, and
8:190 #2803.

These three are often confused with one another. See further Ta ‘ligat amal al-amil
204 #572, Subhani 8:153 #2773, and 9:155 #2961. ‘Alam al-Din is the author

of al-Anwar al-mudi’ah fi ahwal al-mahdi, which was the basis of Muntakhab
al-anwar al-mudi’ah (known as Kitab al-ghaybah) by Baha’ al-Din. Baha’ al-Din

is the author of al-Durr al-nadid fi ta ‘azi al-imam al-shahid, which is incorrectly
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attributed to ‘Alam al-Din. Dhari ‘ah 2:442 #1722. Cf. al-Husayni, Madrasat
al-hillah, 379.

On ‘Alam al-Din, see Amal 2:191 and 2:319; Ta ‘ligat amal al-amil 204 #572;
al-Husayni, Mawarid al-ithaf, 2:49; A ‘yan 8:261, 8:267, and 10:117; and Subhani
8:144 #2766.

Mustadrakat a ‘yan al-shi ‘ah 3:63.

See A ‘yan 7:330. See also Dhari ‘ah 24:142 #704.

See Chapter 5.

Ibn Dawud, Rijal ibn dawid, ed. Muhammad Sadiq Al Bahr al- Ulam (Najaf:

Matba ‘at al-Haydariyyah, 1,393/1,973), 79 #467. See also Mustadrakat a ‘yan al-shi ‘ah
2:256 and Subhani 8:315 #2,650.

Amal 3:30 #79, 3:57 #145, 3:93 #251, 3:211 #135, 3:125 #353, 3:160, 3:178 #536,
3:308 #930, 3:336 #1,033, and 3:350 #1,076; Ta ligat amal al-amil 294 #901, 311
#946, and 337 #1,082; Bihar 105:190 and 105:222-6; Bahrayn 356; Rawdat 3:318, 5:5,
and 9:198; Hasan al-Sadr, al-Shi ‘ah wa-funiin al-Islam, ed. Murtada al-Mirsajjadi
(Qom: Mu’assasat al-Sibtayn al-‘Alamiyyah, 1,428), 319; Dhari ‘ah 2:204 #1,062;

A ‘yan 4:139, 4:176, 5:189, 6:408, 7:15, 8:181, 9:288, 9:394, 10:204, 10:406, and
11:304; Mustadrakat a ‘yan al-shi‘ah 2:96 and 3:95; al-Burtjirdi, Tara if al-magqal,
2:111; Fihris al-turath 2:638 and 2:679; and Subhani 8:72 #2,441, 8:83 #2,451, 8:124
#2,488, 8:163 #2,522, 8:193 #2,547, 8:214 #2,565, 8:246 #2,590, 8:250 #2,593, 8:256
#2,599, 8:307 #2,643, 8:315 #2,650, 8:329 #22, 8:331 #30, 8:355 #122, and 9:79 #2,713.
Nasir/Nasir al-Din Rashid b. Ibrahim al-Bahrani and ‘Izz al-Din b. Abi I-Harith
Muhammad al-Husayni may also have been among Yasuf b. al-Mutahhar’s teachers.
See Subhani 8:315 #2,650. If “usil” means theology, then perhaps Fakhr
al-Muhaqqiqin meant Sadid al-Din’s detailed contribution to Jawab mas alat

al-ma ‘rifah wa-1-miqdar al-lazim minhd. Dhari‘ah 6:193 #883, 17:103 #121, and
Subhani 8:314 #2,649.

This is well known, but see Amal 3:351 #1,082; Muhammad b. Isma ‘il
al-Mazandarani, Muntaqd al-maqal fi ahwal al-rijal (Qom: Mu’assasat Al al-Bayt
li-Thya’ al-Turath, 1,417/1,996), 8:85 #3,297; and Subhani 8:315 #2,650.

Rawdat 9:201 and Subhani 8:315 #2,650. See also Dhari ‘ah 8:171, 12:291, 17:136
#313, and Fihrist al-turath 2:700.

See Sabine Schmidtke, The Theology of al- ‘Allama al-Hilli (d. 727/1,326) (Berlin:
Klaus Schwarz Verlag, 1,992). Biographical details are based on Schmidtke,

al- ‘Allama al-Hilli, 9-21 unless noted otherwise. Most of the secondary literature
pertains to his contributions to the rational science. See Chapter 9.

Al-Tusi died when al-‘Allamah was 25, so he could not have spent more than a few
years under his tutelage.

Schmidtke, al- ‘Allama al-Hilli, 19.

Schmidtke, al- ‘Allama al-Hilli, 28.

Schmidtke, al- ‘Allama al-Hilli, 29-10.

See further Schmidtke, al- ‘Allama al-Hilli, 30-32, especially 31 n. 154.

Schmidtke, al- ‘Allama al-Hilli, 34-5.

For an inventory of his writings, see Schmidtke, al- ‘Allama al-Hilli, 42-99 and ‘Abd
al-*Aziz al-Tabataba’i, Maktabat al- ‘allamah al-hilli (Qom: Mu’assasat Al al-Bayt
li-Thya’ al-Turath, 1,417/1,997).

“The students to whom an ijazah was issued between the years 710/1,310 and
715/1,315-16 are probably those who attended al-Hilli’s lessons at the madrasa
sayyara” Schmidtke, al- ‘Allama al-Hilli, 39.
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See Schmidtke, al- ‘Allama al-Hilli, 36-41.

He read the entirety of al-Shaykh al-TusTs al-Tahdhib with his father twice; the

first reading was completed in Mecca and the second in Najaf. Yisuf Kazim

Jaghil al-Shimari, “Fakhr al-Muhaqqiqin Muhammad b. al-Hasan b. Yasuf al-Hilli
(683-772), al- ‘Amid 2-3 (Ramadan 1,434/2,013): 508. He heard his father’s Nihayat
al-ahkam from him. Subhani 9:192 #2,805. His other teachers include his uncle Radi
al-Din ‘Ali b. Yasuf b. al-Mutahhar al-Hilli. On his correspondence with the vizier
Rashid al-Din, see Dhari ‘ah 6:106 #438.

On Fakhr al-Muhaqqiqin’s travels, see al-Shimari, “Fakhr al-Muhaqqiqin,” 506-10.
In 703/1,303, Fakhr al-Muhaqqiqin accompanied his father to Baghdad, where he
copied Nahj al-mustarshidin. Ibid., 507.

See Dhari ‘ah 2:522 #2,540, 4:399 #1,430, 6:69 #263, 17:14 #51, 17:127 #259, 18:252
#116, 22:238 #4,799, 25:407 #2,150, and 3:498 #1,951; Fihris al-turath 2:734; Subhani
9:192 #2,805; and al-Shimari, “Fakhr al-Muhaqqiqin,” 510-13.

All references to information about his students are included in the last footnote to
this paragraph.

The first ijazah included Ahmad b. Balkd. The second was issued in Sultaniyyah,
apparently in the Traveling Madrasa.

Ahmad b. Balkit made a copy of Nahj al-mustarshidin in Baghdad in 703/1,303 and
received an ijazah for it from al-*Allamah in Karbala in 706/1,306. He also received
an ijazah for Mabadi’ al-wusul from al-°Allamah in 706/1,306. Fakhr al-Muhaqqiqin
issued him the ijazah for Nahj al-mustarshidin in Sultaniyyah.

The first was for Tahsil al-najah (on theology), which Fakhr al-Muhaqqiqin wrote
for Nasir al-Din. In this ijazah, Fakhr al-Muhaqqiqin states that Nasir al-Din read
the entire book with him and authorizes him to transmit all of his writings and
narrations, the writings of al-*Allamah and al-Muhaqqiq, and all the writings of
jurists from whom Fakhr al-Muhaqqiqin had an ijazah. The second ijazah pertains
to a group of questions that Nasir al-Din posed to Fakhr al-Muhaqqiqin. Fakhr
al-Muhaqqiqin replied to each of these questions and authorized Nasir al-Din to
relate his answers and issue legal opinions in accordance with them. This second
ijazah was issued in Najaf on 18 Rajab 737/March 2, 1,337.

His Kanz al-fawa id fi hall mushkilat al-qawa ‘id was modeled on Fakhr
al-Muhaqqiqin’s commentary on al-Qawa ‘id.

In this ijazah, Fakhr al-Muhaqgiqin also authorized Nizam al-Din to transmit his
other writings as well as the writings of his father al-*Allamah.

In this ijazah, Fakhr al-Muhaqqiqin also authorizes Zayn al-Din to transmit
everything Fakhr al-Muhaqqiqin read, narrated, and was given permission to narrate.
Zayn al-Din made a copy of Mabadi’ al-wusil in 716/1,316 and the annotations on
this manuscript may be his.

Haydar al-Amuli came to Najaf in 752/1,351. He posed some legal and theological
questions to Fakhr al-Muhaqqiqin which he answered. Fakhr al-Muhaqqiqin
authorized him to transmit these answers in an ijazah dated 752/1,351. Haydar
al-Amuli made a copy of Ajwibat al-masa il al-muhanna iyyah (= al-Masa il
al-madaniyyat?) which he read with Fakhr al-Muhaqqiqin. This may have taken place
in 760/1,358 or 762/1,360. Fakhr al-Muhaqqiqin issued Haydar al-Amuli a second
ijazah in Rabi‘ II 762/February 1,361 in which he authorized him to transmit these
answers and issue legal opinions in accordance with them.

Al-Shahid was in Hillah from 752/1,351 to 759/1,357. He studied a number

of Prophetic hadith with Fakhr al-Muhaqqiqin in his home and received his
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first ijazah from him in Sha‘ban 752/October 1,351 for that material. He read
hadith with Fakhr al-Muhaqqiqin in his home again on 4 Jumada I/May 17 and

7 Shawwal/October 15, 757/1,356. In that same year, al-Shahid read Idah al-fawa’id
with Fakhr al-Muhaqqiqin and received an ijazah for it from him. Finally, he
received an ijazah from him on 16 Dhi 1-Qa‘dah 759/October 31, 1,358, in which
Fakhr al-Muhaqqiqin gave al-Shahid permission for everything he wrote in the
rational sciences, including theology and jurisprudence, and all of al-‘Allamah’s
writings. He also extended to al-Shahid the authorization of those who had
authorized him and his father al-‘Allamah. Based on this last ijazah, it is said that
al-Shahid studied all of the writings of Fakhr al-Muhaqqiqin and al-‘Allamah with
Fakhr al-Muhaqqiqin.

al-Shahid, al-Arba ‘tna hadith (Qom: Madrasat al-Imam al-Mahdji, 1,408/1,988),
22, 38, 39, 41, 43, and 50; al-Shahid, al-Qawa ‘id wa-I-fawa 'id, ed. ‘Abd al-Hadi
al-Hakim (Qom: Maktabat al-Mufid), 61-2; Amal 3:193; Bihar 106:98-9; Riyad
2:304, 3:200-201; Rawdat 3:378; Dhari ‘ah 2:177, 2:236-7, 3:74 #292, 3:75 #295, and
4:399 #1,430; Tabagqat a lam al-shi ‘ah 6:46, 66, 125, 193, and 209; al-Tabataba’i,
Maktabat al- ‘allamah al-hilli, 36-7, 80, 85, 169-71, and 215-16; Subhani 9:88-9 and
9:120; and al-Shimari, “Fakhr al-Muhaqqiqin,” 490-506. Additionally, the following
individuals transmitted material from Fakhr al-Muhaqqiqin: Fakhr al-Din Ahmad
b. “Abd Allah b. Sa‘id al-Mutawwij al-Bahrani (d. 821/1,418); Zahir al-Din ‘Ali

b. Yasuf b. ‘Abd al-Jalil al-Nili—Hashiyyat irshad al-adhhan appears to comprise
what Fakhr al-Muhaqqiqin dictated to Zahir al-Din (see Dhari ‘ah 7:18 #50 and
Fihris al-turdth 2:734); Shihab al-Din Ahmad b. Fahd b. Idris al-Ahsa’i; and Baha’
al-Din “Ali b. ‘Abd al-Karim al-Nili. Al-Hawashi al-fakhriyyah was compiled by
‘Ali b. Muzahir, which is why it is known as al-Masa il al-muzahiriyyah. Dhari ‘ah
8:103. Al-Fakhriyyah fi amr al-niyyah was written for Fakhr al-Din Haydar b. “Ali
al-Bayhaqi. Dhari‘ah 17:127 #259.

Amal 3:301 #906, 3:305 #961, and Subhani 9:269 #59.

Fakhr al-Muhaqqiqin wrote Risalah fi tafsir gawl al-ashan fi bab al-zakat for Aba
1-Muzaffar. The treatise was completed on 9 Muharram 758/January 13, 1,357. Aba
1-Muzaffar completed his copy of al-Alfayn in 758/1,357; his copy was based on the
copy his father completed in Najaf on 18 Rabi‘ I 755/23 April 1,354. Aba I-Muzaffar
also copied Khulasat al-aqwal and received an ijazah for it from his father in
760/1,358. al-Shimari, “Fakhr al-Muhaqqgiqin,” 509-10.

See Subhani 9:166 #2,783.

In an ijazah to one of his students, Radi al-Din says he read all of al-Shara i “ with
al-Muhaqqiq. Bihar 105:223. See also Amal 3:212 #137; Dhari ‘ah 16:233 #1,515;

A ‘yan 5:90; and Subhani 8:56 #2,430.

On Qiwam al-Din, see Tabagat a lam al-shi ‘ah 4:197 and Subhani 9:268 #55.

See further Isma ‘il Basha al-Baghdadi, Hadiyyat al- ‘arifin (Beirut: Dar Ihya’
al-Turath al-"Arabi, 1,952), 3:523; Ibn Hajar, Lisan al-mizan, ed. Da’irat al-Mu‘arrif
al-Nizamiyyah (Beirut: Mu’assasat al-A ‘lami li-1-Matba ‘at, 1,391/1,972), 7:248
#874; Rawdat 9:197; Dhari ‘ah 22:6 #3,683; Mustadrakat a ‘yan al-shi‘ah 2:255; Fihris
al-turath 2:622; and Subhani 7:347 #2,372. Al-bitriq (pl. al-batariqah) is a Byzantine
leader/general with 10,001 men under his command.

See Chapter 9. See also Ibn Hajar, Lisan al-mizan, 7:248 #874; Amal 3:346 #1,068;
Ta ‘ligat amal al-amil 335 #1,068; Riyad 6:359; al-Sadr, Ta sis al-shi ‘ah, 131 and 140;
A ‘yan 11:290; Fihris al-turath 2:622; and Subhani 7:347 #2,372.
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Subhani 7:347 #2,372 and W. Saleh, The Formation of the Classical tafsir Tradition:
The Qur’an Commentary of al-Tha labi (d. 428/1,036) (Leiden: Brill, 2,005), 219.

Cf. al-Sadr, Ta sis al-shi ‘ah, 131 and 140.

Cf. A yan 11:290. In his discussion of his sources in al-Khasa 'is, Ibn al-Bitriq says
that he transmitted from ‘Imad al-Din in 576/1,180. Ibn al-Bitriq al-Hilli, Khasa 'is
al-wahy al-mubin, ed. Muhammad Baqir al-Mahmudi (Matba‘at Wizarat al-Irshad
al-Islami, 1,407), 20-26. However, ‘Imad al-Din is reported to have died some time
around 554/1,159.

Mustadrak a ‘yan al-shi‘ah 2:255 suggests that Akhmas is a corruption of
al-Himmasi, i.e., Sadid al-Din al-Himmasi al-Razi; however, Ibn al-Bitriq is not
mentioned among Sadid al-Din’s students.

Ibn Hajar, Lisan al-mizan, 7:248 #874; Rawdat 9:197; Dhari ‘ah 11:335 #2,156;
Tabagqat a ‘lam al-shi‘ah 4:339; A ‘yan 4:46; and Subhani 7:347 #2,372.

Amal 3:211 #635 and 3:346 #1,068; Ta ligat amal al-amil 335 #1,068; Bihar 105:61
and 11:138; Riyad 6:359; Tabagqat a ‘lam al-shi‘ah 4:311, 4:339, 5:119, 5:131, and
5:177; A ‘yan 11:290; Mustadrakat a ‘yan al-shi ‘ah 3:175; Fihris al-turath 2:622; and
Subhani 7:347 #2,372, 8:186 #2,541, 8:194 #2,547, and 8:256 #2,599.

See al-Sadr, Ta 'sis al-shi ‘ah, 130.

Ibn Abi I-Hadid, Sharh nahj al-balaghah, 15:64. Apparently they were friends because
Ibn Abi I-Hadid refers to “Ali as “sadiquna”

Ibn Kathir, al-Bidayah wa-I-nihayah (1,408), 14:165; Ibn Shakir, Fawat al-wafayat,
ed. Thsan ‘Abbas (Beirut: Dar al-Sadir, 1,974-5), 4:113; al-Sadr, Ta ’sis al-shi ‘ah, 130;
al-Karkush, Ta rikh al-hillah, 3:15; Mustadrakat a ‘yan al-shi ‘ah 2:255; and Subhani
7:347 #2,372 and 8:184 #2,540.

al-Sadr, Ta sis al-shi ‘ah, 130; al-Karkash, Ta ‘rikh al-hillah, 3:15; Mustadrakat a ‘yan
al-shi ‘ah 2:255; and Subhani 8:184 #25,540.

Ibn al-Sa‘i (d. 675/1,276) mentioned some of his poetry; Shihab al-Din Isma ‘il

b. Hamid al-Qawsi (d. 654/1,256) transmitted some of his poetry from him and
included it in his Majma ‘, whence Ibn Shakir, Fawat al-wafayat, 4:113. Cf. Subhani
8:184 #2,540. See also Mustadrakat a ‘yan al-shi ‘ah 2:255, which mentions an incident
that took place in 632/1,234.

Tabagat a ‘lam al-shi ‘ah 5:4 and Subhani 8:184 #2,540. Al-Mawsili read up to chapter
ten with “Ali. The tenth chapter of al- ‘Umdah is about the fact that ‘Ali was the first
to become Muslim and the first to pray with the Prophet.

al-Sadr, Ta sis al-shi ‘ah, 130; al-Karkash, Ta 'rikh al-hillah, 3:15; Mustadrakat a ‘yan
al-shi ‘ah 2:255; and Subhani 8:184 #2,540.

On the history of this family, see Ibn ‘Inabah, ‘Umdat al-talib al-sughrd fi nasab al
abi talib, ed. Mahdi al-Raja’i (Qom: al-Mar ‘ashi al-Najafi, 1,431/2,010), 97-104.

See also A ‘yan 4:53.

“Al-Qasr1” refers to Qasr Ibn Hubayrah. See A ‘yan 5:634.

Bahrayn 282 and Subhani 8:193 #2,547.

See A ‘yan 3:317 and Subhani 8:195 #2,548.

Dhari‘ah 2:263 #1,380. ‘Amid al-Ru’asa’ wrote the ijazah on a copy of the Sahifah
written by Ibn al-Sakutn. ‘Ali b. Ahmad al-Sadid made a copy based on it in 644/1,246
and al-Shahid made a copy based on “Ali b. Ahmad al-Sadid’s copy. Tabagat a ‘lam
al-shi ‘ah 4:135. See also Amal 3:220 #656; Ta ligat amal al-amil 232 #656; and
Subhani 8:195 #2,548 and 8:291 #2,632.

Amal 3:295 #888; Ta liqat amal al-amil 293 #888; Dhari ‘ah 10:989 #6,466; A ‘yan
3:273, 3:380, and 4:632; and Subhani 9:220 #2,828.
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Amal 3:220 #656; A ‘yan 7:277; and Muhammad Husayn al-Husayni al-Jalali, Dirasah
hawl nahj al-balaghah (Beirut: Mu’assasat al-A ‘lami li-1-Matbua ‘at, 2,002), 79. Cf.

Ta ‘ligat amal al-amil 293 #888 and Subhani 9:221 #2,828.

See Chapter 8. He also wrote a work on arithmetic titled al-Ibtihaj fi ‘ilm al-hisab.
Dhari ‘ah 2:23 #305.

A ‘yan 7:277 and al-Jalali, Dirasah hawl nahj al-balaghah, 79.

See al-Husayni, Madrasat al-hillah, 406.

He transmitted material from al-Khatib al-Baghdadi (d. 464/1,072) and authored

a work called Kitab al-mawld, which Radi al-Din b. Tawus quotes in Sa ‘d al-su ‘ud
(Qom: Manshurat al-Radi, 1,364), 149. See further Fihris al-turath 2:545.

Amal 3:56 #143; al-Husayni, Ghayat al-ikhtisar, 51; and A ‘yan 5:184.

He studied literature in childhood but fell ill with melancholia (marad al-sawda’)
and lost his mind (khilita ‘aqluh). He would sing poems and compose strange verses
(ya 'ti bi-l-nawadir fi-lI-asja ). A ‘yan 4:393. See also ‘Abd al-Husayn al-Shabistari,
Mashahir shu ‘ara’ al-shi‘ah (Qom: al-Maktabah al-Adabiyyah al-Mukhtassah,
1,422), 2:180 #130.

He may be the nephew (ibn ‘amm) of Muhammad b. al-Hasan b. Muhammad

b. Mu ‘ayyah al-Dibaji al-Hilli and his brother al-Qasim. See Mustadrakat a ‘yan
al-shi ‘ah 4:212.

See A ‘yan 10:433.

Ibn ‘Inabah, ‘Umdat al-talib (1,381), 214.

al-Husayni, Ghayat al-ikhtisar, 84 uses the expression “akhbari”

Mustadrakat a ‘yan al-shi ‘ah 4:326.

al-Husayni, Ghayat al-ikhtisar, 84.

See A ‘yan 4:630 and 9:300-301.

Amal 3:211 #635 and 3:308 #930; Ta Tiqat amal al-amil 309 #930; Dhari ‘ah 21:322
#3,204; Tabaqat a lam al-shi‘ah 4:339 and 5:177; A ‘yan 7:442 and 9:288; and Subhani
7:347 #2,372, 8:79 #2,447, 8:185 #2,541, 8:249 #2,592, and 8:256 #2,599.

See al-Husayni, Ghayat al-ikhtisar, 84. This book may have been in the possession of
either Sharaf al-Din Aba Ja'far b. Muhammad b. Tammam al- Ubaydili or his father.
On his bio-bibliographical expertise, see Dhari ‘ah 11:156 #280, A ‘yan 5:88, and
9:231.

See Dhari‘ah 5:511 #2,278. Only part of the chapter on marriage was available to
him.

Amal 3:211 #135 and 3:308 #930; Bahrayn 356; Dhari ‘ah 21:322 #3,203; A ‘yan 2:537;
Fihris al-turath 2:665 and 2:679; and Subhani 8:38 #2,414, 8:124 #2,488, 8:256 #2,599,
and 8:346 #86.

He is reported to have met Yahya al-Akbar and Fakhr al-Din “Ali b. Yasuf al-Baqi
(d. 708/1,308). See al-Husayni, Ghayat al-ikhtisar, 87, which quotes some of his
poetry.

Ahmad al-Husayni al-Ishkawari, Tardjim al-rijal (Qom: al-Mar ‘ashi al-Najafi, 1,415),
3:837 #1,573; Mustadrakat a ‘yan al-shi‘ah 8:327; and Subhani 9:271 #64.

A ‘yan 4:252.

Ibn ‘Inabah, ‘Umdat al-talib (1,381), 278.

al-Husayni, Madrasat al-hillah, 74.

al-Husayni, Madrasat al-hillah, 74.

See Subhani 10:156 #2,962. Cf. Ta ‘ligat amal al-amil 205 #573. On his writings, see
Dhari ‘ah 3:398 #1,595, 3:416, 3:443 #1,724, 4:179, 4:342 #1,233, 5:319, 6:100, 9:82
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#297,11:107, 11:137, 11:158, 13:174 #1,158, 14:95 #303, 17:78 #392, 21:182, 21:202
#2,575, and 25:307 #1,201.

See Subhani 9:154 #2,774. See also Dhari ‘ah 6:41 #168.

Dhari ‘ah 2:221 #1,158 and A ‘yan 5:90.

Takmilat amal al-amil 330 #313 states that Mahfuz is the ancestor of a large family
in al-Hurmul known as the Al Mahftiz and the Bant Wishah, which produced
many scholars and notables, including a scholar named Husayn b. ‘Ali b. Mahfuz
al-Washshah al-* Amili al-Hurmuli (d. ¢. 664/1,266) from al-Kazimayn, on whom
see A ‘yan 7:125 and Subhani 14:223 #4,070. This scholar wrote a treatise on the
biographies of the scholars of the Al Mahfuz.

See Amal 3:230 #689; Takmilat amal al-amil 330 #313; A ‘yan 10:58; and Subhani
8:199 #2,552.

See A ‘yan 10:58. Muhsin al-Amin concludes that the Al Mahfuz of al-Hurmul are
apparently originally from Iraq. See also Dhari ‘ah 24:155 #8,471.

See, for example, A ‘yan 10:58 and Ta liqat amal al-amil 236 #689. Cf. Ta ‘ligat amal
al-amil 155 #353.

See A ‘yan 8:181 and Takmilat amal al-amil 330 #313.

See A ‘yan 8:181 and 10:58. See also Takmilat amal al-amil 332 #313.

See Subhani 8:199 #2,552. SubhanT’s description may be based on ‘Abd al-Husayn
al-AminTs description of him as “qutb min aqtab al-faqahah” in al-Ghadir, which
Subhani quotes. Muhadhdhab al-Din Mahmad b. Yahyd b. Muhammad b. Salim
al-Shaybani al-HillT’s ode eulogizing Mahfiz also mentions his expertise in law and
his ability to answer difficult legal questions (man li-I-fatawd al-mushkilat yuhilluha).
See Amal 3:318 #971. Some of al-AminTs description of Mahfuz (e.g., marja * li-I-
fatwd wa-muntaja * li-hall al-mushkilat) appears to have been influenced by this ode.
Mahfuz’s relationship with al-Muhaqqiq may also have contributed to the notion that
he was a jurist. Otherwise, there is no evidence that he was a scholar of law.

Amal 3:230 #689 and A ‘yan 10:58. See also A ‘yan 2:177.

For example, al-Muhaqqiq says, “fa-kam absarta min lafz badi /yudallu bih ‘ald
I-ma ‘nd I-daqiq” The correspondence is well known, perhaps on account of its
literary value, and has been mentioned in many sources including Amal 3:230 #689;
Takmilat amal al-amil 330 #313; and A ‘yan 10:58. Based on the fact that Mahfuz
was not originally from Syria, A ‘yan 10:58 argues that the correspondence between
Mabhfaz and al-Muhaqqiq took place in Iraq.

See Amal 3:318 #971 and A ‘yan 11:114. See also Amal 3:230 #689; A ‘yan 10:58; and
Subhani 8:199 #2,552 and 9:241 #2,839.

See Dhari‘ah 14:393 and 17:41 #168. See also Dhari ‘ah 5:451 #2,010; A ‘yan 10:58;
and Subhani 8:199 #2,552. The original work, which Ibn Abi I-Hadid completed

in 612/1,215 for the vizier Mu’ayyad al-Din b. al-Alqami, comprises seven odes:
the first ode is about the conquest of Khaybar; the second is about the conquest of
Mecca; the third is about the Prophet; the fourth is about the Battle of the Camel;
and the fifth, sixth, and seventh are about ‘Ali. Dhari ‘ah 13:130 #882. Apparently, it
was a popular work because, in addition to Mahfiz’s commentary, there are at least
three other commentaries on it: a commentary by Najm al-A’immah Radi al-Din
Muhammad b. al-Hasan al-Astarabadi (d. 687/1,288); (3) Ghurar al-dala’il wa-I-
ayat fi sharh al-sab * al- ‘Alawiyyat by Mahfaz’s student Jamal al-Din Yasuf b. Nasir
b. Muhammad b. Hammad al-Husayni al-Gharawi al-Mashhadi (d. 728/1,327); and
al-Tanbihat ‘ald ma ‘ani al-sab * al- ‘Alawiyyat by another student of Mahfaz named
Safi al-Din Muhammad b. al-Hasan al-‘Alawi al-Baghdadi (d. c. 736/1,335). See
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Dhari‘ah 5:451 #2,010, 14:392 #1,471, and 17:41 #169; A ‘yan 3:264; and Subhani
9:252 #2,849.

A ‘yan 10:58 and Subhani 8:199 #2,552.

See Amal 3:74 #197, 3:230 #689, and 3:255 #754; Dhari ‘ah 10:984 #6,433; A ‘yan
6:193, 10:58, and 10:159; and Subhani 8:199 #2,552 and 9:191 #2,804.

A ‘yan 9:227, 10:58, Subhani 8:199 #2,552, and 9:140 #2,763.

Like his father, Taj al-Din was included in the second part of Amal al-amil, which
confirms what we said earlier regarding the origins of the family. See Amal 3:298
#897. There is also Aba ‘Ali Muhammad b. Wishah (d. 464/1,071), whom al-Dhahabi
describes as “rafidi mu ‘tazili” in Tadhkirat al-huffaz, but his connection to the family
is not known. See further A ‘yan 11:93.

Subhani 9:223 #2,829.

On ‘Izz al-Din, see Ibn al-Fuwati, Majma ‘ al-adab, 2:87 #24; Amal 3:298 #897; A ‘yan
2:194 and 11:48; and Subhani 9:223 #2,829.

See Amal 3:298 #897 and Safi al-Din al-Hilli, Diwan safi al-din al-hilli (Beirut: Dar
Sadir), 370-72.

See al-Husayni, Mawarid al-ithaf, 2:188 and A ‘yan 11:18.

On Majd al-Din, see Amal 3:283 #838; A ‘yan 9:70; and Subhani 9:212 #2,822. On

his father Fakhr al-Din ‘Ali (d. 703/1,303), see Ibn ‘Inabah, ‘Umdat al-talib (1,381),
333-4.

Subhani 8:297 #2,637, 9:80 #2,713, and 9:212 #2,822.

Amal 3:283 #838 and Subhani 9:212 #2,822.

See al-Husayni, Mawarid al-ithaf, 2:188 and Subhani 9:212 #2,822.

al-Husayni Mawarid al-ithaf, 2:188 and Umdat al-Talib 334. Cf. A ‘yan 11:18.

Nizam al-Din wrote two commentaries on works by al-*Allamah. See Dhari ‘ah 3:499
#1,953 and 5:52 #207.

See Subhani 9:118 #2,745.

Subhani 9:259 #22. Diya’ al-Din al-A ‘raji had two other sons: Fakhr al-Din ‘Abd
al-Wahhab and Sharaf al-Din Yahyad. See Subhani 9:65 #2,703.

See Amal 3:165; Rawdat 5:265; A ‘yan 6:107 and 9:288; and Subhani 9:119 #2,746. On
his writings, see Dhari ‘ah 4:319 #1,175, 8:100 #514, 14:116 #367, 17:11 #41, 17:150
#388, 19:163 #1,199, 23:253 #6,915, and 25:397 #2,121.

Shams al-Din Muhamad b. Makki b. Muhammad b. Bazi* completed a copy of
Muntajab al-Din al-QummT’s al-Fihrist at the end of Rabi* II 777/October 1,375 in
Hillah. al-Ishkawari, Tarajim al-rijal, 3:569 #1,059.

