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ZIYARA OF IMAM AL-RIDHA : 
 

 زيارة الامام الرضا عليه السلام
 اللهم صل على محمد وآل محمد

 
 السلام عليك يا شمس الشموس

 وأنيس النفوس
 السلام عليك يا ثامن الأئمة

 وضامن الجنة
 أيها الغريب المقتول المسموم

 المدفون بأرض طوس
 يا من سلمت عليه المنارة ورأسها معكوس

 السلطان أبي الحسن
 يا علي بن موسى الرضا

بالقدر والقضا المرتضى الراضي  
 السلام عليك وعلى أبنائك الكرام

العظام وأجدادك  
القاسم السلام عليك وعلى أخيك  

 وأختك فاطمة المعصومة
 ألسلام عليكم جميعاً 
 ورحمة الله وبركاته

 
 

 بسم الله الرحمن الرحيم 
 السلام عليكم ورحمة الله وبركاته 

اللهم صلِ على محمد وآل محمد وعجل 
 فرجهم الشريف 

 



 
 

مثل أهل بيتي فيكم مثل سفينة نوح، من ركبها نجا، ): ص(قال رسول الله 
 و هوى عنها غرقومن تخلف 

 ):ع(فض�ائل الحس�ن والحس�ين  -فض�ائل الص�حابة  -أحمد بن حنب�ل  .۱
 

ح��دثنا محم��د ب��ن إس��ماعيل الأحمس��ي ،  ح��دثناالعب��اس ب��ن إب��راهيم ،  ح��دثنا
س�معت أب�ا ذر : قال  ،مفضل بن صالح ، عن أبي إسحاق ، عن حنش الكناني

وم�ن أنكرن�ي من عرفني فأنا من قد عرفن�ي ، : وهو آخذ بباب الكعبة ، يقول
ألا إن مث��ل أه��ل بيت��ي ف��يكم مث��ل : يق��ول ) : ص(س��معت النب��ي  ؛فأن��ا أب��و ذر 

 .سفينة نوح ، من ركبها نجا ، ومن تخلف عنها هلك
 

 ):ع(باب فضل أهل البيت  -كتاب المناقب  -المطالب العالية  -إبن حجر  .2
 

المك��ي ، عب��د الك��ريم ب��ن ه��لال ، أخبرن��ي أس��لم ح��دثنا عب��د الله ، : ح��دثنا  -
ي�ا أيه�ا : أبو الفضل ، أنه رأى أب�ا ذر قائم�اً عل�ى الب�اب وه�و ين�ادي  أخبرني

الن��اس ، تعرف��وني؟ م��ن عرفن��ي فق��د عرفن��ي ، وم��ن ل��م يعرفن��ي فأن��ا جن��دب 
) ص(س��معت رس��ول الله  ؛، وأن��ا أب��و ذر الغف��اري ) ص(ص��احب رس��ول الله 

http://c.shia4up.net/�


نجا ، ومن تخل�ف إن مثل أهل بيتي فيكم مثل سفينة نوح ، من ركبها : يقول 
عنها غرق ، وإن مثل أه�ل بيت�ي ف�يكم مث�ل ب�اب حط�ة ، وأخرج�ه الب�زار م�ن 

 .طريق الحسن
 

وع�دني رب�ي ف�ي أه�ل  - كت�اب معرف�ة الص�حابة  -مستدرك الح�اكم   .3
 ). ٤۷۷٤: ( رقم الحديث  -بيتي أن لا يعذبهم 

 
س ب��ن العب��اح��دثنا أحم��د ب��ن جعف��ر ب��ن حم��دان الزاه��د ببغ��داد ، : أخبرن��ي  -

مفض�ل ب�ن ح�دثنا محمد بن إسماعيل الأحمسي ، حدثنا إبراهيم القراطيسي ، 
يق�ول  سمعت أبا ذر : صالح ، عن أبي إسحاق ، عن حنش الكناني قال 

وم�ن أنكرن�ي فأن�ا أب�و  ،م�ن عرفن�ي فأن�ا م�ن عرفن�ي : وهو آخذ بباب الكعبة
 ف�يألا إن مثل أهل بيتي فيكم مثل سفينة ن�وح  : يقول سمعت النبي  ؛ذر

 .و هوى من ركبها نجا ومن تخلف عنها غرق :قومه
  

 ، والحم�����������دل عل�����������ى ولاي�����������ة أه�����������ل البي�����������ت عل�����������يهم الس�����������لام
 .ونسألكم الدعاء

 

 
 

http://c.shia4up.net/�


As we salute this great Imam, we also salute and honor his sister, 
Fatima, who is known as “Ma`suma,” the lady who is Divinely 
protected from sinning:  
 

 
 
 
 

 



 
We also salute and honor Imam al-Ridha’s father, Imam Musa al-
Kazim , whose remains are housed together with those of Imam 
Muhammed al-Jawad  in this magnificent Shrine in al-
Kadhimiyya in northwestern Baghdad: 
 
 
 
 
 
 
 
 
 
 

 
 
 
 
 
 



We also salute these Imams grandfather, the Master of Martyrs, al-
Hussain son of Commander of the Faithful Ali ibn Abu Talib 
 whose remains are housed in the great Shrine in Kerbala, Iraq: 

Interior of Imam Hussain's Shrine 



We also salute and honor their great grandfather, our first Imam, Ali 
ibn Abu Talib, whose remains are housed in this grand Shrine in al-
Najaf al-Ashraf, Iraq: 
 
 
 
 
 
 
 
 

 
 
 
 
 
 
 
 
 
 
 
 
 



… and we salute their great grandfather, the Prophet and Messenger 
of Allah , whose remains are housed inside this Grand Medina 
Mosque: 
 
 

 
 
 

 
 
 

 



 
 
 
 
 

 
 



 
 

He reached the zenith in his perfection, 
Dispelled the darkness with his beauty, 
All his traits are indeed good, 
So bless him and his Household. 
 

�›ï@·Ë‹€a@Ü‡™@fie@Î@Ü‡™@Û‹«  
 



As regarding the mother of the 11 Imams , Fātima 
daughter of the Prophet of Islam  and wife of 
Commander of the Faithful Ali …, she has neither a 
shrine of her own, nor even a confirmed grave, for she was 
buried at night and all marks of her grave were obliterated, 
according to her will, by her husband Imām Ali , 
although there are people in Saudi Arabia who do not 
hesitate to lie and point out to a grave claiming it belongs 
to her; therefore, we contend ourselves with just 
publishing two images: the first is for the dome (before it 
was demolished by the Wahhabis of Saudi Arabia) which 
once used to mark the grave of her mother, Khadīja 
Daughter of Khuwaylid, wife of the Prophet of Islam , 
and the other (on the next page) is a rendition of an 
attempt by some “companions” of the Prophet  who set 
her house door on fire in a long story the details of which 
are recorded in a book which I translated from Arabic into 
English titled Tragedy of Fatima Daughter of Prophet 
Muhammed which you can order from either 
www.authorhouse.com or www.amazon.com: 
 
 
 

 

http://www.authorhouse.com/�
http://www.amazon.com/�


 
Who burnt the door of the house where Fatima  daughter of Prophet 

Muhammed (P) and her family (as) lived…? Such are some dark pages of the 
Islamic history which some Muslims deliberately hide… 
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In the Name of Allāh, the most Gracious, the most Merciful 

 

 

 

INTRODUCTION 
 

Imām Abul-Hassan II, Ali ibn Mūsa al-Ridha, is the eighth in the 

series of the Imāms from the Prophet's Household in whose 

personalities all the criteria of greatness have been personified; so, 

they became its most magnificent example and most genuine 

fountainhead.  

 

His life was characterized by a somber tragic stamp from its 

grievous beginning till its painful end. Bitterness seldom parted from 

his soul during the periods he lived, i.e. the reign of Hārūn al-Rashīd 

and the beginning of the regime of al-Ma’mūn, the latter's son.  

 

At the outset of his life, he witnessed the norms of trials and 

tribulations which filled the life of his father Imām Mūsa ibn Ja’far 


1
, the patient Imām whose mere existence was the cause of 

worry for the ruling government and the source of its suspicious 

doubts despite his peaceful stance, distancing himself from any 

causes for a direct confrontation therewith.  

 

The Abbāside caliph al-Mahdi III ordered the Imām  to go to 

Baghdad so that the caliph would secure from him promises and 

pledges that he would not oppose his authority or mobilize a 

revolution against him to put an end to his regime, and the Imām 

 did not go back home till al-Mahdi joined his Lord and his 

                                                 
1 Acronyms of Alaihis Salam  (peace with him). 
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shoulders bent by the load of the regime's sins and immoral actions 

to be succeeded by al-Hādi. 

 

The latter tried to put an end to the life of the Imām, but he did not 

live long enough, so al-Rashīd acceded to the throne, thus the 

parching flames of the tragedy started incinerating the existence of 

the Alawis headed by Imām Mūsa ibn Ja’far , and the dungeons 

of Baghdad, Basrah, Wasit and other cities could not limit the 

regime's passion for seeking revenge against its opponents. 

 

Its antagonistic attitudes caused it to invent norms of revenge worse 

than what those dungeons could provide, such that humanity 

shudders from. Instructions issued by the government required the 

builders to fill the hollow building cylinders and columns with the 

still alive bodies of the elite among Alawi youths and non-Alawi 

sympathizers and to cause them to die thus out of suffocation. 

 

This ugly method of eliminating the government's opponents was 

not something invented by al-Rashīd, but it was a continuation of a 

custom started by al-Mansour to seek revenge against some Alawi 

youths as history tells us. 
1
  

 

Imām Mūsa ibn Ja’far  received the lion's share of the atrocities 

suffered by the Alawis during that period of time. Al-Rashīd 

imprisoned him due to his being the top Alawi leader, subjecting 

him to extreme pressures at his horrible dungeons for fourteen years 

according to some accounts till he became tired of thinking of 

methods and means of inflicting pain on him; therefore, he ordered 

al-Sindi ibn Shāhik, through his minister Yahya ibn Khālid, who 

                                                 
1 Ibn al-Athīr, Vol. 4, p. 375. He said, "Al-Mansūr Muhammed ibn Ibrahim 

ibn al-Hassan was brought in, and he was the most handsome man people 

ever saw. He asked him, `Are you the one nicknamed the yellow silk?' He 

answered, `Yes.' He said, `I shall certainly kill you in a manner which I 

have not employed to anyone else,' then he ordered him to be placed in a 

cylinder which was built up on him while he was still alive; thus, he died 

inside it," as we are also told by al-Jāhiz  الجاحظ on p. 136 of his famous 

book Maqātil al-Tālibiyyīn. 
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was in charge of the last prison in which the Imām was imprisoned, 

to poison him and rid him of the presence of one who robbed him of 

his tranquility and peace of mind. Meanwhile, the Imām  was 

painfully and bitterly watching closely the bloody events which 

consumed many of his own family and kin. 

 

He was destined to relive the tragedy through which his father had 

lived from its beginning to the end without being able to decrease its 

intensity, for he was powerless to do so. Maybe he even awaited the 

same fate at the hands of the ruling gang, for the dispute was one of 

a conflict of principles between the rulers on one hand and the 

Alawis on the other; it was not a personality conflict.  

 

After the martyrdom of his father and the perishing of al-Rashīd, 

then the ending of the days of al-Amīn in the way they ended, and 

al-Ma’mūn receiving the reins of government, the winds of yet 

another tragedy of a different type started blowing at the Imām . 

It was a tragedy the Imām  lived with extreme bitterness.  

 

Al-Ma’mūn, due to certain political reasons which we will discuss 

separately in this research, decided to use the Imām  as a 

bargaining chip between him and the Abbāsides in Baghdad on one 

hand, and between him and the Alawis on the other, and also 

between him and the Shī`as of Khurasan as well. 

 

The ploy of relinquishing the throne was foiled when the Imām  

refused to accede to it. Then he was forced to play a role in the 

masquerade of the succession to the throne. We are here concerned 

about dispelling some of the ambiguity which shrouded it, the 

ambiguity which dragged many researchers into a helter-skelter 

situation the results of which became obscured from their superficial 

sight the scope of which did not exceed the skimming of the surface, 

nor did they take the trouble to delve deeply into the depths of their 

research.  

 

It is worth mentioning here that when the Imām  refused to 

accept the caliphate from the abdicating caliph, al-Ma’mūn, or to 

take charge of the post of heir to the throne, he had no reason except 
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his own awareness of the real depth of the goal al-Ma’mūn 

anticipated to achieve by his plan, and that the desire to abdicate was 

not genuine enough to be taken seriously; rather, it was a political 

maneuver whereby al-Ma’mūn desired to perfect his game during a 

particular period of time, a game which was dictated by political 

circumstances posing serious threats to his seat of government. It 

was a situation on which the very destiny of al-Ma’mūn depended.  

 

The expected finale was thereafter enacted when al-Ma’mūn 

completed his acting part, which he had rehearsed beforehand, 

perfecting the playing of his intricate role in such dexterity and skill 

which secured a period of tranquility for his regime, something 

which he could not have otherwise achieved had he not done so, as 

we will discuss later in this research.  

 

In addition to the above, we shall attempt to deal with the 

comprehensive aspects of the life of the Imām  so that the 

picture becomes clear to us when we wish to review the life of a 

great Imām such as Imām al-Ridha .  

 

Muhammed Jawād Fadlallāh 
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PREFACE 

 

OUR BELIEF IN AHL AL-BAYT  
 

 
 

Imām al-Ridha is one of the bed-rocks of Islamic thought and one of 

its main rich sources of knowledge. After the demise of his father 

Imām Mūsa ibn Ja’far , the secrets of the Divine Message and 

the keys to its treasures became attainable to him, so he quenched 

his thirst there from and derived the source of his intellectual 

contribution from the same.  

 

He is one of the Twelve Imāms of the Ahl al-Bayt  who enriched 

the Islamic thought with various types of knowledge due to the 

knowledge they instructed their students to write down, or in 

providing their answers to the questions put forth to them by others, 

or to what history has narrated to us of their scientific and 

theological discourses with followers of other Muslim sects.  

 

The distinction which characterized the Imāms of the Ahl al-Bayt 

 and which attracts our attention when we study their biographies 
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is the fact that they were obligated to others to provide them with 

knowledge while nobody was obligated to accept it from them. This 

is a divine bliss with which Allāh endowed them in order to achieve 

through them the establishment of His Proof against His creation, 

something with which they were credited even by the rulers among 

their contemporary opponents and by the most prominent thinkers 

among their contemporaries.  

 

Supporting this phenomenon is the fact that some sciences and their 

details were not distinctly clear during their time, nor were their 

effects obvious, but they became clear and their ambiguities were 

dispelled by the teaching of the Imāms of the Ahl al-Bayt  such 

as the science of chemistry of which Imām Ja’far al-Sādiq  is 

considered as the very first pioneer and founder of its principles and 

rules, and the science of medicine about which Imām al-Ridha 

provides us, in his letter to al-Ma’mūn, with a glorious system and 

an innovative approach in the way he explained its particularities 

and regulations, in addition to various other sciences of which their 

legacy is full and to which their contribution surpassed that of 

anyone else in setting their corner-stones and in pointing out their 

various requirements.  

 

None among the contemporary scientists was credited for being the 

instructor of Imām al-Sādiq  in chemistry, or of Imām al-Ridha 

 in medicine. Rather, it was the fountainhead established for 

them by their grandfather, Bearer of the Message  
1
, while they 

inherited it son from father. 

 

We may notice that the Imāms , upon being asked about the 

source of their knowledge of the answers to the questions put forth 

to them, refer it to their own particular comprehension of the Book 

(Qur’ān), or to what they derived from the book of their mother 

Fātima , or to what they learned from their forefathers who in 

turn learned it from the Messenger of Allāh . They did not refer it 

                                                 
1 Acronyms of Sallallāho Alaihi wa Ālihi Wasallam عليه و آله و سلم صلى الله  

(Peace and blessings of Allāh with him and with his Progeny).  
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to the narration of a sahābi of the Prophet or a tābi`i or to any other 

learned scholar or man of knowledge.  

 

Their familiarity with various branches of knowledge and with all 

norms of learning in general was a cause for the nation's admiration 

of and reverence for them. They were granted the final say in their 

disputes, in solving a problem which may have then risen among 

their contemporary scholars or men of learning. Every time they 

were asked about something, they would produce an answer for it in 

such a most astonishing easily convincing manner which unties the 

knot of what is complex, turning it into a commonsense knowledge, 

or in turning the theoretical into a practical necessity, without any 

ambiguity or confusion.  

 

Such a unique distinction was not shared besides them by anyone 

from among the scholars of the nation or its wise men despite their 

various ranks in knowledge and degrees of wisdom and power of 

reasoning.  

 

Suffices us for a proof a magnificent dialogue which is recorded in 

the books of history and biography between Imām al-Jawād , 

who was then a child, and Yahya ibn Aktham, the supreme judge (or 

judge of judges) of the then Abbāside regime in the meeting 

prepared by al-Ma’mūn to underscore distinction and superiority of 

the Imām over all others when al-Ma’mūn faced opposition to his 

decision to marry the Imām to his daughter Ummul-Fadl due to his 

young age. 