Subhini 9:268 #53

Dhari ‘ah 4:343 #1,233. Cf. Dhari ‘ah 11:107.

Riyad 2:348; Takmilat amal al-amil 2:415; and Subhani 9:65 #2,703. He is sometimes
described as “al-Atrawi al-* Amili”

Al-Shahid responded to questions posed by Ibn Najm al-Din in Ajwibat masa il ibn
najm al-din al-atrawi. al-Shahid, al-Dhikrd, 2:23.

Tabagat a ‘lam al-shi ‘ah 5:164 and Subhani 8:193 #2,547. The attributive
“al-Quwayqt” refers to the Queiq (Quwayq) River in Aleppo, indicating that he was
originally from Syria. Each of his descendants is referred to as Ibn Abi l-Izz in the
sources. This combined with the similarity between their names has led to confusion.
Based on a manuscript of Qawa ‘id al-ahkam in which the last known member of
the family mentions his ancestors, the contemporary scholar Ahmad ‘Ali Majid
al-Hilli has clarified the confusion in a work titled al-Fawa 'id al-hilliyyah. Although
this book has not been published, it is quoted in al-Husayni, Madrasat al-hillah, 68,
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146-7, 231-2, 278-9, and 373-4. Therefore, in cases where the sources disagree, I
have prioritized the information in al-Fawa ‘id al-Hilliyyah.

This individual is often confused with his son ‘Ali. See, for example, Subhani 8:175
#2,533 and the sources cited therein.

See also Rawdat 9:201, A ‘yan 3:259, and Subhani 8:315 #2,650; however, Ibn Abi
1-‘Tzz was not part of the delegation that went to meet Hulegu.

Dhari‘ah 6:193 #883, 17:103 #121, and Subhani 8:314 #2,649. This is most likely what
Subhani 8:175 #2,533 meant by “wa-lahu tawqi* ‘ald ba ‘d fatawd I-muhaqqiq” since
Ibn Abi I-‘Izz simply endorsed al-Muhaqqiq’s detailed answer to the question.
al-Hilli, al-Fawa id al-hilliyyah, quoted in al-Husayni, Madrasat al-hillah, 279. See
also Subhani 8:175 #2,533 and 8:255 #2,598.

al-Hilli, al-Fawa 'id al-hilliyyah, quoted in al-Husayni, Madrasat al-hillah, 231-2. See
also Ibn al-Fuwati, Majma * al-adab, 5:203 #3,670 and Subhani 8:175 #2,533.

al-Hilli, al-Fawa 'id al-hilliyyah, quoted in al-Husayni, Madrasat al-hillah, 373-4.
This manuscript is located in Madrasat al-Imam al-Sadiq in Chalus (#239). It was on
the basis of this manuscript that Ahmad ‘Ali Majid al-Hilli clarified the confusion
surrounding the family of Aba 1-Izz.

On the date of his death, see Ibn al-Tiqtaqi, al-Mukhtasar fi akhbar mashahir
al-talibiyyah wa-I-a immah al-ithnay ‘ashar, ed. ‘Ala’ al-Musawi (Karbala: Dar
al-Kafil, 1,437/2,011), 82-5.

On his writings, see Chapter 8. See also Abu Isma ‘il Ibrahim b. Nasir b. Tabataba,
Muntaqalat al-talibiyyah, ed. Muhammad Mahdi al-Khirsan (Najaf: al-Maktabah
al-Haydariyyah, 1,378), 27 n. 2 and Dhari ‘ah 17:126 #254. Al-Khirsan has shown that
Ghayat al-ikhtisar fi I-buyitat al- ‘alawiyyah al-mahfizah min al-ghubar, which has
been attributed to Ibn al-Tiqtaqi, is actually a part of al-Asili.

See Shihab al-Din al-Mar ‘ashi al-Najafi, “Kashf al-irtiyab fi tarjamat sahib lubab
al-ansab wa-l-a‘qab wa-l-alqab,” in Ibn Fundugq, Lubab al-ansab wa-I-algab wa-I-a ‘qab,
ed. Mahdi al-Raja’1 (Qom: Mar ‘ashi Najafi, 1,429/2,008), 2:81. Cf. Dhari ‘ah 22:43
#3,875.

Ibn ‘Inabah, ‘Umdat al-talib (1,381), 219. See also al-Husayni, Madrasat al-hillah,
68-9 and 78.

Dhari‘ah 13:5 #16; Tabaqat a lam al-shi‘ah 4:178; and Subhani 9:267 #50.

Ibn ‘Inabah, ‘Umdat al-talib (1,381), 219.

They are identified as Hasani sayyids in al-Husayni, Madrasat al-hillah, 79; however,
this appears to be a mistake. The family is mentioned in Ibn ‘Inabah, ‘Umdat al-talib
(1,381), 189-10, which also mentions their association with Hillah.

Tabagqat a ‘lam al-shi‘ah 7:24; Subhani 10:83 #2,902; and al-Husayni, Madrasat
al-hillah, 436. Ja'far b. Ahmad is the one who wrote a supplement to al-Shahid’s
al-Duriss al-shar ‘iyyah in 837/1,433. Dhari ‘ah 5:414 #1,819 and Subhani 10:83
#2,902. His other work, al-Muntakhab, was also completed in 837/1,433. Dhari ‘ah
23:367 #7,463 and A ‘yan 5:85.

A ‘yan 5:85 and Subhani 10:323 #54.

Subhani 10:323 #54.

al-Karkash, Ta rikh al-hillah, 3:13.

Subhani 9:134 #2,758.

A ‘yan 3:204, Subhani 8:206 #2,558, and 9:134 #2,758.

A ‘yan 6:17, Subhani 9:64 #2,702, and 9:155 #2,774. Al-Shahid transmitted the
twenty-eight hadith in al-Arba ‘un hadith from him. al-Shahid, al-Arba ‘una hadith,
66.
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Chapter 4

He authored a commentary on Irshad al-adhhan; Tahdhib al-nafs fi -jam * bayn
al-kutub al-khams: al-qawa ‘id wa-I-shara i * wa-l-mukhtasar wa-I-tahrir wa-Il-irshad,;
Tahdhib al-sabil ild ma ‘rifat al-haqq bi-1-dalil; Ghayat al-igtisad fi wajib al-i tigad fi
I-kalam wa-I-figh; and Kitab al-niyyah. He died in Aleppo.

He was born in 717/1317, meaning he was only six years old when the ijazah was
issued. He also received an ijazah from Fakhr al-Muhaqqiqin in 756/1355. Ibn Hajar
described him as “shaykh al-shuyiikh bi-halab? Ibn Hajar, al-Durar al-kaminah fi

a ‘yan al-mi ah al-thaminah (Beirut: Dar al-Jil, 1414/1993), 1:299 #757. Al-Shahid
received an ijdzah to transmit from him in 755/1354 in Hillah. He also died in
Aleppo.

According to Agha Buzurg, the order in which they are mentioned in the ijazah
indicates differences in their degrees of excellence.

The ijazat al-ijtihad appears to be a later development among Imamis, on which

see Kondo, “Ijaza,” 55-76. On the significance of the ijazat al-tadris wa-Il-ifta’ in
medieval Sunni legal education, see Devin Stewart, “The Doctorate of Islamic law

in Mamluk Egypt and Syria,” in Law and Education in Medieval Islam, eds. Joseph
Lowry, Devin Stewart, and Shawkat Toorawa (Cambridge: E. J. W. Gibb Memorial
Trust, 2004), 45-90, especially 45 n. 1 and 2.

On their forms, see Fayyad, al-Ijazat, 21-47. Regarding their functions, Stewart,
“Taqiyyah as Performance,” 1-70 and idem, “Documents and Dissimulation,” 169-93
are noteworthy case studies.

Riyad 1:267.

Schmidtke, “Forms and Functions,” 96.

Its value as a biographical—and, more importantly, prosopographical—source is,
however, evident. For examples of biographical works that are technically ijazahs, see
Schmidtke, “Forms and Functions,” 99 n. 9.

Bihar 104:62.

See A ‘yan 2:290 and 7:327. See also Dhari ‘ah 1:197 #1025 and Subhani 6:116 #2164.
For an optimistic assessment of the historiographical significance of text-
independent ijazahs, see further Schmidtke, “The ijaza from ‘Abd Allah b. Salih
al-Samahiji to Nasir al-Jaradi al-Qatifi,” 64-85.

Munawalah can be accompanied by ijazah or not; mukatabah involves a sheikh
writing his masmii ‘ for another; i lam involves a sheikh informing a student that this
hadith or book is subject to his sama ; wasiyyah is bequeathing a book to someone;
and wijadah involves finding hadith in the handwriting of their narrator. See further
al-Shahid al-Thani, al-Ri ‘ayah fi ‘ilm al-dirayah, ed. ‘Abd al-Husayn Muhammad
‘Ali al-Baqqal (Qom: al-Mar ‘ashi al-Najafi, 1433/2012), 230-302.

Nearly 200 titles are attributed to al-Tusi. See M. T. Mudarris Razavi's Ahwal

wa athar-i khwajah nasir al-din (Tehran: University of Press, 1334), 199-328

and Kitabshinashi-yi dastnawishtahha-yi athar-i ‘allamah khwajah nasir al-din
muhammad-i tisi dar kitabkhanah-yi buzurg-i hadrat dyat allah al- ‘uzmd mar ‘ashi
najafi (Qom, 1430/2009). E Jamil Ragep, Nasir al-Din al-Tiisi’s Memoir on Astronomy
(al-Tadhkira fi ‘ilm al-hay’a). Edition, Translation, Commentary and Introduction
(New York: Springer-Verlag, 1993), 1:20 states that a number of works listed in Ahwal
wa athar are misattributions and duplicates.
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Schmidtke, “Forms and Functions,” 104. For example, see Gleave, “The Ijaza from
Yuasuf Al-Bahrani,” 116. See further Garrett A. Davidson, Carrying on the Tradition:
A Social and Intellectual History of Hadith Transmission across a Thousand Years
(Leiden: Brill, 2020), 108-51.

See, for example, Shihab al-Din al-Mar ‘ashi al-Najafi, “al-Durrah al-nathirah fi ma
yata‘allaq bi-1-ijazah al-kabirah,” in ‘Abd Allah al-Musawi al-Jaza'ir1 al-Tustari,
al-Iiazah al-kabirah, ed. Muhammad al-Samami al-Ha’ir1 (Qom: al-Mar ‘ashi
al-Najafi, 1409), 6.

On this view, see further Gleave, “The Ijaza from Yasuf Al-Bahrani,” 115-23.

The text included in Bihdr 104:60-137 is based on a copy by Zayn al-Din “Ali b.
al-Hasan b. Muhammad al-Astarabadi al-Najafi (d. before 862/1457). The other
known copies are: Tehran, University #5/5396, 11th/17th century, 17 pp (196p-213r),
[f: 15-4238]; Tehran, University #4/6955, Ahmad b. Salih Darrazi Bahrani, 11th/17th
century, [f:16-410]; Qom, Mar ‘ashi #4:8493, 11th/17th century, 21 pp. (63p-84r),
[f:22-81]; Kha'1, Namazi #3/260, Nasir al-Din Muhammad b. Ahmad Bandistani
Tani Khurasani, 26 Muharram 1021/March 29, 1612, [f: 131]; Qom, Markaz Ihya’
#3/430, Nasir al-Din Muhammad b. Ahmad Bidastani Tani Khurasani, 26 Muharram
1021/March 29, 1612, 19 pp (181-199) [ ‘aksi f: 2-27]; Qom, Faydiyyah #4:759,
Sayyid Muhammad Musawi, 1284/1867, [f: 3-19]; Qom, Mar ‘ashi #6/8852, Isma ‘il b.
‘Abd Allah Khwansari, 1294/1877, 18 pp (597r-615p), [f: 23-40]; Tehran, University
#3/3108, 14th/20th, 13 pp. (44p-57p), [f: 11-2063]; Qom, Mar ‘ashi #1/5605,
Muhammad Bagir b. Mirza Muhammad, 1309/1891, [f: 15-8]; Tehran, Majlis #15198,
‘Isa b. Shukr Allah Tihrani, 3 Rajab 1319/October 16, 1901, [Mukhtasar f: 22]; Qom,
Markaz Ihya’ #4/598, n.d., 33 pp. (391-424), [ ‘aksi f: 2-188]; Kitabkhanah Shahrdari,
Gurgan (Markaz Ihya’ facsimilie), copied from Nasir b. Ibrahim al-Buwayhi, who
copied it from the handwriting of al-Shahid. Mustafa Dirayati, Fihristvarah-yi
dastnavisht-ha-yi iran [DENA] (Tehran: Mazah va Markaz-i Isnad-i Majlis-i Shara-yi
Islami, 1389), 1:193-4.

Previous scholarship has already mined the ijazah for information about
al-“Allamah’s teachers. See Schmidtke, al- ‘Allama al-Hilli, 12-22.

Bihar 104:62-4.

Bihar 104:86 and 98-9. Aside from the fact that Sadid al-Din read the first volume of
“Gharibay al-haraw?” (until the letter sad with waw) with him in Jumada I 619/June
1222 (Bihar 106:69), very little is known about Muhammad b. Yahya b. Karam. See
Amal 2:313 #951. Ibn Riddah is better known. See Aun Hasan Ali, “The Beginnings
of the School of Hillah: A Bio-Bibliographical Study of Twelver Shi‘ism in the Late
‘Abbasid and Early Ilkhanid Periods” (PhD diss., McGill University, 2016), 71,
115-16, and 328.

He is the Hanbali grammarian Muhibb al-Din “Abd Allah b. al-Husayn b. Abi
1-Baqa’ al-"Ukbari al-Azji al-Darir al-Faradi. He studied the gira at with Ibn ‘Asakir
al-Bata’hi, learned literature with Ibn al-Khashshab, and learned figh with Aba

Ya‘la al-Saghir. His writings include a commentary on the Quran, a commentary

on Abu I-Khattab’s work on law al-Hidayah, Kitab al-ta Tiq fi masa il al-khilaf, Kitab
al-maram, and Kitab madhahib al-fuqaha’.

This appears to be the judge Abt I-Fath Muhammad b. Ahmad b. Bakhtiyar b. “Ali b.
Muhammad al-Manda’i al-Wasiti (d. 605/1208). His son ‘Ali and his father Ahmad
(d. 552/1157) are also mentioned in the ijazah. It is unclear to whom “al-Qadi b.
al-Manda’1” and “Ibn al-Manda’1” refer.
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He is the Hanafi Mu ‘tazili Siraj al-Din Yasuf b. Muhammad al-Khwarizmi. He
authored Miftah al- ‘ulitm, which was abridged by Khatib Dimashq and commented
upon by al-Taftazani.

Bihar 104:97-8. This may include al-Shaykh al-Tast’s al-Khilaf. See Dhari ‘ah 1:142
#673, A ‘yan 3:156, and A ‘yan 4:5.

Bihar 104:129 and 135. See also Ta ‘ligat amal al-amil 222 #634, 244 #717, and
Subhani 7:184 #2540.

Bihar 104:96.

Bihar 104:79.

Bihar 104:86. In another instance, al-‘Allamah authorizes the transmission of all his
writings, but the chain is unclear. See Biar 104:135.

Bihar 104:80.

Bihar 104:106-8.

Bihar 104:63.

Bihar 104:127-8.

Bihar 104:128.

He transmitted a small collection of hadith to al-Hasan b. al-Hasan al-Sabzawari (d.
after 570/1174). See A ‘yan 5:43, Subhani 6:343 #2368 and 6:67 #2117.

Bihar 104:128-9.

Bihar 104:95 and 128. On al-Sihrashti, see Subhani 5:139 #1820.

Bihar 104:79-80, 83, and 135.

Bihar 104:128.

Bihar 104:70-1. Ibn al-Barrajs al-Muhadhdhab was a major work of “demonstrative
law” (al-figh al-istidlali) second only to al-Shaykh al-TasTs al-Mabsit. Aba 1-Salah’s
al-Kafi fi I-figh was used by later scholars such as Ibn Idris and al-‘Allamah. See
Abu 1-Salah, al-Kafi fi I-figh, ed. Rida al-Ustadi (Isfahan: Kitabkhanah-i ‘Umami-yi
Amir al-Mu’minin ‘Ali, 1362/1983), 23. In contrast to his contemporaries who were
primarily interested in legal differences between Imamis and other Muslims, Sallar
was interested in differences of opinion among Imamis, anticipating al-‘Allamah’s
Mukhtalaf al-shi ‘ah. See Sallar, al-Marasim fi I-figh al-imamiyyah, ed. Mahmud
al-Bustani (Beirut: Dar al-Zahra, 1400/1980), 82.

Bihar 104:72 and 128.

Bihar 104:68-71 and 136.

Bihar 104:71.

Bihar 104:70.

Bihar 104:106.

Bihar 104:135-6.

On whom, see A ‘yan 2:269.

He is the father of the better-known al-Najashi.

Bihar 104:136-7. On al-Shaykh al-TusTs sources, including most the individuals
named here, see al-Shaykh al-Tusi, al- ‘Uddah fi usil al-figh, ed. Muhammad Rida
al-Ansari al-Qummi (Qom: Bi N3, 1417), 1:19-22.

Bihar 104:62.

Bihar 104:62.

Bihar 104:62.

On the significance of Kashf al-asrar, see Afdal al-Din al-Khunaji, Kashf al-asrar
‘an ghawamid al-afkar, ed. and introduced by Khaled El-Rouayheb (Tehran and
Berlin: Iranian Institute of Philosophy & Institute of Islamic Studies, Freie University,
1389 sh), iii. The Muqaddimah of Ibn Khaldtn (d. 808/1406) attests to the fact that
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al-Khunajf’s influence on Arabic logic was already apparent to Muslim scholars in
the seventh/thirteenth and eighth/fourteenth centuries. See F Rosenthal, trans., The
Mugaddima of Ibn Khaldun (London, 1958), 1:143.

As El-Rouayheb notes, “Khiinaji’s rejection of Avicenna’s [claim that an affirmative-
universal conditional entails a negative-universal conditional with the same
antecedent and the contradictory consequent] was accepted by some later thirteenth
century Arabic logicians . . . [including] Ibn al-Mutahhar al-Hilli (d. 1326) in his
commentary on Tajrid al-mantiq, a handbook on logic by his teacher Nasir al-Din
al-Tuasi (d. 1274)—this being one of the few occasions on which Hilli expressed
disagreement with his teacher”” al-Khainaji, Kashf al-asrar, xxxv.

Bihar 104:66.

Bihar 104:65-6. This appears to be a mistake. The correct name is Shams al-Din
Muhammad b. Ahmad b. ‘Abd al-Muttalib al-Kishi (d. 695/1296), on whom

see Razavi, Ahwal wa athar, 106-7. On his correspondence with Nasir al-Din
al-Tasi, see ibid., 277-81. There is a brief notice on him in al-Safadi, al-Wafi bi-I-
wafayat, 2:100. Al-Kishi was appointed to teach in the Nizamiyyah of Baghdad in
665/1266.

Bihar 104:66.

Bihar 104:67-8.

Bihar 104:65.

Bihar 104:65. On the writings of "Ali b. Sulayman, see Ali al-Oraibi, “Shi‘1
Renaissance: A Case Study of the Theosophical School of Bahrain in the 7th/13th
Century” (PhD diss., McGill University, 1992), 40-5.

Bihar 104:67. Regarding Salim teaching al-Muhassal, see Rawdat 4:4 and A ‘yan
7:180. See also Dhari ‘ah 23:154 #8470; Takmilat amal al-amil 331 #312; and Subhani
7:55 #2429 and 7:82 #2450. A ‘yan 7:180 includes al-Muhassal in a list of Salim’s
writings but notes that it may not be his own work. Given Salim’s expertise in
theology and philosophy and given that al-Muhassal was the main source at this
time for any scholar interested in a serious doxography of philosophy and theology,
the book al-Muhaqqiq read with Salim may very well have been al-Muhassal. In

the introduction of Talkhis al-muhassal, Nasir al-Din al-Tusi says that al-Razi’s
al-Muhassal has received the attention of many scholars. See Nasir al-Din al-Ttsi,
Talkhis al-muhassal (Beirut: Dar al-Adwa’, 1405/1985), 1-2. Furthermore, Dhari ‘ah
does not list any other “al-Muhassal” except for a very early work by a linguist and
a much later work on astronomy. On the other hand, given that al-Razi’s al-Mahsil
was also a significant and popular work, we cannot rule out the possibility that
“al-Muhassal” is a corruption of “al-Mahsul”

Bihar 104:128.

Bihar 104:128. The editor suggests that al-Saydawi may be Sa‘id b. Ahmad b. Masa
Abu 1-Qasim al-Gharrad al-Kafi, the author of Kitab barahin al-a’immah, on whom
see Muhammad b. ‘Ali al-Ardabili, Jami ‘ al-ruwat wa-izahat al-ishtibahat ‘an
al-turuq wa-l-isnad (Beirut: Dar al-Adwa’, 1403), 1:358.

Bihar 104:84.

See “Ali al-Husayni al-Milani, Nafahat al-azhar fi khulasat ‘abaqat al-anwar (Iran:
Markaz al-Haqa’iq al-Islamiyyah, 1420/1999 or 2000), 6:91-3. See also Mansur b.
Ghulam b. ‘Abd al-Sattar al-Nahlawi, “Tabaqgat ruwat al-hadith bi-khurasan fil-qarn
al-khamis al-hijri” (PhD diss., Jami‘at Umm al-Qur4, 1423-4), 1:30-1.

Bihar 104:117-18.
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Bihar 104:115-16. On the circulation of this text, see Dhari ‘ah 1:197 #1025 and 18:87
#806; A ‘yan 2:290, 7:327; Ta ‘ligat amal al-amil 161 #364; and Subhani 6:116 #2164.
Bihar 104:112.

Modarressi, Introduction, 48.

Bihar 104:62-3.

Bihar 104:104.

Bihar 104:64-5.

For another example, see Michael Cook, “Why Incline to the Left in Prayer?
Sectarianism, Dialectic, and Archaeology in Imami Shi‘ism,” in Law and Tradition in
Classical Islamic Thought, eds. Michael Cook, Najam Haider, Intisar Rabb, and Asma
Sayeed (New York: Palgrave Macmillan, 2013), 99-124.

Bihar 104:136.

Bihar 104:135.

Bihar 104:135-6.

Bihar 104:95.

This can be inferred from Jamal al-Din b. Tawus’s statement, “wa-Ii bi-I-jami ‘' riwayat
muttasilah ‘ada kitab ibn al-ghada’iri” Sahib al-Ma‘alim, al-Tahrir al-tawist, 25.

See also Dhari‘ah 10:81 and al-Subhani, Kulliyyat fi ‘ilm al-rijal (Qom: Mu’assasat
al-Nashr al-Islami, 1425), 82.

Bihar 104:63.

Bihar 104:88, 89, 92-3, 106-8, 109, 134, and 135. Cf. Ibn Khallikan, Wafayat
al-a‘yan, ed. Ihsan ‘Abbas (Beirut: Dar al-Sadir, 1900-1994), 3:226; al-Dhahabi,
Siyar a ‘lam al-nubala’ (Cairo: Dar al-Hadith, 1427/2006), 13:289 and 14:417; Ibn
al-Salah, Siyanat sahih muslim, ed. Muwaffaq ‘Abd Allah ‘Abd al-Qadir (Beirut: Dar
al-Gharb al-Islami, 1408), 106; and Musaddiq al-Duri, “Riwayat sahih muslim min
tariq ibn mahan muqaranatan bi-riwayat ibn sufyan” (MA thesis, University of Tikrit,
1432/2010), 27 and 52.

Bihar 104:131. Ibn Abi Nasr al-Humaydi, al-Jam ‘ bayn al-sahihayn, 2nd ed., ed. “Ali
Husayn al-Bawwab (Beirut: Dar Ibn Hazm, 1423/2002), 1:74. One could take their
canonical status for granted for entirely polemical reasons. See Kohlberg, Medieval
Muslim Scholar, 324-5.

Bihar 104:96-7.

Bihar 104:108.

Bihar 104:86-7 and 90-1.

Umar F. Abd Allah Wymann-Landgraf, Malik and Medina: Islamic Legal Reasoning in
the Formative Period (Boston: Brill, 2013), 62.

Wymann-Landgraf, Malik and Medina, 62.

This appears to be the Hanbali Muhammad b. Ahmad b. “Umar b. al-Husayn b.
Khalaf al-Baghdadi al-Qati‘i (d. 634/1236), on whom see Ibn Rajab al-Hanbalj,
Dhayl tabaqat al-hanabilah, ed. ‘Abd al-Rahman b. Sulayman al- ‘Uthaymin (Riyad:
Maktabat al- ‘Ubaykan, 1425/2005), 3:455-9. See also Jam ‘ah Fathi ‘Abd al-Halim,
Riwayat al-jami * al-sahih wa-nusakhih: dirasah nazariyyah wa-tatbigiyyah (Faiyum:
Dar al-Falah, 1424/2013), 1:401, n. 5.

On the move west, see Jonathan Brown, The Canonization of al-Bukhari and Muslim:
The Formation and Function of the Sunni Hadith Canon (Leiden and Boston: Brill,
2007), 131-5.

On this point, see also Brown’s remarks on al-Qazwints Kitab al-naqd. Brown,
Canonization of al-Bukhari and Muslim, 227-9.
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This is the sole explanation given by Brown and Kohlberg. See Brown, Canonization
of al-Bukhari and Muslim, 227-9 and Kohlberg, Medieval Muslim Scholar, 324-5.
See al-Husayn b. ‘Abd al-Samad al-‘ Amili, Wusil al-akhyar ild usil al-akhbar, ed.
‘Abd al-Latif al-Kahkamari (Qom: al-Khayyam, n.d.) 179.

Bihar 104:67.

Bihar 104:67.

Bihar 104:66-7. Al-‘Allamah states that he read some of Burhan al-Din’s writings
on disputation (ba ‘d musannafatih fi I-jadal) with him. On Burhan al-Din, see
al-Dhahabi, Ta 'rikh al-islam, ed. Bishar ‘Awwad Ma ‘raf (Dar al-Gharb al-Islami,
2003), 15:600 #476.

Bihar 104:78. On al-Qadi al-Quda ‘1 and his work, especially the significance of
Kitab al-shihab, see al-Qadi al-Quda i, Light in the Heavens, ed. and trans. Tahera
Qutbuddin (New York: New York University Press, 2016), xii-xli.

Bihar 104:78-80. The penultimate link in the chain for al-Khattab’s writings is ‘Abd
al-Ghafir al-Farisi (d. 448/1056), who is not listed among al-Khattabi’s students in
al-Khattabi, Islah ghalat al-muhaddithin, ed. Hatim al-Damin (Mu’assasat al-Risalah,
1405/1985), 7-8.

On the scope of his writings and assessments of him, see al-Khattabi, Islah ghalat
al-muhaddithin, 8-9.

On whom, see al-Dhahabi, Ta rikh al-islam (2003), 9:337.

Bihar 104:136. Ahmad b. Muhammad b. al-Salt al-Ahwazi was, of course, Imami, but
he has been included in this list because he is mentioned alongside the other Kufan
narrators in the group.

For example, see the well-known correspondence between al-‘Allamah and al-Qadi
al-Baydaw1 (d. between 685/1286 and 719/1319) mentioned in Riyad 1:382-3 and

A ‘yan 5:401.

See al-Fadil al-Miqdad, al-Nafi  yawm al-hashr fi sharh al-bab al-hadi ‘ashr (Beirut:
Dar al-Adwa’, 1417/1996), 15-16.

Bihar 104:111 and 121-3.

Bihar 104:121-3. The text in Bihar, which states “ya nafs hattd m ild I-dunya
rukiinuki,” appears to corrupted. The correct text, “ya nafsu hattam ild I-hayati
sukianuki wa-ild I-dunya rukinuki;” is cited in Ibn Shahrashuab, al-Managqib, ed.
Hashim al-Rasuli al-Mahallati (Qom: Mu’assasat-e Intisharat-e ‘Allamah, n.d.),
4:152. The fact that the chain is not “sahih” suggests that it is not primarily a
technical auxiliary.

Bihar 104:125-6.

The portion from “But do not be heedless” to the end is quoted in Ibn Tawus, Iqbal
al-a ‘mal, 125-6.

See Muhammad Mishkat, Mugaddimat munajat al-ilahiyyah li-amir al-mu 'minin
(Tehran: Wizarat-e Farhang wa Irshad-i Islami, 1378 sh), 34. The hadith is mentioned
in Ibn al-Jawzi, al-Mawdi ‘at, ed. ‘Abd al-Rahman Muhammad ‘Uthman (Medina:
al-Maktabah al-Salafiyyah, 1386/1966), 2:124-6. However, neither Kohlberg (in
Medieval Muslim Scholar) nor al-Ha’iri (in Anis al-nufiis) mentions al-Mawdii ‘at in
their respective lists of the contents of Ibn Tawus’s library.

Cf. Ibn al-Jawzi, al-Mawdi ‘at, 2:124. The portion of the chain from “Alib.
Muhammad b. Sa‘id al-Basri to the Prophet in al-Mawdii ‘at is identical to the
corresponding portion of al-‘Allamah’s chain.
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On this argument, see al-Shahid II, al-Ri ‘Gyah, 94. Ibn al-Jawzi regarded the hadith
as a forgery. See Ibn al-Jawzi, al-Mawdii ‘at, 2:124-6. See also al-Nawawi, al-Minhaj
sharh sahth muslim b. al-hajjaj (Beirut: Dar Thya’ al-Turath al-‘Arabi, 1392), 8:20.
al-Shahid IL, al-Ri ‘ayah, 94.

Bihar 104:84-5. There is no information about the author or the work itself.

Bihar 104:131-2.

Bihar 104:132. In the case of Khasa is amir al-mu 'minin, al-*Allamah notes that
Diya’ al-Din al-Rawandi heard the text from Abu “Ali al-Haddad and received
and ijazah for it from him. I did not find this work attributed to Aba Nu‘aym;
however, Ma nazala min al-qur’an fi amir al-mu 'minin is mentioned in Subhani
5:29 #1711.

Bihar 104:132. A scholar by this name is mentioned in Ibn Shahrashab, Ma ‘alim

al- ‘ulama’ (Qom, n.d.), 154 #790. There he is identified as a Sunni and the author

of al-Khasa'is al- ‘alawiyyah ‘ala sa’ir al-bariyyah and al-Ma athir al- ‘alawiyyah
li-sayyid al-dhurriyyah.

Ibn Khallikan, Wafayat al-a ‘yan, 1:77-8. 1 thank Devin Stewart for clarifying that
al-Sukkariyyah is a Palestinian town near Gaza.

In the case of Ibn al-Bitriq, see Bikar 104:79-80. On the importance of this work,

see Saleh, Classical Tafsir Tradition, 218 and Hassan Ansari and Sabine Schmidtke,
“Between Aleppo and Sa‘da: The Zaydi Reception of the Imami Scholar Ibn al-Bitriq
al-Hilli,” Journal of Islamic Manuscripts 4 (2103): 158-98.