 

He was presumed to be in need of someone to educate him and teach 

him theology. The conclusion of the dialogue was a victory for the 

very young Imām in his stance and the shrinking of the judge and 

the crowd of learned scholars and pillars of Fiqh and Sunnah and 

their admission of his distinction and the greatness of his status.  

 

Nobody ever reported that any Imām was slow in providing the 

answer to any question put forth to him, a question which dealt with 

various branches of knowledge and with different issues, despite the 

fact that some of them were actually not old enough to provide such 

answers.  
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The Āmāli of Sayyid al-Murtadha narrates the following:  

 

Abū Hanīfah said, "I saw once Mūsa ibn Ja’far  as a young boy 

in the corridor of his father's house and I asked him: `Where does a 

stranger among you respond to the call of nature if he has to?' He 

looked up at me and said, `He goes behind a wall, hides from the 

view of the neighbor, keeps a distance from running rivers, 

residential sewers, highways, mosques, without facing the Qibla or 

leaving it behind him; then he turns, raises, and deposits as he 

pleases.'" Abū Hanīfah continues to say, "Having heard these 

answers, I saw him to be a nobler person than I first thought, and his 

status grew greater. Then I asked him: `May my life be sacrificed for 

yours; what is the source of renunciation?' He looked up at me and 

said, `Sit down and I tell you about it.' So I sat down, and he said 

this to me: `Renunciation comes either from the servant, or his Lord, 

or from both. If it were from the Almighty Allāh, He is more just 

and fair than renouncing or wronging His servant or punishing him 

for what he did not do. And if it were to come from both of them, He 

would be his accomplice, and the strong One is more apt to do 

justice to His weak servant. If it comes from the servant alone, he is 

to bear its burden, and he should be the one to forbid, and for him is 

the reward and punishment, and for him were both Paradise and Hell 

prepared.' I said (citing the Holy Qur’ān): `... a progeny, one from 

another...'"
1
 

 

But some Imāms, such as Imām al-Jawād, Imām al-Hādi, and Imām 

al-`Askari , were not old enough to be acquainted with various 

branches of knowledge and fields of arts, had we claimed that their 

knowledge was the product of the tutoring of tutors or the teaching 

of teachers, but they were a progeny, one from another, as Abū 

Hanīfah said, that derived knowledge from the substance of the 

Message and the Fountainhead of the Prophetic Mission. That was a 

distinction for which the Almighty chose them from among His 

creation in order to make them light-poles of the path of guidance, 

                                                 
1 Sayyid al-Murtadha, Āmāli, Vol. 1, p. 151.  
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and to make the word of faith and righteousness through them the 

uppermost throughout the world.  

 

Al-Tabrāni, in his Al-Tārīkh Al-Kabīr, and al-Rafi'i in his Musnad, 

depending on the authority of Ibn Abbās, quote the Messenger of 

Allāh  saying: 

 

"Whoever is pleased to live the way I have lived and to die the way I 

shall die, to live in the Garden of Eden which my Lord planted, let 

him emulate my Progeny after me and follow the example of my Ahl 

al-Bayt  after my demise, for they are my descendants; they were 

created out of my own mould and were blessed with my own power 

of comprehension and knowledge; woe unto those who deny their 

distinction in my nation, those who severe their ties with my loins! 

May the Almighty deprive them of my intercession."
1
 

 

Imām Ali  says: "I and the elite among my descendants, and the 

virtuous among my progeny, are the most clement when young, the 

most learned when old."
2
  

 

Some historians and researchers, having exhausted themselves in the 

attempt to explain this phenomenon in a way which seems 

reasonable to them, may try to suppose that some Imāms had 

mentors and instructors to educate them. They claimed that Imām 

Zainul-Abidin, Imām al-Bāqir, and Imām al-Sādiq, peace with them, 

were tutored by some Sahāba and Tabi'in, without relying on any 

historical document except mere conjecture, going to extremities in 

their guesswork and presumption. 

                                                 
1 Al-Muttaqi al-Hindi, Kanz al-`Ummāl, Vol. 6, p. 217. Also hadīth 

number 3819 recorded down by al-Hāfiz Abū Na'eem in Hilyat al-

Awliyaa, and he is quoted by Ibn Abul Hadeed in his commentary, quoting 

similar ahādīth recorded in Ahmad ibn Hanbal's Musnad. 

2 Ibid., Vol. 6, p. 396. It is also narrated from al-Ma’mūn and recorded in 

Vol. 1, p. 204, of Akhbār al-Ridha with the addition of "So do not teach 

them, for they are more learned than you, and they do not take you out of 

guidance, nor do they let you enter into misguidance," and al-Ma’mūn 

attributed this statement to the Messenger of Allāh .  
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What proves the fallacy of such presumptions and allegations is that 

whenever the Imāms were questioned about something, they would 

not base their answers on what any of the Sahāba or Tabi'in had said, 

but on one of their own ancestors up to the Messenger of Allāh , 

or to the books of knowledge with which they were distinguished 

and which they inherited from their grandfather the Messenger of 

Allāh , something which anyone who researches their legacy and 

is acquainted with their statements comes to know. And it may quite 

be the case that some of them would state so very clearly which 

supports our own conclusion.  

 

Yet if we suppose that some Imāms did indeed attend the sessions of 

some of those Sahāba or Tabi'in, their attendance does not by any 

means indicate that they became their students, or that they took 

them as their own mentors, for one of the outcomes of tutorship at 

that time was the narration of hadīth, whereas it was never reported 

that any Imām narrated hadīth from any source other than his own 

forefathers. 

 

If they did in fact narrate incidents through other avenues, such as 

the avenues of the Sahāba or Tabi'in, such narration was not related 

in any way to the sciences of the Islamic legislative system (Sharī`a), 

or to any other art; rather, it dealt with matters related to the 

biography of the Prophet , or in their own process to prove a 

point against those who did not follow them by citing what the 

ancestors of such non-followers had themselves narrated.  

 

From such a stand-point, we can refer the reason for some Sunni 

narrators of traditions who considered the hadīth of Imām al-Sādiq 

 as "weak," thus neglecting to record it, to the same argument, 

and we can also conclude, after reading their statements, that Imām 

al-Sādiq  was not tutored by any mentor mentioned with 

reverence by them.  

 

For example, in his Tabaqāt, Ibn Sa`d, while discussing Imām al-

Sādiq , said, "He narrated a great deal of hadīth; he is not 

considered as an authority on hadīth and the hadīth he narrated is 
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considered weak. The reason for this is that he was once asked 

whether he had learned the ahādīth he narrated from his father, and 

he answered in the affirmative; on another occasion, he was likewise 

asked, and his answer was that he had read them in his (father's) 

books."  

 

Abū Bakr ibn `Ayyāsh was asked once, "Why did you not learn 

hadīth from Ja’far and you were his contemporary?" He answered, 

"I asked him once whether he had himself heard the ahādīth which 

he narrated, and he denied that saying that it was a narration heard 

by his forefathers."
1
 

 

What was "wrong" with the hadīth narrated by Imām al-Sādiq  

according to Ibn Sa`d is that some of what the Imām narrated had 

been what he had read in the books of his father, rather than learning 

it from others, and since it was not known which hadīth he had 

learned was narrated from his forefathers and which was learned 

from others, he decided to reject all of them on that account.  

 

But this cannot be an acceptable excuse for him, especially since a 

great deal of what the Imām narrated did indeed give credit to 

others, and since his father was quoting the hadīth his own 

forefathers had heard from the Prophet ; so, why did Ibn Sa`d 

reject even such ahādīth?  

 

As regarding his excuse for not accepting the Imām's hadīth due to 

its abundance, we cannot understand such an excuse at all; had this 

been the case, he would not have narrated the abundant hadīth of 

Abū Huraira and his likes who attributed more hadīth to the 

Messenger of Allāh  than was actually reported by those who 

kept company with the Messenger for a much longer period of time, 

and who were much closer to him, than they themselves did. But the 

presence of the element of bias and prejudice does indeed interfere 

when someone makes an assessment, causing the person calculating 

to miscalculate.  

 

                                                 
1 Ibn Hajar al-`Asqalāni, Tahtheeb al-Tahtheeb, Vol. 2, p. 103. 
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Imām al-Sādiq  is not harmed by Ibn Sa`d considering his hadīth 

as "weak" just as do Abū Bakr ibn `Ayyāsh and Yahya ibn Sa'id. 

The latter goes further than that by saying: "... and I personally have 

a great deal of doubt about him," while discussing the Imām's 

hadīth. Had Imām al-Sādiq  narrated hadīth from Abū Huraira, 

Mu`āwiyah ibn Abū Sufyān, or Marwan ibn al-Hakam, he would 

have been afforded the highest pinnacle of reverence by these 

persons, but the "fault" of his narrations is that they were narrated by 

his forefathers and were derived from their books the knowledge of 

which was derived directly from the Messenger of Allāh .  

 

The statements of these individuals, anyway, lead us to the 

conclusion that his narratives were heard from his own forefathers, 

rather than being quotations from others; otherwise, they would have 

indicated who those "others" were. All in all, it supports our view 

that he and the rest of the Imāms did not have mentors besides their 

own fathers.  

 

Our belief in the Imāms is not, as some would like to state, due to 

their knowledge of the unknown, or to their independent right to 

legislate, but due to their being conveyers on behalf of the Bearer of 

the Message of what is obscure to the nation of the secrets and 

implications of the Message, the custodians of the particularities of 

the legislative system, the ones who are most familiar with the rules 

and their implementation.  

 

We may grasp all of this from the sacred hadīth which was produced 

and verified by the masters of hadīth and Sunnah from both sects. 

He , in the wording of Ahmad, has said, 

 

"I am about to be called upon and respond, and I am leaving with 

you the Two Weighty Things: the Book of Allāh, and my Progeny. 

The Book of Allāh is like a rope extended from heavens to earth, and 

my Progeny are my Ahl al-Bayt , and the Most Knowing has told 
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me that they both shall never part from each other till they meet me 

by the Pool; so, see how you shall fare with them after me."
1
 

 

According to al-Tirmithi and al-Nisā'i, he has also said, "O people! I 

have left with you that which, as long as you uphold to, will never 

suffer you to stray, and that is, the Book of Allāh and my Progeny, 

members of my Ahl al-Bayt ."  

 

Al-Tabrāni adds the following to the above: "So, do not go ahead of 

them else you should perish, nor should you teach them, for they are 

more knowledgeable than you are." 

 

Ibn Hajar al-`Asqalāni has said, "This proves that anyone among 

them who is qualified for lofty positions and theological offices 

should be preferred over all others."
1
  

                                                 
1 This hadīth of the two weighty things is recorded by a large number of 

pioneers of hadīth: It is recorded by both al-Tirmithi and al-Nisā'i from 

Jābir, by al-Tirmithi from Zayd ibn al-Arqam, by al-Tabrāni from Zayd ibn 

Thābit, and they are all quoted by al-Muttaqi al-Hindi in Vol. 1, p. 44, of 

his work Kanzul `Ummāl. It is also recorded by imām Ahmad [ibn Hanbal] 

from the hadīth narrated by Zayd ibn Thābit through two authentic 

avenues in Vol. 5, pp. 182-189 of his Musnad. It is also narrated by Sa`eed 

al-Khudri from two avenues and recorded in Vol. 3, pp. 17-26. Al-Hākim, 

in Vol. 3, p. 873, of his Mustadrak, says, "This is an authentic hadīth 

through consecutive narration according to both Shaikhs [Bukhāri and 

Muslim] who did not record it down, while al-Dhahbi admitted in his 

Talkhees al-Mustadrak its authenticity according to their own standards of 

authenticity." Ibn Abū Shaybah, Abū Ya`li, Ibn Sa`d, all record it from 

Abū Sa`eed as is recorded in Vol. 1, p. 47, tradition number 945, of Kanzul 

`Ummāl. Ibn Hajar quotes it on p. 75 of his Al-Sawā`iq al-Muhriqa, and so 

do others who learned hadīth by heart and by narrators of traditions with 

an insignificant variation in their texts. Having quoted this hadīth in his Al-

Sawā`iq, Ibn Hajar says, "Be informed that the hadīth enjoining us to 

uphold to them both is plentiful and is narrated in numerous ways by more 

than twenty companions of the Prophet ." This hadīth enjoys a many 

testimonies which agree with each other, and Dar al-Taqreeb Baynal 

Mathahib al-Islamiyya (house for bridging the gaps between Islamic sects) 

in Cairo published a graduate thesis dealing with its Sunni sources and 

authored by some virtuous contemporaries. 
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The clarity of this hadīth does not need any detailed explanation, nor 

does it require precise interpretation and instruction, for the Book is 

the first source of guidance, and the Progeny, the Ahl al-Bayt  

(members of the Prophet's household) are its second source, and the 

nation is required to uphold to their path in order to secure for itself 

to stay away from the paths of misguidance.  

 

Put in a clearer way, we say that this hadīth implies in its context 

that Ahl al-Bayt  enjoy a unique distinction, that they by 

themselves are independent of the achievements of others, for the 

Prophet  made them peers only of the Holy Qur’ān in explaining 

the contents of the Message and the facts related thereto. This cannot 

be logical if we presume their reliance on others, for those "others" 

would then be more eligible to be equal to the Book of Allāh than 

them.  

 

Had it been otherwise, why did not the Prophet  choose the 

Sahāba and their followers to be peers of the Book other than the 

Progeny or in addition to them?  

 

Other narrators have reported this hadīth in a different way of 

wording as in Malik's Muwatta' موطأ where a narrator states saying: 

"Malik told me that it came to his knowledge that the Messenger of 

Allāh  said, `I have left for you two Things; as long as you 

uphold to them, you shall never stray, and these are: the Book of 

Allāh, and the Sunnah of His Prophet." 

 

In his Al-Sawā`iq al-Muhriqa, Ibn Hajar narrates it, taking its 

narration for granted 
2
. Al-Tabrāni, too, quoted it in his al-Awsat, 

and so did Ibn Hisham in his Seerat without mentioning his 

                                                                                                                
1 Ibn Hajar al-`Asqalāni, Al-Sawā`iq al-Muhriqa, p. 135, chapter titled 

"Recommendation of the Prophet in Their Regard." 

2 Ibid, p. 148. The same may be read in Hadīth al-Thaqalayn which was 

published by Dar al-Taqreeb Baynal Mathahib al-Islamiyya   باي دار التقريا 

  .of Cairo, Egypt المذاه  الاسلامية
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references. All of these authors may have all relied while quoting it 

on the Muwatta' which mentioned it without its isnād.  

 

What is quite unusual is that Professor Muhammed Abū Zuhra, in 

his work Al-Imām al-Sādiq , states that the Sunni references 

which narrated the hadīth with the wording of "my Sunnah" are 

more reliable than those which narrated it with "my Itrat (Progeny)," 

despite the fact that only Ibn Malik's Muwatta' narrates the hadīth 

with the word "Sunnati (i.e. my Sunnah)." The other three books 

which quoted it with the same wording of "Sunnati" also narrated it 

with the wording "Itrati" as well. 

 

As regarding the books which narrated it in the wording "`Itrati," 

these comprise most books of hadīth, exegesis (tafsīr), and tradition 

such as Muslim's Sahīh, al-Darmi's Sunan, Abū Dāwūd's Sunan, Ibn 

Maja's Sunan, al-Nisā'i's Khasā'is, Ahmad's Musnad, al-Hākim's 

Mustadrak, al-Tabari's Dhakhā'ir al-`Uqba and also Hilyat al-

Awliā', Kanzul `Ummāl, in addition to the tafsīr books of al-Rāzi, al-

Tha'ālibi, al-Nishapuri, al-Khāzin, Ibn Kathīr, and many others. 

 

It was narrated through Sunni authorities in thirty-two ahādīth by 

more than twenty companions of the Prophet  as Ibn Hajar states. 

Through Shī`a venues, it was narrated in eighty-two ahādīth. Despite 

all this, Professor Abū Zuhra does not find in these books and 

avenues, some of which are held to be the most authentic, and 

despite this consecutive narration which not too many other ahādīth 

enjoy..., what brings him comfort with and confidence in this hadīth! 

 

Yet, a narration taken for granted or supported by one 

documentation, one which is not reported except by one single 

source, is considered by the professor to be "most authentic," 

bypassing all the consecutive narration supporting its rival narratives 

and an almost total consensus agreement regarding their 

authenticity...  

 

Despite all of this, Professor Abū Zuhra considers himself to be 

"subjective," and what he writes is inspired only by innocent 

knowledge rather than dictated by personal bias; therefore, he 
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presumes himself to record only what is dictated by the balances of 

justice and equity, and we shall have a lengthy discussion of him in 

our forthcoming book Al-Imām al-Sādiq  in which we shall 

examine a degree of his own trespassing beyond these very limits 

and will shed a light on the bias and fanaticism his views are 

charged with. 