On the significance of al-Rummani, see Mazin Mubarak, al-Rummani al-nahwi
(Damascus: Dar al-Fikr, 1383/1983) and M. Carter, Linguistic Science and Orthodoxy
in Conflict: The Case of al-Rummani, in ZGAIW, i (1984): 212-32. On his relationship
with al-Mufid, see ‘Abd Allah Ni‘mah, Faldasifat al-shi ‘ah: hayatuhum wa-ara uhum
(Beirut: Dar al-Fkir al-Lubnani, 1987), 515.

Bihar 104:91-2 and 111-12. Al-Nukat fi i jaz al-qur an is published in Thalath
rasd’il fi i jaz al-qur an, ed. Muhammad Khalafallah and Muhammad Zaghul Salam,
Dhakha’ir al- ‘arab 18 (Cairo, 1955 and 1988), 75-133 and 89-104, respectively. In
this treatise, al-Rummani attempts to ground the miraculous nature of the Quran

in its eloquence. As for al-Karr fi i ‘jaz al-qur 'an, nothing resembling this title is
mentioned in Mubarak, al-Rummani al-nahwi.

Bihar 104:121. See Hibat Allah b. Salamah al-Baghdadi al-Magqarri, al-Nasikh wa-I-
mansiikh, ed. Zuhayr al-Shawaysh and Muhammad Kan‘an (Beirut: al-Maktab
al-Islami, 1404).

Bihar 104:129-30. The title of the book is Kitab al-sab ‘ah fi I-qira at, ed. Shawqi
Dayyif (Cairo: Dar al-Ma‘arif, 1972).

Bihar 104:130.

An incomplete ms of this work is available here: https://www.alukah.net/manu/files
/manuscript_3106/makhtot.pdf. It was edited and published recently (1431/2010)

as a doctoral dissertation submitted to the Islamic University of al-Madinah
al-Munawwarah by Basim b. Hamdi b. Hamid al-Sayyid. See http://thesis.mandumah
.com/Record/198861.

Bihar 104:72-3.

See al-Sijistani, Nuzhat al-qulib fi tafsir gharib al-qur an, ed. Yasuf ‘Abd al-Rahman
al-Mar ‘ashli (Qatar: Wizarat al-Awqaf, 1434/2013) and al-Sijistani, Gharib al-qur’an
al-musamma bi-nuzhat al-qulib, ed. Muhammad Adib ‘Abd al-Wahid (Syria: Dar
Qutaybah, 1416/1995).

al-Sijistani, Nuzhat al-qulib, 20.


https://www.alukah.net/manu/files/manuscript_3106/makhtot.pdf
https://www.alukah.net/manu/files/manuscript_3106/makhtot.pdf
http://thesis.mandumah.com/Record/198861
http://thesis.mandumah.com/Record/198861
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Ibn Abi Dawuad al-Sijistani, Kitab al-masahif, in Materials for the History of the Text of
the Qur’an, ed. Arthur Jeffrey (Leiden: Brill, 1937).

See J. Flanagan, “al-Rummani,” EI2.

On Ibn Mujahid’s role, see Intisar A. Rabb, “Non-Canonical Readings of the
Qur’an: Recognition and Authenticity (The Himsi Reading),” Journal of Quranic
Studies 8, no. 2 (2006): 84-127 and the references to secondary literature on

the history of canonization cited therein, especially Hossein Modarressi, “Early
Debates on the Integrity of the Qur’an: A Brief Survey,” Studia Islamica 77 (1993):
5-39.

al-Sijistani, Nuzhat al-quliib, 32-4. See also Rabb, “Non-Canonical Readings,” 87-8.
Bihar 104:133. In another section of the ijdzah, al-*Allamah authorizes the
transmission of “all the books of al-Tabrisi, his narrations, and his tafsir” Bihar
104:128. However, it is unclear whether “his tafsir” refers to Majma * al-bayan or
Jawami “ al-jami .

Bihar 104:103-4.

Bihar 104:133-4. On the tafsir of Ibn ‘Abbas, see Andrew Rippin, “Tafsir Ibn ‘Abbas
and Criteria for Dating Early Tafsir Texts,” Jerusalem Studies in Arabic and Islam 18
(1994): 38-83 and Harald Motzki, “Dating the So-Called Tafsir Ibn ‘Abbas: Some
Additional Remarks,” Jerusalem Studies in Arabic and Islam 31 (2006): 147-63.
Bihar 104:135.

Bihar 104:130-1.

Haji Khalifah, Kashf al-zuniin ‘an asami al-kutub wa-I-funin (Baghdad: Maktabat
al-Muthanna, 1941), 1:441. According to Haji Khalifah, it comprised thirteen
volumes.

Dhari‘ah 3:105 #339 and 4:277.

Bihar 104:131.

Bihar 104:134.

Mubarak, al-Rummani al-nahwi, 96-102.

Dhakha’ir al- ‘Arab 16, eds. Muhammad Khalafallah and Muhammad Zaghal Salam
(Egypt: Dar al-Ma‘arif, 1976).

Mubarak, al-Rummani al-nahwi, 99-100.

Brocklemann lists a copy of the seventh volume of “al-Jami " fi I-tafsir” in the Paris
Library #6523. Mubarak lists another partial copy in al-Khizanah al-Taymariyyah
bi-Dar al-Kutub al-Misriyyah (Tafsir Taymar #201); however, he doubts the
attribution of this manuscript to al-Rummani because it bears no trace of

Mu ‘tazilism.

al-Shaykh al-Tusi, al-Tibyan fi tafsir al-qur’an (Qom: Mu’assasat Al Al-Bayt, 1431),
1:7-12.

On the relationship between Jawami ‘ al-jami “ and al-Kashshaf, see al-Tabrisi, Tafsir
jawami “ al-jami * (Qom: Mu’assasat al-Nashr al-Islami, 1423), 1:48-50.

For a critique of the presumed correspondence between sectarian identity and
“interpretive horizons,” see Tehseen Thaver, “Ambiguity, Hermeneutics, and the
Formation of Shi‘1 Identity in al-Sharif al-Radts (d. 1015 CE) Qur’an Commentary”
(PhD diss., University of NC at Chapel Hill, 2013), 1-5; idem, “Encountering
Ambiguity: Mu tazili and Twelver Shi'1 Approaches to the Qur’an’s Ambiguous
Verses,” Journal of Qur’anic Studies 18/3 (2016): 91-115; and idem, “Language as
Power: Literary Interpretations of the Qur’an in Early Islam,” Journal of the Royal
Asiatic Society 28/2 (2018): 207-30.
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Notes

Bihar 104:65. The inclusion of the tarahhum after his name suggests that he was
Imami. He was the sheikh of grammar at the Mustansiriyyah and his writings include
Qawa ‘id al-mutarahah and al-As ‘af fi I-khilaf.

Bihar 104:104.

Bihar 104:73-4.

Ibn al-Anbari, however, is mentioned in the chain for the writings and narrations of
Ibn al-Sikkit. See later.

Bihar 104:118.

See Ibn al-Nadim, al-Fihrist (Beirut: Dar al-Ma ‘rifah), 113-14.

It is Ibn al-Nadim who described them as Basrans; however, in reality, several of
these scholars occupied a middle ground.

Bihar 104:99-102. Al-Tibrizi's commentary on al-Mutanabbt’s diwan is mentioned
separately. See later.

Bihar 104:99.

Bihar 104:99-100. The wording in the ijazah is confusing. It states, “wa-bi-I-isnad
‘an abi bakr b. al-sarraj ‘an al-zajjaj wa-I-zajjaji bi-jami* kutubih? If the use of the
singular possessive pronominal suffix in “kutubih” is not a mistake, it is unclear
whether the writings of al-Zajjaj or his student al-Zajjaji are being transmitted.
Bihar 104:81.

Bihar 104:102-3.

Ibn Faris, Mu jam maqayis al-lughah, ed. *Abd al-Salam Muhammad Haran (Dar
al-Fikr, 1399/1979), 1:5. It should, however, be noted that Ibn al-Sikkit was not
an eminent grammarian and the writings for which he is known, including Islah
al-mantiq, connect him to the Basran tradition.

Bihar 104:77-8.

Bihar 104:85. Al-*Allamah refers to him as “al-nahwi,” but he is more commonly
known as a philologist (lughawi).

J. W. Fiick, “al-*Askari,” EI2.

Bihar 104:105.

M. G. Carter, “Tahir b. Ahmad b. Babashadh,” EI2.

Bihar 104:77 and 101-2.

Bihar 104:85-6.

Bihar 104:81-3.

Bihar 104:75.

Bihar 104:113.

See Mustadrakat a ‘yan al-shi ‘ah 1:120.

See A ‘yan 10:262 and Subhani 7:290 #2631.

See Yaqut al-Hamawi, Mu jam al-udaba’ (Dar al-Fikr, 1400/1980), 19:264 #101;
Ta ‘ligat amal al-amil 332 #1053; A ‘yan 10:262; and Subhani 7:290 #2631.

Yaqut, Mu jam al-udaba’, 19:264 #101.

Bihar 104:80.

Al-Harawi wrote three works: Gharib al-qur’an wa-I-hadith, Wulat hirat, and
Managqib al-shafi T wa-tabaqat ashabih. al-Harawi, al-Gharibayn fi I-qur an wa-I-
hadith, ed. Ahmad Farid al-Mazidi (Mecca and Riyad: Maktabat Nizar Mustafa
al-Baz, 1419/1999), 1:14. In addition to the chain cited in the ijazah, the nature
of al-Gharibayn is another reason al-Harawi is mentioned here as opposed to the
section on Quranic sciences. Al-Gharibayn was cited as evidence of al-HarawT’s
knowledge of literature and language.
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Bihar 104:80-1. In addition to the chain, the fact that he compiled Ibn al-Sikkit’s
Islah al-mantiq is another reason why al-Wazir al-Maghribi is mentioned here.
Some noteworthy omissions have already been mentioned. To this list, we can add
Abu Sa‘1id al-Sirafi (d. 368/979), who famously argued against the superiority of
Aristotelian logic. See David Samuel Margoliouth, “The Discussion between Abi
Bishr Matta and Abu Sa‘id al-Sirafi on the Merits of Logic and Grammar,” JRAS
(1905): 79-129.

Bihar 104:73.

See Bihar 104:76, 94-5, and 99.

Bihar 104:113-14. The last link in the chain for “Kitab shi ‘r al-mutanabbi” is Ibn
Sarban al-Qummi (d. 430/1038), who told al-Khatib al-Baghdadi that he heard

the entirety of al-Mutanabbi’s diwan from him except for al-Qasa 'id al-shiraziyyat.
Al-Khatib read the entire diwan with Ibn al-Sarban. See al-Khatib al-Baghdadi,

Ta 'rikh baghdad, ed. Bashar ‘Awad Ma ‘raf (Beirut: Dar al-Gharb al-Islami,
1422/2002), 13:268 #6152.

Bihar 104:126-7.

Bihar 104:93-4. See further M. Canard, “Ibn Nubata,” EI2.

Bihar 104:99. I could not identity this individual. He is included here because he is
mentioned in the ijazah in the same context as Abu ‘Ala al-Ma‘arri.

A ‘yan 5:392. Nevertheless, al-Muhaqqiq is recognized as a poet of merit. See Bahrayn
232; Amal 2:229; A ‘yan 4:89; Fihris al-turath 1:666; and Subhani 7:55 #2429.

On whom, see al-Dhahabi, Siyar (1405/1985), 21:438-9 #231 and the sources cited
therein.

Bihar 104:118.

Sebastian Giinther, “Abu 1-Faraj al-Isfahani,” EI3. See further Hilary Kilpatrick,
Making the great book of songs: compilation and the author’s craft in Abui I-Faraj
al-Isbahani’s Kitab al-aghani (London and New York: Routledge, 2003).

Bihar 104:109-10.

Bihar 104:105.

T. Lewicki, “al-Kazwini,” in EI%. See also Travis Zadeh, “The Wiles of Creation:
Philosophy, Fiction and the ‘Aja’ib al-makhliqat, Middle Eastern Literatures 13,
no. 1 (2010): 21-48 and Alive C. Hunsberger, “Marvels,” in Encyclopedia of the
Quran, gen. ed. Johanna Pink (University of Freiburg). Consulted online January
23, 2023, http://dx.doi.org.colorado.idm.oclc.org/10.1163/1875-3922_q3_EQSIM
_00274.

C. E. Bosworth and I. Afshar, “‘Aja’eb al-maklaqat,” in Encyclopedia Iranica, 1/7, pp.
696-9, an updated version is available online at http://www.iranicaonline.org/articles
/ajaeb-al-makluqat (accessed April 25, 2014).

Bihar 104:113. The work is not listed in Dhari ‘ah and there is no entry on the author
in the sources. His son Abit Mansir Muhammad was born in Kufa in 530/1135 and
died in Baghdad on 3 Jumad4 II 593/April 23, 1197. Mustadrakat a ‘yan al-shi‘ah
3:204.

Bihar 104:135.

Bihar 104:110-11. Dawad b. al-Qasim al-Ja 'fari was an esteemed contemporary of
the Imams ‘Ali al-Rida, Muhammad al-Jawad, ‘Ali al-Hadi, and al-Hasan al-‘Askari.
See A ‘yan 6:377-81.

Bihar 104:132-3.


http://dx.doi.org.colorado.idm.oclc.org/10.1163/1875-3922_q3_EQSIM_00274
http://dx.doi.org.colorado.idm.oclc.org/10.1163/1875-3922_q3_EQSIM_00274
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http://www.iranicaonline.org/articles/ajaeb-al-makluqat
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Notes

See Dhari‘ah 2:109-11 #436. See also Dhari ‘ah 5:112; A ‘yan 3:439; and Fihrist
al-turath 1:117 and 347. Al-Shahid abridged this work. See Dhari ‘ah 1:356 #1872 and
20:193 #2532.
Bihar 104:83-4. On the author and the book, see Muhammad b. al-Fattal
al-Nayshaburi, Rawdat al-wa ‘izin, ed. Ghulam Husayn al-Majidi and Mujtaba
al-Faraji (Qom: Dalil-e Ma, 1431/2010), 1:5-23. The transmission of “his books” is
also authorized.
Bihar 104:88.
J. Robson, “al-Hakim al-Naysaburi,” EI2.
Brown, Canonization of al-Bukhari and Muslim, 157.
Bihar 104:96-7.
Scott Lucas, “Ibn Sa‘d,” EI3.
Bihar 104:108.
Bihar 104:115.
Giinther, “Abu 1-Faraj al-Isfahani”
See Sebastian Giinther, “Maqatil Literature in Medieval Islam,” JAL 25 (1994): 192-
212; idem, “Nor Have I Learned It from Any Book of Theirs. Abu l-Faraj al-Isfahani.
A Medieval Arabic Author at Work,” in Islamstudien ohne Ende. Festschrift fiir
den Islamwissenschaftler Werner Ende zum 65. Gerburtstag, ed. Rainer Brunner
et al. (Wiirzburg, 2002), 139-53; and idem, Quellenuntersuchungen zu den Maqatil
at-Talibiyyin des Abii ‘I-Faraj al-Isfahani (gest. 356/967) (Hildesheim, Zuruch, and
New York: Hansebooks, 1991).
The text of Bihar has “riwayat khayr al-amir husam al-dawlah al-muqallad b. rafi 7
but this appears to be a mistake. It should be “khabar” On Husam al-Dawlah, see
Khashi* Mu‘adidi, Dawlat bani ‘uqayl fi I-mawsil (380-489) (Baghdad: Matba‘at
Shafiq, 1968), 55-7.

Thawb dabigqi (or, in this case, izdar dabiqi) is also known as al-dabigiyyah. It is

a cloth from a town in Egypt called Dabiq. The historian and prince Usamah b.
Mungqidh mentions this type of cloth, so apparently it was prestigious. See Philip
K. Hitti, An Arab-Syrian Gentleman and Warrior in the Period of the Crusades:
Memoirs of Usamah b. Mingidh (Kitab al-i‘tibar) (New York: Columbia University
Press, 2000). He says that dabig cloth was linen sometimes interwoven with gold
and silk.

Shafathay is a village in Iraq.
Bihar 104:119-21. Most sources state that Husam al-Dawlah died in 391/1000. See,
for example, Ibn Kathir, al-Bidayah wa-I-nihayah, ed. ‘Abd Allah b. ‘Abd al-Muhsin
al-Turki (Dar al-Hajr, 1418/1997), 15:492 and Ibn al-Athir, al-Kamil fi I-ta 'rikh,

ed. Umar ‘Abd al-Salam Tadmari (Beirut: Dar al-Kitab al-‘Arabi, 1417/1997), 7:519.
All of the following sources quote the story from the ijazah: al-Hurr al-* Amili, Ithbat
al-hudat bi-lI-nusiis wa-l-mu jizat, ed. ‘Ala’ al-Din al-A ‘lami (Beirut: Mu’assasat
al-A‘lami li-]-Matbt ‘at, 1425), 1:429; al-Nuri al-Tabrisi, Dar al-salam fi ma
yata ‘allaq bi-I-ru’ya wa-I-manam (Beirut: Dar al-Balaghah, 1412/2007), 1:290-1; and
Muhammad Taqi al-Shuashtari, Ganjinah-yi ru ya, trans. ‘Ali Muhammad Jaza’iri
(Qom: Jami ‘at al-Mudarrisin, 1395), 144-6.

Miskawayh, Tajarib al-umam, ed. Abii 1-Qasim Imami (Tehran: Surtsh, 2000),
7:453-4.

Ibn al-Athir, al-Kamil fi I-ta rikh (1417), 7:519. In al-Biddyah wa-I-nihdayah (1418),
15:492, Ibn Kathir also mentions political ambition as the cause.

Ibn Khallikan, Wafayat al-a ‘yan, 5:263.
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Notes 203

al-Dhahabi, Ta rikh al-islam, ed. ‘Umar ‘Abd al-Salam Tadammuri (Beirut: Dar
al-Kitab al-"Arabi, 1413/1993), 27:260-1. Al-DhahabT’s chain for the story is:
Muhammad b. al-Nahhas—Yusuf al-Sawi—al-Salafi—Aba ‘Ali al-Bardani—his
father, al-Hasan b. Talib al-Bazzaz, and Ibn Nahban al-Katib. See also ibid., Siyar
(1427/2006), 12:488.

Al-Dhahabi states “wa-fihi rafd” al-Dhahabi, Siyar (1427/2006), 12:488. Later Ibn
Taghribirdi (d. 875/1470), who cites al-DhahabT’s account, states “wa-fihi rafd fahish”
and adds that he was punished in this life for his heresy and he and everyone who
believes what he believed will be punished in hell too. Ibn Taghribirdi, al-Nujiim
al-zahirah fi mulitk misr wa-I-qahirah (Egypt: Wizarat al-Thaqafah wa-1-Irshad
al-Qawmi, Dar al-Kutub, n.d.), 4:203.

al-Sharif al-Radi, Diwan al-sharif al-radi, ed. Yasuf Shukri Farhat (Beirut: Dar
al-Jamil, 1415/1995), 1:344-9.

Chapter 5

Junaid Quadri, Transformations of Tradition: Islamic Law in Colonial Modernity (New
York: Oxford University Press, 2021), 23.

Due to limitations of space, I could not include writings on Arabic language and
literature or uncategorized works; however, see Ali, “Beginnings of the School of
Hillah,” 259-67, 268-90, 317, and 319-23.

See, for example, Modarressi, Introduction, 45 and Ja‘far al-Subhani, Adwar al-figh
al-imami (Beirut: Dar al-Wila’, 1426/2005), 139-62.

The original source for this statement is Radi al-Din b. Tawus, Kashf al-mahajjah, ed.
Muhammad Hasstn (Qom: Markaz, n.d.), 185. Ibn Tawds adds that it is now clear to
him that whatever ruling is given it is based on what earlier scholars have said. Sadid
al-Din’s statement is quoted frequently. See, for example, Mustadrakat a ‘yan al-shi ‘ah
1:88 and 149; Ni‘'mabh, Faldasifat al-shi‘ah, 612; and Modarressi, Introduction, 45.
Sahib al-Ma ‘alim, Ma ‘alim al-usil, ed. ‘Ali Muhammadi (Qom: Dar al-Fikr, 1374),
244. The prevalent opinion of the school has evidentiary value, whereas, in and of
itself, al-Shaykh al-TasTs opinion does not.

Subhani 7:289 #2630. According to al-Subhani, Baha’ al-Din Warram may be the
same as Warram b. Abi Firas. Cf. Amal 2:342 #1053; Riyad 5:307; A ‘yan 10:262;
Tabagqat a lam al-shi ‘ah 3:200; and Kha'1 19:252 #13289. Baha’ al-Din Warram

also copied a portion of Tahdhib al-ahkam and read it with Yahya al-Akbar who
authorized him to transmit it in Rabi‘ I 583/May 1187. Dhari ‘ah 1:264 #1386,
Subhani 6:348 #2372, and 7:290 #2630.

Dhari ‘ah 1:210 #1009; A ‘ydn 6:9; and Subhani 7:332 #36.

See ‘Adnan Farhan Al Qasim, Ta rikh al-hawzat al- ‘ilmiyyah (Beirut: Dar al-Salam,
1436/2016), 4:59, which mentions al-Nihayah.

Mustadrakat a ‘yan al-shi ‘ah 1:149 and Subhani 6:238 #2285.

See Dhari ‘ah 1:142 #673; A ‘yan 3:156 and 4:5-6; and Subhani 7:162 #2521 and 7:327
#19.

al-Khirsan, Mawsi ‘at ibn idris, 1:62-6.

See Subhani 7:280 #2622 and 6:254 #2290, respectively.

A ‘yan 9:120 and Subhani 6:238 #2285. Additionally, Muhyi l-Din Muhammad b.
‘Abd Allah b. ‘Ali b. Zuhrah al-Halabi is said to have transmitted all of al-Mufid’s
writings from Ibn Idris. al-Khirsan, Mawsii ‘at ibn idris, 1:62-6.
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Bihar 107:155 and al-Khirsan, Mawsi ‘at ibn idris, 1:62—-6. Muhammad b. Abi Ghalib
also transmitted Kitab al-risalah from Ibn Idris. Bihar 107:160.

Dhari‘ah 21:373 #5522, Subhani 6:116 #2164, and 6:255 #2290.

Al-Mufid fi I-taklif could be an exception, but it is not extant. Based on quotations
from this book in later sources, it is unclear. See, for example, al-Shahid, Ghayat
al-murad, ed. Rida Mukhtari (Qom: Markaz al-Abhath wa-1-Dirasat al-Islamiyyah,
1414), 1:72 and al-Fadil al-Miqdad, al-Tanqih al-ra’i", ed. ‘Abd al-Latif al-Husayni
al-Kihkamri (Qom: Mar ‘ashi Najafl, 1404), 1:248. In both cases, al-Busrawi cites a
hadith to justify his view.

See Ali, “Beginnings of the School of Hillah,” 26-78.

On these individuals, see further Ali, “Beginnngs of the School of Hillah,” 37-40,
41-4, and 51-3. Al-Dhahabi described ‘Arabi b. Musafir as “the scholar of the
Shi‘ah” and “their faqih in Hillah” in Ta 'rikh al-islam (2003) 12:924 #433.

See Amal 2:234 #698, Dhari ‘ah 14:64 #1756, and Subhani 6:291 #2324. There is
another commentary on al-Dhari ‘ah from the same time period by Kamal al-Din
al-Murtadd b. al-Muntahd al-Mar ‘ashi. See Dhari ‘ah 10:26 #130.

See Amal 2:234 #698; Ta ligat amal al-amil 237 #698; Dhari ‘ah 3:117 #398; A ‘yan
10:18; and Subhani 6:291 #2324.

al-Sadr, Ta ’sis al-shi ‘ah, 313.

al-Khirsan, Mawsii ‘at ibn idris, 12:441-3. Cf. al-Tusi, al- ‘Uddah, 1:131-4.

See Hassan Ansari and Aun Hasan Ali, Why Hadith Matter: The Evidentiary Value of
Hadith in Imami Law (7th/13th to 11th/17th Centuries) (Leiden: Brill, forthcoming).
Dhari‘ah 3:334 #1213. Al-Afandi attributed a work titled al-Ghunyah ‘an al-hujaj
wa-l-adillah to him, which, based on its title, could be a work of jurisprudence. Riyad
2:203. Although this was repeated in later sources, it is almost certainly a mistake.
The title of the work is al-Tajrid li-figh al-ghunyah ‘an al-hujaj wa-1-adillah. See later
in the chapter.

See Ibn Zuhrah, Ghunyat al-nuzi ‘, 2:370-2. Tabyin al-mahajjah may simply be an
expansion of this section of Ghunyat al-nuzii .

On the former, see Bihar 104:138. On the latter, see Amal 2:162-3 #475 and Bihar
106:25. His son Muhyi I-Din Muhammad read it with him in 594/1197.

The first part of Ghunyat al-nuzii* (on law) includes extended refutations of

Sunni arguments. See, for example, Ibn Zuhrah, Ghunyat al-nuzi ', 1:75-82. Such
arguments may be what Jamal al-Din excised from his brother’s book.

According to Ibn Hajar, Lisan al-mizan, 2:299 #1241, he was one of the leaders of the
Shi‘ah and his al-Munji comprised twenty volumes. See further al-Dhahabi, Ta rikh
al-islam (1413), 35:157 #177; A ‘yan 6:90; al-Husayni, Fuqaha’ al-fayha’, 1:144; and
Subhani 6:85 #2136. Kamal al-Din states that he was a colleague of the grammarian
Ibn Humaydah (d. 550/1155), which only makes sense if al-Khafaji died in 557/1161,
as Ibn Hajar said.

Shadhan b. Jibra’il al-Qummi, Izahat al- ‘illah fi ma ‘rifat al-qiblah, ed. Had1
al-Qubaysi (Qom: Wafa’, 1428), 59-60. Cf. Dhari ‘ah 1:527 #2572, 16:250 #997,
17:40 #215, and A ‘yan 7:327. Muhyi I-Din Muhammad b. ‘Abd Allah b. ‘Ali b.
Zuhrah al-Halabi read it with Shadhan in Damascus in 583/1187. Shadhan b. Jibra'il,
Izahat al- ‘illah, 32. It is quoted in al-Shahid, al-Dhikrd, 3:164-6. See further Amal
2:130 #364; Ta Tiqat amal al-amil 161 #364; Bihar 81:73-89; Fihris al-turath 1:572;
and Subhani 6:116 #2164. Al-Majlisi II says that he quoted it in its entirety because

it is well known among later scholars and because they have relied on it for rules
pertaining to the giblah.
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See Amal 2:130 #364; Dhari‘ah 3:473 #1741; A ‘yan 7:327; and Subhani 6:116
#2164.

It is attributed to Muntajab al-Din al-Qummi, but Hassan Ansari has convincingly
argued that it is by Ibn Hamzah al-Tusi. See Hassan Ansari, “Navisandah in kitab kist?
Ikhtilafat-i fagihan-i imami dar awakhir-i sadih shishom bar sar-i yik mas’aleh-yi
fighi” URL = http://ansari.kateban.com/entry2019.html (accessed July 21, 2021).
Dhari ‘ah 12:274 #1837.

According to Imamis, someone who lives at a distance from Mecca must perform
hajj al-tamattu ‘—in which the hajj is preceded by the ‘umrah—whereas someone
who lives in the vicinity of Mecca can choose between hajj al-qiran or hajj al-ifrad. In
general, Sunnis do not draw the same distinction. Furthermore, according to Imamis,
after completing the ‘wmrah, a pilgrim performing hajj al-tamattu ‘—whether he
has brought a sacrificial animal along or not—enters a state of deconsecration

that extends to the beginning of the hajj. According to Sunnis, the period of
deconsecration between the ‘umrah and the hajj is only available to someone

who has not brought a sacrificial animal along. See further Muhammad Jawad
Mughniyyah, al-Figh ‘ald I-madhahib al-khamsah (Beirut: Dar al-Tayyar al-Jadid,
1421/2000), 205-48.

See, for example, al-Jassas, Ahkam al-qur’an, ed. Muhammad Sadiq al-Qumbhawi
(Beirut: Dar Ihya’ al-Turath al-*Arabi, 1405/1985), 1:347, 362, and 364-5.

Amal 2:345 #1067; A ‘yan 10:289; and Subhani 6:345 #2371.

See Subhani 6:238 #2285.

al-Khirsan, Mawsi ‘at ibn idris, 7:83-487.

The number of questions pertaining to each topic is given in parentheses; however,
because questions may cut across topics, these are only estimates.

These include a question about a Muslim woman who claims her husband is Nusayri,
a non-Muslim woman who converts to Islam while married to a non-Muslim man,
usury between Muslims and non-Muslims, the purity of glass manufactured by
non-Muslims, a Jewish fisherman’s catch, purifying a well in which a Jew has died,
purchasing liquid goods from non-Imamis, the difference between a ndsibi and a
mustad ‘af, and a butcher who does not know the difference between the Prophet and
the Imams.

These include a question about property confiscated by the ruler, the sale of crown
land, and bringing cases before an “unjust” judge (qadi al-jawr). al-Khirsan,

Mawsii ‘at ibn idris, 7:392, 429, and 434.

al-Khirsan, Mawsii ‘at ibn idris, 7:6-8. One exception is #201.

Tabyin al-mahajjah may have been based on Ghunyat al-nuzi ‘, but the latter
recapitulates al-Murtadds argument in al-Dhari ‘ah.

See al-Madadr’s remarks on the relationship between al-Dhari ‘ah and other
contemporaneous writings on jurisprudence in al-Murtadd, al-Dhari ‘ah ild usiil
al-shari ‘ah, ed. ‘Ali Rida al-Madadi (Qom: Dar al-Hadith, 1441), 1:49-128 and
Stewart, “al-Sharif al-Murtada,” 176.

On the wider phenomenon, see Chapter 8.

See further, Modarressi, Introduction, 45-7.

See, for example, the discussion of the expression “al-shamiyyin” in A ‘yan

7:328. However, in addition to the fact that Ibn Zuhral’s students were among

the scholars of Hillah, Ibn Idris and Ibn Zuhrah exchanged a correspondence.

Ibn Idris, al-Sara 'ir (Qom: Mu’ assasat al-Nashr al-Islami, 1410), 2:442-3. In
accordance with the traditional convention, I have not included him in the School
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of Hillah; however, we should note that Mu ‘in al-Din al-Misri authorized Nasir
al-Din al-Tusi to transmit Ghunyat al-nuzi “in 629/1231. Mustadrakat a ‘yan
al-shi‘ah 1:199.

See Muhammad Bagqir al-Sadr, al-Ma ‘alim al-jadidah, 2nd ed. (Tehran: Maktabat
al-Najah, 1395/1975), 74 and Al Qasim, Ta rikh al-hawzat al- ‘ilmiyyah, 4:65.
However, Ibn Zuhrah also criticized al-Shaykh al-TusTs substantive law. See Khalil
al-Kariwani, “Dirasah minhajiyyah li-kitab ghunyat al-nuza® fi ‘ilmay al-usal wa-1-
furt’)” trans. Khalid al-Ghafuri, Majallat figh ahl al-bayt 57 (1431/2010), reprinted in
al-Turdath al-hilli fi majallat figh ahl al-bayt, ed. Markaz Turath al-Hillah (Hillah: Dar
al-Kafil), 193-248 and al-Mulla, al-Ta ’sil, 255-9.

On the circulation of al-Sard ir, see al-Khirsan, Mawsii ‘at ibn idris, 8:29-58. See also
Amal 2:214 #616; Ta ‘liqat amal al-amil 222 #634, 224 #646, and 244 #717; Dhari ‘ah
6:261 #1424 and 10:195; A ‘yan 8:393; and Subhani 7:184 #2540, 7:192 #2546, and
7:313 #2648.

This conjecture is supported by the structural similarities between al-Sara ‘ir and
al-Shaykh al-Tasf’s writings on substantive law. See al-Khirsan, Mawsi ‘at ibn idris,
8:12-13 and Khalil al-Kariwani, “Qira’ah minhajiyyah fi kitab al-sara’ir al-hawi
li-tahrir al-fatawi li-ibn idris al-hilli, trans. Ibrahim al-Khazaji, Majallat figh ahl
al-bayt 75 and 76 (1435/2014), reprinted in al-Turath al-hilli fi majallat figh ahl
al-bayt, ed. Markaz Turath al-Hillah (Hillah: Dar al-Kafil), 290-1.

al-Kariwani, “Qira’ah minhajiyyah,” 265-6. As evidence, he pointed to the
introduction to al-Mabsit, contradictions in al-Nihdyah, and the fact that al-Shaykh
al-Tusi held different views in his other writings.

See al-Kariwani, “Qira’ah minhajiyyah,” 266 and ‘Ali Himmat Bunari, Ibn idris
al-hilli wa-dawruh fi ithra’ al-harakah al-fighiyyah (Markaz Ibn Idris al-Hilli li-1-
Dirasat al-Fighiyyah, 1430/2009), 177.

al-Kariwani, “Qira’ah minhajiyyah,” 266.

Bunari, Ibn idris, 178.

al-Kariwani, “Qira’ah minhajiyyah,” 266 and Bunari, Ibn idris, 178-9.

al-Kariwani, “Qira’ah minhajiyyah,” 266 and Bunari, Ibn idris, 179.

See al-Kariwani, “Qira’ah minhajiyyah,” 267-8; Bunari, Ibn idris, 182-4; and
al-Mulla, al-Ta sil, 271-6.

See al-Kariwani, “Qira’ah minhajiyyah,” 267; Bunari, Ibn idris, 184-6; and al-Mulla,
al-Ta sil, 267-71.

See al-Kariwani, “Qira’ah minhajiyyah,” 268. For these claims, see Ahmad al-Musawi
al-Rawdati, Iljma ‘at fuqaha’ al-imamiyyah (Beirut: Sharikat al-A ‘lami li-1-Matba ‘at,
1432/2011), 2:679-904 and 3:651-840.

See al-Mulla, al-Ta ’sil, 263-7.

See al-Barqi and Ibn Dawid, Kitab al-rijal, 498 #412 and al-Khirsan, Mawsii ‘at ibn
idris, 7:510-20.

Ibn Idris, al-Sara ’ir, 1:51 and 330.

Ibn Idris, al-Sara ’ir, 3:375.

Ibn Idris, al-Sara ’ir, 3:78. See also Bunari, Ibn idris, 85-6.

See further, Aun Hasan Ali, “Some Notes on the History of the Categorization of
Imami Hadith,” Turkish Journal of Shiite Studies 1, no. 2 (2019): 215-33.
al-Kariwani, “Qira’ah minhajiyyah,” 277.

See al-Kariwani, “Qira’ah minhajiyyah,” 295-6 and Bunari, Ibn idris, 49-52.
Similarly, his rejection of non-renowned reports obviated the need to resolve
conflicts between such reports and led him to adopt a broad conception of
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“agreement” (muwafaqah) with the primary sources of law. See al-Kariwani, “Qira’ah
minhajiyyah,” 277 and Bunari, Ibn idris, 89, respectively.

For examples of his reliance on prima facie meaning and universal statements, see
Ibn Idris, al-Sara ’ir, 1:508, 630, 2:317, 675, and 689. For examples of innovative
arguments based on the Quran, see al-Kariwani, “Qira’ah minhajiyyah,” 273-5.
al-Kariwani, “Qira’ah minhajiyyah,” 283 and Bunari, Ibn idris, 72-3.

See, for example, Ibn Idris, al-Sara ir, 1:177.

See al-Rawdati, Ijma ‘at fuqaha’ al-imamiyyah, 5:503-629.

See Ibn Idris, al-Sara ir, 1:197, 206, and 3:294.

Ibn Idris, al-Sara ir, 2:530. This conception of consensus is known as al-ijma ‘
al-dukhiili and it was fleshed out by al-Murtadd. By contrast, al-Shaykh al-Ttsi
upheld al-ijma * al-lutfi. See further, Muhammad Rida al-Muzaftar, Usil al-figh, 2nd
ed. (Beirut: Mu’assasat al-A ‘lami, 1410/1990), 2:93-5.

Ibn Idris, al-Sara ir, 2:529-30.

Ibn Idris, al-Sara ’ir, 1:150-1.

Ibn Idris, al-Sara 'ir, 2:200 and 3:96.

Ibn Idris, al-Sara ir, 2:253-4.

Ibn Idris, al-Sara ’ir, 3:293. On all of the above, see further al-Kariwani, “Qira’ah
minhajiyyah,” 283-4 and Bunari, Ibn idris, 75-7.

As noted by al-Kariwani and Bunari, this term and expressions synonymous with it
are used nearly 200 times in al-Sara ‘ir. al-Kariwani, “Qira’ah minhajiyyah,” 278 and
Bunari, Ibn idris, 100.

See al-Murtada, Masa 'il al-nasiriyyat (Tehran: Rabitat al-Thagafah wa-1-*Alaqat
al-Islamiyyah, 1417/1997), 200; idem., Rasa il al-sayyid al-murtadd, eds. Mahdi
al-Raja’i and Ahmad al-Husayni al-Ishkawari (Qom: Dar al-Qur’an al-Karim,
1405-10), 4:47; al-Shaykh al-Tusi, al-Khilaf (Qom: Mu’assasat al-Nashr al-Islami,
1407-17), 1:59, 2:198, 3:38, 40, 81, 97, and 103; and idem., al-Mabsit, 1:59, 274,
2:348, 3:145, 183, and 266. However, see Ibn Idris, al-Sara 'ir, 3:294 and 379. See
further Bunari, Ibn idris, 101-2 and al-Kariwani, “Qira’ah minhajiyyah,” 278.
Fortunately, Bunari has already done this. See Bunari, Ibn idris, 100-25.

Bunari, Ibn idris, 119.

Bunari, Ibn idris, 119.

Ibn Idris, al-Sara 'ir, 1:249. I have omitted the second part of the issue for the sake of
brevity.

Ibn Idris, al-Sara ir, 1:267.

See Bunari, Ibn Idris, 122-5.

See al-Mulla, al-Ta ’sil, 229-31. See also Bunari, Ibn idris, 53-8 and al-Kariwani,
“Qira’ah minhajiyyah,” 285.

Modarressi, Introduction, 3.

Ibn Idris, al-Sara ir, 1:46. Based on a lithograph of al- ‘Uddah, Stewart said al-Shaykh
al-Tusi presented the four sources in the conventional order. Stewart, Orthodoxy,

15. However, in the passage to which he referred, which is about particularization
(takhsis), al-Tusi says there is one type of detached dalil which gives rise to knowledge,
then he lists dalil al- ‘aql aw al-kitab aw al-sunnah al-maqtii* bi-ha aw al-ijma , and
then he says there is no disagreement about takhsis al- ‘umim bi-ha, i.e., these four.
Bunari, Ibn idris, 57. See also al-Mulla, al-Ta ’sil, 231.

Again, we are fortunate to have Bunarf’s analysis. See Bunari, Ibn Idris, 58-64.

For examples, see al-Mulla, al-Ta 'sil, 234-5. See also Bunari, Ibn idris, 58-62 and
al-Kariwani, “Qira’ah minhajiyyah,” 287-8. Other examples are asalat al-ibahah,
asalat baqa’ al-milk, and asalat al-sihhah. See Bunari, Ibn idris, 59-62.
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Ibn Idris, al-Sara 'ir, 1:494-6. For other examples, see Bunari, Ibn idris, 62-3;
al-Kariwani, “Qira’ah minhajiyyah,” 288-9; and al-Mulla, al-Ta ’sil, 233-4.

Ibn Idris, al-Sara 'ir, 1:46, 377, and 495. At the beginning of al-Sara ’ir, Ibn Idris
says there are only four paths to truth: the Quran, the renowned, agreed upon
Sunnah of the Prophet, consensus, and reason; if the first three cannot be used in a
particular case, then the muhaqqiquin rely on reason “for the shari ‘ah is entrusted to
reason.”

Bunari, Ibn idris, 65.

Bunari, Ibn idris, 66-7.

Some of Ibn Idris’s opinions were, however, very influential. See Bunari, Ibn idris,
157-8 and 164-5. See also al-Kariwani, “Qira’ah minhajiyyah,” 270-1 and al-Mulla,
al-Ta sil, 292-6.

Ibn Idris, al-Sara ’ir, 1:170.

al-Muhaqgqiq, al-Mu ‘tabar (Qom: Mu’assasat Sayyid al-Shuhada’, 1364), 1:335. See
further al-Kariwani, “Qira’ah minhajiyyah,” 268-70 and al-Mulla, al-Ta ’sil, 287-92.
The development of this methodology is discussed in detail in Ansari and Ali, Why
Hadith Matter.

For a discussion of “the methodology of the early scholars,” see Ali, “Some Notes,”
221-30.

See al-Tusi, al- ‘Uddah, 1:143-5.

See further Ali, “Some Notes,” 229.

See Muhammad Taqi al-Tustari, Qamiis al-rijal (Qom: Mu’assasat al-Nashr al-Islami,
1410-25), 9:63. See also Bunari, Ibn idris, 163.

See Afsaruddin, “Hadith Methodology;” 25-46. Ibn Idris evaluated chains of
transmission too, but it was largely polemical. See al-Mulla, al-Ta 'sil, 321-30.
Ansari and Ali, Why Hadith Matter.

Prior to al-*Allamah, we find the same dissonance in jurisprudence itself. See

the comparison between al-Muhaqqiq’s discussion of non-renowned reports in
al-Ma ‘arij and the introduction to al-Mu ‘tabar in Ansari and Ali, Why Hadith
Matter. For an example from substantive law before al-*Allamah, compare al-Fadil
al-Abi, Kashf al-rumiiz (Qom: Mu’assasat al-Nashr al-Islami, 1408), 1:29 with 1:244,
400, 497, 549, 2:16, 73, 240, 485, 499, 606, and 650. See further al-Mulla, al-Ta ’sil,
332-3.

In addition to the examples cited earlier, see Yahya b. Sa‘id, Nuzhat al-nazir, eds.
Ahmad al-Husayni and Nar al-Din al-Wa'‘izi (Qom: Manshirat al-Radi, 1386),

77 and 151. See further al-Mulla, al-Ta ’sil, 330-1.

Ansari and Ali, Why Hadith Matter. For the majority of later scholars, including
al-*Allamah, faith is an element of righteousness.

See Muhammad Baqir Malikiyan, al-Mabani al-rijaliyyah (Hillah: Dar al-Kafil,
1440/2018), 200-9.

al-‘Allamah, Muntahd I-matlab (Mashhad: Majma’ al-Buhath al-Islamiyyah, 1429),
1:113. On ‘Ali b. Abi Hamzah, see al-‘Allamah, Khulasat al-aqwal fi ma ‘rifat al-rijal,
ed. Muhammad Baqir Malikiyan (Hillah: Dar al-Kafil, 1439/2018), 3:195-7. For
similar cases, see al-‘Allamah, Muntahd I-matlab, 1:157 and 168.

al-*Allamah, Muntahd I-matlab, 6:129. This is one of two reasons given as the basis
for his preference. On Talhah b. Zayd, see al-‘Allamah, Khulasat al-aqwal, 3:191. It is
noteworthy that, according to al-Shaykh al-Ttsi, “his book” is reliable. Ibid.

See Malikiyan, al-Mabani al-rijaliyyah, 200 note 5.
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al-‘Allamah, Muntahd I-matlab, 1:50. Additionally, the hadith are mursal. al-Mulla,
al-Ta sil, 334-6 mentions a few other examples; however, his first example is not
correct because the hadith in question is included in al-“Allamah’s final assessment.
See al-‘Allamah, Muntahd -matlab, 1:25.

al-‘Allamah, Muntahd I-matlab, 6:129. In in Khulasat al-aqwal, he preferred
accepting the narrations of Aban b. “Uthman on account of the ijma ‘ that al-Kashshi
mentioned. However, as al-Shahid II notes, when Fakhr al-Muhaqqiqin asked his
father about Aban b. ‘Uthman, al-‘Allamah said he preferred rejecting his narrations
on account of dyat al-naba’, adding, “There is no impiety (fisq) greater than unbelief”
al-"Allamah, Khulasat al-aqwal, 1:217-18 #121.

See, for example, al-‘Allamah, Mukhtalaf al-shi ‘ah (Qom: Mu’assasat al-Nashr
al-Islami, 1433), 2:208, 3:143, and 440. Part of the explanation may be that
al-Mukhtalaf and al-Muntahd belong to different genres.

See al-Shahid, al-Dhikrd, 1:48-52.

See Ansari and Ali, Why Hadith Matter.

For example, see al-Mulla, al-Ta ’sil, 241-8, which examines the development of the
presumption of continuance (al-istishab).

al-Muhaqqiq, al-Mu ‘tabar, 1:31-2.

Al-Muhaqqiq defines it as “ma dalla ‘alayh al-tanbih?” al-Muhaqqiq, al-Mu ‘tabar, 1:31.
al-Shahid, al-Dhikrd, 1:52-4.

al-Shahid, al-Dhikrd, 1:52.

See al-Muhaqqiq, al-Mu ‘tabar, 1:32.

For an overview of the evidence, see Ja‘far al-Subhani, Ahkam al-diyat fi I-shari‘ah
al-islamiyyah al-ghurra’ (Qom: Mu’assasat al-Imam al-Sadiq, 1392), 91-8.
al-Muhaqqiq, al-Mu ‘tabar, 1:32.

He gives three other examples: if you are unsure whether you missed a two, three, or
four-cycle prayer, you must do one of each; covering a little bit more of one’s private
parts than what is necessary; and if you know one of, for example, four containers is
impure, you must avoid all of them.

al-Shahid, al-Dhikrd, 1:53.

Abu Hilal al-Askari, al-Furiiq al-lughawiyyah, ed. Muhammad Ibrahim Salim
(Cairo: Dar al-‘Ilm wa-1-Thaqafah, n.d.), 61.

See further, al-Muzaftar, Usil al-figh, 1:112-14.

This is because, as al-Shahid explains, it does not fall under any of the three

modes of signification: al-mutabaqah, al-tadammun, and al-iltizam. See further,
Ra’id al-Haydari, al-Muqarrar fi tawdih mantiq al-muzaffar (Beirut: Mu’assasat
al-Ta'rikh al-“Arabi, 1425/2004), 48-51. Although al-Shahid does not provide

an example, he notes that the obligation to inflict discretionary punishment on
someone who says, “I am not a fornicator;” arises from context (qarinat al-hal), not
the speech itself.

See, for example, Muhammad b. Sahib al-Ma‘alim, Istigsa’ al-i tibar fi sharh
al-istibsar (Beirut: Mu’assasat Al al-Bayt li-Thya’ al-Turath, 1419), 1:13-14.

This is due in large part to Modarressi’s foundational work in Introduction, 62-215.
Regarding the date, see Markaz Ihya’ al-Turath al-Islami, Mawsii ‘at al-shahid
al-awwal (Qom: al-Markaz al-Ali li-1-‘Ulim wa-1-Thaqafah al-Islamiyyah,
1435/2014), 1:45-6.

Irshad al-adhhan is, however, organized differently. See Mawsii ‘at al-shahid, 1:47-8.
See Modarressi, Introduction, 71-2.

Mawsii ‘at al-shahid, 1:23.
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In particular, we can mention: al-Tangih al-ra’i * by al-Fadil al-Miqdad;
al-Muhadhdhab al-bari‘ by Ibn Fahd; Jami * al-maqasid by al-Karaki; al-Shahid

IT; Madarik al-ahkam by Sahib al-Madarik (d. 1009/1600); and Kashf al-litham by
al-Fadil al-Hindi (d. 1137/1725). See further Mawsii ‘at al-shahid, 1:39-40.

For examples, see Mawsti ‘at al-shahid, 1:24-9. Regarding chains of transmission, his
primary source for hadith was al-Tahdhib. Ibid., 1:30.

See further Modarressi, Introduction, 49. As Modarressi notes, al-Fadil al-Abi was
one of the first Imami jurists to omit Sunni opinions and Fakhr al-Muhaqqiqin
followed his lead. Kashf al-rumiiz and Idah al-fawa 'id were both important sources
for Ghayat al-murad.

Mawsii ‘at al-shahid, 1:38-9.

Ansari, “Navisandah in kitab kist?”

al-Khirsan, Mawsii ‘at ibn idris, 7:15-82. Ibn Idris himself refers to it as
“al-mukhtasar” in ibid., 7:77 and 80. Cf. Dhari ‘ah 20:175 #2464.

Ansari, “Navisandah in kitab kist?”

Dhari‘ah 20:390 #3639. See also Subhani 7:289 #2630.

Ansari, “Navisandah in kitab kist?” The published edition of this treatise is attributed
to Muntajab al-Din al-Qummi. It has also been attributed to Ibn Hamzah al-Sharihi.
See Ahmad Pakatchi, “Tbn Hamzah, ‘Imad al-Din,” in DMBI.

Taj al-Din al-Subki, Tabagqat al-shafi ‘iyyah al-kubrd, eds. Mahmad Muhammad
al-Tanahi and "Abd al-Fattah Muhammad al-Hilw (Hijr li-1-Tiba‘ah wa-1-Nashr
wa-]-Tawzi', 1413), 8:265.

al-Khirsan, Mawsii ‘at ibn idris, 7:490-520. Completed in 661/1262, it was preserved
in al-Astarabadi’s al-Fawa id al-madaniyyah. Although Ibn Tawus states that

he is simply mentioning reports about the issue without expressing an opinion,
al-Astarabadi and Yusuf al-Bahrani understood him to be against mudayaqah.
Perhaps Ibn Tawds refrained from stating his opinion clearly out of respect for his
grandfather Warram b. Abi Firas. See further, Kohlberg, Medieval Muslim Scholar,
52-3. The treatise includes stories in which the twelfth Imam himself expressed
disapproval of Ibn Idris. See al-Khirsan, Mawsti ‘at ibn idris, 7:510-20. Ansari raises
the question of whether Ibn Taws is actually the author of this treatise. See Ansari,
“Navisandah in kitab kist?”

al-Muhaqqiq, “al-Masa il al- ‘izziyyah,” in al-Rasa il al-tis ", ed. Rida al-Ustadi

(Qom: Mar ‘ashi-Najafl, 1413), 112-33. This was an important source for al-Shahid’s
discussion in Ghayat al-murad. See later.

Dhari‘ah 17:139 #724. See also A ‘yan 10:288 and Subhani 7:296 #2636. As al-Shahid
notes, Yahya b. Sa‘id initially believed in muddayaqah, but later adopted muwdasa ‘ah.
Mustadrakat a ‘yan al-shi ‘ah 2:196 notes that *Abd al-Karim b. Tawus wrote more
than one treatise on the issue.

For al-*Allamah’s original sentence and al-Shahid’s entire commentary, including
references to views of other jurists and hadith, see Mawsii ‘at al-shahid, 1:68-83. For
the sake of brevity, these sources will not be cited here.

Mawsii ‘at al-shahid, 1:68-9.

Mawsii ‘at al-shahid, 1:70.

Mawsii ‘at al-shahid, 1:70-1. To understand what is meant by “al-wagqt al-ikhtiyari, it
is helpful to consider its opposite: al-waqt al-idtirari. If, for example, someone slept
before the dusk prayer and woke up after midnight, then time for the dusk and night
prayers would be extended for them idtiraran. Similarly, the time would be extended
for a woman whose menstrual cycle ended after midnight. In these cases, the dusk
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and night prayers should be performed before the fa itah. Many thanks to Kumail
Rajani for clarifying the issue.

Mawsii ‘at al-shahid, 1:71-2.

Mawsii ‘at al-shahid, 1:72-3.

Mawsit ‘at al-shahid, 1:73-6.

Al-Shahid adds two variants of the sadith mentioned in the Sahihayn. Mawsii ‘at
al-shahid, 1:73.

Mawsii ‘at al-shahid, 1:69 and 74.

Mawsti ‘at al-shahid, 1:75. The expression “li-annaka lasta takhaf fawtahu” is unclear.
According to al-Shaykh al-Baha'i, since the time for the dusk and night prayers has
passed, there is no fear of the time slipping away so it is not obligatory to perform
them immediately after the morning prayer at a time (before the rays of the sun

are visible) that is undesirable (makrith). Muhammed b. Sahib al-Ma‘alim, Istigsa’
al-i ‘tibar, 4:508. Al-Majlisi II notes that al-Tusi and others considered “after the rays
of the sun [are visible]” to be tagiyyah; he adds that “li-annaka lasta takhaf fawtahu”
means the time for making up the prayer is not constrained. al-Majlisi II, Maladh
al-akhyar fi fahm tahdhib al-akhbar, ed. Mahdi al-Raja’i (Qom: al-Mar ‘ashi al-Najaff,
1406-7), 5:275.

A report that does not name the Ma‘sam and does not mention anything indicating
that the Ma‘stim is the one being asked is known as mudmar and there is some
disagreement over its evidentiary value. See Muhammad Bagqir al-Irawani, Duriis
tamhidiyyah fi I-qawa ‘id al-rijaliyyah, 2nd ed. (Qom: al-Qalam, 1428/2007), 211-14.
Al-Shahid himself questioned its evidentiary value. See ‘Ali Ghanim al-Shuwayli,
al-Hadith al-mudmar wa-hujjiyyatuh fi I-figh al-islami (Baghdad: Dar al-Husayn,
1437), 28.

Mawsii ‘at al-shahid, 1:76.

Mawsii ‘at al-shahid, 1:76.

Mawsii ‘at al-shahid, 1:76-7.

Mawsi ‘at al-shahid, 1:77-8.

Mawsii ‘at al-shahid, 1:78-9.

Mawsii ‘at al-shahid, 1:79.

Mawsii ‘at al-shahid, 1:79-81.

At this point, al-Shahid adds that, in al-Mukhtalaf, al-°Allamah responded to the
criticism that the report transmitted by Aba Basir embraces something undesirable.
See al-*Allamah, Mukhtalaf al-shi ‘ah, 2:441.

Mawsii ‘at al-shahid, 1:80-1.

The translation (and transliteration) is inadequate because it elides the debate

over the meaning of the maxim. For a good summary, see Baqir al-Irawani, Duriis
tamhidiyyah fi I-qawa ‘id al-fighiyyah, 5th ed. (Qom: Dar al-Figh, 1432), 1:85-168.
“Harm” (darar) involves loss (naqs) and should be distinguished from “hardship”
(haraj), which does not and which is the subject of another legal maxim. See ibid.,
1:169-83.

Mawsii ‘at al-shahid, 1:81-2.

Mawsii ‘at al-shahid, 1:82.

Mawsii ‘at al-shahid, 1:82.

Mawsii ‘at al-shahid, 1:82.

Mawsii ‘at al-shahid, 1:82-3.

Mawsii ‘at al-shahid, 1:83.
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Mawsii ‘at al-shahid, 1:83.This, of course, is not true, but the discussion of the usil
‘amaliyyah was underdeveloped in al-Shahid’s time. See Rida Mukhtarf’s remarks on
this issue in Mawsi ‘at al-shahid, 1:31.

al-Muhaqqiq, Ma ‘arij al-usiil, 203-5.

al-Muhaqqiq, Ma ‘arij al-usiil, 203-5. See also al-‘Allamah, Tahdhib al-wusnl ild ‘ilm
al-usul, ed. Muhammad Husayn al-Radawi al-Kashmiri (Najaf: Sitarah, 1421/2001),
230. As Ansari and I have noted, this argument rests on the (originally) Mu ‘tazili
idea that sharia is based on divine wisdom: whatever God legislates is beneficial for
humanity. Since non-renowned reports might actually convey an aspect of God’s
wisdom, it is better not to discard them prima facie. The general acceptance of non-
renowned reports is therefore grounded in the rational obligation to repel likely
harm (daf" al-darar al-maznin). Ansari and Ali, Why Hadith Matter.

See Zysow, Economy of Certainty, 282-93 and Moussavi, Religious Authority.

See the discussion of al-‘Allamah’s writings on jurisprudence in Ansari and Ali, Why
Hadith Matter.

A few decades before al-Muhaqgiq, Ibn Zuhrah said, “Because, for us, ijtihad is
invalid” Ibn Zuhrah, Ghunyat al-nuzi , 2:385.

On the evolution of comparative law in Hillah, see al-Mulla, al-Ta ’sil, 173-86.
Furthermore, the case of Ibn Abi ‘Aqil and Ibn al-Junayd illustrate this point well.
See Ali R. Rizek, “Scholars of Hilla and the Early Imami Legal Tradition: Ibn Abi
‘Aqil and Ibn al-Junaid, “The Two Ancient Scholars’ Retrieved,” in Knowledge and
Education in Classical Islam, Vol. 1, Religious Learning between Contrinuity and
Change, ed. Sebastian Giinther (Leiden: Brill, 2020), 798-817.

al-Shahid, al-Dhikrd, 1:49.

On the authorship of Nuzhat al-nazir, see the introduction to Yahya b. Sa‘id, Nuzhat
al-nazir, k-n. See also Rawdat 8:198; Ta ‘ligat amal al-amil 335 #1070; Dhari ‘ah
2:242 and 24:125 #636; Fihris al-turath 1:677; Subhani 7:296 #2636; and Modarressi,
Introduction, 102-3. Cf. Stewart, Orthodoxy, 16.

Chapter 6

The biographies of notables is the subject of ‘ilm al-tarajim; however, these two genres
were not truly distinct until the tenth/seventeenth century. The work that marks this
distinction is Amal al-amil by al-Hurr al-*Amili. See al-Subhani, Kulliyyat, 14.

These early writings include a book by Ahmad b. Muhammad al-Barqi (d. 274/888

or 280/894) known as Rijal al-Barqi (see al-Najashi, Rijal, ed. Mis4 al-Shubayri
al-Zanjani (Qom: Mu’assasat al-Nashr al-Islami, 1407), 76-7 and al-Tusi, al-Fihrist,
ed. Muhammad Sadiq Bahr al- ‘Ulam (Najaf, 1380/1960), 44-6. See also Roy Vilozny,
“Pre-Buyid Hadith Literature: The Case of al-Barqi from Qumm (d. 274/888 or
280/894) in Twelve Sections,” in The Study of Shi ‘i Islam, eds. E. Daftary and G.
Miskinzoda (London and New York: Institute of Ismaili Studies, 2014), 203-30);

a number of books by Ibn ‘Uqdah, including one called Kitab asma’ al-rijal

(see al-*Allamah, Khulasat al-aqwal, 3:41-2 #1280); the work of ‘Ali b. Ahmad
al-*Aqiqi (fl. 305/917) (see al-Sadr, Ta 'sis al-shi ‘ah, 243-4); and al-Masabih by

Ibn Babawayh (see al-Najashi, Rijal, 389-92). To this list could be added other

works such as Ma ‘rifat akhbar al-naqilin by Muhammad b. Mas‘ad al-‘Ayyashi

(d. 320/932 or 330/942) and part of al-Ikhtisas attributed to al-Mufid. On the
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authorship of al-Ikhtisas, see Hassan Ansari, “Namuinah-iy az dafatir-i muhaddithan:
kitab al-ikhtisas mansab bih shaykh mufid,” URL = ansari.kateban.com/post/1233
(accessed November 29, 2019). See further, al-Subhani, Kulliyyat, 57 and 72-4. There
are other books on rijal that either remain unpublished or are lost. See Agha Buzurg,
Musaffd I-maqal fi musannifi ‘ilm al-rijal, ed. Ahmad Munzavi (Chapkhanah-yi
Dawlati-yi Iran, 1378/1959). See also Kumail Rajani and Sajjad Rizvi, “Classical and
Medieval Biographical Works: Twelver Shi‘i Scholarship on Rijal,” in The Oxford
Handbook of Hadith, ed. Mustafa Shah (forthcoming), which was not available to me
at the time I wrote this chapter.

According to al-Subhani, Jamal al-Din b. Tawis and al-Shahid II had the original
book. al-Subhani, Kulliyyat, 59.

On the authorship of al-Du ‘afa’, see al-Subhani, Kulliyyat, 84-7 and Zuhayr al-A ‘raji,
“Ta’rikh al-nazariyyah al-rijaliyyah fil-madrasah al-imamiyyah,” Turathuna 91/92
(1428): 100-12. Contrary to what al-Shahid II believed, al-*Allamah did not state
that “Ibn al-Ghada'iri” refers to the father in the entry on Sahl b. Ziyad in Khulasat
al-aqwal. See Malikiyan, al-Mabani al-rijaliyyah, 161-2.

See Afsaruddin, “Hadith Methodology,” 31 n. 28. As Afsaruddin notes, al-Shahid II
had a copy in the handwriting of Jamal al-Din b. Tawus which he passed on to his
son Sahib al-Ma‘alim who edited it and renamed it al-Tahrir al-Tawiusi. Amal 2:29
#79 indicates that al-Hurr al-' Amili possessed a copy of Hall al-ishkal. ‘Abd Allah b.
al-Husayn al-Tustari (d. 1021/1612) had the original manuscript in Jamal al-Din b.
Tawus’s handwriting. Al-Tustari extracted Kitab al-du ‘afd’ from this manuscript and
composed a separate treatise. Although Kitab al-du ‘afa’ is quoted in other sources,
al-TustarTs treatise, which was subsequently incorporated into al-Quhpa’'Ts Majma *
al-rijal, is our only source for the complete text. See Dhari ‘ah 20:29 #1798; Fihris
al-turath 1:665; and Subhani 11:167 #3428.

Dhari‘ah 3:386 #1390. See also A ‘yan 3:190 and Kohlberg, Medieval Muslim Scholar,
9n. 55.

See further Subhani, Kulliyyat, 89-103.

al-Shaykh al-Baha’i, Mashriq al-shamsayn, ed. Mahdi al-Raja’i (Mashhad: al-Astanah
al-Raaadawiyyah al-Mugaddasah, 1429), 51-2.

See, for example, al-‘Allamah, Khulasat al-aqwal, 1:252 #28.

Mustadrakat a ‘yan al-shi ‘ah 1:162.

One noteworthy case is the confusion between the Imami Ishaq b. ‘Ammar b. Hayyan
and the Fatahi Ishaq b. ‘Ammar al-Sabati. See A ‘yan 3:273.

Sahib al-Maalim, al-Tahrir al-tawisi, 27.