 

There is a point I would like to tackle in this discourse: it is the 

deliberate vicious policy of ignoring the Imāms of the Prophet's 

Household followed by the adherents of other sects while discussing 

views and debating their proofs. While you find them giving ample 

attention to the narrations reported through the companions of the 

Prophet and those who followed suit in their footsteps, and to their 

own, relying on them as proofs and bases of argument, even going to 

as far as presuming that their own additional contribution is a 

Sunnah to be emulated, these same individuals, when it comes to the 

Imāms from the Prophet's own family, stop short of discussing their 

views and the narrations which they had narrated or were narrated 

about them. 

 

This is so despite the fact that the founders of these sects, such as 

Abū Hanīfah, Malik, Sufyān al-Thawri, Abū Ayyūb al-Sajistāni and 

others, who are considered as the creative pioneers who inspired the 

outset of these sects, were actually graduates of the school of Imām 

al-Sādiq  who was one of the Imāms of the Prophet's family. 

Even Abū Hanīfah used to be of the view that the reason why he was 

in the vanguard of his peers was due to his being a student of Imām 

al-Sādiq , and history has recorded his famous statement: 

"Without those two years, al-Nu`mān (Abū Hanīfah) would have 

been annihilated," 
1
 meaning thereby the period he lived as a student 

in the Imām's school, and also his other statement when he was 

asked about the best Faqīh he ever saw; he said, "Ja’far ibn 

Muhammed (al-Sādiq )." 

 

                                                 
1 al-Ālūsi, Mukhtasar al-Tuhfa al-Ithnā 'Ashariyya  مختصر التحفة الاثنح

 .p. 8 ,عشرية
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History has preserved a great deal of the statements of Sunni imāms 

and renown personalities giving credit to Imām al-Sādiq  and 

other Imāms from the Prophet's family which, all in all, lead one to 

realize their superiority over others and the need of those "others" 

for their knowledge. Yet, despite all this, we find al-Bukhāri in his 

Sahih abstaining from considering a narration as authentic for no 

reason other than the fact that its chain of narrators ends up with 

Imām al-Sādiq  about whom he has some "doubts." 

 

In Tahtheeb al-Tahtheeb, Ibn Hajar says that the difficulty in 

distinguishing what is authentic and what is not forced al-Bukhāri 

not to report any of his (al-Sādiq's) hadīth
1
. Yet Ibn Hajar did not 

tell us how al-Bukhāri was able to distinguish between what was 

authentic and what was not of the hadīth Abū Hurayra and other 

fabricators and inventors of hadīth had reported. 

 

He may find for himself the excuse that the companions were all 

equitable which is a justification worse than the error being justified 

due to the fact that this is simply a false pretext since the behavior of 

some of those companions and their exchanging of charges of 

deviation and counter-charges undermined such claim of 

"equitability." 

 

We cannot understand an explanation for this odd phenomenon 

except prejudice and the influence of the standing sectarian 

environment which was charged with the venom of grudge and bitter 

animosity towards the Household of the Prophet , the 

environment which is but an extension of desperate efforts of 

Mu`āwiyah and his agents, the caliphs of iniquity, who succeeded 

him in widening the gap they created between the masses of the 

Muslim nation and the members of the family of the Prophetic 

mission and their practical isolation from general populace whose 

conduct cannot remain on the Straight Path without that family, 

according to the declaration of their great grandfather the Greatest 

Prophet  as stated in the previously quoted hadīth and in other 

ahādīth which fill the books of hadīth and Sunnah of both parties. 

                                                 
1 Tahtheeb al-Tahtheeb, Vol. 2, p. 103. 
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Other than this, how else can you explain al-Bukhāri's odd refusal to 

quote Imām al-Sādiq  while he, at the same time, does not 

hesitate to quote individuals such as Mu`āwiyah ibn Abū Sufyān, 

Marwān ibn al-Hakam, `Imrān ibn Hattān who hailed Ibn Muljim for 

murdering the Commander of the Faithful , Omar ibn Sa`d who 

instigated the murder of Imām al-Hussain  and others who were 

the social outcasts of the nation and the most immoral?  

 

How else can you explain what al-Sayyūti meant when he said that 

there was nothing wrong with the hadīth narrated by Imām al-

Hassan al-'Askari  except that his narration of a virtue of Fātima 

al-Zahra  did not agree with his own "scholarly" taste, and that 

for this reason the narration was considered a fabrication?!
1
 

 

It was destined that the plot to isolate the Imāms from among the 

Prophet's family from public affairs should enjoy a total success 

during the epochs of the Umayyad and Abbāside ruling dynasties 

barring brief periods due to certain political factors. During those 

brief periods, some such Imāms  were able to quench the 

scholarly and intellectual thirst of their students. Despite the scarcity 

of such periods and their short span of time, those Imāms were able 

to benefit the nation in the areas of the secrets of branches of 

knowledge and intricacies of arts with which they filled numerous 

books and chronicles. 

 

The stronger factor which prompted the regime to take a negative 

stance towards the Imāms of the Prophet's family is that these Imāms 

and their followers were never convinced that such a regime was 

legitimate or that those who were holding its reins were qualified for 

leading the nation. According to them, the conduct of these "leaders" 

did not represent the adequate conduct of message-bearers who rule 

with a commitment to carry out the responsibilities of such a 

message so that the nation would follow in their footsteps and 

correct its path should it at all deviate from the straight path. 

                                                 
1 al-Sayyūti, Al-La' ā li al-Masnū`a fil Ahadīth al-Mawdū`a المصنوعة  اللآليء

الموضوعةفي الأظحديث   , Vol. 1, p. 396. 
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This lack of conviction caused them a great deal of trouble during 

their lifetime despite their outward toleration of the government, and 

those troubles were not confined to them alone but were extended to 

their Shī`as and followers whose share was the lion's.  

 

It is important to point out here the extent of the impact of this 

negative stance of the government towards these Imāms and their 

disciples on the writings of the narrators and recorders of hadīth, for 

the pens of the latter were poisoned by the motives and ill intentions 

of the rulers; therefore, we find them excluding the narrations and 

ahādīth if one of their narrators happens to be a Shī`a reporter or 

narrator of traditions even if he enjoyed the highest degree of 

reliability and authenticity. 

 

Their only excuse is that he was simply a Shī`a; therefore, they make 

the false claim that the narration was not authentic because one of its 

narrators was so and so, i.e. a Shī`a, or one who practiced Shī`ism 

secretly, or a foul "Rāfidhi رافضي,"
1
 or apply to him some other bad 

                                                 
1
 What does the word Rāfidhi: رافضي mean? It is singular for  rejectionist, a 

misnomer used by some extremist, prejudiced, biased, fanatical or 

misinformed Sunnis to label Shi`a Muslims on account of the latter’s 

rejection of the so-called “election” of the first three successors to the 

Prophet of Islam . Its plural is rawāfidh روافض or rāfidha رافضة; Islam 

prohibits name calling of any kind. To those name callers, the author of 

this book would like to quote these verses of poetry which the great Shāfi`i 

imām composed about this term, Rāfidhi: 

 

ِ  بقاااااااااااحعِِ  ِ يفِ ااااااااااح والن ااااااااااحهِضِ   واهتِاااااااااا

  

اااِ  ماااا  مِنااااى  ص  حن ِ  بحلمم  ياااح رااًاااااحب لِاااا

  

مِ الفمااااااااااراِ  الفاااااااااااح ضِِ  ِِ ااااااااااتن ل  مم :فنيضااااااااااحب ان  

  

راب   اااحن ،إذا فاااحان الحجِاااي م إلاااى مِناااى ،سن  

  

 فنل ينش  نِ  الث قانالان أنن ي رافضِِي

  

ما ا     حن فضحب ظم ُّ آلن مم  إنِ  احنن رن

  

O rider! Stop at the rocky plains of Mina 

And shout at those in the Kheef, 

The ones who sit and those who stand 

At dusk when the pilgrims come along 

To Mina like the overflowing Euphrates: 
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name, thus revealing their sectarian prejudice which overturns the 

balances of a conscientious investigation and insight upside down.  

 

Contrariwise, Shī`as who followed those Imāms applied a different 

criterion wherein the judgment regarding the authenticity of a 

narration or the lack thereof according to them was to ascertain the 

truthfulness or untruthfulness of the narrator regardless of his sect or 

school of thought. Upon such a premise, the authenticity or the lack 

thereof was based. 

 

There were numerous narrations among whose chain of narrators 

were non-Shī`as, yet they were accepted and applied by the Shī`as 

who even based their own juristic judgment upon them. There is no 

room here to elaborate on this topic; those who wish to investigate 

the extent of accuracy of this fact are referred to the books of their 

famous dignitaries to see for themselves.  

 

This proves the fact that the attitude of Sunnis towards their Shī`a 

brethren regarding scholarly borrowing and loaning was not subject, 

during the time of the Imāms , to sectarian or political motives 

for these took place during later periods when arguments about sects 

appeared, and the science of kalām was discussed in detail, and 

partisans demonstrated their bias to what they thought to have 

proved the accuracy of their own sect. 

 

All this led to the widening of the gap of dissension which even 

caused violence to erupt among the followers of various sects. It 

even led one party to call the other "Kafir" (infidel) and corrupt, 

justifying the spilling of the blood of its adherents. The sad tales of 

such bloodshed are bitterly narrated by history. 

 

Add to this the deliberate attempt by the rulers to instigate such ugly 

prejudices and pave the path for those whose objectives were 

malicious to spew their venom and nurture thereby the elements of 

dissension in order to keep the nation from questioning the legality 

                                                                                                                
“If loving Muhammed’s Progeny makes one Rāfidhi, 

“Let both humans and jinns testify: 

“That indeed Rāfidhi am I…!” – Tr. 
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of the corrupt government or questioning its iniquities and injustices, 

and in order to prolong its own enjoyment and pleasure without 

anyone questioning what it was actually doing.  

 

Yet after all this, why do the Shī`as adhere to the sect of this 

particular Household rather than any other Islamic sect? 

 

The answer to this question, in our view, is quite clear. It does not 

require an effort to find it out and simplify its arguments.  

 

Man, by nature, is bent upon selecting the best path when 

approaching crossroads in order to secure salvation for him and 

attain the goal he aspires to achieve. He has to think long enough 

before making a move in order to know exactly which path he has to 

take so that he will not be confused while seeking the truth. It is only 

natural that man, in order to define his safest path, should refer to 

one who is familiar with his approaches and avenues when, at his 

outset, he stands confused as to where to start from.  

 

We may not differ while defining the "expert" who should be 

followed when he defines the path for us in this regard, for such an 

"expert" is none other than the Bearer of the Message and its 

Promoter , and we have to follow his directives and instructions 

in this regard. When we fail in our attempt to know what we need to 

know, we have to refer to the complete definitions followed in this 

regard which would take us to the desired result. 

 

The texts narrated about the Custodian of the Sharī`a may suffice for 

us when we seek such a definition since he himself had outlined for 

us the best path we have to choose. In addition to his tradition of the 

Two Weighty Things in which he described the Book and the 

Progeny as the dividing line between guidance and misguidance, 

there is another explanatory tradition with a more explicit text in 

which he  is quoted as saying:  م   :مثل سفينة نوحاإن مثل أهل بيتي فيكم

و هوى راً ح نجح، وم  تخلِ عن ح غرق  "The similitude of my Ahl al-Bayt 

 among you is like the Ark of Noah: whoever boards it is saved, 
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and whoever lags behind it is drowned, and he falls (into the pit of 

Fire)."
1

Al-Tabrāni adds another: "The similitude of my Household among 

you is like the Gate of Hitta for the Children of Israel: whoever 

enters is forgiven."
2
 The clarity of this tradition in defining the safest

path needs no explanation since he made salvation dependant upon 

following them, making the sinking into the calamities of 

misguidance an indication of lagging behind them.  

Another tradition states: "Stars are protectors of the inhabitants of 

earth against drowning, and my Progeny (Ahl al-Bayt ) are the 

protectors of my nation against dissension in the creed; therefore, if 

a tribe among the Arabs differs from them (in religious matters), it 

would then become the party of the devil."
3

Having quoted these traditions, Ibn Hajar comments thus:  

"The reason for comparing them with the ark is that whoever loves 

them and holds them in high esteem as means to thanking Allāh 

Who granted them such honors, following the guidance of the 

learned men among them, is saved from dissension, and whoever 

abstains from doing so is drowned into the seas of ingratitude and 

annihilated at the crossroads of tyranny."
4

Besides, they were the overflowing fountainhead which produced 

the leading scholars and founders of schools of thought; so, what 

stops us from emulating these men by staying away from what they 

1 Al-Tabrāni has recorded it relying on the authority of Abū Dharr al-

Ghifāri on p. 151 of Vol. 3 of his Al-Sahīh al-Mustadrak. 

2 Al-Tabrāni has recorded it in his Al-Awsat from Abū Sa'eed. It is hadīth 

number 18 of the fifth section of the forty traditions recorded on p. 216 of 

al-Nabahāni's book Al-Arba'een Hadīth.  

3 Al-Hākim records it in Vol. 3, p. 149, of his Mustadrak, quoting Ibn 

Abbās, then adding, "This hadīth is authentic in its consecutiveness, and 

they [Bukhāri and Muslim] did not record it."  

4 Al-Sawā`iq al-Muhriqa, p. 91. 
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themselves had stayed away from? Add to this the consensus view 

regarding these men's integrity and immaculate conduct, their 

superiority over others in knowledge, their being the final arbitrators 

regarding any difficult problem faced in the legislative system or any 

other system according to the testimony of the leading scholars and 

philosophers, nay, of even men of the government, and the 

endorsement of everyone of their views and the submission 

wholeheartedly thereto.  

 

For these reasons and for others, we have upheld the Ahl al-Bayt  

of the Prophet  and preferred them over all others, following the 

path they outlined for us without paying attention to others 

especially since they enriched us with whatever valuable information 

and intellectual riches any Muslim needs in his daily life and for 

which the Message was revealed unto their grandfather the Greatest 

Prophet . 

 

Thereupon, it is worthwhile to research the biographies of these 

great Imāms and examine their details and characteristics and 

highlight the aspects of greatness of their unique personalities in 

order to correctly emulate them. We have also to compare their 

conduct with that of others so that their distinctions become manifest 

to us, the distinctions which raised their status to the very summit of 

human perfection.  

 

In this study, we shall try our best to examine the biography of one 

of those Imāms who is the eighth in the series of the Twelve Imāms. 

He is Imām Ali son of Mūsa al-Ridha  whose contemporary 

epoch was full of historical events in whose shaping he played a 

significant role the effects of which were reflected upon the then 

contemporary Islamic history. 

 

The reason which invited us to prefer to study the biography of 

Imām al-Ridha  over those of other Imāms  is that he, despite 

the many characteristics of his contemporary time, and despite the 

magnitude of the events and occurrences which filled his days, has 

not been independently researched as far as we know. 
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What I sincerely desire is to be honest in my exposition and analysis, 

free from the psychological complexes of prejudice and sectarian 

fanaticism, and I also wish the reader will be likewise so that he may 

be my companion while conducting this research, and Allāh is the 

Master of success and uprightness. 

 

 

 

 

 
An aerial view of the Ka`ba, Mecca, Hijāz 
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Historical Aspect of Imām's Biography, 

 

Distinctions and Characteristics 
 

Lineage 
 

He is Ali son of Mūsa son of Ja’far son of Muhammed son of Ali 

son of al-Hussain son of Ali son of Abū Tālib , eighth in the 

series of the Imāms belonging to the Ahl al-Bayt . His birthplace 

is Medīna, and his resting place is Tūs (Iran).  

 

Birth and Martyrdom 
 

Historians disagree a great deal about the year of his birth and even 

in determining the month as well, and they also disagree about 

determining the year and the month of his martyrdom. Their 

disagreements are not confined to the limit of a short span of time 

but they may be five years apart, and the disagreement is so 

confusing that it is very difficult to determine clearly such matters; 

however, we shall point out the statements recorded in this regard 

without favoring any of them due to the lack of purpose of such 

favoring which naturally requires research and investigation and a 

proof for selecting what seems to be the most accurate.  

 

He was born in Medīna on Friday, or Thursday, Dhul-Hijja 11, or 

Dhul-Qi'da, or al-Rabī' al-Awwal, of the Hijri year 148 or the year 

153. He died on Friday, or Monday, near the end of the month of 

Safar, or the 17th of Safar, or Ramadan 21, or Jumada I 18, or Dhul-

Qi'da 23, or the end of Dhul-Qi'da, of the year 202 or 203 or 206. In 
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his '`Uyūn Akhbār al-Ridha, al-Sadūq states: "What is accurate is 

that he died on the 13th of Ramadan, on a Friday, in the year 203 

A.H. (corresponding to March 18, 819 A.D. according to the more 

commonly used Gregorian Christian calendar)."  

 

What is most likely is that his death took place in the year 203 as 

stated by al-Sadūq. It is the same year in which al-Ma’mūn marched 

towards Iraq. To say that he died in 206 is not to agree with the truth 

because al-Ma’mūn marched towards Baghdad in the year 204, and 

the Imām died while he was heading in the same direction. 

 

His Mother 
 

There is a great deal of dispute regarding the name of his mother. 

Some say she was called al-Khayzarān; others say she was Arwi and 

that her nickname was "the blonde of Nubia," while others say she 

was Najma and her nickname was "Ummul-Baneen." Others say she 

was called Sekan the Nubian; still others say she was called 

Takattam as may be proven from the poetry in his praise which said,  

 

The best in self and parenthood, 

In offspring and in ancestry, 

Is Ali al-Muaddam, 

Eighth in series of the knowledgeable and clement, 

An Imām descending from the Proof of Allāh, 

That is Takattam. 

 

Offspring 
 

Disputes exist also regarding the number of his offspring and their 

names. A group of scholars say that they were five sons and one 

daughter, and that they were: Muhammed al-Qani', al-Hassan, Ja’far, 

Ibrahim, al-Hussain, and 'Ayesha.  

 

Sabt ibn al-Jawzi, in his work Tadhkiratul-Khawāss, says that the 

sons were only four, dropping the name of Hussain from the list. Al-

Mufīd inclines to believe that the Imām did not have any son other 
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than Imām Muhammed al-Jawād , and Ibn Shahr 

 
 

Āshoob emphatically states so, and so does al-Tibrisi in his A'lam al-

Wara. Al-'Udad al-Qawiyya states that he had two sons, Muhammed 

and Mūsa, and that he did not have any other offspring. In his claim, 

he is supported by Qurb al-Isnād in which the author says that al-

Bazanti asked al-Ridha, "For years I have been asking you who your 

successor is and you keep telling me that it is your son even when 
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you had no son at all, but since Allāh has now blessed you with two 

sons, which one of them is he?" '`Uyūn Akhbār al-Ridha indicates 

that he had a daughter named Fātima.  

 

We are not in the process of investigating, researching and 

pinpointing with accuracy the number of his offspring and their 

names, but what seems to be more reasonable is what al-Mufīd 

states. What is established as a fact with us is that Imām Muhammed 

al-Jawād  was his son; as regarding his other sons, nobody 

seems to be able to prove any facts regarding them, and Allāh knows 

best. 

 

Personality and Characteristics 
 

Generally speaking, an Imām enjoys a unique personality and 

distinctive characteristics, in as far as Shī`a followers of the Imāms 

are concerned; therefore, he is not permitted to do what others are, 

such as falling into error, or getting confused about a matter. Rather, 

infallibility is essential in him since he conveys on behalf of the 

Prophet  what seems to others to be obscure of the Message and 

its intricacies. 

 

Just as we proved the infallibility of the Prophet , we, by the 

same token, prove infallibility for the Imām as well with one 

exception: the Imām conveys on behalf of the Prophet , whereas 

the Prophet conveys on behalf of the Almighty Allāh. The wisdom 

in this argument is that should falling into error be accepted and 

expected from the Prophet  or the Imām, then doubt will result 

regarding the reliability of what they convey to people of juristic 

rules and regulations and other such matters since they are liable to 

err in their judgment or get confused about a particular issue. 

 

Although the believers are not held accountable for doing what they 

are not supposed to be doing due to such error of judgment, the 

assumption of the error of judgment itself collides with the very 

wisdom behind the reason why prophets were sent to people at all 

which is to clarify to people, according to the way Allāh Almighty 

intended them to, without any error or confusion, what His Will is.  
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The topic of infallibility is a vast one the discussion of which has no 

room here and which requires a dedicated research I may be able one 

day to tackle. What I have to clarify here is that Imāmate is 

characterized by certain distinctive aspects such as infallibility 

which we cannot discuss by itself with others except after both 

parties agree on the basis from which it emerged; otherwise, our case 

would be like one who discusses the necessity of performing the 

ritual prayers (salāt) with someone who does not believe in the 

message of the Prophet .  

 

The basic point upon which we have first and foremost to agree is 

the definition of general Imāmate, then the distinctions it requires 

and, finally, the proofs which testify to these distinctions. It is only 

then that disagreeing parties can conduct a reasonable discussion. 

Having been convinced by unequivocal proofs of such infallibility, 

and having seen the Twelve Imāms  to be fully qualified to be the 

only ones in whom such infallibility could be observed, we became 

fully convinced of their unshakable superiority over all others, and 

that they were the ones adorned with absolute human perfection.  

 

An Imām, according to this viewpoint, has got to be the most learned 

among people and the most aware of the general needs of people 

such as knowledge or other necessities of life, and that he has to be 

the most pious, the most ascetic, the most perfect in personal 

conduct and norms of behavior. In other words, in order to be 

qualified for Imāmate, one has to be superior to everyone else in all 

aspects of perfection and its requirements which all raise him to his 

position of leadership. On this basis, the character of Imām al-Ridha 

, who is one of these Twelve Imāms, becomes clearly distinctive 

due to its merits. But this is not the limit of the scope of this 

research; rather, we shall attempt to research his personality and the 

qualities which distinguished him from all others by our sifting into 

the legacy history has preserved for us of his conduct while still 

alive, and from the stances taken by the men of knowledge and by 

contemporary caliphs towards him. 
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Government's Attitude Towards the Imām 
 

The attitude of the then rulers towards Imām al-Ridha  and the 

other Imāms may provide us with a clear view of the distinctions 

which raised their personalities to the zenith. And it is essential to 

explain the phenomenon of the government's attitude towards them 

which manifested itself in the surveillance imposed upon them rather 

than upon other distinguished dignitaries or chiefs of the Alawides, 

monitoring their movements and counting their steps in all their 

social and personal encounters. What we can mention here to 

explain this phenomenon are the following reasons:  

 

1) The belief of a large number of Muslims in their Imāmate and in 

their being the most worthy of the caliphate, and their conviction 

that all other caliphs are considered usurpers of authority, trespassers 

upon the rights ordained by Allāh to others. This is why the 

politicians of the time considered them their competitors whose 

mere presence increased the dangers surrounding them and 

jeopardized the security of the very existence of their government 

structure.  

 

2) Their being the magnet which attracted leading scholars and 

thinkers who shrank in their presence despite their intellectual 

advancement and distinction in the fields of the arts and knowledge 

and despite their genius and intellectual prowess. This caused the 

caliphs to feel a stronger animosity towards them and be more 

grudgeful towards them due to the public fascination by them and to 

their attempts to be close to them and to being emotionally distant 

from the center of the government.  

 

3) Their being the better alternative from the public's political 

standpoint to take charge of the responsibilities of government, bear 

its burdens, carry out its obligations and doing all of that most 

efficiently. This frightened the rulers and made the obscure future 

seem to their eyes even more so.  

 

4) The vicious incitements about them by their opponents who bore 

animosity towards them and who wished thereby their elimination, 
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and the tell-tales of even some of their own kin whose judgment was 

blinded by jealousy, so they kept fabricating stories and attributing 

them to those Imāms and telling them to the rulers who were pleased 

to hear them since they became outlets to the grudge they felt 

towards those Imāms and, at the same time, found in them the 

pretexts for annihilating and harassing them and in the end a 

justification to put an end to their lives and rid themselves of the 

complex they were suffering from due to their existence.  

 

By these and by others can we explain the phenomenon of the rulers 

pursuing them and desperately trying to alienate them from the stage 

of events affecting the nation in order to secure a distance from the 

ghost of competition which could haunt them had they permitted the 

Imāms to do as they pleased. Thus can we understand the general 

characteristics of the significant distinctions the personalities of 

those Imāms enjoyed in all sectors of the society in its various 

centers of activity and in its various aspirations; otherwise, how do 

you explain this phenomenon, and why should those rulers pay the 

Imāms so much attention? 
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His Knowledge 
 

He inherited the knowledge of his grandfather the Messenger of 

Allāh , thus becoming its pioneering fountainhead that quenched 

the thirst of those who were thirsty for knowledge. History narrates a 

great deal of his scholarly stances and intellectual discourses in 

which he achieved victory over those who opposed the Divine 

Message, excelling in various branches of scholarship with which he 

provided the seekers of knowledge and the thinkers of the time.  

 

Imām Mūsa a-Kazim  is reported to have often said to his sons: 

"Ali ibn Mūsa, your brother, is the learned scholar of the 

Descendants of Muhammed ; therefore, you may ask him about 

your religion, and memorize what he tells you for I have heard my 

father Ja’far ibn Muhammed more than once saying, `The learned 

scholar of the family of Muhammed is in your loins. How I wish I 

had met him, for he is named after the Commander of the Faithful 

Ali .'"  

 

Ibrahim ibn al-Abbās al-Suli is reported to have said, "I never saw 

al-Ridha  unable to provide the answer to any question he 

received, nor have I ever seen any contemporary of his more learned 

than he was. Al-Ma’mūn used to put him to test by asking him about 

almost everything, and he always provided him with the answer, and 

his answer and example was always derived from the Holy Qur’ān."  

 

Rajā ibn Abul-Dahhak, who was commissioned by al-Ma’mūn to 

escort al-Ridha  to his court, said, "By Allāh! I never saw 

anyone more pious than him nor more often remembering Allāh at 

all times nor more fearful of Allāh, the Exalted. People approached 

him whenever they knew he was present in their area, asking him 

questions regarding their faith and its aspects, and he would answer 

them and narrate a great deal of hadīth from his father who quoted 

his forefathers till Ali  who quoted the Messenger of Allāh . 

When I arrived at al-Ma’mūn's court, the latter asked me about his 

behavior during the trip and I told him what I observed about him 

during the night and during the day, while riding and while halting; 
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so, he said, `Yes, O son of al-Dahhak! This is the best man on the 

face of earth, the most learned, and the most pious.'"
1
 

 

Al-Hākim is quoted in Tarikh Nishapur as saying that the Imām  

used to issue religious verdicts when he was a little more then 

twenty years old. In Ibn Maja's Sunan, in the chapter on "Summary 

Of Cultivating Perfection," he is described as "the master of Banu 

Hashim, and al-Ma’mūn used to hold him in high esteem and 

surround him with utmost respect, and he even made him his 

successor and secured the oath of allegiance for him."  

 

Al-Ma’mūn said this once in response to Banu Hashim: "As 

regarding your reaction to the selection by al-Ma’mūn of Abul-

Hassan al-Ridha  as his successor, be reminded that al-Ma’mūn 

did not make such a selection except upon being fully aware of its 

implications, knowing that there is no one on the face of earth who is 

more distinguished, more virtuous, more pious, more ascetic, more 

acceptable to the elite as well as to the commoners, or more Allāh-

fearing, than he (al-Ridha, A.S.) is."
2
 

 

Abul-Salt al-Harawi is quoted saying: "I never saw anyone more 

knowledgeable than Ali ibn Mūsa al-Ridha . Every scholar who 

met him admitted the same. Al-Ma’mūn gathered once a large 

number of theologians, jurists and orators and he (al-Ridha ) 

surpassed each and every one of them in his own respective branch 

of knowledge, so much so that the loser admitted his loss and the 

superiority of the winner over him."
3
 

 

He is also quoted saying: "I have heard Ali ibn Mūsa al-Ridha  

saying, `I used to take my place at the theological center and the 

number of the learned scholars at Medīna was quite large, yet when 

                                                 
1 '`Uyūn Akhbār al-Ridha’,  Vol. 2, pp. 180-183. 

2 Bihār al-Anwār, Vol. 49, p. 211, as quoted by Ibn Maskawayhi's book 

Nadeem al-Tareef.  

3 Bihār al-Anwār, Vol. 49, p. 100. It is narrated from al-Hākim by Abū 

Abdullāh, the hāfiz of Naishapur. 
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a question over-taxed the mind of one of those scholars, he and the 

rest would point at me, and they would send me their queries, and I 

would answer them all."
1
 

 

In his discourse regarding the issue of succession, al-Ma’mūn said, 

"I do not know any man on the face of earth who is more suited (to 

be heir to the throne) than this man."
2
 

 

Al-Manāqib records the following: "When people disputed regarding 

Abul-Hassan al-Ridha , Muhammed ibn 'Isa al-Yaqtini said, `I 

have collected as many as eighteen thousand of his answers to 

questions put forth to him.' A group of critics, including Abū Bakr 

the orator in his Tarikh and al-Tha'labi in his tafsīr and al-Sam'ani in 

his dissertation and in al-Mu'tazz in his work, in addition to others, 

have all quoted hadīth from him."
3
 

 

After an intellectual discourse with al-Ma’mūn, Ali ibn al-Jahm said, 

"Al-Ma’mūn stood up to perform the prayers ritual and took 

Muhammed ibn Ja’far, who was present there, by the hand, and I 

followed both of them. He asked him: `What do you think of your 

nephew?' He answered, `A learned scholar although we never saw 

him being tutored by any learned man.' Al-Ma’mūn said, `This 

nephew of yours is a member of the family of the Prophet  about 

whom the Prophet  said, `The virtuous among my descendants 

and the elite among my progeny are the most thoughtful when 

young, the most learned when adult; therefore, do not teach them for 

they are more learned than you are, nor will they ever take you out 

of guidance, nor lead you into misguidance.'"
4
 

 

Ibn al-Athīr writes the following: "He (al-Ma’mūn) discerned the 

descendants of Banu al-Abbās and Banu Ali and did not find anyone 

                                                 
1 Ibid. 

2 al-Mufīd, Al-Irshād, p. 291.  

3 Manāqib Āli Abi Tālib, Vol. 4, p. 300.  

4 `Uyūn Akhbār al-Ridha, Vol. 1, p. 203.  
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more than him (al-Ridha ) in accomplishments, piety and 

knowledge."
1
 

 

We do not need the testimony of anyone to convince us of the 

distinction enjoyed by Imām al-Ridha  due to his knowledge 

over all others. Suffices us to review the books of hadīth which are 

filled with his statements and dictation in various arts which every 

individual, regardless of the loftiness of his degree of knowledge, 

became dwarfed upon meeting him, feeling his inferiority and the 

superiority of Imām al-Ridha . 

 

 

 
 

Ethical and Humane Conduct 
 

Good manners constitute a significant part of one's personality. They 

unveil the innermost nature of the individual, highlighting the extent 

of its purity of origin when it translates belief into action. The Imām 

was characterized by a most noble personality which won him the 

love of the commoners as well as the elite, by extraordinary 

humanity derived from the spirit of the Message itself one of whose 

                                                 
1 Ibn al-Athīr, Vol. 5, p. 183.  
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custodians he himself was, a person who safeguarded it and 

inherited its innermost secrets. 

 

Ibrahim ibn al-Abbās al-Suli is quoted saying: "I never saw Abul-

Hassan al-Ridha  angering anyone with something he said, nor 

did I ever see him interrupting anyone, nor refusing to do someone a 

favor he was able to do, nor did he ever stretch his legs before an 

audience, nor leaned upon something while his companion did not, 

nor did he ever call any of his servants or attendants a bad name, nor 

did I ever see him spit or burst into laughter; rather, his laughter was 

just a smile. When he was ready to eat and he sat to be served, he 

seated with him all his attendants, including the doorman and the 

groom." He adds, "Do not, therefore, believe anyone who claims that 

he saw someone else enjoying such accomplishments."
1
 

 

A guest once kept entertaining him part of the night when the lamp 

started fading and the guest stretched his hand to fix it, but Abul-

Hassan  swiftly checked him and fixed it himself, saying, "We 

are folks who do not let their guest tend on them."
2
 

 

Al-Manāqib states that al-Ridha  once went to the public bath-

house and someone asked him to give him a massage, so he kept 

giving the man a massage till someone recognized him and told that 

person who that dignitary was. The man felt extremely embarrassed; 

he apologized to the Imām  and gave him a massage.
3
  

 

Muhammed ibn al-Fadl narrates the following anecdote regarding 

the Imām's simple personality. He says: 

 

"Al-Ridha , on the occasion of Eidul-Fitr, said to one of his 

attendants, `May Allāh accept your good deeds and ours,' then he 

stood up and left. On the occasion of Eidul-Adha, he said to the 

same man, `May Allāh accept our good deeds and yours.' I asked 

                                                 
1 '`Uyūn Akhbār al-Ridha, Vol. 2, p. 184.  

2 Al-Kulayni, Al-Kāfi, Vol. 6, p. 203.  

3 Al-Manāqib, Vol. 4, p. 362. 
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him, `O son of the Messenger of Allāh! You said something to this 

man on the occasion of Eidul-Fitr and something else on the 

occasion of Eidul-Adha; why?' He answered: `I pleaded Allāh to 

accept his good deeds and ours because his action was similar to 

mine and I combined it with mine in my plea, whereas I pleaded 

Allāh to accept our good deeds and his because we are capable of 

offering the ceremonial sacrifice while he is not; so, our action is 

different from his.'"
1
 

 

Thus does Imām al-Ridha  become in total harmony with his 

message in the area of ethics, personifying the latter into action 

derived from the spirit of the message whereby he ascends to the 

summit of human perfection, rising thereby to the shores of the 

individual's own real greatness. It is through this and similar means 

that the sincerity of faith and loftiness and dignity of the self are 

recognized.  