Jamal al-Din b. Tawas’s copy of Ikhtiyat ma ‘rifat al-rijal was produced by “Ali b.
Hamzah b. Muhammad b. Ahmad b. Shahriyar al-Khazin in Hillah in 562/1166;
al-Shahid’s copy was based on this manuscript. Dhari ‘ah 1:366 #1912 and Fihris
al-turdth 1:570. Najm al-Din Muhammad b. Abi Hashim al-"Alawi read Rijal
al-Kashshi with Ibn al-Bitriq al-Hilli sometime between 577/1181 and 600/1203

or 601/1204. Tabaqat a lam al-shi‘ah 3:310 and Fihris al-turath 1:621. Safi al-Din
Muhammad b. Ma‘add al-Miisawi appears to have studied Rijal al-najashi carefully
and later authorities quoted his views on the text. See A ‘yan 4:87 and 8:230. Dhari ‘ah
10:155 #279 refers to a copy of Rijal al-najashi in the Gharawi Library that was either
in Ibn Idris’s handwriting or it had his handwriting on it. It also had the handwriting
of ‘Abd al-Karim b. Tawis and Safi al-Din Muhammad b. Ma‘add al-Misawi on

it. Finally, Rashid al-Din Abu I-Barakat al-'Abdad b. Ja‘far b. Muhammad b. “Ali

b. Khusrai al-Daylami (d. after 587/1191) read al-Shaykh al-TusT’s al-Fihrist with
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al-Husayn b. Ratabah al-Sarawi and transmitted it from him. See Riyad 4:304; Tabagat
a ‘lam al-shi‘ah 2:44 and 149; and A ‘yan 6:190.

14 On Muntajab al-Din’s connection to Hillah and Kufa, see ‘Abd al-‘Aziz al-Tabataba'Ts
introduction to Muntajab al-Din, Fihrist asami ‘ulama’ al-shi‘ah wa-musannafatihim,
ed. ‘Abd al-"Aziz al-Tabataba’i (Qom: al-Khiyam, 1404), 15-16. Ibn Shahrashab’s
connection to Hillah is discussed later.

15 However, several scholars read and/or transmitted Ma ‘alim al- ‘ulama’, including
Shadhan b. Jibra’il al-Qummi; Majd al-Din “Ali b. al-Hasan al- Uraydi; Yahya b.
Muhammad al-Strawi; al-Hasan b. “Ali al-Darbi; al-Muhaqqiq; Yahya b. Sa‘id; “Abd
al-Karim b. Tawas; Radi al-Din ‘Ali b. Yasuf b. al-Mutahhar al-Hilli; and Fakhr
al-Muhaqqiqin. See Amal 2:346 #1070 and 2:349 #1075; Ta ‘liqat amal al-amil 335
#1070; Tabagat a ‘lam al-shi ‘ah 3:103; Dhari ‘ah 1:201 #1048 and 1:264 #1383; A ‘yan
5:193 and 10:303; Fihris al-turath 1:30; and Subhani 6:116 #2164, 7:69 #2438, 7:163
#2522, 7:296 #2636, and 7:306 #2642.

16 See the entries on al-Hafiz Abt Nu‘aym Ahmad b. “Abd Allah al-Isfahani (#1291)
and Ahmad b. ‘Abd al-Malik al-Mu’adhdhin (#1292) in al-‘Allamah, Khuldsat
al-aqwal, 47-8. Ibn Dawud also cites Ibn Shahrashub. See further Sami Hammud
al-Hajj Jasim, al-Manhaj al-ta rikhi fi kitabay al- ‘allamah al-hilli wa-ibn dawid fi ‘ilm
al-rijal (Hillah: Dar al-Kafil li-1-Tiba ‘ah wa-1-Nashr wa-1-Tawzi", 1438/2017), 235.
Muntajab al-Din’s al-Fihrist was an important source for al-Hurr al-*Amili and later
scholars.

17 al-Barqi and Ibn Dawad, Kitab al-rijal, 111-13 #434. See also Jasim, al-Manhaj
al-ta rikhi, 223-4.

18 Dhari ‘ah 10:84-4 #155.

19 al-Barqi and Ibn Dawad, Kitab al-rijal, 1-2.

20 al-Barqi and Ibn Dawad, Kitab al-rijal, 45-7 #137.

21 al-Barqi and Ibn Dawad, Kitab al-rijal, 3-4.

22 al-Barqi and Ibn Dawud, Kitab al-rijal, 1-4.

23 Jasim, al-Manhaj al-ta rikhi, 227. For a complete list of sources, see ibid., 228-35
and 292. The use of sources is another way in which Ibn Dawid was innovative.
Although Ibn Dawud and al-“Allamah relied mostly on the same sources, Ibn Dawad
cited a few unique sources, including Ibn Battah (d. 387/997), al-Mu 'talaf wa-I-
mukhtalaf by al-Daraqutni (d. 385/995), and Fakhr qahtan ‘alé ‘adnan by al-Jahiz
(d. 255/868). It may be noteworthy that Ibn Dawad held al-Shaml al-manzim fi
musannifi al- ‘uliim by ‘Abd al-Karim b. Tawas in high regard, which, based on its
title, appears to have been a bio-bibliographical work. al-Barqi and Ibn Dawud, Kitab
al-rijal, 226-8 #947.

24 See Jasim, al-Manhaj al-ta rikhi, 227 and 299-303. For the most part, these are
instances where Ibn Dawad disagreed with al-‘Allamah, which may explain why he is
not identified.

25 Ibn Dawid alludes to this point in his introduction, which may indicate that he
considered it an improvement over Khulasat al-aqwal. al-Barqi and Ibn Dawad, Kitab
al-rijal, 1-2.

26 On two occasions, Ibn Dawid says it is meant to be memorized. al-Barqi and Ibn
Dawud, Kitab al-rijal, 387 and 528.

27 al-Barqi and Ibn Dawud, Kitab al-rijal, 555. A mawquf hadith is one that is
transmitted from an associate of an infallible. Muhammad b. Isma ‘il b. Bazi‘ was an
associate of al-Rida and al-Jawad.
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al-Barqi and Ibn Dawud, Kitab al-rijal, 557-65. For both al-Shaykh al-Tasi and

Ibn Babawayh, he includes the heading “hasan,” which denotes a chain comprising
Imamis who were not praised explicitly.

In addition to his disagreements with al-‘Allamah, Ibn Dawiid expressed his own
opinion on several occasions. See Jasim, al-Manhaj al-ta rikhi, 271-7.

See al-Barqi and Ibn Dawud, Kitab al-rijal, 2-3 and Jasim, al-Manhaj al-ta rikhi, 390-4.
For a list of mistakes, see Jasim, al-Manhaj al-ta rikhi, 279-86. Cf. al-Afandr’s defense
of Ibn Dawud quoted in al-Subhani, Kulliyyat, 115.

For super-commentaries on Kitab al-rijal, see Jasim, al-Manhaj al-ta rikhi, 311-12
and 381-90. Jasim does not mention Muhammad Sadiq Al Bahr al- Ulam’s
annotations on the book.

Muhammad Sadiq Bahr al-"Ulam also mentions a summary of al-Shaykh al-TasTs
al-Fihrist that omitted the titles of books and chains of transmission. al-‘Allamah,
Rijal al- ‘allamah al-hilli, ed. Muhammad Sadiq Bahr al- ‘Ulam, 2nd ed. (Najaf:
al-Matba‘ah al-Haydariyyah, 1380/1961), 32.

See al-‘Allamah, Khuldsat al-agwal, 1:126 and al-' Allamabh, Idah al-ishtibah fi

asma’ al-ruwat, ed. Muhammad Baqir Malikiyan (Hillah: Markaz Turath al-Hillah,
1440/2018), 357.

See Malikiyan, al-Mabani al-rijaliyyah, 24-7.

Riyad 1:362. See also Schmidtke, al- ‘Allama al-Hilli, 68-9. In the published editions
of Khulasat al-agwal, the list of al-°Allamah’s writings in the entry on him does not
include Kashf al-maqal; however, quoting a copy of Khuldsat al-aqwal, al-Majlisi lists
it in Bihar 104:53 and notes that it comprised four volumes. Furthermore, in addition
to references in his bio-bibliographical writings, al-‘Allamah refers to Kashf al-magqal
in Mukhtalaf al-shi ‘ah, 1:194.

Mustafa Dirayati, Fihristigan-i nuskhah-ha-yi khatti-yi iran [FANKHA] (Tehran:
Sazman-i Isnad wa Kitabkhanah-yi Milli-yi Jumhari-yi Islami-yi Iran, 1390), 13:812—
26 lists 205 copies.

al-‘Allamah, Khulasat al-agwal, 1:343 #273 and 2:102 #532.

For example, al-‘Allamah introduced the section on individuals with unique names
(al-ahad) at the end of the chapter on names beginning with the letter hamzah by
stating that there are eleven such individuals; however, the section actually contains
twelve entries. al-*Allamah, Khulasat al-aqwal, 1:227-31. As Malikiyan notes, all the
extant manuscripts include this detail so it is unlikely to be a copyist’s mistake. For
additional examples, see al-‘Allamah, Khuldasat al-aqwal, 1:39-40.

al-‘Allamah, Khulasat al-agwal, 1:126. However, as Malikiyan notes, he ended up
omitting some relevant information (e.g., there is no profile of Ja'far b. Muhammad
al-Daryasti) as well as including some extraneous material (e.g., those who were killed
at Badr and Siffin). Ibid., 44-6.

As Malikiyan notes, in these instances, the vocalization is from al-‘Allamah himself.
al-‘Allamah, Khulasat al-agwal, 1:31-2.

For a list, see Jasim, al-Manhaj al-ta rikhi, 173-9 and 215-16.

al-‘Allamah, Khulasat al-aqgwal, 1:127.

Ibn Dawid placed narrators for whom there was the slightest criticism in the second
part of Kitab al-rijal even if their narrations were ultimately acceptable. Well-known
examples include Burayd al-‘Ijli (d. ¢. 148/765) and Hisham b. al-Hakam (d. 179/795).
See al-Barqi and Ibn Dawud, Kitab al-rijal, 429-30 #71 and 525 #531, respectively.
Similarly, he placed narrators for whom there was the slightest praise in the first part
even if their narrations were ultimately unacceptable.
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45 Although early scholars accepted the reports of individuals who are mentioned in
the bio-bibliographical sources without censure or praise (muhmal), al-*Allamah did
not include them in part one, whereas Ibn Dawad did. Both scholars differentiated
between the terms “muhmal” and “majhil” By majhil they meant someone whom
early bio-bibliographers clearly censured with the term “majhiil;” which is why such
individuals are mentioned in the second part of both Khulasat al-aqwal and Kitab
al-rijal. For later scholars, the term “majhil” was broader. al-Subhani, Kulliyyat, 121-
2. However, as Jasim notes, there is at least once instance in the first part of Khulasat
al-aqgwal where al-‘Allamah uses the term “majhal” Jasim, al-Manhaj al-ta rikhi, 214.

46 al-'Allamah, Khulasat al-aqwal, 1:35. Malikiyan suggests that there may not even be
any antecedents among Sunni authors. See further al-Subhani, Kulliyyat, 120-1.

47 For more examples, see al-‘Allamah, Khulasat al-aqwal, 1:43. See also Jasim,
al-Manhaj al-ta rikhi, 212.

48 al-‘Allamah, Khulasat al-aqwal, 1:127 note 3.

49 al-"Allamah, Khulasat al-aqwal, 3:420-31.

50 Iunderstand this to mean the third approach, but it may refer to the second approach.

51 al-Karaki, Tariq istinbat al-ahkam, ed. “Abd al-Hadi al-Fadli (Qom: Maktabat
al-Islamiyyah al-Kubra, 1396), 13-14. Regarding bio-bibliographical sources, he
mentions Khulasat al-aqwal and Ibn Dawad’s Kitab al-rijal and concludes his
discussion of the Sunnah by reiterating that al-°Allamah’s template in al-Khuldsah
makes it unnecessary to research the bio-bibliographical sources. Ibid., 16. See further,
Ansari and Ali, Why Hadith Matter.

52 Sahib al-Ma‘alim, Muntaqd I-juman, 1:14. See further Ansari and Ali, Why Hadith
Matter.

53 al-‘Allamah, Khulasat al-aqwal, 3:431.

54 The best example of this is the ashab al-ijma . See Ansari and Ali, Why Hadith
Matter.

55 If al-*Allamah does not identify the source of a piece of information, we can assume
it is one of the foundational bio-bibliographical sources or Ibn al-Ghada’iri, even if
that information does not appear in extant manuscripts. See al-‘Allamah, Khulasat
al-agwal, 1:31-2 and al-Subhani, Kulliyyat, 121.

56 The most frequently cited source is al-Kashshi. For an important notice on the way
al-‘Allamah quoted al-Shaykh al-TusTs Kitab al-rijal, see al-*Allamah, Khulasat
al-aqwal, 1:32-3.

57 'The eighth remark of the conclusion is based on al-Tahdhib and al-Istibsar. The sixth
and seventh remarks of the conclusion are based entirely on al-Ghaybah.

58 The eighth remark is based on al-Fagih. Kamal al-din appears to be the source
of information in the entry on Ahmad b. Ziyad b. Ja'far al-Hamadhani (#102).
al-‘Allamah, Khulasat al-agwal, 1:25.

59 The third remark is based on al-Kulayn’s writings; however, we cannot be sure
which one. It could also be based on information that circulated orally. al-*Allamah,
Khulasat al-aqwal, 1:25.

60 al-‘Allamah, Khulasat al-aqwal, 3:47-8.

61 For quotations from these two sources, see Malikiyan, al-Mabani al-rijaliyyah,
177-80 and 186-8, respectively. Ironically, al-*Allamah withheld judgment from both
individuals. Jasim, al-Manhaj al-ta 'rikhi, 214-15.

62 al-"Allamah, Khuldsat al-aqwal, 1:30. However, in the entry on ‘Abd al-"Aziz b.

Abi Dhi’b al-Madani, al-‘Allamah cites Ibn Numayr directly. Malikiyan, al-Mabani
al-rijaliyyah, 184.
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In the entries on Sulayman al-Nakha i (#1405), Aba 1-Miqdam ‘Umar b. Thabit
al-Haddad (#1528), Muhammad b. ‘Abd Allah al-Ja‘fari (#1647), and Muhammad

b. Musadif (#1649), al-*Allamah cites another book by Ibn al-Ghada’iri, perhaps
al-Mamdihin. al-Allamah, Khulasat al-aqwal, 3:152-3, 233, and 320-1.
Al-"Allamal’s justification for this view is quoted in al-Shaykh al-Baha’1, Mashrig
al-shamsayn, 41 and 49. However, as al-Shaykh al-Baha'1 notes, al-‘Allamah’s
censure of Aban b. “Uthman in Khulasat al-aqwal appears to be based on what “Ali b.
al-Hasan b. Faddal (d. c. 300/912), who was Fatahi, said.

See the entries on Ibrahim b. Sulayman (#11); Ibrahim b. “Umar al-Yamani al-San‘ani
(#15), Isma ‘il b. Mihran (#34), Idris b. Ziyad al-Kafarthuthi (#62), al-Hasan b.
Shadhawayh (#294), and Yahyd b. ‘Ulaym al-Kalbi al- ‘Ulaymi (#1083) in al-*Allamabh,
Khulasat al-aqwal, 1:142-3, 145-6, 159-60, 179-80, 365, and 2:449-50, respectively.
For example, al-Najashi affirmed the credibility of Ahmad b. Muhammad b.
Muhammad b. Sulayman al-Zurari (d. 368/978) in his entry on Ja‘far b. Muhammad
b. Malik. Similarly, he censured ‘Amr b. Shimr in his entry on Jabir b. Yazid (d. c.
128/746). See al-‘Allamah, Khulasat al-aqwal, 1:36-7.

In addition to the sources mentioned earlier, al-Allamah cites several other
authorities, including Ibn “Ubdun, Ibn Nah, Ibn Faddal, Hamdawayh b. Nasir,
al-Murtadd, Ibn Qutaybah, Ibn al-Walid, al-Mufid, al-‘Ayyashi, Aba 1-Qasim Nasr

b. al-Sabbah al-Balkhi, al-Jahiz (Kitab al-hayawan), Ibn ‘Abdih al-Nasib, al-Hasan b.
Mahdi al-Saliqi, and Aba “Ali b. Hummam. See Jasim, al-Manhaj al-ta 'rikhi, 133-50.
See further al-‘Allamah, Khulasat al-aqwal, 1:38-9 and al-Subhani, Kulliyyat,
119-20.

al-‘Allamah, Khulasat al-agwal, 1:371-2 #307.

Sahib al-Ma‘alim, Muntaqd I-juman, 1:18-19. See also Ansari and Ali, Why Hadith
Matter.

See further al-"Allamah, Khulasat al-aqwal, 1:33-4.

al-‘Allamah, Khulasat al-aqwal, 2:95-6 #524.

Sahib al-Ma ‘alim, Muntaqd I-juman, 1:38-9. Other examples are Isma ‘il al-Ash ‘arf,
Bakr b. Muhammad al-Azdi, and Hammad b. ‘Uthman. See further Ansari and Ali,
Why Hadith Matter.

Some scholars relied on it more than others. See al-‘Allamah, Khulasat al-aqwal,
1:56-9.

For details, see al-‘Allamah, Khulasat al-aqwal, 1:51-4 and 55-6. See also Jasim,
al-Manhaj al-ta rikhi, 309-10. As Malikiyan notes, al-Kalbasi quotes a super-
commentary attributed to Fakhr al-Muhaqqiqin. Muhammad b. Muhammad Ibrahim
al-Kalbasi, al-Rasa il al-rijaliyyah, ed. Muhammad Husayn al-Dirayati (Qom: Dar
al-Hadith, 1422), 4:65. On al-Shahid’s super-commentary, see Mawsii ‘at al-shahid,
Introduction:398-400.

See al-*Allamah, Khuldsat al-aqwal, 1:46-8.

For details about these five rearrangements, see al-‘Allamah, Khulasat al-aqwal,
1:54-5.

al-‘Allamah, Idah al-ishtibah, 129. However, in a few instances, he did evaluate
narrators. See Malikiyan, al-Mabani al-rijaliyyah, 31-2.

For an exceptionally clear table of differences, see al-*Allamah, Idah al-ishtibah, ed.
Muhammad al-Hasstin (Qom: Mu’assasat al-Nashr al-Islami, 1411), 18-21. See also
Jasim, al-Manhaj al-ta 'rikhi, 201-9 and al-‘Allamah, Idah al-ishtibah, 84-9.

For examples, see Jasim, al-Manhaj al-ta rikhi, 210 n. 1.
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al-*Allamah, Idah al-ishtibah, 165 #111 and 77-8. In the entry on ‘Ugbah b. Muharriz
(#456), he cites “the handwriting” of al-Shaykh al-Tsi.

al-‘Allamah, Idah al-ishtibah, 79.

See al-‘Allamah, Idah al-ishtibah, 82-3. For manuscripts of Idah al-ishtibah, see
Dirayati, FANKHA, 5:457-64.

See al-‘Allamah, Idah al-ishtibah, ed. al-Hasstn (1411), 14-16 and Jasim, al-Manhaj
al-ta rikhi, 196-200.

See al-*Allamah, Idah al-ishtibah, ed. al-Hasstn (1411), 22 and Jasim, al-Manhaj
al-ta rikhi, 195-6.

On al-Muhaqqiq’s summary, see Dhari ‘ah 10:104, 10:142, and 16:395 #1851. As noted
in Chapter 3, Shams al-Din Muhamad b. Makki b. Muhammad b. Bazi' completed

a copy of Muntajab al-Din al-QummfT’s al-Fihrist at the end of Rabi‘ II 776/October
1374 in Hillah. al-Ishkawari, Tarajim al-rijal, 2:568 #1058.

Al-‘Allamah appears to have oscillated between these two positions. For example,

in Khulasat al-agwal, he preferred accepting the narrations of Aban b. “Uthman on
account of the ijma ‘ that al-Kashshi mentioned. However, as al-Shahid II notes, when
Fakhr al-Muhaqqiqin asked his father about Aban b. ‘Uthman, al-‘Allamah said he
preferred rejecting his narrations on account of ayat al-naba’, adding, “There is no
impiety (fisq) greater than unbelief” al-Allamah, Khulasat al-aqwal, 1:217-18 #121.
Ibn Hajar, Lisan al-mizan, 2:265 #1104. See also al-Suyuti, Bughyat al-wu ‘at, ed.
Muhammad Aba I-Fadl Ibrahim (Sidon: al-Maktabah al-‘Asriyyah, nd), 1:531 #1100;
Dhari ‘ah 10:83 #150; A ‘yan 5:423; and Subhani 6:346 #2371.

Ibn ‘Inabah, ‘Umdat al-talib, ed. Mahdi Raja’i (Qom: Mar ‘ashi-Najafi, 1384), 207.
Though slightly beyond our time frame, we can note that Jami ‘ ashtat al-ruwat wa-I-
riwayat ‘an al-a’immah al-hudat is attributed to Nizam al-Din ‘Ali b. Muhammad

b. ‘Abd al-Hamid al-Nili al-Hilli (d. after 791/1388) and Baha’ al-Din ‘Ali b. ‘Abd
al-Karim b. ‘Abd al-Hamid al-Nili (d. after 803/1400) authored “a book on rijal” that
was completed by Jamal al-Din Muhammad b. Muhammad b. Muhammad b. ‘Amid
al-Din al-A ‘raji (d. after 802/1399). Dhari ‘ah 3:341 #1232, 5:540 #167, 10:106, 136,
and 157.

Chapter 7

1 It is better known as Majmii ‘at warram; however, see Mustadrakat a ‘yan al-shi‘ah
1:249. For variant titles, see Rawddt 8:177; Dhari ‘ah 20:109 and 24:130 #250; Fihris
al-turath 1:624; and Subhani 12:487 #138. According to Dhari ‘ah 24:130 #250,
Warram b. Abi Firas mixed Sunni and Shi‘1 hadith so that Sunnis would read it
too. Additionally, most of its chains are incomplete (magqti ‘ and mursal). For these
reasons, al-Hurr al-* Amili said it contains “al-ghathth wa-l-samin.” Amal 2:338
#1040. It was not an obscure work. Ibn al-Mashhadi read it with Warram b. Abi Firas.
Ibn al-Mashhadyi, al-Mazar al-kabir, ed. Jawad al-Qayyami al-Isfahani (1375), 13.
See further Subhani 8:75 #2710 and 12:487 #138. See also Ta ligat amal al-amil 329
#1040; Dhari ‘ah 12:66 #476 and 22:355 #7414; A ‘yan 1:158; Subhani 7:289 #2630;
and Kohlberg, Medieval Muslim Scholar, 243.

2 See Tabaqat a ‘lam al-shi‘ah 3:185; Subhani 7:280 #2622; and Kohlberg, Medieval

Muslim Scholar, 33.
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The first work was probably an abridgment of Kitab al-managib by Aba “Umar

(or “‘Amr) al-Zahid Ghulam Tha‘lab. The second consisted of pro-‘Alid traditions
on the authority of Muhammad b. ‘Abd Allah b. Sulayman al-Hadrami, known

as Mutayyan (d. 297/909). Kohlberg, Medieval Muslim Scholar, 27 and 54. On
Mutayyan’s compilation of reports quoted from ‘Alj, see also Modarressi, Tradition
and Survival, 15.

One of the sources for Bihar and ‘Abd Allah b. Nar Allah al-Bahrani al-Isfahants
(d. twelfth/eighteenth century) ‘Awalim al- ‘uliim, it comprised sections on
knowledge, love, and sincerity; love of God; supplications; counsel; brotherhood;
patience; and miscellanea. Agha Buzurg saw it in a collection of manuscripts dated
986/1578. See Dhari ‘ah 12:74 #510; A ‘yan 3:190; Fihris al-turath 2:31; and Subhani
7:37 #2413.

Dhari‘ah 3:114 #384.

According to Bahr al-"Ulam, the first four may never have been completed.
al-*Allamah, Rijal al- ‘allamah al-hilli, 31.

al-‘Allamah, Khulasat al-aqwal, 1:343-5. See also Dhari ‘ah 21:85 #4056. Bahr
al-"Ulam lists Jami ‘ al-akhbar/Majami * al-akhbar separately. al-* Allamah, Rijal
al-‘allamah al-hillt, 31. According to al-Afandi, one of the scholars of Jabal ‘Amil
quoted hadith about the virtues of the Quran from this latter work. Riyad 1:379.

He also states that al-°Allamah refers to “Kitab jami ‘ al-akhbar” at the beginning of
al-Mukhtalaf, but I could not find this reference. Masabih al-anwar is, however, cited
several times in the chapter on ritual purity. See al-Allamah, Mukhtalaf al-shi ‘ah,
1:188, 262, 379, and 472.

al-‘Allamah, Khulasat al-aqwal, 1:343. It is also cited several times in the chapter

on ritual purity in al-Mukhtalaf. See al-* Allamah, Mukhtalaf al-shi ‘ah, 1:231,

256, 257, and 262. These citations confirm that it was an extremely detailed work.
Furthermore, the fact it is only cited in the chapter on ritual purity lends credence to
Bahr al-"Ulam’s suggestion that it was never completed.

See al-*Allamah, Khulasat al-aqwal, 1:345 and 347, respectively. Al-Nahj al-waddah
seems to have been written after al-Durr wa-I-marjan because al-‘Allamah added it
to the list of his writings in al-Khulasah later. Ibid., 347 n. 6. See also Dhari ‘ah 8:87
#312 and 24:427 #2229.

As Schmidtke notes, it may be based on al-Durr wa-I-marjan. Schmidtke, al- ‘Allama
al-Hilli, 73.

He also authorized al-Hasan b. Sulayman al-Hilli to transmit Ibn Babawayh’s ‘Tlal
al-shara’i*in 757/1356. al-Hasan b. Sulayman al-Hilli, al-Majmii ‘ah al-hadithiyyah
al-ma ‘rafah bi-mukhtasar basa 'ir al-darajat, ed. Mushtaq Salih al-Muzaffar (Qom:
Maktabat al-‘Allamah al-Majlisi, 1430), 11. For additional material that al-Hasan b.
Sulayman transmitted from al-Shahid, see ibid., 155, 179, and 457.

Ibn Babawayh, al-Khisal, ed. ‘Ali Akbar al-Ghaffari (Qom: Jama at al-Mudarrisin,
1403), 2:543-4. As Mukhtari notes, this may actually be part of Majmii ‘at al-shahid.
Al-Husayn b. Muhammad al-Hammayani read al-Khisal with al-Hasan b. Sulayman
al-Hilli. On the transmission of al-Khisal in Hillah, see A ‘yan 5:106 and 7:458.

For details about these three collections, see Mawsii ‘at al-shahid,
Introduction:295-303.

Dhari‘ah 20:112-13 #2166-8.

Dhari ‘ah 20:112 #2166. Al-Shahid copied this collection in Hillah in 776/1374 from a
manuscript in the handwriting of Burhan al-Din al-Qazwini dated 613/1216.
Dhari‘ah 20:113 #2168. See Chapter 4.
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On the authorship of this work, see al-Shahid, al-Durrah al-bahirah min al-asdaf
al-tahirah, ed. and trans. ‘Abd al-Hadi Mas ‘Gdi (Qom: Intisharat Za’ir, 1379), 6-9
and Mawsii ‘at al-shahid, Introduction:477-9.

Ibn al-Bitriq transmitted Sakih al-bukhari from Igbal b. Mubarak b. Muhammad

al- ‘Ukbari al-Wasiti in Jumada I 584/June 1188 and from ‘Abd Allah b. Mansir b.
‘Imran al-Bagillani in Ramadan 579/December 1183. Subhani 6:346 #2371.

Ibn al-Bitriq transmitted Sakhih muslim from ‘Abd Allah b. Mansar b. ‘ITmran
al-Baqillani in Ramadan 579/December 1183. Subhani 6:346 #2371. Radi al-Din b.
Tawdas transmitted it from al-Hasan b. “Ali al-Darbi. A ‘yan 8:358.

Ibn al-Bitriq transmitted the Musnad of Ahmad b. Hanbal from the naqib Majd
al-Din Ahmad b. “Ali b. “Ali b. Abi I-Ghana’im al-Mu‘ammar al-Husayni. A ‘yan
3:45. Ibn al-Bitriq also transmitted it from Fakhr al-Islam Ahmad b. al-Tahir. Safi
al-Din Muhammad b. Ma‘add al-Masawi had an ijazah to transmit it from the caliph
al-Nasir. Mustadrakat a ‘yan al-shi ‘ah 3:325.

‘Abd al-Karim b. Tawts possessed an old copy of this notebook and quoted from it.
Dhari ‘ah 6:317 #1759. See also Modarressi, Tradition and Survival, 217 and 363.
Al-Hasan b. al-Hasan al-Sabzawari authorized the judge Baha’ al-Din Muhammad b.
Ahmad al-Waziri to transmit these hadith in Safar 570/September 1174. Hibat Allah
b. Nafi* b. ‘Al is identified as al-Sabzawari’s source for this material. A ‘yan 5:43.
The narrator of the text read it with Abu 1-Bagqa’ Hibat Allah b. Nama al-Hilli (d.
sixth/twelfth century) in Hillah in Jumada I 565/January 1170; Aba I-Baqa’ read it
with Ibn Tahhal in Najaf in 520/1126; and Ibn Tahhal transmitted it from Aba ‘All
al-Tas1 in Rajab 490/June 1097. See Rawdat 2:180; Ta Tiqat amal al-amil 123 #222,
132 #230, and 333 #1062; Dhari ‘ah 20:325 #3225; A ‘yan 5:449, 6:190, and 9:202;
Fihrist al-turath 1:105; and Subhani 6:84 #2135, Ibn al-Kal al-Hilli transmitted it from
‘Ali b. Ibrahim al- ‘Uraydi. See Kitab sulaym b. qays al-hilali, ed. Muhammad Bagqir
al-Ansari al-Zanjani al-Kha'ini (Qom: Dalil-i Ma, 1428), 1:69; Ta ligat amal al-amil
241; Fihris al-turath 1:106; and Subhani 6:309 #2338.

Ibn al-Sakan finished copying Ibn Babawayh's al-Amali in Dha 1-Hijjah 563/
September 1168. Dhari‘ah 2:315 #1251; A ‘yan 8:313; and Subhani 7:175 #2533.
Yahya b. Muhammad al-Strawi read Tahdhib al-ahkam with al-Husayn b. Ratabah
al-Strawi. Yasuf b. al-Mutahhar al-Hilli read it with Yahya b. Muhammad al-Starawi
and received an ijdzah to transmit it from him. Yasuf b. al-Mutahhar also read it
with Mu‘ammar b. Hibat Allah b. Nafi* b. “Ali al-Halabi al-Warraq, who had read

it with Ibn Shahrashub. Baha’ al-Din Warram b. Nasr b. Warram copied a portion
of Tahdhib al-ahkdam and read it with Yahya al- Akbar, who issued him an ijazah to
transmit it in Rabi‘ I 583/May 1187. Yahya b. Sa‘id may also have copied it, but this
seems like a mistake. See Rawdat 8:197; Amal 2:349 #1075; Ta ‘ligat amal al-amil 324
#1020; Dhari ‘ah 1:264 #1386 and 2:75 #297; A ‘yan 3:138, 5:407, 6:190 and 10:303;
and Subhani 6:95 #2145, 6:348 #2372, 7:290 #2630, 7:306 #2642, 7:314 #2649, and
7:345 #121. Najm al-Din b. Nama (d. c. 680/1281) transmitted al-Istibsar from his
father Najib al-Din (d. 645/1247). Dhari ‘ah 1:369 #1928 and 15:166 #1087; A ‘yan
4:156; and Subhani 7:59 #2430. Najm al-Din Taman b. Ahmad al-*Amili read
al-Nihayah, al-Istibsar and part of al-Mabsiit (in that order) with Shams al-Din
Muhammad b. Ahmad b. Salih al-Sibi al-Qussini and received an ijazah from

him, which is listed in Dhari ‘ah 1:230 #1207. In the ijazah, al-Qussini says he
explained al-Istibsar to Najm al-Din Taman (sharahtu lahu) and taught him what
his grandfather understood of sahih reports and others. See also Dhari‘ah 1:172
#864, Subhani 8:99 #2727, and 7:205 #2557. The order in which he read these three
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books suggests al-Istibsar was considered an intermediate text. Dhari‘ah 2:310 #1236
states that a book titled al-Amali is commonly attributed to Aba “Ali al-Tasi, but it

is actually a part of his father’s al-Amali. Abu “Ali dictated the contents of this book
to his students in 509/1115 in Najaf. Radi al-Din b. Tawis possessed all twenty-
seven volumes of al-Amali in the handwriting of al-Husayn b. Ratabah al-Sarawi and
others. See also Ta ligat amal al-amil 135.