 

Imām al-Ridha  defines for us the Islamic theory as the rules 

which govern the actual dealings of man with his brother man from 

which we can achieve the inspiration that Islam abolishes the then 

class distinctions among individuals and groups in the areas of 

public rights and the safeguarding of man's dignity, and that the 

difference which we must recognize regarding these areas is the 

difference between one who obeys Allāh and one who does not. 

  

A man once said to the Imām: "By Allāh! There is nobody on the 

face of earth who is more honorable than your forefathers." The 

Imām responded by saying: "Their piety secured their honor, and 

their obedience of Allāh made them fortunate."
2
 

 

Another man said to him: "By Allāh! You are the best of all people!" 

He said to him: "Do not swear so. Better than me is one who is more 

obedient to Allāh and more pious. By Allāh! The following verse 

was never abrogated:  عموببح م  شم عنل ننحام جن أمنثنى ون انر  ون لنق ننحامم مِّ  ذن ينح أنيُّ نح الن حسم إنِ ح  ن

                                                 
1 Al-Kāfi, Vol. 4, p. 81. 

2 '`Uyūn Akhbār al-Ridha, Vol. 2, p. 226.  



 44 

فموا نح لِن لتِنعنحرن لنً ِ أنت قنحامم   ؛ون م  عِن ن الله  كم من رن إنِ  أنا   `And We have made you nations 

and tribes so that you may know each other; verily the best of you in 

Allāh's sight is the most pious'" Qur'an, 49:13). 

 

Abul-Salt once asked him: "O son of the Messenger of Allāh! What 

do you say about something people have been criticizing you for?" 

He asked: "What is it?" He said, "They claim that you call people 

your slaves." He said, "Allāh! Creator of the heavens and the earth, 

Knower of the hidden and the manifest! I invoke Thee to testify that 

I have never said so, nor did I ever hear that any of my forefathers 

had said so! Allāh! You are the Knower of the many injustices this 

nation has committed against us, and this is just one of them..." Then 

he came to Abul-Salt and said, "O Abdul-Salam! If all people, as 

some claim, are our slaves, who did we buy them from?" Abul-Salt 

answered: "You are right, O son of the Messenger of Allāh..." Then 

the Imām said, "O Abdul-Salam! Do you deny the right which Allāh 

has allotted for us to be charged with the authority as others deny?" 

He said, "Allāh forbid! I do acknowledge such right."
1
 

 

The Imām here denies such an allegation about him and his 

forefathers and rejects the vicious accusation which their enemies 

use against him to tarnish his image, considering it one of the many 

injustices committed against the Ahl al-Bayt . Rather, he and the 

Household of the Prophet  consider people to be equal in their 

general obligations except in the right of government which Allāh 

ordained to be theirs solely, for others have no right to claim it for 

themselves. With the exception of the right to obey Allāh in its most 

pristine implications which raised their status in the sight of Allāh 

and man, all are the slaves of Allāh. They share the same parents and 

worship the same Allāh. 

 

Abdullāh ibn al-Salt quotes a man from Balkh saying: "I 

accompanied al-Ridha  during his trip to Khurasan. One day he 

ordered preparations for his meal to which he invited all his 

attendants, blacks and non-blacks, so I said, `May my life be 

sacrificed for yours! Maybe these should have a separate eating 

                                                 
1 Ibid., Vol. 2, p. 174.  
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arrangement.' He said, `Allāh Almighty is One; the father (Adam) 

and the mother (Eve) are the same, and people are rewarded 

according to their deeds.'"
1
 

 

The Imām does not see any difference between him and his servants 

and attendants except in the degree of good deeds; other than that, 

all distinctions are void when the matter is related to common 

obligations in which all individuals are equal, for each one of them 

is created by the same Allāh, and each has the same father, Adam, 

who was created of dust.  

 

When we see the Imām sitting at the table surrounded by his 

servants, his doorman, and his groom, he is thus teaching the nation 

a lesson in virtuous humanity which believes in the dignity of man 

in order to demonstrate the theory of Islam in practice showing the 

nature of behavior man should undertake in his conduct towards his 

brother man. The loftiness of status and the elevation of career must 

not necessitate that a man of a less status or one whose career is less 

coveted should be despised or made to feel inferior to his brother 

man even if he is a servant. 

 

This is so in order to eliminate the complex class distinctions which 

widen the gap between the members of the society whose energies 

would then be split into opposing parties torn by grudge and 

consumed by hatred.  

 

Islam enacted the law of equality among the members of the society 

in the areas of general obligations in order to emancipate man's 

dignity from class obligations which dominated the way of life 

during the pre-Islamic era and were adopted by nations of old. Allāh 

Almighty has said,   م ِ أنت قنحام م  عِن ن الله  كم من رن  The best of you in the eyes" إنِ  أنا 

of Allāh is the one who is most pious" (Qur'an, 49:13). The Prophet 

 said, "All of you descended from Adam, and Adam was created 

of dust." He also said, "No Arab can be held superior to a non-Arab 

except through superiority of his degree of piety." 

 

                                                 
1 Al-Kāfi, Vol. 4, p. 23.  



 46 

Ibrahim ibn al-Abbās al-Suli is quoted saying: "I heard Ali ibn Mūsa 

al-Ridha saying, `I swear by emancipation–and whenever I swore by 

it, I would emancipate one of my slaves till I emancipated each and 

every one of them–that I do not see myself as better than that (and he 

pointed to a black slave of his who remained in his service) on 

account of my kinship to the Messenger of Allāh  except if I do a 

good deed which would render me better.'"
1
 

 

Thus does the Imām define for us the good Islamic conduct of 

safeguarding the dignity of man and the elimination of all class 

distinctions except the distinction of good deeds. He, peace with 

him, does not view his kinship to the Prophet  as providing him 

with a distinction over a black slave except if such kinship is 

combined with good deeds which render the doer distinction and 

superiority. Yāsir, one of his servants, said once: "Abul-Hassan said 

to us once: `If I leave the table before you do, while you are still 

eating, do not leave on my account till you are through.' It may 

happen that he calls upon some of us to his service and he is told that 

they are eating, whereupon he says: `Leave them to finish their meal 

first.'" Nadir, another servant, says: "Abul-Hassan did not require us 

to do anything for him except if we had finished eating our meal."
2
 

 

These are samples of his actual conduct and humanity which he 

inherited as a fragrant legacy the perfume of which is goodness and 

mercy from his grandfather the greatest Prophet  who crowned 

his message with the banner of good conduct when he said, "I have 

been sent to perfect the code of good conduct." Such was that 

genuine humane legacy from whose spirit nations derive their 

strength and upon which they build the pillars of their glory and 

through which they secure the continuation of their very existence. 

 

                                                 
1 `Uyūn Akhbār al-Ridha, Vol. 2, p. 237.  

2 Al-Kafi, Vol. 6, p. 298.  
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His Conduct Regarding His Appearance 
 

There is no doubt that, generally speaking, the Imāms  were more 

distant than anyone else from the alluring wares of this vanishing 

world, and most distant from its ornamentations and allurements. 

But the concept of asceticism according to them was not limited to 

wearing modest coarse clothes or eating very simple food. Rather, its 

limits extended beyond that, for the ascetic person is the one who 
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does not allow the pleasures of this world to take control over him 

without being able to take control of them, one who does not see this 

world as the ultimate goal he seeks; rather, when it comes towards 

him, the believer is entitled to enjoy its good things, and when it 

forsakes him, he contends himself that Allāh's rewards are more 

lasting.  

 

Al-Ābi is quoted in Nathr al-Durar as saying: 

 

"A group of sufis visited al-Ridha  when he was in Khurasan, 

and they said to him, `The commander of the faithful looked into the 

authority Allāh Almighty entrusted to him, and he found you, 

members of the Prophet's Ahl al-Bayt , to be the most deserving 

of all people to be the leaders. Then he discerned you, members of 

the Prophet's Ahl al-Bayt , and he found yourself the most 

worthy of leading the people, so he decided to entrust such 

leadership to you. The nation is in need of one who wears coarse 

clothes, eats the most simple food, rides the donkey and visits the 

sick.' First, al-Ridha  was reclining, so he adjusted the way he 

was sitting and said, `Joseph (Yousuf) was a Prophet who used to 

wear silk mantles brocaded with gold. He sat on the thrones of the 

Pharaohs and ruled. An Imām is required to be just and fair; when he 

says something, he says the truth, and when he passes a judgment, 

he judges equitably, and when he promises something, he fulfills his 

promise. Allāh did not forbid (an Imām) from wearing a particular 

type of clothes or eating a particular type of food.' Then he recited 

the Qur’ānic verse: ال تِ  :لمل  ؟ ِ من زِيننةن الله  ر  قِ من   ظن ز  نحِ  مِ ن الرِّ الِ يًِّ جن لعًِِنحدِهِ ون رن ين أن    

`Say: Who has forbidden the beautiful (gifts) of Allāh which He has 

produced for His servants, and the good things, clean and pure 

(which He has provided) for sustenance?'"
1
 

 

Imām al-Jawād  was asked once about his view regarding musk. 

He answered: "My father ordered musk to be made for him in a ben 

tree in the amount of seven hundred dirhams. Al-Fadl ibn Sahl wrote 

him saying that people criticized him for that. He wrote back: `O 

Fadl! Have you not come to know that Joseph (Yousuf), who was a 

                                                 
1 Kashf al-Ghumma, Vol. 3, p. 147. 
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Prophet, used to wear silk clothes brocaded with gold, and that he 

used to sit on gilded thrones, and that all of that did not decrease any 

of his wisdom?' Then he ordered a galia moschata (perfume of musk 

and ambergris) to be made for him in the amount of four thousand 

dirhams.'"
1
 

 

Thus does the Imām prove that the outward appearance of asceticism 

has nothing to do with true asceticism; rather, it may even be a fake 

whereby someone tries to attract the attention of others. This is why 

Imām al-Ridha  and other Imāms did not see anything wrong 

with meeting the public with an appearance of luxury in what they 

put on or ate as long as it did not collide with the reality of 

asceticism which is the building of the self from within to renounce 

the world and its allurement and regard it as a vanishing display with 

a short span of life. 

 

This does not forbid the believer from enjoying its pleasures in the 

way which Allāh made permissible. Allāh did not create the good 

things in this world for the disbeliever to enjoy while depriving the 

believers there from. Rather, Allāh considers the believer to be more 

worthy of such enjoyment when he submits himself to Allāh and 

expends it in His Path.  

 

Ibn Abbās tells us the following about Imām al-Ridha's ascetic 

conduct: "Al-Ridha used to sit on a leaf mat during the summer and 

on a straw sack during the winter; he used to put on coarse clothes, 

but when he went out to meet the public, he put on his very best." 
2
 

So, when he is by himself, away from public life, his soul finds 

harmony with denying what is fake, that is, the decorations and 

allurements of this life. But when he goes out to meet people, he 

puts on his best for them following their own nature of holding the 

appearances of this world as significant, enjoying its good things. 

This realistically ascetic conduct of the Imām provides us with a 

glorious example of the truth regarding the Ahl al-Bayt  and their 

pure view of life which is free from any disturbing fake or pretense. 

                                                 
1 Al-Kāfi, Vol. 6, p. 516.  

2 `Uyūn Akhbār al-Ridha, Vol. 2, p. 178.  
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Clemency and Tolerance 
 

Imām Mūsa ibn Ja’far  had recommended his son al-Ridha  

to be the Imām after him, making him his own deputy in faring with 

his wealth, women, sons and the mothers of his sons, without 

permitting any of his other sons to fare with anything after him, and 

he wrote his will indicating so and sealed it with his own seal, 

invoking the Wrath of Allāh upon anyone who would unlawfully 

break the seal after having secured the testimony of a number of his 

own household and followers. But the brothers of Imām al-Ridha 

 disputed with their brother regarding their father's will and what 

he had left for them. According to al-Kafi, Yazid ibn Salit is quoted 

saying:  

 

"Abū Omran al-Talhi was the judge at Medīna when his (al-Ridha's) 

brothers presented him as their opponent in their dispute. Al-Abbās 
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ibn Mūsa said, `May Allāh bring through you reconciliation and 

happiness. At the bottom of this written statement there is a treasure 

and a jewel and he (al-Ridha) wishes to keep it away from us and 

take it all to himself, and our father entrusted everything to him, 

leaving us helpless. Had I not checked myself, I would have told you 

so before a crowd of people.' Ibrahim ibn Muhammed, who was one 

of the witnesses of the will, jumped at him and said, `Then you by 

Allāh would be telling something we do not accept to be coming 

even from you, and we will hold you as a liar, and you will be 

among us blamed and despised, nicknamed by the young and the old 

as a liar. 

 

Your father knew you best if there was any good in you and your 

father knew you inside and out, and he could not trust you to guard 

two pieces of dates.' Then his uncle Ishaq ibn Ja’far jumped at him 

and pulled him by the robe saying, `You are a silly, weakling, and a 

fool; add these to your previous faults,' and he was supported in his 

view by all others. Abū Omran, the judge, said to Ali, `Stand up, O 

father of al-Hassan! Suffices me today the curse your father had 

invoked, and your father was quite generous with you. 

 

No! By Allāh! Nobody knows a son better than his father. No! By 

Allāh! Your father was neither weak in his intellect nor shallow in 

his view.' Al-Abbās said to the judge, `May Allāh bring conciliation 

through you! Please remove the seal and read the contents.' Abū 

Omran said, `No, I shall not remove it; suffices me today the curse 

your father invoked.' Al-Abbās said, `I shall remove it.' He said, 

`That is up to you.' So al-Abbās removed the seal and the contents 

spelled out their exclusion and the inclusion only of Ali, and an 

order that they all, whether they liked it or not, were to listen to and 

obey Imām Ali al-Ridha . In short, the removal of the seal 

spelled their destruction, scandal and humiliation, whereas Ali 

remained the winner. 

 

"Ali then turned to al-Abbās and said, `Brother! I know that what 

made you do what you did is the fact that you have fines and debts 

to pay. Sa'id! Go ahead and take an account of their debts, then pay 

their dues on their own behalf. After that take out their zakat and 

clear their name. By Allāh! I shall never abandon your assistance 
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and I shall never cut my ties from you as long as I walk on this earth; 

so, you may say whatever you please.' 

 

"Al-Abbās said, `Do not give us anything other than what rightfully 

belongs to us, and what you hold of our own is even more.' He said, 

`You may say anything you want to say, for the offer is yours; if you 

do good deeds, you shall be rewarded by Allāh, and if you commit a 

bad deed, Allāh is Most Forgiving, Merciful. By Allāh! You know 

very well that today I have no son nor heir except you; so, if I keep 

anything which belongs to you from you or save what you think to 

belong to you, it shall always remain yours and will always be 

returned to you. By Allāh! I have never owned anything since your 

father, may Allāh be pleased with him, passed away except that I 

relinquished it to you as you have seen.' 

 

"Al-Abbās leaped and said, `By Allāh it is not so! Nor Allāh has 

given you authority over us..., but..., but it is our father's jealousy 

and he willed a will which Allāh does not accept from him nor from 

you, and you know very well that I know Safwan ibn Yahya, the 

Sabiri seller at Kufa. If I ever get there, I shall strangle him and you 

with him.' 

 

"Ali said, `There is no power or will except by the Will of Allāh, the 

Sublime, the Great... Brothers! Allāh knows that I desire nothing 

other than your happiness and well-being. Allāh! If you know that I 

love their well-being, and that I want nothing but good for them, that 

I do not severe my ties with them, that I am kind to them, concerned 

about their affairs day and night..., then grant me good rewards for 

it. But if I am contrariwise, then I invoke You, Knower of the 

unknown, to grant me the rewards of my intentions: good for good 

and evil for evil. Lord! Bring them to the path of righteousness, and 

make life good for them, and keep the snares of the devil away from 

us and from them, and assist them to be able to worship Thee, and 

help them see Thy guidance. As for me, brother, I desire nothing 

other than your happiness, working hard for your own well-being, 

and Allāh is my Witness.' 
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"To this, al-Abbās said, `How well I know your mastery over words! 

And there is no mud with me for your spade!'"
1
 

 

With these rude words al-Abbās ended his argument with his 

brother, Imām al-Ridha , despite the fact that the Imām was very 

kind and clement in his argument with him, without articulating any 

unkind word, that it was already established that right was on the 

side of the Imām, and that their own transgression dragged him into 

such a situation which did not befit his lofty status. This, indeed, is 

indicative of a great deal of clemency and tolerance towards an 

unlimited aggression.  

 

Although al-Abbās discarded the norms of good manners in his 

confrontation with his brother by articulating disrespectful words 

and by committing a sin against his own father Imām Mūsa ibn 

Ja’far  by accusing him of being jealous and biased, which 

causes the other party to be on the offensive, or at least would push 

him away from a balanced temper, this is not an artificial show of 

clemency and tolerance from the Imām ; rather, it is derived 

from the spirit of genuine goodness and love whereby he and the 

other Imāms were characterized when others challenged them.  

 

On the other hand, the Imām  tries to cause others to adorn 

themselves with the same trait of clemency and tolerance upon being 

wronged as an element of good relationship among them, justifying 

this by saying that it increases the dignity of man, for clemency and 

tolerance, when the ability to deal equal blows and effect equal 

retribution express the power of anger in man and his control over 

his rash temper upon being challenged, this causes others to respect 

and venerate such a person especially when that person shoulders the 

responsibilities of authority. Al-Ābi says: 

 

"A man sentenced to be beheaded was brought to al-Ma’mūn while 

al-Ridha  was among his train. Al-Ma’mūn asked him: `Father 

of al-Hassan! What is your view?' He said, `All I can say is that 

                                                 
1 Al-Kāfi, Vol. 1, pp. 316-319.  
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Allāh only increases the dignity of those whose good will causes 

them to forgive.' He, therefore, forgave the man."
1
 

 

 
 

Swiftness of Response 
 

Imām al-Ridha  was endowed with a readiness to respond 

coupled with the strength of argument and oratory to which extra-

ordinary expressions freely submitted without making the over-all 

meaning too difficult to comprehend. His arguments with the heads 

of other religions, with foremost writers, and with atheists in which 

he outwitted them with his clear argument and decisive arguments, 

all provide us with a glorious indication that he used to enjoy the 

ability to provide a ready answer and a speed in intellectual 

reasoning.  

 

This is why learned scholars held him in high esteem and hesitated 

to challenge him to debate in any field of knowledge as actually 

                                                 
1 Kashf al-Ghumma, Vol. 3, p. 143.  
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happened after his arguments with the highest authorities of other 

religions at a meeting al-Ma’mūn arranged at his court and the 

audience were tongue-tied when he challenged them to put for 

discussion whatever came to their minds.  

 

His Patience and Perseverance 
 

The patience and perseverance of the Imām manifest themselves 

clearly when he had to face psychological and emotional crises. 

When he went to say his farewell at the Ka'ba, Mecca, upon being 

ordered by al-Ma’mūn to be present at his court in Khurasan, he was 

faced with an emotional situation involving his only son Abū Ja’far 

Muhammed ibn Ali al-Jawād, but he maintained with an iron will his 

self-control, solacing himself with a patient heart, submitting to 

Allāh's Will and Decree.  

 

Umayya ibn Ali states: "I was sitting with Abul-Hassan  at 

Mecca during the year in which he performed the hajj prior to his 

trip to Khurasan, and Abū Ja’far was with him when he was bidding 

the House (Ka'ba) good-bye. Having finished his tawaf, he went to 

the maqam and said his prayers there. Abū Ja’far, accompanied by 

Muaffaq, was making his tawaf, till he reached the Stone. There he 

sat and he prolonged his sitting there. Muaffaq said to him: `May my 

life be sacrificed for yours! It is time you stood up.' 

 

"He answered thus: `I do not wish to leave this place at all except by 

the Will of Allāh,' and grief could easily be seen clouding over his 

face. Muaffaq approached Abul-Hassan and said to him: `May my 

life be sacrificed for yours! Abū Ja’far is sitting by the Stone 

unwilling to leave,' so Abul-Hassan stood up, came to Abū Ja’far 

and said, `Stand up, my loved one.' But his son said, `I do not wish 

to leave this place...' He said, `Do stand up, O my loved one.' After a 

while, he said to his father: `How can I stand up seeing that you have 

already said your farewell at the House never to return again?' He 

said, `Do stand up, my loved one.' He stood up and left with his 

father."  
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The Imām  patiently put up with numerous norms of persecution 

and injustice inflicted upon him during the reign of (Hārūn) al-

Rashīd starting with the tragedy of his father, passing by the 

tragedies to which the Alawides were subjected, and ending with the 

unfair instigations to al-Rashīd by the Imām's opponents to kill him 

and eliminate him. 

 

The strength of the patience and perseverance of the Imām become 

manifest when we examine the thinly veiled political persecution 

from which he suffered during al-Ma’mūn's reign especially after the 

latter appointed him as his heir to the throne, fully knowing that al-

Ma’mūn was not sincere in his intention but rather enacted a 

political act in which al-Ma’mūn played the major role solely to 

provide security to the shaky foundations of his regime due to the 

storming events the outcome of which was reflected upon the issue 

of who would succeed him on the throne.  

 

The extent of the suffering of the Imām, the degree of his bitterness 

and agony, and the amount of grief and sorrow which filled his heart 

due to the treatment meted to him by the government, can be 

assessed; yet he buried all of that in the depth of his mind with mute 

patience and perseverance. Yāsir, his servant, said once: "Whenever 

al-Ridha  returned home on Friday from the mosque, with his 

face sweating and stained by blowing dust, he would raise his hands 

and invoke Allāh saying, `Allāh! If the only way I am relieved from 

my distress is by death, then I invoke Thee to hasten its hour.'"  

 

Suffices to assess the extent of his patience and perseverance to 

simply be aware of the fact that although he was Allāh's Argument 

over His creation, he was powerless to do anything while seeing 

right being abandoned and wrong upheld.  

 

Generosity 
 

In a dialogue with al-Bazanti, the Imām said, "Anyone who receives 

a boon is in danger: He has to carry out Allāh's commandments in its 

regard. By Allāh! Whenever Allāh blesses me with something, I 

continue to be in extreme apprehension till (and here he made a 
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motion with his hand) I take out some of it and spend it in the way 

Allāh has ordained in its regard." Al-Bazanti asked him: "May my 

life be sacrificed for yours! You, in your status of high esteem, fear 

that much?" He answered: "Yes, indeed! And I praise my Creator for 

the blessings He bestowed upon me."
1
 

 

The Imām's generosity and thoughtfulness emanate out of this good 

aspect of his conviction which depends on the principle of letting 

others share in the wealth with which Allāh blesses him, and in what 

blessings and favors He bestows upon him. Allāh's rights in this 

context are the shares of the needy and the poor in this world whose 

ability to earn a decent living was hampered by either severe 

employment conditions, or disability to work due to old age, or 

because of being left stranded away from their original home, in 

addition to others who were forced by the necessities of life to 

stretch their hands to others for help. 

 

To ask others is humiliating, for it shatters the dignity of the person 

who is stretching his hand asking and by his psychological appeal to 

the breath of humanity in the person he is asking. In this story, the 

Imām guides us to realize a magnificent fact about the human 

psychology, that is, to give is not a favor someone does to someone 

else begging him for help; rather, it is his way of thanking Allāh for 

the blessings with which He blessed him. The person who is blessed 

is in danger until he takes out of it the rights in it which are Allāh's.  

 

The Imām's method in giving is derived from such an angle of the 

human nature. Eleisha ibn Hamza says: "I was once talking to al-

Ridha  when a large crowd of people assembled to ask him 

about what is permissible in Islam and what is not. A man as tall as 

Adam came to him and said, `Assalamo Alaikom, O Son of the 

Messenger of Allāh! I am a man who loves you, your fathers and 

grandfathers, and I have just been on my way to perform the 

pilgrimage when I discovered that I had lost everything with me and 

now I do not have anything enough even for a leg of the trip. If you 

                                                 
1 Al-Kāfi, Vol. 3, p. 502.  
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will, please help me with the expense of going back home, and I am 

a recipient of Allāh's blessing (i.e. well to do). 

 

As soon as I reach there, I will give to the poor as much as you will 

give me, for I do not qualify to be a recipient of alms.' He said to 

him: `Sit, may Allāh be merciful to you,' then he kept talking to 

people till they dispersed except that man, Sulaiman al-Ja’fari, 

Khuthai'ama and myself. Then he (al-Ridha) said, `Do you permit 

me to enter (the room)?' Sulaiman said to him: `May Allāh advance 

your endeavor.'
1
 So he entered the room and stayed for about an 

hour after which he came out and closed the door behind him, 

stretched his hand above the door and said, `Where is the man from 

Khurasan?' The man answered: `Here I am!' He said, `Take these 

two hundred dinars, use them for your preparations for the trip; may 

Allāh bring you blessings thereby, and do not spend an equal amount 

to it on my behalf, and leave the room in a way that I do not see you 

and you do not see me,' then he left. 

 

Sulaiman then said, `May my life be sacrificed for yours! You have 

made quite a generous offer, but why did you hide your face?' He 

answered: `I did so for fear of seeing the humiliation on the face of 

the man due to my assistance for him. Have you not heard the hadīth 

of the Messenger of Allāh  in which he said, `The one who hides 

a good deeds receives rewards equal to performing the pilgrimage 

seventy times; one who announces his sin is humiliated, while one 

who hides it is forgiven'? Have you heard the saying of the example 

of the first case:   Whenever I approach him, one day, with a plea, I 

return home and my dignity is still with me. For he hides himself 

from the person who appeals to him when he gives him something 

so that he does not see the humiliation on his face, and so that the 

pleading person retains his dignity when he does not see the face of 

the benevolent one who is giving him?"  

 

He asks him to leave without seeing him in order to safeguard 

himself against feeling as having the upper hand over the pleading 

                                                 
1 Al-Kāfi, Vol. 4, p. 24.  



 59 

person, and in order to relieve the pleading person from having to 

show his gratitude to him. 

 

While in Khurasan, he once distributed his entire wealth to the poor 

on the day of Arafat, so al-Fadl ibn Sahl said to him: "Now you are 

bankrupt!" he said, "On the contrary! I am now wealthier than ever. 

Do not consider trading my wealth for Allāh's rewards and pleasure 

as bankruptcy."
1
 

 

He does not give others in order to buy their affection or friendship; 

rather, he considers giving with generosity as a good trait whereby 

man gets nearer to his Maker by including His servants in the wealth 

with which He blessed him. This is the difference between his 

method of giving and the method of others. Ya'qub ibn Ishaq al-

Nawbakhti is quoted saying:  

 

"A man passed by Abul-Hassan and begged him to give him 

according to the extent of his kindness. He said, `I cannot afford 

that.' So he said, `Then give me according to mine,' whereupon he 

ordered his servant to give the man two hundred dinars."
2
 

 

The reason why the Imām abstained from giving the man according 

to the extent of his own kindness, as the man asked him the first 

time, is probably due to the fact that he simply did not have as much 

money as he liked to give. As regarding his own affection towards 

the poor and the indigent, and his way of looking after them, 

Mu'ammar ibn Khallad narrates this anecdote: 

 

"Whenever Abul-Hassan al-Ridha  was about to eat his meal, he 

would bring a large platter and select the choicest food on the table 

and put on it, then he would order it to be given away to the poor. 

After that he would recite the following verse:  ناةن من ال عنقنً  But he` فنالا ال اتنحن

has made no haste on the path that is steep' (Qur'an, 90:11). After 

that he would say, `Allāh, the Exalted and the Sublime, knows that 

                                                 
1 Al-Manāqib, Vol. 4, p. 361.  

2 Ibid., Vol. 2, p. 360.  
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not everyone has the ability to free a slave, nevertheless He found 

means for them to achieve Paradise (by feeding others).'"
1
 

 

Thus does the Imām sense the weight of deprivation under which the 

poor moan and suffer; therefore, he shares his best food with them in 

response to the call of humanity and kindness and in harmony with 

the spirit of the message with which Allāh entrusted him.  

 

Al-Bazanti tells the story of a letter Imām al-Ridha  wrote to his 

son Imām Abū Ja’far  which personifies the generosity and spirit 

of giving deeply rooted in the hearts of the Prophet's Ahl al-Bayt 

; he says: "I read the letter of “Abul-Hassan” Imām al-Ridha  

to Abū Ja’far which said, `O Abū Ja’far! I have heard that when you 

ride, the servants take you out of the city through its small gate. 

 

This is due to their being miser so that nobody asks you for 

something. I plead you by the right I have upon you that every time 

you enter into or get out of the city, you should do so through its 

large gate, and when you ride, take gold and silver with you, and 

every time you are asked, you should give. If any of your uncles 

asks you for something, you should give him no less than fifty 

dinars, and you yourself may determine the maximum amount you 

would like to give; and if any of your aunts asks you for something, 

do not give her less than twenty-five dinars, and it is up to you to 

determine the maximum amount. I only desire that Allāh raises your 

status; therefore, keep giving away and do not fear that the Lord of 

the Throne will ever throw you into poverty.'"
2
  

 

Fairness 
 

The Imām  did not have the chance to rule for any period of time 

so that we may discuss his practical style of government, but we can 

still be acquainted with that through reviewing his statements to 

some of his followers who very much desired that the Imām should 
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2 Ibid., Vol. 2, p. 8.  
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shoulder the responsibilities of caliphate. Muhammed ibn Abū 

'Abada asked him once: "Why did you delay executing the order of 

the commander of the faithful and why did you refuse to oblige?" 

 

He said, "Be careful, O father of Hassan! The matter is not so." He 

added saying that the Imām noticed that he was crossed, so he said, 

"What's in it for you anyway? Should I, as you presume, become 

what you wish me to become, and you are as close to me then as you 

are right now, you would certainly be responsible for paying your 

dues and, in my eyes, there would be no difference between you and 

anyone else."  

 

He, peace with him, clarifies the matter, and that there is no use to 

accept the caliph's offer since government will never actually be 

under his control. And when he notices the bitterness on the face of 

the person who asked him why he hesitated to accept the caliph's 

offer, he reminds him of his method of government should it at all be 

in his hands, summarizing it thus: Nobody shall have any distinction 

over other citizens according to the dictates of the equitable 

government set up by Islamic Sharī`a regardless of class or any 

other distinctions such as favoritism, friendship or support; rather, 

all subjects are equal in the rights they enjoy without any bias to one 

in preference over another, or any bias against one in order to please 

another.  

 

The Imām's way of explaining his method of government is actually 

an outspoken way of criticizing the ruling methods followed then the 

foundations of which were not based on justice and equity but on 

special interests which guarantee for the ruler and his followers the 

continuity of his government and authority. The wealth, lives, 

possessions and everything else under the government's control was 

all subject to the whims and desires of the oppressive ruler and his 

train, distant from the principles of justice and the norms of equality 

secured by the Islamic message as embedded within its humanitarian 

method of legislation. 

 اللهم صلّ على محمد و آل محمد
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Method of Educating the Public 
The Imāms  played a significant role in the area of educating the 

public, setting examples in educating through the example of one's 

own conduct; therefore, their methods of education were not 

confined merely to spreading awareness through the spoken word 

but went beyond that to enforcing a strict practical censorship over 

actions to observe the defects and shortcomings of conduct in the 

life of others. Here we present three examples of the norms of 

conduct of Imām al-Ridha  each dealing with one aspect of 

man's practical life:  

 

Yāsir, one of his servants, narrates that the Imām's attendants were 

eating some fruit one day and they were throwing away a good 

portion of it uneaten. Abul-Hassan  said to them: "Praise be to 

Allāh! If you have eaten to your fill, there are many who have not; 

so, you should feed them of it instead."
1
 

 

                                                 
1 Al-Kāfi, Vol. 6, p. 297.  
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In this incident, the Imām points out to the reality of wanton living 

which we observe in our life. When we feel that we have achieved 

full satisfaction of something, be it food or anything else, we do not 

try to satisfy the need of others for it, but we may even try to spoil it 

in one way or another without realizing the crime towards humanity 

implied in an action like that. 

 

Sulaiman ibn Ja’far al-Ju'fi is quoted saying: "I was in the company 

of al-Ridha  trying to take care of some personal business of my 

own and I wanted to go home. He said to me, `Come with me and 

spend the night over my house.' So I went with him and he entered 

his house shortly before sunset. He noticed that his attendants were 

working with clay, probably mending stables, and there was a black 

man among them. He asked them, `What is this man doing with 

you?' 

 

They said, `He is helping us, and we will pay him something.' He 

asked, `Did you come to an agreement with him regarding his 

wages?' They said, `No. He will accept whatever we pay him.' He, 

thereupon, started whipping them and showing signs of extreme 

anger. I said to him, `May my life be sacrificed for yours! Why are 

you so angry?' He said, `I have forbidden them so many times from 

doing something like that and ordered them not to employ anyone 

before coming to an agreement with him regarding his wages. 

 

You know that nobody would work for you without an agreed upon 

wage. If you do not, and then you pay him three times as much as 

you first intended to pay him, he would still think that you underpaid 

him. But if you agree on the wage, he will praise you for fulfilling 

your promise and paying him according to your agreement, and then 

if you give him a little bit more, he would recognize that and notice 

that you increased his pay."
1
 

 

Here the Imām tries to point out a significant point related to the 

system of labor whereby each of the employer and the employee 

safeguards his rights. Often, disputes erupt about determining the 
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wage the employee deserves in the absence of a prior agreement 

between the employer and the employee regarding a set wage. By 

determining and agreeing upon a set wage, each party safeguards its 

own right without finding a reason to dispute. An increase, though 

small, in the wage will surely cause the employee to feel grateful 

and thankful to his employer.  