See Aun Hasan Ali, “The Canonization of Nahj al-Balagha between Najaf and Hilla:
Sistani and the Iconic Authority of the Maraji ;" Journal of the Contemporary Study of
Islam 2, no. 1 (2021): 9-14.

See Kohlberg, Medieval Muslim Scholar, 25-69.

For example, Ibn Tawts gave a group of students an ijazah to transmit al-Asrar
al-muda ‘ah and Muhasabat al-malaikah in Jumada I 664/February 1266. This
group included Shams al-Din Muhammad b. Ahmad b. Salih al-Sibi al-Qussini, his
three sons Ja‘far, Ibrahim and “Alj, Yasuf b. Hatim al-Shami, the genealogist Ahmad
b. Muhammad al-‘Alawi, the nagib of al-Kazimayn Najm al-Din Abii Mansur
Muhammad al-Musawi, and Safi al-Din Muhammad b. Bashir al-Alawi al-Husyani.
Dhari‘ah 1:222 #1165; A ‘yan 10:319; and Kohlberg, Medieval Muslim Scholar, 28.
These individuals read these two books with Ibn Tawas and al-Qussini requested
the ijazah. See also Amal 2:250 #737; Ta liqat amal al-amil 274 #710; Dhari ‘ah

2:56; and Subhani, 7:181 #2537, 7:205 #2557, and 7:324 #4. Additionally, al-Tashrif
bi-ta ‘rif waqt al-taklif was read out to a number of scholars at Ibn Tawis’s home in
al-Mugtadiyyah in Rabi‘ II 658/March 1260 and again the following month. These
scholars received an ijazah to transmit all of Ibn Taws’s writings.

Kohlberg, Medieval Muslim Scholar, 67.

Only the second part, on the fifteenth day to the end of the month, is extant. See
further, Radi al-Din ‘Ali b. Yasuf b. al-Mutahhar al-Hilli, al- ‘Udad al-qawiyyah
li-daf* al-mukhawif al-yawmiyyah, ed. Mahdi al-Raja’1 (Qom: Sayyid al-Shuhada’,
1408), 8-10. See also Dhari ‘ah 15:232 #1514.

See, for example, his discussion of the correspondence between Mu ‘awiyah and
al-Hasan b. “Alj, the conversion of Salman al-Farisi, and the murder of ‘Umar b.
al-Khattab. al-Hilli, al- ‘Udad al-qawiyyah, 46-52, 115-18, and 328-31.

Kohlberg notes that many of the sources cited in these two works appear in
al-BayadTs list of works which he cites indirectly; he probably cited them via Ibn
Tawas. Kohlberg, Medieval Muslim Scholar, 57-9, 62-3, and 67.

Kohlberg, Medieval Muslim Scholar, 67.

Kohlberg, Medieval Muslim Scholar, 68.

Kohlberg, Medieval Muslim Scholar, 68. For an interesting example of interpolation,
see William Chittick, “A Shadhili Presence in Shi‘ite Islam,” Sophia Perennis/Javidan-i
Khirad 1, no. 1 (1975): 97-100.

al-Barqi and Ibn Dawud, Kitab al-rijal, 45-7 #137. See also Dhari ‘ah 1:362 #1903;

A ‘yan 1:159 and 3:190; and Subhani 7:37 #2413.

There is very little information about this scholar, who is described as a jurist and a
martyr, but the Al Mikal was a well-known family of Khurasan. Al-Shahid appears to
have had the original copy of al- Umdah in his possession. It is quoted in the margins
of a copy of Mukhtasar al-misbah, and al-Kaf'ami mentions it in the marginal
annotations of his Misbah. See Riyad 2:170; Takmilat amal al-amil 2:521 #617;
Tabagqat a lam al-shi‘ah 3:53; A ‘yan 6:159; and Subhani 7:332 #37.

Ibn ‘Inabah, ‘Umdat al-talib (1384), 208. Shakir Mustafa, al-Ta rikh al- ‘arabi
wa-I-mu arrikhiin (Beirut: Dar al-‘Tlm, 1983), 4:338 suggests it may be about Ibn
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Mu ‘ayyah’s experience as an administrator. The word “ ‘ummal” is usually used in
administrative contexts.

See Houari Touati, Islam and Travel in the Middle Ages, trans. Lydia G. Cochrane
(Chicago: University of Chicago Press, 2010), 79-100.

It is listed as Adab al-safar in Dhari ‘ah 1:20 #96, which cites Kitab al-rijal by Ibn
Dawud, who was Yahya b. Sa‘id’s student; however, in the edition of Kitab al-rijal 1
consulted, Adab al-safar is not mentioned. See also Subhani 7:296 #2636. Dhari ‘ah
12:184 #1220 lists it as Kitab al-safar, which is how al-Shahid refers to it in al-Dhikrd,
4:291. Al-Shahid cites the book in the context of a discussion about whether a traveler
can choose not to shorten the ritual prayer in Mecca, Medina, Kufa, and Karbala or
whether he can only choose to do so in the Mosque of Mecca, the Mosque of the
Prophet, the Mosque of Kufa, and the sanctuary (haram) of al-Husayn. This issue could
have been mentioned in a book of law or ritual. However, based on the title “Adab
al-safar” and the fact that al-Shahid normally cites al-Jami ‘ li-I-shara i for Yahya b.
Sa‘id’s legal opinions, it should be considered a work of supplication and ritual.

For an overview of this subgenre, see al-Mufid, al-Mazar al-kabir, ed. Ahmad ‘Ali
Majid al-Hilli (Qom: Maktabat al-‘Allamah al-Majlisi, 1434), 9-13.

Ibn al-Mashhadi, al-Mazar al-kabir, 27.

See Ibn al-Mashhadji, al-Mazar al-kabir, 605. He states that he will add rituals
pertaining to each day and night, and supplications for each day of the week so that
one will not need any other book, but this is not included in the book, suggesting that
he never completed it.

At the end of the section on the mosques of Medina, he says, “Pray in Masjid
al-Mubahalah as much as you can and recite whatever supplications you like. I

have mentioned a supplication in its entirety in my book known as Bughyat al-talib
wa-idah al-manaasik li-man huwa raghib ‘ald I-hajj” Ibn al-Mashhadi, al-Mazar
al-kabir, 102. Based on this, it could be a work of law or ritual, but it is unlikely for
an entire supplication to have been quoted in a book of law. Ta Tigat amal al-amil 255
#747, A ‘yan 9:202, and Subhani 6:254 #2290 list Bughyat al-talib as an independent
work, but this seems incorrect. A work titled al-Misbah is also attributed to Ibn
al-Mashhadji, but this is a mistake based on a reference to al-Shaykh al-Tutst’s Misbah
al-mutahajjid. See Ibn al-Mashhadi, al-Mazar al-kabir, 410.

He transmitted Salam ‘ald al ya sin al-kabir and al-Ziyarah al-jami‘ah al-kabirah
from ‘Arabi b. Musafir and Hibat Allah b. Nama; he transmitted a ziyarah for
‘Ashiira’ that mentions the martyrs of Karbala from al-Husayn b. Hibat Allah
al-Sarawi. See Ibn al-Mashhadi, al-Mazar al-kabir, 485, 523, and 566. See further

A ‘yin 9:202.

See Ibn al-Mashhadji, al-Mazar al-kabir, 5 and 7.

On Kitab al-mazar, see further al-Mufid, al-Mazar al-kabir, 27-32. ‘Abd al-Karim b.
Tawas cites this book in Farhat al-ghari. He also cites Kitab al-mazar/al-ziyarat by
Muhammad b. Ahmad b. Dawad b. “Ali (d. 368/978). See Dhari ‘ah 20:320 #3197 and
Fihris al-turath 1:414.

The fact that Al b. al-Husayn al-Karbala'i translated it into Persian for the Safavid
Shah Sultan Husayn in 1108/1696 attests to its practicality. See Mawsti ‘at al-shahid,
Introduction:377-80. On the relationship between this work and al-Mazar al-kabir
attributed to al-Mufid, see al-Mufid, al-Mazar al-kabir, 33-8. The work known as
al-Mazar al-saghir and attributed to al-Mufid may also have circulated in Hillah since
Ibn Idris is said to have transmitted all the writings of al-Mufid from ‘Abd Allah b.
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Ja‘far al-Daryasti and some ijazahs explicitly mention al-Mazar. See Bihar 107:155;
A ‘yan 9:120; and Subhani 6:238 #2285.

See Riyad 3:342; Tabaqat a ‘lam al-shi ‘ah 3:133; and A ‘yan 5:65 and 10:262; and
Subhani 8:263 #37. ‘Ali b. Ahmad al-Rumaylt’s copy of Misbah al-mutahajjid was
based on Ibn al-Sakan’s copy.

A ‘yan 8:313 and Subhani 7:176 #2533. Riyad 5:18 mentions some notes on the
second volume of al-Shaykh al-Tust’s Mukhtasar al-misbah which al-Afandi thought
may have been written by ‘Imad al-Din Muhammad b. “Ali al-Tabari (fl. 553/1158).
See also Ta ‘ligat amal al-amil 237 #698.

Kohlberg, Medieval Muslim Scholar, 50.

Muhammad b. al-Hasan b. Ahmad b. “Ali al-“Alawi al-Hasani transmitted
al-Sahifah al-sajjadiyyah from Ibn Shahriyar al-Khazin in Rabi' I 516/May

1122 and Ibn Shahriyar transmitted it from the judge Muhammad b. Muhammad
b. Ahmad al-‘Ukbari. ‘Arabi b. Musafir transmitted it from Baha’ al-Sharaf.

Jalal al-Din Ibn Mu‘ayyah (d. after 603/1206) read it with ‘Amid al-Ru’asa’ and
received an ijazah to transmit it from him in Rabi‘ II 603/November 1206. ‘Amid
al-Ru’asa’ wrote his ijazah on a copy of the Sahifah written by Ibn al-Sakin.

Ibn al-Sakan’s copy contained variants not found in other copies. ‘Ali b. Ahmad
al-Sadid made a copy in 643/1245 on the basis of Ibn al-Sakin’s copy and collated
it with Ibn Idris’s copy in 654/1256. Al-Shahid’s copy was based on ‘Ali b. Ahmad
al-Sadid’s copy. Jalal al-Din Ibn Mu ‘ayyah also transmitted it from Ibn al-Sakin
as did Sa‘id al-Hasani al-Dibaji. Shams al-Din Muhammad b. “Ali b. al-Husayn

b. Salih al-Harithi al-Luwayzi al-Juba 1 al-'Amili studied several variants of the
Sahifah with Ibn al-Sakan and had an ijazah from him to transmit it. The ijazah
stated that Ibn al-Sakan had read the Sakifah with and transmitted it from the
naqib Taj al-Din ‘Abd al-Hamid b. Jamal al-Din Ahmad b. ‘Ali al-Hashimi
al-Zaynabi. Shams al-Din Muhammad b. Ahmad b. Salih al-Sibi al-Qussini
transmitted the Sahifah from Najib al-Din b. Nama al-Hilli. Ibn Nama gave
al-Qussini several ijazahs the last of which, dated 637/1239, was for the Sahifah.
See Ibn al-Mashhadi, al-Mazar al-kabir, 13-14; Amal 2:219 #655; Ta ‘ligat amal
al-amil 231 #655, 240 #790, and 332 #1053; Takmilat amal al-amil 181 #142 and
356 #345; Tabaqat a ‘lam al-shi ‘ah 3:134; Dhari ‘ah 1:30 #1928, 1:232 #1216, 1:262
#1379; 3:143 #493, 15:19 #95, 16:347 #1614, 18:85 #797, and 21:265; A ‘yan 2:266,
2:186, 7:402, 8:313, 9:172, 9:203, and 10:262; Fihris al-turath 1:637; and Subhani
6:178 #2219, 7:175 #2533, 7:194 #2547, 7:205 #2557, 7:213 #2564, and 7:290 #2631.
On Ibn Idris’s role in copying and transmitting the text, see al-Khirsan, Mawsu ‘at
ibn idris, 6:39-48.

See al-Khirsan, Mawsi ‘at ibn idris, 6:48-55 and 99-100.

Subhani 7:176 #2533.

Kohlberg, Medieval Muslim Scholar, 48.

Kohlberg, Medieval Muslim Scholar, 48.

Kohlberg, Medieval Muslim Scholar, 61.

See further the discussion of history and genealogy, especially Ziyarat al-mukhtar,
later.

Kohlberg, Medieval Muslim Scholar, 52.

See Zeina Matar, “The Faraj al-mahmiin of Ibn Tawts: A Thirteenth Century Work
on Astrology and Astrologers” (PhD diss., New York University, 1986); idem,
“Dreams and Dream Interpretation in the Faraj al-mahmuim of Ibn Tawas,” Muslim
World 80 (1990): 165-75; and idem, “The Chapter on Death-Prediction (qat /qutii )
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from the Kitab faraj al-mahmim by Ibn Tawis,” Bulletin d’Etudes Orientales 44
(1993): 119-25.

Ibn Tawus, Misbah al-za 'ir, ed. Mu’assasat Al al-Bayt li-Thya’ al-Turath (Qom:
al-Wafa’, 1441), 17-18. For an analysis of the introduction to Misbah al-za'ir, see
al-Mufid, al-Mazar al-kabir, 26-32. See also Kohlberg, Medieval Muslim Scholar,
46-8.

See al-Mufid, al-Mazar al-kabir, 26-32.

Ibn al-Fuwati, Majma ‘ al-adab, 3:514 #3096. See also A ‘yan 8:300 and ‘Abd
al-*Aziz al-Tabataba’i, Mu jam a lam al-shi‘ah (Qom: Mu’assasat Al al-Bayt
li-Thya’ al-Turath, 1417), 314 #415. The term “ndazir” was employed for different
administrative functions including the administration of the sultans revenue,
stewardship of the sultan’s private lands, administration of endowments, and
presiding over the mazalim court.

Kohlberg, Medieval Muslim Scholar, 56. Radi al-Din also transmitted Ibn al-Najjar’s
Dhayl ta rikh baghdad.

See Muhammad Rida al-Shabibi, Mu ‘arrikh al- ‘irdq ibn al-fuwati, 2. vols. (Baghdad,
1370-8/1950-8).

This was a list of homonyms in tabular form. F. Rozenthal, “Ibn al-Fuwati,” EI2.
This work is said to have ended with the conquest of Baghdad, but there is contrary
evidence. See Mustafd Jawad’s introduction in Ibn al-Fuwati, Majma ‘ al-adab,
1:52-3.

Cf. Ibn al-Fuwati, Majma ‘ al-adab, 1:48.

al-Dhahabi, Tadhkirat al-huffaz (Beirut: Dar al-Kutub al- ‘Ilmiyyah, 1419/1998),
4:190. Nazm al-durar al-ndsi ‘ah was a poetical-biographical anthology and Durar
al-asdaf may have been similar. Rozenthal, “Ibn al-Fuwati” On the contents of these
works, see further Ibn al-Fuwati, Majma ‘ al-adab, 1:50-2.

Ibn al-Fuwati, Majma ‘ al-adab, 1:48.

On the relationship between Majma ‘ al-adab and Talkhis majma ‘ al-adab, see Ibn
al-Fuwati, Majma * al-adab, 1:48-50 and 58-9.

See Ibn al-Fuwati, Majma ‘ al-adab, 1:55-7. Of the reasons listed, the most
compelling is the manner in which the author of the published work cites Ibn
al-FuwatTs teachers. Cf. Ibn al-Fuwati, al-Hawadith al-jami ‘ah, 5-9.

On the value of this book, see Ibn al-Fuwati, Majma ‘ al-adab, 1:7-8 and al-Shabibi,
Mu arrikh al- ‘irdq, 1:3-6 and 2:11-15.

Overtly apologetic works, mainly by ‘Imad al-Din al-Tabarf, are discussed in
Chapter 9.

Kohlberg, Medieval Muslim Scholar, 57-9.

See Rose S. Aslan, “From Body to Shrine: The Construction of Sacred Space at the
Grave of “Ali ibn Abi Talib in Najaf” (Ph.D. diss., UNC Chapel Hill, 2014).

‘Abd al-Karim b. Tawus, Farhat al-ghari, 73-4 and 246. Cf. Fihris al-turath 1:678.
Dhari‘ah 8:248 #1022 lists an abridgment of Farhat al-ghari by al-*Allamabh titled
al-Dala’il al-burhaniyyah fi tashih al-hadrah al-gharawiyyah. Cf. A ‘yan 5:407.
Al-Majlisi II translated Farhat al-ghari into Persian. Subhani 12:353 #3849. See
further Dhari‘ah 16:159 #433; Mustadrakat a ‘yan al-shi‘ah 1:95; and Subhani 7:123
#2487.

‘Abd al-Karim b. Tawus, Farhat al-ghari, 73-4.

On the history of the controversy, see Aslan, “From Body to Shrine,” 112-84 and
A'yan 1:151.

On ‘Abd al-Karim b. Tawus’s sources, see al-Ha’iri, Anis al-nufiis, 494-506.



80
81

82

83

84
85

86

87

88

89

90

91

92
93

Notes 225

‘Abd al-Karim b. Tawas, Farhat al-ghari, 93-5.

See Aslan, “From Body to Shrine;” 135-7. Additionally, note the parallel between

the passage Aslan cites from Ta 'rikh baghdad and “Abd al-Karim b. Tawas, Farhat
al-ghari, 78-9.

See Dhari ‘ah 3:214 #793, which mentions a copy completed in 810/1407. The
tenth chapter includes quotations from Matalib al-sa ‘il fi manaqib al al-rasil by
the Shafi‘i scholar Kamal al-Din Muhammad b. Talhah al-Qurashi al-Nasibi (d.
652/1254).

Although it is slightly beyond our time frame, we can note that Baha’ al-Din “Ali b.
‘Abd al-Karim al-Nili (d. after 803/1400) authored Muntakhab al-anwar al-mudi’ah
fi ahwal al-mahdi known as Kitab al-ghaybah. Dhari‘ah 16:77 #391 and 20:181. He is
also the author of al-Durr al-nadid fi ta ‘azi al-imam al-shahid. Dhari‘ah 8:81 #296.
See Kohlberg, Medieval Muslim Scholar, 43-5.

See Kohlberg, Medieval Muslim Scholar, 42. On the sources of this book, see Mustafa
Sadiqi Kashani, Tashih wa manba * shinasi-yi kitab al-malhif (Qom: Pazhihishgah-i
‘Ulam-o-Farhang-i Islami, 1395).

Radi al-Din b. Tawus, Magqtal al-Husayn ‘alayhi I-salam al-musammd bi-I-luhuf fi
qatld I-tufuf (Beirut: Mu’assasat al-A ‘lami li-1-Matbu ‘at, 1414/1993), 10-11.

See Dhari ‘ah 19:349 #1559 and 22:22. Cf. Fihris al-turath 1:637. Ta ‘ligat amal al-amil
110 #138 suggests that Muthir al-ahzan might be identical to al-Tihab (?) nayran
al-ahzan wa-muthir ikti’ab al-ashjan, on which see Dhari‘ah 2:287 #1164. No one
else has drawn a connection between these two works. Dhari ‘ah 4:133 #238 lists an
Urdu translation by Mazahir Husayn b. Muhammad Husayn al-Nawkanwi. See also
Bihar 104:29-30, A ‘yan 4:156, and Subhani 7:59 #2430.

Najm al-Din b. Nama al-Hilli, Muthir al-ahzan wa-munir al-ashjan, ed. Muhammad
al-Mu‘allim (Qom: al-Maktabah al-Haydariyyah, 1434), 20-1.

See Najm al-Din b. Nama al-Hilli, Dhawb al-nudar fi sharh al-thar (Qom: Mu’assasat
al-Nashr al-Islami, 1438), 42. For variant titles, see Dhari ‘ah 10:43, 13:170 and Fihris
al-turath 1:637. See also Ta ‘ligat amal al-amil 110 #138, Dhari ‘ah 1:369 #1928, and
Subhani 7:59 #2430.

Ibn Nama, Dhawb al-nudar, 50-1. For a selection of writings about al-Mukhtar, see
ibid., 38-41.

Mawstu ‘at al-shahid, 19:165. If we set al-Mazar al-kabir attributed to al-Mufid aside
for a moment, then al-Shahid’s al-Mazar appears to be the first work to include this
text and al-Shahid does not mention a source or chain. One should, however, bear
in mind that al-Mazar includes other texts that are not found in earlier sources and,
despite what Ibn Nama said, the effort to rehabilitate al-Mukhtar began much earlier.
See al-‘Allamah, Khulasat al-agwal, 3:393-4, which cites al-Kashshi. I am grateful

to Kumail Rajani, Sulayman Ali Hasan, and Najam Haider for helping me think
through the connection between Dhawb al-nudar and al-Mazar. Some scholars have
suggested that al-Mazar al-kabir attributed to al-Mufid is actually Radi al-Din b.
Tawaus’s Kitab al-mazar and that al-Shahid’s al-Mazar is an abridgment of this work.
See al-Mufid, al-Mazar al-kabir, 27-38. However, the evidence is circumstantial

and the provenance of al-Mazar al-kabir remains uncertain. Ziyarat al-mukhtar is
included in al-Mufid, al-Mazar al-kabir, 419.

See Dhari ‘ah 3:222 #813 and al-Husayni, Fuqaha’ al-fayha’, 1:154-5, respectively.
On this scholar, see al-Husayni, Fuqaha’ al-fayha’, 1:154-5; Ibn Khallikan, Wafayat
al-a ‘yan, 5:12 #683; al-Dhahabi, Kitab al- ‘ibar fi khabar man ghabar, ed. Abu Hajir
Muhammad al-Sa‘id b. Basyani Zaghlan (Beirut: Dar al-Kutub al- ‘Tlmiyyah, n.d.),



226

94
95

96
97

98

99

Notes

3:103; Ibn Taghribirdi, al-Nujim al-zahirah, 6:139; al-Suyuti, Bughyat al-wu ‘at,

1:180 #303; and Ibn ‘Imad al-Hanbali, Shadharat al-dhahab fi akhbar man dhahab,
eds. Mahmid al-Arna’at and ‘Abd al-Qadir al-Arna’at (Damascus: Dar Ibn Kathir,
1406/1986), 6:496-7.

Kohlberg, Medieval Muslim Scholar, 39-40.

It was written in Mosul between Jumada II/February and Shawwal/May 701/1302.
Ibn al-Tiqtaqj, al-Fakhri, 339. See also Dhari ‘ah 16:125 #253.

Ibn ‘Inabah, ‘Umdat al-talib (1384), 208. See also Dhari ‘ah 1:1664 #321.

Abu 1-Baga’” Hibat Allah Muhammad b. Nama al-Hilli, al-Manaqib al-mazyadiyyah fi
akhbar al-muliik al-asadiyyah, eds. Muhammad ‘Abd al-Qadir Khuraysat and Salih
Musa Daradakah, 2 vols. (‘Amman: Maktabat al-Risalah al-Hadithiyyah, 1984).

For his place in the network of transmission, see Rawdat 2:180 and 8:185; al-Nuri
al-Tabrisi, Mustadrak al-wasa’il, 3:477; Ta ‘ligat amal al-amil 132 #230 and 333
#1062; Dhari‘ah 20:325 #3225; A ‘yan 5:449, 6:190, and 9:202; al-Karkush, Ta ‘rikh
al-hillah, 2:15; Kha’1 20:278 #13327; and Subhani 6:84 #2135.

Hasan Ansari, “Kitabi tarikhi az yik mu’allif-e nashinakht,” Nashr-e danish 93 (1378):
81-2. See also Muhammad Kazim Rahmati, “Tarikh nigar-e guman-e shi‘i: abt 1-baga’
hibat allah al-hilli wa kitab al-maqaqib al-mazyadiyyah fi akhbar al-muluk al-asadiyyah,”
Kitab-e mah-e din 78 and 79 (1383): 39-42. Ibn Tahhal al-Miqdadi transmitted from this
scholar in Rabi‘ I 488/March 1095 in Najaf. Dhari ‘ah 20:324 #3225.

See M. J. Kister, “Al-Hira: Some Notes on Its Relationship with Arabia,” Arabica

15 (1968): 143-69 and ibid., “Mecca and Tamim (Aspects of Their Relationship),”
Journal of the Economic and Social History of the Orient 8 (1965): 113-63.

100Rahmati, “Tarikh nigar-e guman-e shi‘i;’ 39-42.
101 Dhari ‘ah 2:413 #1646 and A ‘yan 10:92. ‘Abd al-Karim b. Tawus’s teacher ‘Abd

102

103

104
105
106

107
108

109

110
111
112

al-Hamid b. Fikhar had a chain for the book going back to the author. Either ‘Abd
al-Karim b. Tawus or ‘Abd al-Hamid appears to have had it in their possession.
Whether he belongs to the School of Hillah is debatable. See Amal 2:179 #543;

Ta ‘ligat amal al-amil 190 #543; A ‘yan 2:290 and 7:327; Kht'1 12:406 #8083; and
Subhani 5:251 #1930.

al-Nuri al-Tabrisi, Mustadrak al-wasa’il, 3:479. See also Bihar 107:155; A ‘yan 9:120;
and Subhani 6:238 #2285. Kitab al-irshad is also quoted in al- ‘Udad al-qawiyyah. See,
for example, al-Hilli, al- ‘Udad al-qawiyyah, 110.

See A ‘yan 1:176 and 3:183. See also Dhari ‘ah 18:47 #619.

See A ‘yan 5:313 for additional details.

See Ta Tiqat amal al-amil 191 #547; Dhari ‘ah 4:440; and A ‘yan 8:220. On al-Mas‘adi,
see Maysam J. al Farugi, “Is there a Shi‘a philosophy of history? The case of Mas‘adi,’
The Journal of Religion 86 (2006): 23-54.

See Dhari‘ah 23:233 #8778.

See Dhari‘ah 2:378. In al-Asili fi ansab al-talibiyyin, ed. Mahdi al-Raja’1 (Qom:
Mar‘ashi Najafi, 1418), 151, Ibn al-Tiqtaqi states that he read a super-commentary
(hashiyyah) on the book of Yahya b. al-Hasan in the handwriting of Ibn Idris about
the location of the grave of Musa al-Kazim.

Ta ligat amal al-amil 224 #646; Dhari‘ah 2:442 #1722; A ‘yan 8:393; and Subhani
7:192 #2546.

See Ta ‘ligat amal al-amil 170 #424 and Dhari ‘ah 1:201 #1048.

See Ta ‘ligat amal al-amil 175 #459. See also Dhari‘ah 1:126 #607 and 20:3 #1689.

See Dhari ‘ah 1:535 #2604, 7:109 #575, and 20:3 #1689; A ‘yan 7:184; Mustadrakat

a ‘yan al-shi‘ah 1:95; and Subhani 7:123 #2487.
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See Dhari ‘ah 7:109 #575.

See al-Sadr, al-Shi ‘ah wa-funin al-Islam, 588; Dhari ‘ah 24:199 #1044; A ‘yan 1:182
and 3:49; and Subhani 14.2:1029 #1.

I say “majority” because Ibn al-TiqtaqTs father Taj al-Din ‘Ali authored a work titled
al-Mushajjar that has been described as a work on genealogy; however, in Majalis
al-mu 'minin, al-Shustari quotes from this book and describes it as a biographical
entry about ‘Abd Allah b. al-Hasan b. al-Husayn al-Asghar b. al-Sajjad. See Dhari ‘ah
21:42 #3874.

Al-Khirsan has shown that Ghayat al-ikhtisar fi l-buyitat al- ‘alawiyyah al-mahfiizah
min al-ghubar is actually a part of al-Asili. See Abi Isma ‘il Ibrahim b. Nasir b.
Tabataba, Muntaqalat al-talibiyyah, 26 n. 1. On the contents of Kitab al-nasab
al-mushajjar, see Mustafa Jawad’s introduction in Ibn al-Fuwati, Majma ‘ al-adab,
1:53.

See Amal 2:294 #887; Ta ‘ligat amal al-amil 292 #887; A ‘yan 2:272, 2:379 and 3:631;
and Subhani 8:219 #2827.

Ibn ‘Inabah, ‘Umdat al-talib (1384), 207-8. See also Dhari ‘ah 5:15 #21; 16:313 #1429;
and 24:400 #2133. The same passage in ‘Umdat al-talib mentions Tabdil al-a ‘qab
without identifying it as a work on genealogy. Nihayat al-talib comprised twelve
volumes. Al-Thamarah al-zahirah was on Talibid genealogies and comprised four
volumes. Only a quarter of al-Falak al-mashhiin was completed. Sabk al-dhahab

and al-Jadhwah al-zaynabiyyah were both short works. The latter must have been
elementary because Ibn ‘Inabah says he read it with Ibn Mu ‘ayyah when he first
began studying genealogy; before this, he had not read anything on the subject except
a short introduction by al- ‘Ubaydili.

The genealogical writings of Ibn ‘Inabah lie beyond the scope of this study; however,
see B. Scarcia Amoretti, “Ibn ‘Inaba” in EI2.

E. Rosenthal, “Nasab,” in EI2.

Chapter 8

Majma “ al-bayan has received more attention in English-language scholarship. See
Musa O. A. Abdul, “The Unnoticed Mufassir Shaykh Tabarsi,” Islamic Quarterly

15 (1971): 96-105; ibid., “The Majma‘ al-Bayan of Tabarsi,” Islamic Quarterly 15
(1971): 106-20; and Bruce Fudge, Qur anic Hermeneutics: al-Tabrisi and the Craft

of Commentary (New York: Routledge, 2011). Al-TabrisTs other commentary, Jam ‘
al-jawami ‘, was also read in Hillah: Sultan b. al-Hasan al-Husayni al-Shajari read it
with Ja‘far b. Ahmad al-Malhus al-Husayni al-Hilli (d. after 838/1435) and Haydar
al-Amuli read it with Fakhr al-Muhaqqiqin. Tabagqat a lam al-shi ‘ah 6:23; Subhani
9:82 #2901; and Morteza Agha Tehrani, “Sayyid Haydar Amuli (719-787/1319-85): an
Overview of his Doctrines” (MA thesis, McGill University, 1995), 39.