 

Al-Bazanti is quoted saying: 

 

"Al-Ridha  had one of his donkeys sent to convey me to his 

residence, so I came to the town and stayed with a dignitary for a 

part of the night, and we both had our supper together, then he 

ordered my bed to be prepared. A Tiberian pillow, a Caesarian sheet, 

and a Marw blanket were brought to me. Having eaten my supper, 

he asked me, `Would you like to retire?' I said, `Yes, may my life be 

sacrificed for yours.' So he put the sheet and the blanket over me and 

said, `May Allāh make you sleep in good health,' and we were on the 

rooftop. 

 

When he went down, I told myself that I had achieved a status with 

that man nobody else had attained before. It was then when I heard 

someone calling my name, but I did not recognize the voice till one 

of his (al-Ridha's) servants came to me. He said, `Come meet my 

master;' so I went down and he came towards me, asked me for my 

hand to shake and he shook it with a squeeze, saying, `The 

Commander of the Faithful, Allāh's peace with him, came once to 

visit Sa'sa'a ibn Sawhan, and when it was time to leave, he advised 

Sa'sa'a not to boast about his visit to him but to look after himself 

instead for he seemed to be about to depart from this world and that 

worldly hopes do not do a dying man any good, and he greeted him 

a great deal as he bid him good-bye.'"
1
 

 

In the above anecdote, the Imām  points out the significance of 

realistic spiritual upbringing which is not influenced by external 

appearances nor is deceived by artificial psychological fantasies, for 
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the reason why others pay attention and show concern may be solely 

due to seeking their self-interest, or maybe due to a sincere affection, 

or to any other reason, without any of these reasons being linked to 

the reality of the self and its significance. 

 

The Imām tries to push us to avoid being deceived by anything 

which would push us away from contemplating upon our real world 

to which our destiny is tied, and we have to be subjective in our 

outlooks, assessing our realities without being influenced by casual 

external factors. 

 

Reluctance to Cooperate With the Rulers 
 

The Imāms  did not for even one day admit any legitimacy to 

their contemporary governments, be it Umayyad or Abbāside, due to 

the fact that those governments were far away from the pristine 

Islamic system of government and to their deviation, in spirit and in 

conduct, from the most simple principles and rules of human justice. 

Executions, deportations, confiscations of properties, transgressions, 

according to them, all did not hold them legally accountable, nor did 

they constitute a departure from the principles of creed and equity as 

long as they in the end served to strengthen and secure the 

foundations of their governments.  

 

Anyone who appreciates his divine responsibility would try as hard 

as possible to stay away from participating in shouldering the 

responsibilities of such governments or making the latter's job 

easier, for this would mean his own recognition of their legitimacy 

and his own admission of their right to exist.  

 

Yes; if the objective of his participation is to alleviate, as much as he 

can, their injustice and transgression to which innocent believers 

may be subjected, and to minimize the danger of their ethical and 

social iniquities which distance the nation from the achievement of 

an exemplary realization of its mission–if this is the objective, then 

such participation may be necessitated by one's own persistent faith, 

and upon this premise did the Imāms refrain from encouraging 
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any of their followers from working for such governments for that 

would mean assisting the aggressor and strengthening his stance. 
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The only exception was the case when the religion's interest dictated 

it. In the latter case, they used to encourage some of their influential 

followers to take part in the government and be employed by it as 

was the case of Ali ibn Yaqteen who tried several times to resign 

from his post at the court of Hārūn al-Rashīd, but Imām Mūsa ibn 

Ja’far  used to encourage him to stay due to the fact that his stay 

meant removing injustices from many believers and the fending of 

some of the corruption committed by others.  

 

We can clearly be acquainted with this negative stance of Ahl al-

Bayt  towards their rulers by examining what al-Hassan ibn al-

Hussain al-Anbari tells us about Imām Abul-Hassan al-Ridha . 

He says: "I continued writing him for fourteen years asking his 

permission that I accept a job in the service of the sultan. At the 

conclusion of the last letter I wrote him I stated the fact that I was 

fearing for my life because the sultan was accusing me of being a 

Rāfidhi and that he did not doubt that the reason why I declined 

from working for him was due to my being a Rāfidhi. 

 

So Abul-Hassan wrote me saying, `I have comprehended the 

contents of your letters and what you stated regarding your 

apprehension about your life's safety. If you know that should you 

accept the job, you would behave according to the commands of the 

Messenger of Allāh  and your assistants and clerks would be 

followers of your faith, and if you use the gain you receive to help 

needy believers till you become their equal, then one deed will offset 

another; otherwise, do not.'"
1
 

 

The Imām  preconditions for his permission to work for the 

government that there should be a religious interest which decreases 

the damage done by the nature of the job; otherwise, it would mean a 

psychological and factual separation from the pristine principles of 

Islam and its precepts and an attachment to the corrupt world in 

which those rulers were living.  

 

                                                 
1 Al-Kāfi, Vol. 5, p. 111.  
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How could the Imām ever approve the principle of cooperating with 

those who played Muslim caliphs and deliberately watered down the 

divine content of the Islamic message by their and behavioral 

transgressions which demolished the psychological and spiritual 

borders separating the nation from the realization of the sins and 

pitfalls of such transgressions? Theirs were gatherings in which wine 

was served, entertainers entertained, singers sang, dancers danced, 

filling the palaces of Umayyad and Abbāside caliphs with 

immorality. One of them was insolent enough to invite one of those 

Imāms  to participate in his drinking orgy as was the case of al-

Mutawakkil with Imām Ali al-Hādi  which unveils to us the 

extent of corruption and the extremity of moral decay of the 

Abbāside caliphate.  

 

It is quite possible that those rulers were aware of the negative 

attitude of the Imāms towards them and their corrupt government 

systems. We find them, as the anecdote above proves, doubting the 

loyalty of the individuals who refused to cooperate with them, 

charging them with Rāfidhism due to the negative stance adopted by 

their Imāms towards the conduct of those rulers.  

 

Islamic caliphate suffered the tragedy of a humiliating deviation 

from Islam and a moral decay during the Umayyad and Abbāside 

dynasties which helped the wide dissemination of corruption and 

moral decay among various sectors of the ummah. What sort of 

Muslim caliphs were those whose eyes could not sleep except after 

listening to the music played by their male and female singers, 

whose nightly meetings were not complete without the presence of 

wine and immorality? 

 

What type of Islamic reality is this in which a group like that has the 

full say? How can anyone expect the Imāms , who were the 

careful custodians of rights and whose responsibility was to 

safeguard such rights, to permit themselves and their followers to 

bear any responsibility in a government led by individuals whose 

hands were polluted with sins and accustomed to sinning?  

 



 69 

The negative stance of the Imāms was an obvious call for the nation 

to be aware of its Islamic mission and principles, a loud cry to wake 

it up from its slumber to witness the corrupt reality lived by such 

Islamic "caliphs" due to the reckless and corrupt behavior of those 

rulers and their followers who were at the helm of leading the 

nation.  

 

These are some of the characteristics and qualities which provide us 

with some of the outlines of the portrait of Imām al-Ridha , and 

the picture presented here is not complete in its pristine components 

which represent the actual context for it, for such a task requires the 

researcher to rise to grasp the Imām's loftiness which is impossible 

to attain by any writer, and nobody can ever describe it no matter 

how hard he tries.  

 

Imām and the Waqfis 
 

Immediately after the demise of his father, Imām al-Ridha  was 

tried by an acute calamity which deepened the tragedy of losing his 

father. On one hand, he was suffering from the attempts of the rulers 

and their supporters at his life and, on the other hand, he was 

painfully and bitterly witnessing the horrible division which caused 

dissension among his father's followers. It was caused by the 

promotion of an invented idea which called for the Imāmate to be 

terminated with Imām Mūsa ibn Ja’far , claiming that he did not 

actually die but was still alive, that he was the Qa'im (Mahdi) of the 

Progeny of Muhammed , that his absence was similar to the 

absence of Mūsa ibn '`Imrān (Moses son of Amram), and that, 

accordingly, the Imāmate should not transfer to his son Imām al-

Ridha . 

 

Pioneers of Waqfism 
 

The first to promote this idea were few men who were among the 

most distinguished followers of Imām Mūsa ibn Ja’far  such as 

Ali ibn Abū Hamza al-Batā'ini, Ziyad ibn Marwan al-Qandi, and 

Uthman ibn Isa al-Ruwasi. These three persons are considered the
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 first to invent this "sect," openly claimed to be its adherents, and 

invited others to promote it. 
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Objectives of the Waqfis 
 

This new "sectarian" trend did not result from a pure belief and a 

mere conviction; rather, it was prompted by materialistic and 

worldly desires which affected the thinking of its inventors and 

caused them to deviate from the Right Path. Those individuals tried 

to find excuses for their falling into such "sect" by narrating 

narratives they had heard from Imām al-Sādiq  without being 

actually familiar with their implications, nor did they accurately 

comprehend their contexts either. This may be deliberate especially 

since Imām Mūsa ibn Ja’far , while still alive, had explained to 

them their actual implications. 

 

For example, Al-Ghaiba quotes al-Hassan ibn al-Hassan saying: "I 

said to Abul-Hassan Mūsa : `Can I ask you a question?' He 

answered, `You must rather ask your own Imām.' I inquired, `What 

do you mean? I do not know of any Imām other than your own self.' 

He said, `He is my son Ali to whom I gave my title (of Imām).' I 

said, `Master! Please help me save myself from Hellfire! Abū 

Abdullāh  had said that you yourself are the Qaim, the caretaker 

of this issue.' He said, `Was I not?' Then he added, `O Hassan! No 

Imām preaches to a nation except when he is their Qaim; so, when 

he leaves them (dies), his successor will be the Qaim and the Hujja 

(Proof) till he too leaves. We (the Imāms) are all Qaims; therefore, 

from now on, redirect all your dealings to my son Ali, for by Allāh I 

swear twice that I did not do that but Allāh did out of His love for 

him.'"
1
. 

 

This narrative reveals to us the reality behind the confusion in which 

those who deviated by Waqfism were swept. It also proves that the 

theory of Waqfism was not born after the demise of Imām Mūsa ibn 

Ja’far  but was alive even during the time of Imām al-Sādiq  

according to the narration of events which could not be explained 

even by their narrators. In this narrative, the Imām tries to explain to 

these individuals their misunderstanding of those implications and 
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their erroneous interpretation thereof in a way upon whose premise 

the Waqfis establish their claim. 

 

Imām Denounces Waqfism 
 

The Imām did his best to emphasize the error of that concept and its 

collision with reality by continuously stating that the Imāmate after 

his demise would be the responsibility of his son Ali, and he even 

made a number of his followers and family testify to that. For 

example, Haidar ibn Ayyūb says: "We were in Medīna at Quba 

where we used to meet Muhammed ibn Zaid ibn Ali. He came to us 

one day much later than anticipated, so we asked him what caused 

him to be so late. He said, `Abū Ibrahim invited seventeen men from 

among us, all descendants of Ali and Fātima, Allāh's blessings with 

both of them, and he required us to bear witness to his will and 

testimony that his son Ali would be his successor and representative 

during the remainder of his own life and after his demise, and that 

the issue was in effect since then.' Then Muhammed ibn Zaid said, 

`By Allāh, O Haidar! He has today tied the knot of Imāmate for him, 

and the Shī`as will accept him as the Imām after his father's 

demise.'"
1
 

 

Abdullāh ibn al-Harith said, "Abū Ibrahim called us to his presence 

and we responded. He said, `Do you know why I have gathered you 

all here?' We answered in the negative. He said, `Bear witness that 

this Ali, my son, is my regent, executor of my will, and my 

successor after me; whoever entrusted me with something, let him 

take it back from him, and whoever insisted on seeking audience 

with me, let him obtain his written approval for that.'"
2
 

 

Abdul-Rahman ibn al-Hajjaj is quoted saying that Abul-Hassan 

Mūsa ibn Ja’far  had nominated his son Ali for the Imāmate and 
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wrote a statement to this effect in the presence of sixty witnesses 

from among the most distinguished dignitaries of Medīna.
1
 

 

In these clear texts, and in others, he is seen emphasizing his 

nomination of his son as the Imām and, at the same time, he is 

declaring that his death was imminent, thus in advance falsifying the 

claim of the Waqfis. 

 

Advocates of Waqfism Reveal Their Own Nature 
 

There are many narratives narrated by some advocates and inventors 

of Waqfism which clearly prove to us their false claims. For 

example, Ziyad ibn Marwan al-Qandi narrates the following: 

 

"Once I visited Abū Ibrahim and his son Ali was with him. He said 

to me, `O Ziyad! His (son's) statements are as good as mine, his 

speech is like my speech, and his instructions are as binding as 

mine.'"
2
 

 

Ahmad ibn Muhammed al-Maithami, a Waqfi, says: "Muhammed 

ibn Isma'il ibn al-Fadl al-Hashimi told me the following: `I visited 

Abul-Hassan Mūsa ibn Ja’far  and he was suffering from an 

acute illness. I asked him: `If the matter regarding which I pray 

Allāh that it would not happen (Imām's death) comes to pass, who 

shall we follow?' He said, `My son Ali; his writing is as though I 

wrote it, and he is my regent and successor after me.'"
3
 

 

Ghannam ibn al-Qasim is quoted saying: "Mansour ibn Younus 

Barzaj told me that he had visited Abul-Hassan, that is, Mūsa ibn 

Ja’far , and he said to him, `Have you come to know what new 

undertaking I have undertaken today?' He answered in the negative, 

so the Imām said, `I have appointed my son Ali as my regent and 

successor after me; so, enter his room and congratulate him and tell 

                                                 
1 Ibid., p. 28. 

2 Al-Kāfi, Vol. 1, p. 381; also al-Mufīd's Irthaa, p. 286. 

3 `Uyūn Akhbār al-Ridha, Vol. 1, p. 20. 
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him that I ordered you to do so.' So he entered his room and 

congratulated him and informed him that his father had ordered him 

to do so, yet Mansour reneged after that, and he even confiscated the 

funds (of Muslims) entrusted to him."
1
 

 

What is most significant in this narrative is the Imām's initiation of 

the dialogue with Mansour to tell him about his successor, then his 

ordering him to enter his son's room to congratulate him and to tell 

him that he was doing so because his father ordered him to. What the 

Imām wanted to accomplish by doing all of that was to make a 

practical point for the record against Mansour by making him 

recognize the Imāmate of his son after him in a way which does not 

permit him at all to preach Waqfism except if he reneged as actually 

happened after that. 

 

Imām Mūsa ibn Ja’far  Warns Waqfis 
 

There is another stance for the Imām which is not without an 

exciting moment involving one of the main advocates of Waqfism. 

His stance was like a clear warning to those who created the 

controversy of this "sect" and promoted it; al-Batā'ini states: 

 

"I said to Abul-Hassan, `Your father had informed us of his 

successor, and we wish you could inform us of yours.' So he took 

my hand and shook it, then he recited the verse: `Allāh will not 

mislead people after He had guided them, in order that He may make 

clear to them what to fear (and avoid)'."
2
 

 

The recitation of that verse came almost like a prophecy about the 

future of what that person and his friends would do and how they 

would fall into the slippery paths of misguidance; therefore, he 

shakes his hand and recites a verse which predicted that those folks' 

deviation would take place after proof had been made manifest 

against them. The Imām, as a matter of fact, refers clearly to the 

                                                 
1 Al-Kashi, Rijāl, p. 398. 

2 Al-'Ayyāshi's Tafsīr, Vol. 2, p. 115 of Surat al Tawba, verse 115. 
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Waqfi movement after him and even reads the epitaph of the faith of 

those who advocate Waqfism in a narrative narrated by Muhammed 

ibn Sanan who says: 

 

"I visited Abul-Hassan one year before he was conveyed to Iraq, and 

his son was with him. He called upon me to be attentive, and I 

responded. Then he said, `There will be a movement this year..., but 

do not let it bother you.' Then he lowered his head contemplating, 

picking the ground, then he raised his head and recited the verse, 

م الظ حلمِِي ن  يمضِلُّ الله  حء ،ون ح ينشن م من ينف عنلم الله  ون  `Allāh leads the oppressors astray 

and does whatever He pleases.' (Qur'an, 14:27). I said, `And what is 

that, may my life be sacrificed for yours?' He said, `Anyone who 

denies the right of this son of mine and refuses to recognize his 

Imāmate after me will be equal to one who denied the right of Ali 

ibn Abū Tālib  and did not recognize his Imāmate after 

Muhammed .' So I understood that he was implying that his 

death was near, and that he was appointing his son as his 

successor."
1
 

 

Waqfis' Materialistic Objectives  
 

History tells us that those who invented the dissension of this "sect" 

were chief officers of Imām Mūsa ibn Ja’far  and keepers of the 

funds collected for him from his Shī`a followers. When he died, Ali 

ibn Abū Hamza al-Batā'ini had with him as much as thirty thousand 

dinars; Ziyad ibn Marwan al-Qandi had seventy thousand dinars, and 

Uthman ibn Isa al-Ruwasi had thirty thousand dinars and six 

concubines. 