This work, which was completed in Dhi I-Hijjah 582/February 1187, is known by
several names, including Mukhtasar al-tibyan, al-Ta ‘Tigat, and al-Muntakhab min
tafsir al-qur an wa-l-nukat al-mustakhrajah min kitab al-tibyan. In his ijazah kabirah,
al-Shahid II states that Mukhtasar al-tibyan is not the same as Ibn Idris’s ta Tigat on
al-Tibyan. Dhari‘ah 20:185 #2504. Dhari ‘ah 4:241 states that Ibn Idris wrote two
works on exegesis: Mukhtasar al-tibyan (=Muntakhab al-tibyan) and al-Hawdashi
wa-I-ta ligat ‘ald I-tibyan. Al-Khirsan read the extant copy of Mukhtasar al-tibyan
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mentioned in Dhari ‘ah 20:185 #2504 and concluded that al-Mukhtasar is the
same as al-Muntakhab min tafsir al-qur an wa-I-nukat al-mustakhrajah min kitab
al-tibyan. Muhanna b. "Ali b. “Attaf b. Sulayman b. Mukhtar completed a copy of
“al-Muntakhab” in Dhii 1-Qa‘dah 609/March 1213. See further al-Khirsan, Mawsit ‘at
ibn idris, 1:238-41 and 269-74. See also Amal 2:243 and Subhani 6:238 #2285.

3 See al-Khirsan, Mawsii ‘at ibn idris, 1:172-7.

al-Khirsan, Mawsii ‘at ibn idris, 10:38-9. Cf. Cook, Commanding Right, 267 n. 97.

5 Based on the fact that al-Shaykh al-Ttsi refers to his writings on substantive law,
jurisprudence, and theology in al-Tibyan, it is considered his last work. See al-Shaykh
al-Tasi, al-Tibyan, 1:11.

6 See al-Khirsan, Mawsii ‘at ibn idris, 1:238-54.

7 al-Khirsan, Mawsii ‘at ibn idris, 1:346. On this book, see Khidr al-Razi al-Hablaradi,
al-Tawdih al-anwar bi-I-hujaj al-waridah li-daf  shubah al-a ‘war, ed. Mahdi al-Raja’
(Qom: Mar ‘ashi Najafi, 1382/2003), 3-8. Ibn Idris’s al-Ta Tiq is cited on ibid., 521 in
the context of an explanation of the Imami interpretation of Quran 36:12.

8 His name is given differently in the sources. See Amal 2:31 #947; Dhari ‘ah 4:245;
al-Karkash, Ta 'rikh al-hillah, 2:61; and Subhani 6:309 #2338. Subhani 7:185 #2540
notes that he had a cousin named “Ali b. Nasr Allah b. Hartn, who was also
known as Ibn al-Kal and from whom ‘Ali b. Yahy4 al-Khayyat transmitted. In
addition to memorizing the Quran, he studied several readings of the Quran under
Abu Muhammad Sibt Abi Mansur al-Khayyat and Aba I-Karam al-Mubarak b.
al-Shahrazari. His other teachers include Yahya b. Sa‘din al-Qurtubi (with whom he
studied in Mosul), Aba I-‘Ala’ al-Hamadani, ‘Ali b. Ibrahim al- ‘Uraydi (from whom
he transmitted Kitab sulaym b. qays al-hilali), Daw‘wan b. ‘Ali al-Juba’i, and al-Qadi
Abu 1-Qasim al-Sabbagh. After a stay in Baghdad, he returned to Hillah, where he
taught the Quran and transmitted /adiths. He corrected the reports in a book titled
Niir al-hudd by al-Hasan b. Ahmad b. Muhammad al-Jawabi/al-Jawani on the virtues
of “Ali. There are several instances in al-Tahsin by Ibn Tawis, where he quoted from
Nir al-hudd. In these instances, Ibn Tawus says Ibn al-Kal al-Hilli’s corrections are
on the manuscript of Nir al-hudd. His students include al-Hafiz Aba “‘Abd Allah
al-Wasit, Ibn al-Mashhadi, Aba “Abd Allah al-Dubaythi, and al-Sharif al-Da‘i. See
further Bihar 106:27; Riyad 5:196; Ta ligat amal al-amil 241; Tabaqat a ‘lam al-shi ‘ah
2:286; Dhari ‘ah 4:234, 4:245, 5:35 #151, 18:297, and 24:387 #2079; Khii’'117:318
#11946; Fihris al-turath 1:106; and Subhani 6:254 #2290. A third instance where
al-Tibyan formed the textual basis of further exegetical activity might be al-*Allamah’s
Nahj al-imam fi tafsir al-qur an, which he described as an abridgment of earlier
commentaries including (perhaps primarily) al-Kashshaf and al-Tibyan.

9 Dhari ‘ah 4:310 states that it is an abridgment of Majma ‘ al-bayan, but this appears to
be a mistake.

10 Regarding the Quran in general and readings of the Quran in particular, we can note
the following: al-Husayn b. Haddab al-Nari al-Hilli (d. 562/1166) studied readings
of the Quran. Mahmud b. al-Bazzaz al-Hilli (d. 604/1207) studied some readings
of the Quran with ‘Ali b. ‘Asakir al-Bata ihi. Nasir/Nasir al-Din Rashid b. Ibrahim
al-Bahrani studied the seven readings of Ibn Mujahid with Safi al-Din Muhammad
b. Ma‘add al-Muasawl. ‘Izz al-Din b. al-“Alqami studied the Quran with Ibn
al-Bagillani (d. after 637/1239). Sayf al-Din Muhammad b. Mugbil b. Fityan b. Matar
al-Nahrawani al-Baghdadi, known as Ibn al-Manniyy (d. 649/1251), went over the
ten readings of the Quran under Ibn al-Bagqillants guidance. Ibn al-Abzur al-Husayni
read the Quran with Sadaqah b. al-Musayyib and Ibn ‘Ayn al-Mikhlat. ‘Abd al-Karim
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b. Tawiis memorized the Quran at the age of eleven. His cousin Fatimah bt. Radi
al-Din b. Tawiis memorized the Quran before reaching nine years of age—Ibn Tawus
gave her a complete copy of the Quran as an endowment. See Ibn al-Fuwati, Majma ‘
al-adab, 1:133 #105; A ‘yan 8:42 and 8:390; and Subhani 7:67 #2437, 7:123 #2487,
7:241 #2588, 7:255 #2598, and 7:258 #2600.

Amal 2:31; Dhari ‘ah 19:63 #332; and Subhani 6:309 #2338.

See Subhani 6:285 #2319. For a list of important works in the subgenre, see Ibn
Shahrashab, Mutashabah al-quran wa-I-mukhtalaf fih, ed. Hamid Jabir Habib
al-Mu’'min al-Muasawi (Najaf: Jam ‘iyyat Muntada al-Nashr, 1429/2008), 1:20-1. On
the subgenre, see further Thaver, “Encountering Ambiguity;” 91-115.

Subhani 6:285 #2319. This book had not been completed when Ibn Shahrashab began
writing Mutashabah al-qur ’an wa-l-mukhtalaf fih. Ibn Shahrashub, Mutashabah
al-qur’an, 1:49.

Meir M. Bar-Asher, “Exegesis ii. In Shi‘ism,” in Encyclopedia Iranica.

For an overview of the history of Imami exegesis up until the time of al-Shaykh
al-Tus, see Mohammadreza Ardehali, “The Formation of Classical Imami Exegesis:
Rawd al-Jinan wa-Rawh al-Janan fi Tafsir al-Qur an of Aba l-Futth al-Razi (d. in or
after 552/1157)” (PhD diss., University of Toronto, 2018), 5-143.

See Dhari ‘ah 15:154 #1012 and 15:371 #2337; A ‘yan 3:190; Fihris al-turath 1:665;

and Subhani 7:37 #2413. Thaver has questioned the utility of such descriptors. See
Thaver, “Ambiguity, Hermeneutics, and the Formation of Shi‘1 Identity,” 1-5; ibid.,
“Encountering Ambiguity,” 91-115; and ibid., “Language as Power,” 207-30.

Al-Kashf wa-I-bayan circulated more widely in Hillah. For example, Ibn al-Bitriq
al-Hilli transmitted it from Yahya b. Muhammad b. Abi 1-*Alawi al-Wa ‘iz al-Baghdadi
in 585/1189. See Saleh, Classical Tafsir Tradition, 218.

See, for example, Jamal al-Din b. Tawds, ‘Ayn al- ibrah fi ghabn al- ‘itrah, ed. Mahmuad
al-Argani al-Bihbihani al-Ha'iri (Qom: Majma" al-Dhakha’ir al-Islami, 1421), 48-50.
Jamal al-Din b. Tawas, ‘Ayn al- ibrah, 73. See also Dhari ‘ah 15:154 #1012 and 15:371
#2337.

Dhari ‘ah 16:124 and Subhani 7:296 #2636.

See al-‘Allamah, Idah mukhalafat al-sunnah li-nass al-kitab wa-I-sunnah, ed. Bibi
Sadat Radi Bahabadi (Qom: Dalil-i Ma, 1387). See also See Dhari ‘ah 2:499 #1954 and
Fihris al-turdth 1:706 #6.

Dhari‘ah 14:244 #2388; A ‘yan 3:190; and Subhani 7:37 #2413.

See al-Suyuti, Bughyat al-wu ‘at, 1:184 #308.

Although it is slightly beyond our timeframe, we can note that Baha’ al-Din ‘Ali

b. “Abd al-Karim al-Nili also authored a work related to exegesis. At the beg of
al-Anwar al-mudi’ah (written between 772/1370 and 777/1375), Baha’ al-Din states
that he has 800 objections to al-Kashshdf in two volumes, one of which pertains to
al-Zamakhshari in particular and is titled Tibyan inhiraf al-kashshaf or Bayan al-juzaf

fi inhiraf sahib al-kashshaf. The second volume is titled al-Nukat al-litaf al-waridah
‘ald sahib al-kashshaf. See Dhari‘ah 2:397 #1594, 3:178, 4:318, 5:99, and 24:306 #1200.
See Dhari ‘ah 16:49 #206 and Mustadrakat a ‘yan al-shi‘ah 4:129.

Saleh, Classical Tafsir Tradition, 218.

al-Suyuti, Bughyat al-wu ‘at, 1:182 #306. On the tafsir of Ibn ‘Abbas, see Rippin,
“Tafsir Ibn ‘Abbas,” 38-83 and Harald Motzki, “Dating the So-called Tafsir Ibn
‘Abbas;” 147-63.

For details about copies of this work and the chains through which it was transmitted,
see al-Tafsir al-mansub ild I-imam abi muhammad al-hasan b. “ali al- ‘askari (Qom:
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Mu'’assasat al-Imam al-Mahdi, 1433), 8-12 and 19-20, respectively. See also

Ta ligat amal al-amil 161 #364 and Fihris al-turath 1:279. On the commentary, see
Hassan Ansari, “Tafsir al-‘askari chigiineh pardakhteh shod?” URL = http://ansari
.kateban.com/entry2095.html (accessed April 20, 2014) and Bar-Asher. “The Qur'an
commentary ascribed to Imam Hasan al-Askari.” Jerusalem Studies in Arabica and
Islam 24 (2000): 358-79.

See Kohlberg, Medieval Muslim Scholar, 369-71. See also Dhari ‘ah 19:30 #151 and
Mustadrakat a ‘yan al-shi ‘ah 6:283.

Ibn al-Juham, Ta 'wil ma nazala min al-qur an al-karim fi I-nabi wa-alih, ed. Faris
Tabriziyyan (Qom: Nashr al-Hadi, 1420/1999 or 2000), 56-7. Al-Husayn b. Ahmad
al-Sarawi transmitted it from Muhammad b. al-Qasim al-Tabari. ‘Ali b. Yahya
al-Khayyat transmitted it from ‘Arabib. Musafir, who transmitted it from Muhammad
b. “Ali al-Tabari. A ‘yan 5:423 cites the ijazah from al-Husayn b. Ahmad al-Strawi as
Jumada IT 607-9/November 1210-2, suggesting that he studied the commentary over
the course of two years, but this appears to be a mistake. Dhari ‘ah 16:302 #1330 and
A ‘yan 8:358 give the date of the jjdzah as Jumada II 609/October 1212. See also Amal
2:90 #239; Ta ligat amal al-amil 132 #239 and 238 #698; Mustadrakat a ‘yan al-shi ‘ah
6:283; Kohlberg, Medieval Muslim Scholar, 370; and Subhani 7:180 #2537 and 7:331
#34.

al-Hasan b. Sulayman al-Hilli, Mukhtasar basa ir al-darajat, 502 and 566. See also Ibn
al-Juham, Ta 'wil, 57; Dhari ‘ah 19:30 #151; and Kohlberg, Medieval Muslim Scholar,
370-1.

See Ibn al-Juham, Ta 'wil, 62-5 and Kohlberg, Medieval Muslim Scholar, 369-70. Ibn
Tawus may also have had an abridgment of the book. Ibn al-Juham, Ta 'wil, 55.

Ibn al-Juham, Ta 'wil, 53. See also Dhari ‘ah 19:30 #151 and Kohlberg, Medieval
Muslim Scholar, 370.

Asma Afsaruddin, Excellence and Precedence: Medieval Islamic Discourse on
Legitimate Leadership (Leiden: Brill, 2002).

For a detailed list of 856 works in the genre, see ‘Abd al-‘Aziz al-Tabataba’i, Ahl
al-bayt fi I-maktabah al- ‘arabiyyah (Qom: Mu’assasat Al al-Bayt li-Thya’ al-Turath,
1417).

Dhari‘ah 8:135 #507. Two other works on fada il are attributed to Shadhan: Kitab
al-fada il and al-Rawdah fi -manaqib. See Amal 2:130 #364; Ta ‘ligat amal al-amil 161
#364; A ‘yan 7:327; and Subhani 6:116 #2164. In the entry on al-Rawdah fi I-mu fjizat
wa-I-fada’il, Dhari ‘ah 11:282 #1721 states that it is an abridgment of Shadhan’s
Fada’il. The abridgment has been attributed to Shadhan, but this cannot be true
because Shadhan wrote Izahat al- illah in 558/1162 and the first hadith in al-Rawdah
was transmitted in 651/1253, meaning there are ninety-three years between the two,
so it is unlikely they were written by one individual. As noted in Dhari‘ah 11:282
#1721 and 16:250 #997, the same argument can be made about Kitab al-fadail, which
states, “The compiler of this book said, ‘T was in the grand mosque in 651 So neither
al-Rawdah nor al-Fada il were written by Shadhan.

Sadr al-Din Ibrahim b. Muhammad al-Hamawi, the author of Fara 'id al-simtayn
fi fada’il al-murtadd wa-1-batil wa-I-sibtayn, which was completed in 716/1316,
quotes from al-Khasa'is al- ‘Alawiyyah. Al-Hamawi says that he transmitted
al-Khasa'is al- ‘Alawiyyah from a group of scholars in Hillah, Baghdad, Wasit,

and Jerusalem; all of them transmitted it from the naqib ‘Abd al-Rahman b.

‘Abd al-Sami* al-Hashimi al-Wasiti, from Shadhan b. Jibra’il al-Qummi, from


http://ansari.kateban.com/entry2095.html
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38
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Muhammad b. ‘Abd al-‘Aziz al-Qummi, from the author al-Natanzi. Dhari ‘ah 7:171
#899.

On the significance of Managqib al abi talib, see Matthew Pierce, “Ibn Shahrashub and
Shi‘a Rhetorical Strategies in the 6th/12th Century;” Journal of Shi ‘a Islamic Studies
5, no. 4 (2012): 441-54. Pierce argues that Managqib should be understood as part of
a distinct genre called “collective biography” that constructs a social memory of the
Imams for their followers. See further, Matthew Pierce, Twelve Infallible Men: The
Imams and the Making of Shi ‘ism (Cambridge, MA: Harvard University Press, 2016),
especially 19-41.

In A ‘yan 8:287, Muhsin al-Amin identified a manuscript of Muntajab al-Din
al-Qumm7’s Kitab al-arba ‘in that Muhammad b. ‘Ali b. Hasan b. Muhammad b.

Salih al-Juba‘i had copied on 21 Rajab 861/June 14, 1457, in Karak Nah. This copy
was based on the manuscript that al-Shahid copied in 776/1374 in Hillah. Al-Juba ‘1
collated his copy with al-Shahid’s copy in Sha‘ban 861/June 1457. Al-Shahid’s
manuscript was based on the manuscript copied by Burhan al-Din al-Qazwini in
613/1216. This manuscript had three shahadat on it by scholars with whom the

book was previously read (but not necessarily owned, though it is possible that

‘Abd al-Karim b. Tawis did own it): (1) ‘Abd al-Karim b. Tawis-Nasir al-Din
al-Tasi-Burhan al-Din al-Qazwini-Muntajab al-Din; (2) Safi al-Din Muhammad

b. Ma‘add al-Musawi, who had an ijazah from Burhan al-Din al-Qazwini; and (3)
Yasuf b. al-Mutahhar al-Hilli-Ahmad b. Yasuf al-‘Uraydi-Burhan al-Din al-Qazwini-
Muntajab al-Din. Al-Shahid quoted these shahddat on the front of his copy and
added his own isnads for the book going back to the author: (1) al-Shahid-‘Amid
al-Din al-A ‘raji and Fakhr al-Muhaqqiqin-al-‘Allamah-his father, Jamal al-Din

and Radi al-Din b. Tawus-Ibn Ma‘add and Nasir al-Din al-Tasi-Burhan al-Din
al-Qazwini; and (2) al-Shahid-Ibn Mu‘ayyah-"Ali b. ‘Abd al-Karim b. Tawts-‘Abd
al-Karim b. Tawus. Al-Juba ‘1 quoted all of that material on the front of his copy. On
the transmission of Muntajab al-Din’s Kitab al-arba ‘in, see also Amal 2:159, 2:193
#578, and 2:307 #929; Dhari ‘ah 1:203 #1061; Mustadrakat a ‘yan al-shi ‘ah 1:95; Fihris
al-turath 1:678; and Subhani 7:123 #2487, 7:245 #2589, 7:248 #2591, and 7:255 #2598.
See A ‘yan 5:465 and Subhani 7:166 #2525. On Nukhab al-managqib, see Zayn al-Din
‘Ali b. Yanus al-' Amili al-Nabati al-Bayadi, al-Sirat al-mustaqim ild mustahaqqi
al-taqdim, ed. Muhammad al-Baqir al-Bihbadi (Tehran: Murtadawi, 1425), 11-12.
Ibn al-Bitriq transmitted material from Ibn Shahrashab in 575/1179. Tabagat a ‘lam
al-shi ‘ah 3:338; Dhari ‘ah 10:334 #2155; and Subhani 6:346 #2371. Pierce suggests
that Ibn al-Bitriq developed his approach to Sunni sources under the influence of Ibn
Shahrashab. Pierce, “Ibn Shahrashub,” 449.

Saleh suggested that Ibn al-Bitriq was the first Imami scholar to use al-Kashf wa-I-
bayan. Saleh, Classical Tafsir Tradition, 218-19. Pierce noted that Ibn Shahrashab
mentions a chain going back to al-Thalabi. Pierce, “Ibn Shahrashub,” 449. However,
Ardehali has demonstrated that half of Rawd al-jinan by Abt 1-Futih al-Razi (d. in or
after 552/1157) is a translation of al-Kashf wa-I-bayan. Ardehali, “The Formation of
Classical Imami Exegesis,” 322-4.

Ibn al-Bitriq mentions these sources at the beginning of his introduction. Ibn al-Bitriq
al-Hilli, ‘Umdat ‘uyin sihah al-akhbar fi manaqib imam al-abrar, ed. Sa‘id ‘Irfaniyan
(Qom: Maktabat al-‘Allamah al-Majlisi, 1436), 1:63. Later on, when he enumerates
the hadith in each chapter, more sources are mentioned. See ibid., 1:76-84. Dhari ‘ah
15:334 #2155 notes that most of the material is transmitted from ‘Imad al-Din
Muhammad b. ‘Ali al-Tabari, from Aba ‘Ali al-Tasi, from his father. See also Makki
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Khalil and Hasan Karim Majid, “Manhajiyyat ibn al-bitriq al-asadi al-hilli (d. 600 AH)
fi kitabih ‘umdat “uytn sihah al-akhbar fi manaqib imam al-abrar,” Majallat al- “Uliam
al-Insaniyyah, 65-74.

44 In addition to these three sources, ‘Irfaniyan lists al-Maghazi by Ibn Ishaq, Kitab
al-shari ‘ah by al-Ajarri, and al-Firdaws by Ibn Shirawayh al-Daylami. Ibn al-Bitriq,
al- ‘Umdah, 1:13. However, Ibn al-Bitriq cites all three in al- ‘Umdah. See Ibid.,
1:76-84. See also Dhari ‘ah 21:5 #3682. Curiously, this title is not mentioned in Amal
2:345 #1067.

45 A fourth work, known simply as al-Managib, is also attributed to Ibn al-Bitriq. It is
mentioned in Amal 2:345 #1067, Dhari ‘ah 22:318 #7262, and A ‘yan 10:289 but not
Subhani 6:346 #2371.

46 Subhani 7:183 #2539.

47 Subhani 7:183 #2539.

48 Jamal al-Din b. Tawds, Bina ' al-magalah al-fatimiyyah, ed. *Ali al-*Adnani
al-Ghurayfi, 2nd ed. (Beirut: Mu’assasat Al al-Bayt li-Thya’ al-Turath, 1434/2013),
269, 280, 282, 306, 307, 309, 347, and 427. Although the genres overlap, Bind’
al-magqalah is better understood as a work of polemic or theology rather than
fada’il. Nonetheless, we can note that al-Nari al-Tabrisi had a copy of this book in
the handwriting of Ibn Dawtd dated Shawwal 665/June 1267. Afsaruddin, “Hadith
Methodology;” 25-46. See also Dhari ‘ah 3:150 #519 and Fihris al-turath 1:664.

Dhari ‘ah 21:395 #5639 states that Ibn Dawud read it with Jamal al-Din b. Tawus in
Najaf. A ‘yan 3:190 quotes the ijazah Jamal al-Din b. Tawts wrote for Ibn Dawad on
the front of the book.

49 Ansari and Schmidtke, “Between Aleppo and Sa‘da;” 158-98, especially 161. The
other source was Ibn al-Maghazili's Manaqib ‘ali b. abi talib.

50 See A ‘yan 8:393. This work may have been an abridgment of the Kitab al-fada il that
is widely (though incorrectly) attributed to Shadhan b. Jibra il al-Qummi.

51 For example, see Ibn al-Bitriq, al- ‘Umdah, 1:254-8 and 306-14. Regarding the second
example, see further Ja'far al-Subhani, al-llahiyyat, transcribed by H. M. al-‘Amili
(Beirut: Dar al-Amirah, 1427/2006), 4:92-3.

52 The success of this wider endeavor, Saleh argues, is what motivated Ibn Taymiyyah
(d. 728/1328) to discredit sources like al-Tha‘labTs al-Kashf wa-I-bayan. See Saleh,
Classical Tafsir Tradition, 218-21. See further Nebil Husayn, Opposing the Imam: The
Legacy of the Nawasib in Islamic Literature (Cambridge: Cambridge University Press,
2021), 112-60.

53 See Kohlberg, Medieval Muslim Scholar, 63—4. Ibn Tawus says he only cites non-Shi'1
hadith, but he does use Shi‘1 sources for hadiths with chains that he considers non-Shi‘1.
Kohlberg notes that he interprets “non-Shi'T” in a narrow sense and therefore includes
chains in which all but the earliest links are Shi‘i. The sources of al-Yagin include Kitab
al-arba ‘in fi manaqib amir al-mu 'minin by Muhammad b. Muslim b. Abi I-Fawaris
al-Razi (d. after 581/1185) and Fada il amir al-mu ‘minin by the caliph al-Nasir.
Regarding the former, see Tabaqat a ‘lam al-shi ‘ah 3:242 and 288-9; Dhari ‘ah 1:427;

A ‘yan 5:283; and Fihris al-turath 1:594. and. On the latter, see Dhari ‘ah 16:255 #1018.
On the relationship between Ibn al-Bitriq and Ibn Tawis, see Etan Kohllberg, ““Ali b.
Musa ibn Tawis and His Polemic against Sunnism,” in Religionsgespriche im Mittelalter,
eds. Bernard Lewis and Friedrich Niewohner. Wolfenbiitteler Mittelalter-Studien Band 4
(Wiesbaden: Otto Harrassowitz, 1992), 341 n. 82.

54 Kohllberg, “‘Ali b. Musa ibn Tawts,” 301. See further Kohlberg, Medieval Muslim
Scholar, 27-8.
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Kohlberg, Medieval Muslim Scholar, 56-7. See also Dhari ‘ah 24:387 #2079 and
Subhani 6:309 #2338.

Kohlberg, Medieval Muslim Scholar, 57-8 and 62-3.

The most extensive treatment of fada il in al-*Allamah’s theological writings is found
in Nahj al-haqq, 171-262 and Minhaj al-karamah fi ma ‘rifat al-imamah, 113-75.
al-‘Allamah, Kashf al-yaqin, 1-2. Although it lies beyond the scope of this study,

one final work that can be mentioned here is Manjah al-shi ‘ah fi fada’il wasi khatam
al-shari ‘ah by Najm al-Din Ja'far b. Muhammad b. Jafar b. Nama (d. ninth/fifteenth
century). See Rawdat 2:179; Dhari‘ah 23:192; and al-Husayni, Madrasat al-hillah, 435.
See Chapter 9. In addition to Mandgqib al-tahirin and Arba ‘in al-baha i, ‘Imad al-Din
wrote Kitab mu jjizat al-nabi wa-l-a immah. The book titled Lawami * al-anwar fi
I-fada il wa-mu jizat al-a immah and attributed to ‘Imad al-Din is not by him. See
A’yan 5:212.

An excellent example of this is Fara 'id al-simtayn fi fada il al-murtadd wa-I-batiil
wa-I-sibtayn by Sadr al-Din Ibrahim b. Muhammad al-Hamawi, on which see
Dhari‘ah 7:170, 11:290, and 16:135 #312. ‘Abd al-Karim b. Tawtis owned a copy

of Nihayat al-talab wa-ghayat al-su’al fi manaqib al al-rasil by the Sunni scholar
Ibrahim b. ‘Ali b. Muhammad b. Bakras al-Dinwari. Dhari ‘ah 24:402 #2136.
However, cf. Husayn, Opposing the Imam.

Chapter 9

These studies are synthesized in Khaled El-Rouayheb and Sabine Schmidtke, eds.,
The Oxford Handbook of Islamic Philosophy (New York: Oxford University Press,
2017) and Sabine Schmidtke, ed., The Oxford Handbook of Islamic Theology (New
York: Oxford University Press, 2016), which represent the state of the field.

See Hassan Ansari and Sabine Schmidtke, “The Shi‘i Reception of Mu ‘tazilism (II):
Twelver Shi‘is,” in The Oxford Handbook of Islamic Theology, ed. Sabine Schmidtke
(New York: Oxford University Press, 2016), 196-214.

Kohlberg, Medieval Muslim Scholar, 160. On Ibn al-Malahimf’s refutation of
Avicennan philosophy, see Frank Griffel, “Theology Engages with Avicennan
Philosophy: al-Ghazali’s Tahafut al-falasifa and Ibn al-Malahimi’s Tuhfat
al-mutakallimin fi radd ‘ala I-falasifa” in The Oxford Handbook of Islamic Philosophy,
eds. Khaled El-Rouayheb and Sabine Schmidtke (New York: Oxford University Press,
2017), 435-55.

Ansari and Schmidtke, “The Shi‘i Reception of Mu ‘tazilism (II): Twelver Shi‘is,” 204.
Apparently, Sadid al-Din stayed in Warram b. Abi Firas’s home. See Amal 2:338
#1040; A ‘yan 10:105; Fihris al-turath 1:624; and Subhani 6:325 #2353 and 7:289
#2630.

Sadid al-Din al-Himmasi al-Razi, al-Mungidh min al-taqlid (Qom: Mu’assasat
al-Nashr al-Islami, 1412), 1:17-18.

His other works on theology include al-Ta Tiq al-kabir; al-Ta ‘liq al-saghir; al-Tabyin
wa-I-tanqih fi I-tahsin wa-I-taqbih; Bidayat al-hidayah; and Nagd al-mijaz, which

is a refutation of a work by Mu‘in al-Din Sa‘d b. ‘Isd al-Razi (d. mid-sixth/twelfth
century), who seems to have sided with the Bahshamiyyah on certain critical issues.
See Amal 2:316; Dhari ‘ah 3:60 #166, 3:333 #1209, 4:222 #1114, 23:249 #8842,

24:291 #1507; Mustadrakat a ‘yan al-shi‘ah 1:218; and Ansari and Schmidtke, “The
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Shi‘1 Reception of Mu ‘tazilism (II): Twelver Shi‘is;,” 206 and 208. Mishkat al-yaqin

fi usil al-din has been attributed to Sadid al-Din, but the author is Jamal al-Din

‘Ali b. Mahmud al-Himmasi al-Razi. Dhari ‘ah 21:65 #3970 and Ta ligat amal
al-amil 313 #963. Ta ‘liq ahl al-rayy is attributed to Sadid al-Din, but its contents are
unknown. Subhani 6:325 #2353. Al-Masa il al-usiliyyah by Taj al-Din al-Muntahd b.
al-Murtadd al-Mar ‘ashi comprises a discussion of theological issues that took place
between the author and Sadid al-Din. Amal 2:326 #1009 and Dhari ‘ah #3280.
Subhani 6:325 #2353. Sadid al-Din’s students include Warram b. Abi Firas, who

had a copy of al-Mungqidh, which he held in high regard and instructed Radi al-Din
b. Tawus to learn by heart; “Al4 al-Din Muhammad b. ‘Ali al-Hasani al-Jahadi/
al-Khajandi, who read al-Mungidh with Sadid al-Din sometime before 9 Sha‘ban
583/October 14, 1187; Muntajab al-Din al-Qummi, who attended Sadid al-Din’s
classes for years and heard most of his books from someone who had read them with
Sadid al-Din; ‘Al b. Qutb al-Din al-Rawandi; and Burhan al-Din al-Qazwini. See
Amal 2:316 and 2:338 #1040; Rawdat 8:177; Dhari ‘ah 1:249 #1312; A ‘yan 10:105;
Mustadrakat a ‘yan al-shi ‘ah 1:218-219; Fihris al-turath 1:595 and 1:624; Subhani
6:190 #2232, 6:325 #2353, 7:248 #2591, and 7:289 #2630; and Kohlberg, Medieval
Muslim Scholar, 75. In Faraj al-mahmiim, Radi al-Din b. Taws quotes Warram b.
Abi Firas’s handwriting on the second volume of al-Mungqidh. Dhari ‘ah 20:305 #3106.
Given that Sadid al-Din dictated al-Mungidh to students in Hillah, it is plausible that
Warram b. Abi Firas had written some further notes in the margin. A ‘yan 1:145 and
Subhani 6:325 #2353 include Fakhr al-Din al-Razi among Sadid al-Din’s students,
which appears to be based on the fact that al-Razi quotes Sadid al-Din directly in his
commentary on Quran 3:61. Al-Razi says there was a man in Rayy called Mahmud
b. al-Hasan al-Himmasi, who was the teacher of the Twelvers and who claimed that
“Ali is superior to all prophets except Muhammad. He then quotes Sadid al-Din’s
argument in detail. Presumably, the nature of the citation suggests he had first-hand
knowledge of Sadid al-Din’s argument and therefore may have been his student.

By itself, this inference seems weak because, in al-Tafsir al-kabir, al-Razi cites the
opinions of dozens, if not hundreds, of other scholars. Sadid al-Din’s assertion is

just one claim that al-Razi heard and felt compelled to contradict. However, in the
entry on Sadid al-Din in Lisan al-mizan, 5:317 #1044, Ibn Hajar quotes the following
from Sadid al-Din’s student Muntajab al-Din al-Qummi’s now lost Dhayl ta 'rikh
al-rayy: “wa-akhadha ‘anhu al-imam fakhr al-din al-razi” See also al-Dhahabi,

Ta 'rikh al-islam (1413), 42:493 #652 and Muntajab al-Din, al-Fihrist, 416, 446-7, and
449. Nasir al-Din al-TasI quotes Sadid al-Din at the beginning of his discussion of
eschatology in Qawa ‘id al- ‘aqa ’id. Dhari‘ah 17:186 #985. Cf. Ta ‘liqgat amal al-amil
312 #963.

Ansari and Schmidtke, “The Shi‘1 Reception of Mu ‘tazilism (II): Twelver Shi‘is,” 204.
See also ibid., 208. Furthermore, Sadid al-Din, “held the doctrines of Abi 1-Husayn
and his followers to be essentially in agreement with those of the [Mu 'tazili] School
of Baghdad. This identification . . . may be interpreted as an attempt to re-establish
the theological system of al-Mufid, who had argued that his doctrine was in basic
agreement with the teachings of the Imams.” Ibid., 204-5. In this regard, it may be
noteworthy that Ibn Idris transmitted al-Mufid’s Kitab al-nazm fi jawab masa il
al-imtihan and Ajwibat al-masa’il fi I-dilalah ‘ald mahdi al al-rasil from ‘Izz al-Din
Sharaf Shah b. Muhammad al-Husayni al-Aftasi. al-Nari al-Tabrisi, Mustadrak
al-wasa’il, 3:479 and Subhani 6:238 #2285.

See al-Kulayni, al-Kafi (Qom: Dar al-Hadith, 1430), 1:201-12.
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Ansari and Schmidtke, “The Shi‘l Reception of Mu ‘tazilism (II): Twelver Shi‘is,”

203 and 209. Al-Muhaqqiq’s al-Maslak fi usil al-din also reflects the influence of
Abu I-Husayn. It was published with another theological treatise by al-Muhaqqiq
titled al-Risalah al-mati ‘iyyah. al-Muhaqqiq al-Hilli, al-Maslak fi usiil al-din
wa-talihi al-risalah al-mati iyyah, ed. Rida al-Ustadi (Mashhad: Markaz al-Buhath
al-Islamiyyah, 1414/1993 or 1994). Neither work has an independent section on the
afterlife. Additionally, four issues in al-Muhaqqiq’s al-Masa 'il al- ‘izziyyah al-thaniyah
and five issues in his al-Masa ‘il al-kamaliyyah pertain to theology. See al-Muhaqqiq
al-Hilli, al-Rasa il al-tis ‘, ed. Rida al-Ustadi (Qom, 1413), 181-8 and 285-94.

See Amal 2:345 #1067; Bahrayn 340 #120; Dhari ‘ah 24:422 #2211; A ‘yan 10:289; and
Subhani 6:346 #2371.

Robert Wisnovsky, “One Aspect of the Avicennian Turn in Sunni Theology,” Arabic
Sciences and Philosophy 14 (2004): 65-100. See also Robert Wisnovsky, “Avicenna
and the Avicennian Tradition,” in The Cambridge Companion to Arabic Philosophy,
eds. Peter Adamson and Richard C. Taylor (Cambridge: Cambridge University Press,
2005), 92-136.

See A. H. al-Rahim, “The Twelver Si‘i Reception of Avicenna in the Mongol Period,
in Before and After Avicenna, Proceedings of the First Conference of the Avicenna Study
Group, eds. D. Reisman et al. (Leiden: Brill, 2003), 219-31 and Reza Pourjavady

and Sabine Schmidtke, “Twelver Shi‘1 Theology;” in The Oxford Handbook of Islamic
Theology, ed. Sabine Schmidtke (New York: Oxford University Press, 2016), 456-72.
On the role of al-TtsTs contemporaries in Bahrayn, see Oraibi, “Shi'l Renaissance,”
passim and Pourjavady and Schmidtke, “Twelver Shi‘i Theology;” 459. Oraibi
identified a copy of ‘Ali b. Sulayman’s Mi ‘raj al-salamah wa-minhdj al-karamah on
the relationship between God’s essence and existence, which Wisnovsky and Ansari
have recently edited. See Hassan Ansari and Robert Wisnovsky, “Jamal al-Din ‘Ali

b. Sulayman’s Mi ‘raj al-salama and Misbah al- ‘irfan: Edition (with Introduction) of
Two Early Witnesses to the Incorporation of Avicennian Metaphysics into Imami
Shiite Kalam,” Shii Studies Review 6 (2022): 340-80.

See Chapter 4. The standard work on al-Tusi is Razavi’s Ahwal wa athar.

See Subhani 7:243 #2589 and 7:314 #2649. On Maytham in particular, see Subhani
7:286 #2627; Oraibi, “Shi‘1 Renaissance,” 46-58; and Pourjavady and Schmidtke,
“Twelver Shi‘i Theology,’459. During his stay in Maragha, Ibn al-Fuwati wrote a
handbook for those working in the observatory titled Tadhkirat man qasada I-rasad.
On this work, see Mustafd Jawad’s introduction in Ibn al-Fuwati, Majma * al-adab,
1:53-4, which mentions alternative titles.

Amal 2:159, 2:179 #544, and 2:30 #79; Dhari ‘ah 1:172 #864, 1:187 #968, and 1:203
#1061; A ‘yan 5:490, 8:226, and 8:287; Mustadrakat a ‘yan al-shi ‘ah 1:95; Fihris
al-turath 1:678; and Subhani 7:123 #2487, 7:245 #2589, and 8:139 #2762.

See Hassan Mahmud Abdel-Latif, “Nasir al-Din al-Tasi (d. 1274) and his Tajrid

al-i ‘tigad: An Edition and Study” (Ph.D. diss., SOAS University of London, 1977),
especially 1:275-8. As Abdel-Latif notes, al-Tusi disagreed with Avicenna on

a number of important questions, including the will of God, the incipience of

the world, God’s knowledge of particulars, and the bodily resurrection. On the
naturalization of Avicenna in Imami theology, see further Wisnovsky, “Avicenna and
the Avicennian Tradition,” 132 and the sources cited in note 36.

See ‘Ali Sadra’i Kha'1, Kitabshinasi-yi tajrid al-i ‘tigad (Qom: Mar ‘ashi-Najafi, 1382).
Sadra’i Khi'i does, however, list a super-commentary by Rukn al-Din al-Hasan b.
Muhammad b. Sharafshah al-‘Alawi (d. 715/1315 or 718/1318). After al-‘Allamah,
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al-Nayrizi was the first Imami scholar to write a commentary on Tajrid al- ‘aqa 'id.
See Reza Pourjavady, Philosophy in Early Safavid Iran: Najm al-Din Mahmud
al-Nayrizi and his Writings (Leiden: Brill, 2011). On the influence of al-Tajrid on
Imami and Sunni theology, see Abdel-Latif, “Nasir al-Din al-Ttsl (d. 1274) and his
Tajrid al-i ‘tiqad, 2:481-532.

Robert Wisnovsky, “Towards a Genealogy of Avicennism,” Oriens 42 (2014): 359.
On the role that sectarian theological commitments played in the elaboration of
Avicennism after al-Tusi, see further Robert Wisnovsky, “On the Emergence of
Maragha Avicennism,” Oriens 46 (2018): 263-331.

See Robert Wisnovsky, “Avicennism and Exegetical Practice in the Early
Commentaries on the Isharat,” Oriens 41 (2013): 349-78 and Ahmed H. al-Rahim,
The Creation of Philosophical Tradition: Biography and the Reception of Avicenna’s
Philosophy from the Eleventh to the Fourteenth Century A.D. (Wiesbaden:
Harrassowitz, 2018), 32-3.

The Banit I-*Awd, for example, opposed philosophy. Sabine Schmidtke, “The
Doctrinal Views of the Banu I-*Awd (Early 8th/14th Century): An Analysis of

ms Arab. f. 64 (Bodleian Library, Oxford,” in Le Shi ‘isme imamate quarante ans
aprés: homage a Etan Kohlberg, eds. M. A. Amir Moezzi, M. Bar-Asher, and S.
Hopkins (Turnhout: Brepols), 357-82. For an inventory of al-‘Allamah’s writings
on philosophy, see Schmidtke, al- ‘Allama al-Hilli, 56-60. Schmidtke suggests, “The
reason why most of al-HillT’s philosophical works are lost was presumably that they
were of little originality” Ibid., 60. Maytham is the author of al-Bahr al-khidamm,
which, according to Oraibi, was a comprehensive work on metaphysics. Oraibi,
“Shi‘i Renaissance,” 50. Although it is on medicine, we can also mention

al-Amali al- ‘iraqiyyah, attributed to Sadid al-Din al-Himmasi al-Razi, which is a
commentary on Sharaf al-Din Muhammad b. Yasuf al-IlaqT’s abridgment of Book
I of Avicenna’s Canon. Dhari ‘ah 2:318 #1258. Additionally, al-Muhaqqiq is said

to have studied “ ilm al-awa’il” with Sadid al-Din Salim b. Mahftz b. ‘Azizah b.
Wishah al-Surawi al-Hilli. Dhari ‘ah 23:154 #8470; A ‘yan 7:180; Takmilat amal
al-amil 331 #312; al-Sadr, al-Shi ‘ah wa-funiin al-islam, 318; and Subhani, 7:55
#2429 and 7:83 #2450.

Pourjavady and Schmidtke, “Twelver Shi‘i Theology,” 457.

For Imamis, this Mu ‘tazili doctrine was always a bridge too far. An earlier work

on the issue is Kitab al-tabyin li-mas ‘alatay al-shafa ‘ah wa- ‘usat al-muslimin by
Jamal al-Din ‘Abd Allah b. ‘Ali b. Zuhrah al-Husayni al-Halabi (d. after 597/1200),
on whose theological writings see Ansari and Schmidtke, “The Shi‘i Reception of
Mu ‘tazilism (II): Twelver Shi‘is,” 204. Cf. Dhari ‘ah 5:179 #777, 5:216 #1018, and
5:234 #1124. Additionally, Bayan al-haqa'iq by ‘Imad al-Din al-Tabari (see later) had
an independent section on the promise and the threat.

See Schmidtke, al- ‘Allama al-Hilli, passim.

For additional details, see Chapter 4 and later in this chapter.

For an inventory of Maytham’s writings, see Oraibi, “Shi‘i Renaissance,” 50-7.
Maytham al-Bahrani, Qawa ‘id al-maram, ed. Anmaw Ma‘ad al-Muzaffar (Karbala:
al-‘Atabah al-Husayniyyah, 1434/2013), 50.

al-Bahrani, Qawa ‘id al-maram, 51.

al-Bahrani, Qawa ‘id al-maram, 52.

al-Bahrani, Qawa ‘id al-maram, 53. Sharh mi’at kalimah or Minhaj al- ‘arifin fi sharh
kalam amir al-mu ‘minin is a commentary on al-Jahiz’s collection of 100 proverbs
attributed to “Ali. Oraibi, “Shi‘i Renaissance,” 51-2. Citing Takmilat amal al-amil,
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Oraibi said, “[Qawa ‘id al-maram] was soon incorporated into the Shi‘i curriculum
and was studied by great theologians, such as al-Shahid al-Awwal” Oraibi, “Shi‘i
Renaissance;” 55. However, in the passage to which he referred, Hasan al-Sadr says
al-Shahid II studied Qawa ‘id al-maram with al-Hasan b. Ja‘far al-Karaki in Karak
Nuh. Takmilat amal al-amil 212.

Agha Tehrani, “Sayyid Haydar Amuli,” 38-40. In Iraq, he read Fusiis al-hikam (along
with al-QaysarT’s commentary) and Manazil al-sa irin (along with al-Tilimsant’s
commentary) under ‘Abd al-Rahman b. Ahmad al-Qudsi. See ibid., 37-8.

Oraibi, “Shi‘i Renaissance,” 216.

These include al-Mi raj al-samawi, which Mulla Sadra quotes in Hashiyyat sharh
al-tajrid (Subhani 7:286 #2627); the aforementioned Sharh mi at kalimah; an
abridgment of his commentary on Nahj al-balaghah titled Ikhtiyar misbah al-salikin,
which was written in 681/1282 for ‘Ata Malik al-JuwaynTs two young sons; and a
commentary on ‘Ali b. Sulayman’s al-Isharat, which dealt with existence, prophethood,
and waldyah. Oraibi, “Shi‘i Renaissance,” 40-2, 50-2, and 55-6. According to Oraibi,
‘Ali b. Sulayman and Maytham embraced wahdat al-wujid in al-Isharat and Sharh
al-isharat, respectively. Oraibi, “Shi‘i Renaissance,” 197. Oraibi attributed Misbah

al- ‘irfan to Maytham, but it is actually by “Ali b. Sulayman. See Ansari and Wisnovsky,
“Jamal al-Din ‘Ali b. Sulayman’s Mi ‘rdj al-salama and Misbah al- ‘irfan,” 340-80.
Oraibi, “Shi‘l Renaissance;” 221. For a more cautious assessment, see Pourjavady and
Schmidtke, “Twelver Shi‘i Theology,” 459-60.

Haydar al-Amuli, Jami  al-asrar, eds. Henry Corbin and Osman Yahia (Tehran,
1969), 497-8. He read Misbah al-salikin with Fakhr al-Muhaqqiqgin. Agha Tehrani,
“Sayyid Haydar Amuli,” 40.

See Robert Wisnovsky, “One Aspect of the Akbarian Turn in Shi‘i Theology,” in
Sufism and Theology, ed. Ayman Shehadeh (Edinburgh: Edinburgh University Press,
2007), 49-62.

Wisnovsky, “Akbarian Turn,” 59.

Wisnovsky, “Akbarian Turn,” 59.

Wisnovsky, “Akbarian Turn,” 59-60. However, Oraibi argued that Maytham assigned
the names of beauty and majesty an ontological role in Sharh al-isharat. Oraibi, “Shi‘l
Renaissance,” 200-3 and 222.

In this regard, although it is just beyond our time frame, we can mention Ibn Fahd,
al-Tahsin fi sifat al- ‘arifin (Qom: Madrasat al-Imam al-Mahdi, 1406), which is an
attempt to ground the practice of ‘uzlah in hadith.

Sabine Schmidtke, “Ibn Abi Jumhur al-Ahsa’i (d. after 1491) and his Kitab Mulji
Mir’at al-Munji;” in The Oxford Handbook of Islamic Philosophy, eds. Khaled
El-Rouayheb and Sabine Schmidtke (New York: Oxford University Press, 2017),
397-8.

Schmidtke, al- ‘Allamah al-Hilli, 59 and 71. According to Schmidtke, the attribution
of Sharh hikmat al-ishraq to al-*Allamah is doubtful and the other two titles may
refer to one work. Cf. Dhari‘ah 13:211 #750.

Pourjavady and Schmidtke, A Jewish Philosopher of Baghdad, 17-18.

On the former, see Haji Khalifah, Kashf al-zuniin, 2:1486. Ibn al-Badi" also wrote a
work titled Risalah fi I-dilalah, which Ibn al-‘Ata’iqi transcribed in Dhi 1-Qa‘dah
778/March 1377. Dhari ‘ah 8:254 #1050. Regarding al-Kuhnah/al-Luhnah, there is
some confusion about the title of this work. See Dhari‘ah 18:168 #1228 and 18:189-
90; A ‘yan 4:89; and Subhani 7:55 #2429.
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This was completed in Rabi' I 679/July-August 1280. As Street notes, this work
should be real alongside the section on logic in al-Asrar al-khafiyyah fi I- ‘uliim
al-‘aqliyyah. Tony Street, “Al-°Allama al-Hilli (d. 1325) and the Early Reception

of Katibr's Shamsiyyah: Notes towards a Study of the Dynamics of Post-Avicennan
Logical Commentary,” Oriens 44 (2016): 273.

Schmidtke suggested that it was completed after 680/1281. See Schmidtke, al- ‘Allama
al-Hilli, 61. See also al-Khunaji, Kashf al-asrar, xxxv.

This may have been written just before 720/1320. See Schmidtke, al- ‘Allama al-Hilli, 61.
Street, “Al-*Allama al-Hilli)” 269.

On Qutb al-Din al-Razi, see further Wahid M. Amin, “Qutb al-Din al-Razi and

the Problem of Universals: A Fourteenth-Century Critique of Avicennas Theory of
Natural Universals,” Nazariyat 5/2 (2019): 25-58.

For a detailed study of al-*Allamal’s contributions to logic, see Husayn Muhammad
Khani, “Ara’-yi mantiqi-yi ‘allamah-yi hilli” (M.A. Thesis, University of Tehran,
1380). For a brief summary, see al-"Allamah, Mardsid al-tadqiq wa-maqasid
al-tahqiq, ed. Muhammad Ghaffarinizhad (Hillah: Dar al-Kafil, 1438/2017), 33-43.
See further al-*Allamah, Marasid al-tadqig, 18-21. I thank Bilal Ibrahim for helping
me to clarify this point.

W. Montgomery Watt, Islamic Philosophy and Theology: An Extended Survey
(Edinburgh: Edinburgh University Press, 1985), 150.

Jon McGinnis, “Nasir al-Din al-Tasi (d. 1274): Sharh al-Isharat;” in The Oxford
Handbook of Islamic Philosophy, eds. Khaled El-Rouayheb and Sabine Schmidtke
(New York: Oxford University Press, 2017), 326.

See Amal 2:124 #352; Takmilat amal al-amil 331 #312; Dhari ‘ah 3:315 #1169 and
23:154 #8470; A ‘yan 1:136, 7:180, and 8:358; al-Sadr, al-Shi ‘ah wa-funiin al-islam,
318; and Subhani 7:55 #2429, 7:82 #2450, and 7:180 #2537. Ibn Taws also read
Salimy’s al-Tabsirah with him. Dhari ‘ah 3:315 #1169.

al-Fadil al-Miqdad, Irshad al-talibin ild nahj al-mustarshidin, ed. Mahdi Raja’1 (Qom:
Mar ‘ashi-Najafi, 1405), 289, 310, 383, and 441.

This is similar to the standard Basran Mu ‘tazili position, which most Imamis
adopted. Abu I-Husayn al-Basri inclined to the view that it is known by reason and
revelation. See Cook, Commanding Right, 271-2.

See Dhari ‘ah 16:102 #120, which lists it as Fatawd ‘ulama’ al-hillah fi l-wajib min
al-ma ‘rifah. See also Subhani 7:174 #2532 and 7:313 #2648. Al-Shahid came across
the original in Medina and made a copy for himself. In al-Arba Tniyyah fi I-masa’il
al-kalamiyyah, al-Shahid held that verbal acknowledgment is necessary. Mawsii ‘at
al-shahid, 18:19. Al-Karaki appears to have seen a different copy and written an
opinion in agreement with the others at the end of it. Dhari‘ah 5:192 #882.
Kohlberg, Medieval Muslim Scholar, 21 and 55. Cf. Ansari and Schmidtke, “The Shi‘i
Reception of Mu ‘tazilism (II): Twelver Shi‘is,” 205.

Kohlberg, Medieval Muslim Scholar, 34.

See Amal 2:345 #1067; Dhari ‘ah 10:188 #445; A ‘yan 10:289; and Subhani 6:346
#2371.

See Amal 2:345 #1067; Dhari ‘ah 1:83 #393; A ‘yan 10:289; and Subhani 6:346 #2371.
al-Suyuti, Bughyat al-wu ‘at, 1:184 #308. In Shi ‘1 literature, “al-nakithtin” normally
denotes ‘Alf’s opponents in the Battle of the Camel.

Oraibi, “Shi‘i Renaissance,” 51, 54, and 57.

On Basa ir al-salikin, see al-Husayni, Fuqaha’ al-fayha’, 1:152. On the two works
by Jamal al-Din b. Tawds, see Dhari ‘ah 5:5 #7 and 20:364 #3426; A ‘yan 3:190; and
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Subhani 7:37 #2413. According to ‘Abd Allah al-Mamagqani, Tangih al-maqal fi

‘ilm al-rijal, ed. Muhyi I-Din al-Mamaqani (Qom: Mu’assasat Al al-Bayt li-Thya’
al-Turath, 1423), 8:160, al-Mushajjar fi usil al-din was one of Abu “Ali al-Jubba'Ts (d.
303/915) works.

‘Imad al-Din al-Tabari, Asrar al-imamah (Mashhad: Majma“ al-Buhath
al-Islamiyyah, 1432), 3-4.

See A ‘yan 5:212. Cf. Dhari‘ah 17:252 #132 and Subhani 7:66 #2436.

A‘yan 5:212 and Subhani 7:66 #2436.

A‘yan 5:212. In Asrar al-imamah, ‘Imad al-Din mentions a large book on the
imamate (kitab kabir fi I-imamah) that he wrote in Rayy and Najaf. It is said that he
completed Asrar al-imamah in 698/1299 when he was quite old and had difficulty
seeing, indicating that he may have died shortly thereafter. See also Subhani 7:66
#2436.

See ‘Imad al-Din, Asrar al-imamah, 6-10; ‘Imad al-Din al-Tabari, Kamil al-baha i,
ed. and trans. Muhammad Shu‘a‘ Fakhir (al-Maktabah al-Haydariyyah, 1426),
1:13-14; and ‘Imad al-Din al-Tabari, Tuhfat al-abrar fi manaqib al-a’immah al-athar,
trans. ‘Abd al-Rahim Mubarak (Mashhad: Majma* al-Buhath al-Islamiyyah, 1428),
8-10. Only Mubarak mentions Mu ‘taqad al-imamiyyah, on which see Dhari ‘ah
21:211 #4656. None of these lists include Bayan al-haqa 'iq or Ta 'rikh al-a immah.
Agha Buzurg saw Bayan al-haqa’iq in a collection dated 1089/1678 that included
Tuhfat al-abrar fi usil al-din and al- ‘Umdah fi usil al-din. Dhari ‘ah 3:181 #640. On
Ta 'rikh al-a immah, see Dhari ‘ah 3:214 #793.

Dhari‘ah 15:333 #2154. The author clearly states that it is on theology and comprises
five sections, one for each of the five tenets of faith. There is no mention of a second
part on law. It has also been attributed to al-Fadl al-Tabrisi. A ‘yan 5:212. See also and
Dhari ‘ah 3:181 #640 and Subhani 7:66 #2436.

Dhari‘ah 3:181 #640.

Dhari‘ah 21:211 #4656. Agha Buzurg says it appears to be an abridgment and
translation of Ibn Zuhrah's Ghunyat al-nuzii .

One of ‘Imad al-Din’s contemporaries summarized this work. See Dhari ‘ah 4:427
#1887, 21:192 #4558, and A ‘yan 5:212.

Dhari ‘ah 24:290 #1504. At the end of Kamil al-baha 7, which was completed in
675/1276, ‘Imad al-Din says that he completed Naqd ma ‘alim fakhr al-din al-razi on
the same day. ‘Imad al-Din, Kamil al-baha 7, 2:375. See also A ‘yan 5:212 and Subhani
7:66 #2436.

Regarding the notion that Kamil al-saqifah and Kamil al-baha 7 are two works, see

A ‘yan 5:212 and Subhani 7:66 #2436.

The published edition concludes with the martyrdom of al-Husayn.

On manuscripts of this work, see Dhari ‘ah 17:252 #132.

Muhammad Ashraf b. ‘Abd al-Hasib al-Husayni al-*Amili, Fada il al-sadat, ed.
Mahdi al-Raja’i (Isfahan: Bahar-I Qulab, 1393).

‘Imad al-Din, Kamil al-baha i, 2:375.

Dhari‘ah 22:329 #7311 and Subhani 7:66 #2436. According to Ansari, most of
Mandagqib al-tahirin is a translation of al-Thaqib fi I-manaqib by Ibn Hamzah al-Tasi
(the author of al-Wasilah). See Ansari, “Navisandah in kitab kist?”

‘Imad al-Din, Kamil al-baha 1, 1:32. Two other works on the twin doctrines of
tawalld and tabarrd titled Darajat al-tawalli li-awliya’ allah wa-I-tahalli bi-fada’il ahl
al-bayt and Tanqih maratib al-tabarri ‘anhum wa-I-tashni* ‘alayhim, respectively, are
attributed to ‘Imad al-Din. Dhari ‘ah 15:382 and Ja'far al-Subhani, Mu jam al-turath



240

83
84
85
86
87
88

89
90

91
92

93

94
95
96
97

98
99
100

101

102
103
104
105
106
107

Notes

al-kalami (Qom: Mu’assasat al-Imam al-Sadiq, 1423), 2:345 #4077; however, this
appears to be a mistake based on the wording in Rawdat 2:262.

Dhari‘ah 18:95 #839 and A ‘yan 5:212.

See Dhari‘ah 1:414 #2143; A ‘yan 5:212; and Subhani 7:66 #2436.

‘Imad al-Din, Tuhfat al-abrar, 7.

‘Imad al-Din, Tuhfat al-abrar, 7.

‘Imad al-Din, Tuhfat al-abrar, 30.

On the sources for Tuhfat al-abrar, see ‘Imad al-Din, Tuhfat al-abrar, 352. See also
Dhari‘ah 3:181 #640 and 3:405 #1453. It was translated into Arabic by ‘Alam b. Sayf
b. Mansir al-Najafi al-Hilli or Najaf b. Sayf al-Najafi al-Hilli. A ‘yan 5:212. See also
Subhani 7:66 #2436. At the beginning of Asrar al-imamah, ‘Imad al-Din refers to a
work titled Nuzhat/zinat al-usal fi tuhfat al al-rasiil, which may be the same as Tuhfat
al-abrar. See ‘Imad al-Din, Asrar al-imamah, 10.

‘Imad al-Din, Asrar al-imamah, 24-5.

This appears to be different from a shorter treatise by ‘Imad al-Din titled Asrar
al-a’immah, which is mistakenly attributed to al-Fadl al-Tabrisi and which Agha
Buzurg describes as an Arabic translation of ‘Imad al-Din’s large Persian book on the
imamate. See Dhari ‘ah 2:39 #151 and 2:40 #157.

‘Imad al-Din, Asrar al-imamah, 84.

See Dhari ‘ah 24:305 #1595, which suggests that it may be the same as Nukat fusiil
‘abd al-wahhab attributed to Qutb al-Din al-Rawandi.

For example, in Asrar al-imamah, he attacked al-Hallaj, Bayazid, al-Shibli,
al-Ghazali, and others. See A ‘yan 5:212. For the broader context, see N. Pourjavadi,
“Opposition to Sufism in Twelver Shi‘ism,” in Islamic Mysticism Contested: Thirteen
Centuries of Controversies and Polemics, eds. F. De Jong et al. (Leiden: Brill, 1999),
614-23.

A ‘yan 5:212 and Subhani 7:66 #2436.

Regarding the possibility that he meant Kamil al-baha 1, see A ‘yan 5:212.

See Dhari ‘ah 5:53 #207, 5:250 #1200, and A ‘yan 5:212.

al-Muhaqqiq wrote al-Mu ‘tabar for Baha’ al-Din. al-Muhaqqiq, al-Mu ‘tabar,

1:20. Al-Tusi wrote Awsaf al-ashraf and Mi at kalimah li-butlaymiis for Baha’
al-Din. al-Tusi, Awsaf al-ashraf (Jam‘iyyat al-Ma ‘arif al-Islamiyyah al-Thaqafiyyah,
1432/2011), 10. Maytham wrote Sharh nahj al-balaghah for Baha’ al-Din’s brother
‘Ata’ al-Mulk al-Juwayni. Oraibi, “Shi‘l Renaissance,” 53.

‘Imad al-Din, Tuhfat al-abrar, 6.

‘Imad al-Din, Tuhfat al-abrar, 6.

See, for example, Fakhir’s discussion of the report about Mu ‘awiyah’s murder of
‘A’ishah in Imad al-Din, Kamil al-baha 1, 1:9.

As noted earlier, this excludes al-Fadil al-Miqdad, whose theological writings include
a commentary on al-‘Allamah’s al-Bab al-hadi ‘ashar titled al-Nafi “ yawm al-hashr,
a commentary on al-‘Allamah’s Nahj al-mustarshidin titled Irshad al-talibin, and
al-Lawami “ al-ilahiyyah fi I-mabahith al-kalamiyyah.

Mawsii ‘at al-shahid, Introduction:383-5, 18:15-16, and 18:6-57.

Mawsii ‘at al-shahid, Introduction:304-6, 18:16-17, and 18:61-78.

Mawsii ‘at al-shahid, Introduction:310-13, 18:18, and 18:95-6.

Mawsii ‘at al-shahid, Introduction:355-60 and 18:85-92.

Mawsil ‘at al-shahid, Introduction:360-4 and 18:79-84.

For an assessment of al-Shahid’s legacy, see Mawsii ‘at al-shahid,
Introduction:57-67.
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Chapter 10

For common fallacies, see David Hackett Fischer, Historians’ Fallacies: Toward a Logic
of Historical Thought (New York: Harper & Row, 1970).

Benedetto Croce, Teoria e storia della storiografia (Bari: Laterza, 1917), 4-7, 10-12, 16,
and 99-106.

By contrast, see Muhammad al-Sanad, Usus al-nizam al-siyasi ‘inda l-imamiyyah,
transcribed by Muhammad Hasan al-Radawi and Mustafa al-Iskandari (Beirut: Dar
al-Amirah, 1433/2012), 317-62.

Foucault, The Archaeology of Knowledge, 37-8.

Recently, Quadri made this argument vis-a-vis Hanafism. See Quadri,
Transformations of Tradition, 14-15.

For context, see URL = https://mobahesat.ir/13496 (accessed February 16, 2022).

For an early modern example, see Hadi Qazwini, Aun Hasan Ali, and Yusuf Unal,
“Refraining from Seeking Clarification: A Chapter from the al-Wafi fi sharh al-Wafiya
of al-A'raji (d. 1227/1812),” in Shi ‘ite Legal Theory: Sources and Commentaries, ed.
Kumail Rajani and Robert Gleave (Edinburgh: Edinburgh University Press/Gibb
Memorial Trust, 2022).

Maclntyre, Whose Justice? Which Rationality?, 354.

Quadri, Transformations of Tradition, 17.

See Ben Rogers, “Review Article Philosophy for Historians: The Methodological
Writings of Quentin Skinner;” in Historiography: Critical Concepts in Historical
Studies, ed. Robert M. Burns, vol. 3 (New York: Routledge, 2006), 67.

Rogers, “Philosophy for Historians,” 66-7.


https://mobahesat.ir/13496
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