 

They did not relish the idea of delivering these funds to his son and 

executor of his will after him; therefore, they invented the trick of 

denying the death of Imām Mūsa ibn Ja’far , claiming that he 

was still alive, and that they would not hand those funds except to 

him upon his return. Ahmad ibn Hammad said, "One of the officers, 

Uthman ibn Isa, was staying in Egypt, and he had with him a great 

deal of wealth and six concubines. 

                                                 
1 '`Uyūn Akhbār al-Ridha, Vol. 1, p. 32. 
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So, Abul-Hassan al-Ridha  wrote him demanding the delivery of 

the concubines and the money, but he wrote him back saying that his 

father did not die. He (al-Ridha) wrote again saying, "He died, and 

we have distributed his legacy; the news about his death is correct, 

and there are eye witnesses to that.' Yet he (Uthman) wrote back 

saying, `If your father is not dead, then you have no right to claim 
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what is his, and if he did die, as you say, then he never ordered me to 

give anything to you, and I have emancipated the concubines and 

married them.'" 

 

According to the version of his letter as recorded in Al-Ghayba, he 

wrote, "Your father did not die; rather, he is still alive and in charge, 

and anyone who says that he died is on the wrong track."
1
 

 

Both Ali ibn Abū Hamza al-Batā'ini and Ziyad al-Qandi tried to 

resist the Imām's attempt to pursue them and reject his demand that 

they should deliver the funds by denying that they had had any 

money that belonged to his father with them, but Younus ibn Abdul-

Rahman, whom they both tried to allure with money to join their call 

for Waqfism, revealed to us their crime of theft and confiscation of 

his Imām's funds; he said, 

 

"Abū Ibrahim died and each of his chief executive officers had a 

great deal of money with him, and this is the reason why they 

claimed Waqfism, that is, their own desire to keep the money for 

themselves. Ziyad al-Qandi had seventy thousand dinars and Ali ibn 

Abū Hamza al-Batā'ini had thirty thousand dinars. Having seen all of 

that and come to realize the truth behind it and to know what I knew 

of the dilemma of Abul-Hassan al-Ridha , I encouraged people 

to support him, so both men asked me to meet them and asked me: 

`Why are you doing that? If you want wealth, we can make you 

wealthy,' and they offered ten thousand dinars for me if I accepted, 

and they told me to change my mind, but I refused and I said to 

them, `We all have been narrating one particular hadīth from the 

Truthful Imāms that, `When innovations in religion are promoted, let 

the learned person promote his knowledge disproving them, and if 

he does not, the light of īmān will be taken away from him;' so, I 

would not abandon the Jihād in the Way of Allāh at any rate.' For 

this reason, they opposed me and concealed enmity towards me."
2
 

                                                 
1 '`Uyūn Akhbār al-Ridha, Vol. 1, p. 113 and also Shaikh al-Tūsi's Al-

Ghayba, p. 47. 

2 '`Uyūn Akhbār al-Ridha, Vol. 1, p. 112. 
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Imām Reveals the Real Motives of the Waqfis 
 

In one of his letters to al-Bazanti, the Imām  reveals the truth 

behind these individuals' call for Waqfism; he says: 

 

"As regarding Ibn al-Sarraj, the reason why he called upon people to 

disobey us and not to be loyal to us is that he confiscated funds 

which my father al-Hassan had entrusted to him before he died, and 

he argued about it with me and refused to give it back even when all 

others did so and delivered to me all items entrusted to them. But 

when my father al-Hassan passed away, he took the opportunity of 

the disobedience of Ali ibn Abū Hamza and his friends to me and 

claimed he felt sick. By my life, he was not sick at all, but he wanted 

an excuse for confiscating the money and running away with it. 

 

"As regarding Ibn Abū Hamza, he is a man who adopted an 

interpretation of one hadīth which he himself invented, and he did 

not do a good job at his interpretation for he did not have enough 

knowledge to digest his own invention, but he passed it on to people 
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anyway and he fell into the trap which he did not know he had set 

for himself; so, he hated to prove himself a liar while trying to 

disprove what he himself had claimed through ahādīth which he 

interpreted without knowledge thereof, and he realized that if he did 

not make sure to represent my forefathers as truthful, he would not 

be certain whether what he had heard about al-Sufiani and others 

was true or not. 

 

"He, therefore, told people that what my forefathers had said did not 

disprove any of his claims, but his knowledge was short of 

comprehending the implications of the ahādīth my forefathers had 

narrated and the truth related to them; so, he caused dissension or at 

least put some doubt in people's minds about what he was narrating, 

and in the end he fell into a pitfall he thought he was trying to 

avoid..."
1
 

 

The fact that the Imām  did not mention the money incentive as 

being the major factor which caused al-Batā'ini and his friends to 

profess Waqfism does not prove its absence, for the Imām  was 

dealing with refuting these individuals' claims and proving their 

arguments wrong. As regarding Ibn al-Sarraj, since the man did not 

claim an excuse of his own, his own confiscation of the funds during 

the life-time of the Imām's father was the subject of the Imām's 

criticism. 

 

A Leading Waqfi Confesses 
 

What leads us to believe that the Waqfis did not establish their claim 

of Waqfism on a concrete reality, and that Waqfism was invented 

merely to satisfy the desire for a materialistic gain, is the story of the 

confession of one of the leaders of Waqfis at the time of his death. 

He admitted the horror of his sin of confiscating the money and not 

delivering it to Imām al-Ridha . 

 

Al-Tūsi's work Al-Ghayba quotes al-Hussain ibn Fadal saying, "I 

used to see an old man from Baghdad at the house of my uncle Ali 

                                                 
1 Qurb al-Irshād, p. 206. 
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ibn al-Hussain ibn Fadal, and he used to tease him quite often. He 

said to him one day, `There is nobody worse than you, Shī`a folks 

(or you Rāfidhis, according to another version of the story).' My 

uncle said to him, `Why so, may Allāh curse you?!' He said, `I am 

married to the daughter of Ahmad ibn Abū Bishr al-Sarraj who, 

before breathing his last, told me that he had with him ten thousand 

dinars which actually belonged to (Imām) Mūsa ibn Ja’far , and 

that he did not deliver it to his son after him and testified that the 

man had not died yet. 

 

Then he pleaded us saying, `For the sake of Allāh, save my skin 

from the Fire and deliver it to al-Ridha! Please do so for the sake of 

Allāh!' By Allāh, we did not deliver a bit of it to him, and we left the 

man being burnt in Hellfire!'"
1
 

 

Waqfism Spreads and Gains Momentum 
 

These individuals fooled a select group from among the followers of 

the Imām  and convinced them to believe, through casting 

doubts and suspicions, in Waqfism, so they finally fell to it and 

embraced the innovation. Among them were Abdul-Rahman ibn al-

Hajjaj, Rifa'a ibn Mūsa, Younus ibn Ya'qoob, Jameel ibn Darraj, 

Hammad ibn Isa, Ahmad ibn Muhammed ibn Abū Naseer, al-Hassan 

ibn Ali al-Washsha, and other dignitaries who used to be 

companions of the Prophet's Progeny. 

 

But they came back to their senses, recognized the Imāmate of al-

Ridha , and abandoned Waqfism. Others whose adherence to 

Waqfism was bought with a lot of money did not listen to any 

argument and preferred to uphold their beliefs and died wronging 

their own souls such as Hamza ibn Bazee' who was described by 

Imām al-Ridha  as the "wretch." 

 

Ibrahim ibn Yahya ibn Abul-Ballad is quoted saying: "Al-Ridha 

once inquired, `What did this wretch Hamza ibn Bazee' do?' I said 

that he became an old man. He said, `He claims that my father is still 

                                                 
1 Shaikh al-Tūsi, Al-Ghayba, p. 48. 
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alive! Today, they all doubt their own claim, but tomorrow they will 

die atheists.' Safwan said that he told himself he understood what the 

Imām  meant by saying that they were doubtful, but he did not 

understand his reference to atheism. 

 

After a short while, Safwan continues, one of their men was reported 

to have said at the time of his death that he disbelieved in the Allāh 

of his Imām (meaning Imām Mūsa ibn Ja’far, A.S.). Safwan said, 

`This is the interpretation of the (Imām's) hadīth.'"
1
 Imām al-Ridha 

, indeed, suffered a great deal while fighting them and refuting 

their false beliefs, unveiling their real intentions and disclosing their 

reality before the public so that no weaklings would be duped by 

them. 

 

Confusion of Some Waqfis 
 

What is interesting is that after the demise of Imām Mūsa ibn Ja’far 

, some of those folks called for the Imāmate of his son Ahmad; 

so, when the latter accompanied Abul-Saraya during Ibn Tabataba's 

uprising against the Abbāside regime, they disproved of his action 

and reverted to believe in Waqfism rather than submitting to the 

belief in the Imāmate of his son al-Ridha  as the successor of his 

father. Muhammed ibn Ahmad ibn Aseed said, 

 

"After the demise of Abul-Hassan, Ibrahim and Isma'il sons of Abul-

Asmal suggested to go and visit his son Ahmad, which they did, 

spending quite some time with him. When Abul-Saraya went out (to 

fight the Abbāsides), Ahmad ibn Abul-Hassan joined him; so, we 

approached Ibrahim and Isma'il and said to them, `This man has just 

joined Abul-Saraya; so, what is your view in the matter?' He said 

that both men found his behavior unacceptable, and they 

discontinued supporting him and said, `Abul-Hassan is alive! We 

remain following the belief of Waqfism,' and I think that this man 

(meaning Isma'il) died doubtful."
2
 

                                                 
1 Shaikh al-Tūsi, Al-Ghayba, p. 50. 

2 Al-Kashi, Rijāl, p. 400. 



 82 

 

This dissension continued for a long time during which the disputes 

and disagreements between them and the ones on the Right Path 

were at their peak till Allāh caused the false beliefs to disintegrate 

and become extinct due to the fact that they were not based on firm 

durable foundations. 

 

Imām and the 'Caliphs' 
 

The Imām  was contemporary to a short period of al-Rashīd's 

regime during which he suffered the tragedy of the assassination of 

his father Imām Mūsa al-Kazim  and other Alawides. After the 

murder of his father, he was not safe from the moves of some of 

those who flattered the rulers and followed their course and 

pretended to show their loyalty by instigating enmity against the 

regime's opponents, encouraging their elimination, thinking that that 

would increase the rulers' liking for them and nearness to them, that 

it would strengthen their position and grant them unique distinctions 

and raise them to the highest pinnacles.  

 

Attempts to Eliminate the Imām 
 

Ja’far ibn Yahya says: "I heard Isa ibn Ja’far say to Haroun (al-

Rashīd) upon leaving al-Riqqa for Mecca, `Remember your oath by 

the dignity of the descendants of Abū Tālib that should anyone after 

Mūsa (al-Kazim, A.S.) claim Imāmate, you would strike his head 

with the sword. This Ali, his son, claims so, and people are 

addressing him in the same way they used to address his father.' He 

looked at him angrily and said, `Why? Do you expect me to 

eliminate each and every one of them?'" Mūsa ibn Mahran says that 

when he heard Ja’far ibn Yahya say so, he went to him (i.e. to Imām 

al-Ridha) and told him what he had heard. Al-Ridha  responded 

by saying, "What do I have to do with them? By Allāh, they cannot 

hurt me in the least."  

 

Such incitements were not confined within a reasonable limit but 

went beyond it to dangerous ones where instigation might cause al-

Rashīd to pay serious attention, for the Barmakis were most 
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antagonistic towards the Descendants of the Prophet  and the 

most cruel among them in their grudge, so much so that it is reported 

that Yahya ibn Khālid al-Barmaki was the one who ordered the 

murder of Imām Mūsa ibn Ja’far 
1
 when the Abbāside caliphate 

was under their mercy.
2
 Imām al-Ridha  rendered Allāh's 

retribution against the Barmakis to their persecution and oppression 

the worst of which was suffered by Imām al-Kazim .
3
 Suffices 

for proof is the fact that Yahya ibn Khālid was the one who plotted 

the ugly plot against Imām al-Kazim  after causing Haroun al-

Rashīd to be angry with him, instigating al-Rashīd against the Imām 

 and using some naive weaklings among the Alawides to achieve 

his goal.
4
 

 

It was, indeed, an attempt which spelled the extent of grudge felt by 

Yahya ibn Khālid whose purpose was to pressure al-Rashīd into 

murdering Imām al-Ridha  and make him join his father. He said 

to him one day: "This Ali, his son, has seated himself in place and 

claimed the matter (Imāmate) for himself." He (al-Rashīd) said, "Is it 

not enough for us what we have done to his father? Do you wish that 

we should kill them all?"
5
 Al-Rashīd's answer points out to the 

extent of anguish he was suffering deep inside, and it reveals the 

bitter struggle exploding deep inside him. Suffices him to live 

carrying the guilt of murdering the pure soul of the Imām's father 

whom he subjected to numerous types of trials and tribulations till 

he joined his Lord well-pleased and satisfied after having faithfully 

executed the responsibilities of Imāmate which were entrusted to 

him honestly and faithfully, while the tyrant's soul was no longer 

able to bear any bigger sin anymore.  

 

                                                 
1 '`Uyūn Akhbār al-Ridha, Vol. 2, p. 226.  

2 'Umdat al-Tālib, p. 185, 1st edition (Najaf, Iraq).  

3 Al-Majlisi, Bihār al-Anwār, Vol. 48, p. 249, quoting Al-Kāfi.  

4 Shaikh al-Tūsi, Al-Ghayba, p. 22.  

5 '`Uyūn Akhbār al-Ridha, Vol. 2, p. 226.  
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Al-Rashīd Moves to Eliminate the Imām 
 

Finally, al-Rashīd is surrounded by a large number of courtiers 

instigating him to kill Imām al-Ridha , and they finally 

succeeded in stirring his feeling of anger against the Imām , 
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stimulating his beastly instinct to eagerly kill. Abul-Salt al-Harawi 

narrates saying that one day he was sitting with the Imām  at his 

house when a messenger from Haroun al-Rashīd came in and 

ordered the Imām  to present himself before the caliph. 

 

The Imām  said, "O Abul-Salt! He does not call upon me at such 

a time of the night except for trouble. By Allāh! He cannot do 

anything which I hate to me because of what I had come to know of 

certain statements said by my grandfather the Messenger of Allāh 

." Abul-Salt continues his narrative to say that he accompanied 

the Imām  when he entered the court of Haroun al-Rashīd. 

 

When the latter looked at him, al-Ridha  read those words of the 

Prophet , and when he stood before al-Rashīd, the latter looked 

carefully at him and then said, "O Abul-Hassan! We have ordered a 

hundred thousand dirhams for you, and write down the needs of all 

your family." When the Imām  left the court, the caliph kept 

looking at him as he was leaving and said behind his back: "I 

wished, and Allāh wished otherwise, and what Allāh wished was 

good." Thus did Allāh save the life of the Imām  who sought 

refuge with Him, seeking His assistance through the sincere words 

he had come to know that his grandfather the Messenger of Allāh 

 had articulated. Al-Rashīd, on the other hand, went back to 

himself satisfied after destiny had opposed his vicious intention just 

to realize that what Allāh had done was indeed better than what he 

himself had intended to do.  

 

Genuine Attempts 
 

Contrariwise, there were sincere attempts to distance Imām al-Ridha 

 from danger which were undertaken by some of his followers 

who had tasted the bitterness of pain during the adversity suffered by 

his father Imām al-Kazim  who suffered a great deal of 

oppression and persecution at the hands of the stubborn tyrant 

Haroun al-Rashīd. 
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Those attempts required the Imām  to cease publicly promoting 

his mission and to distance himself from the situations which would 

clearly attract the attention of the government to him and become a 

cause for its revenge and desire to eliminate him. But the Imām  

who was confident of his stance did not pay attention to those 

attempts, and he was of the view that they were simply unnecessary 

due to some knowledge he had learned from his forefathers which 

assured him that al-Rashīd would not be able to harm him in any 

way.  

 

For example, Safwan ibn Yahya is quoted saying: "When Abul-

Hassan Mūsa  passed away and al-Ridha  started preaching 

his mission, we were worried about his life and we said to him, `You 

have declared something of great magnanimity, and we worry about 

your safety because of this tyrant.' He said, `Let him try his best, for 

he shall not have the means to hurt me.'"
1
  

 

Muhammed ibn Sinān said, "During the reign of Haroun, I said to 

Abul-Hassan al-Ridha , `You have made yourself well-known 

because of this matter and followed in the footsteps of your father 

while Haroun's sword is dripping with blood.' He said, `What made 

me bold in this regard is that the Messenger of Allāh  had said, 

`If Abū Jahl harms even one hair on my head, then bear witness that 

I am not a Prophet,' and I tell you that if Haroun took one hair away 

from my head, then bear witness that I am not an Imām.'"
2
  

 

Vicious Intentions 
 

Some Waqfis tried to warn him against declaring himself as the 

Imām  and openly acting as such, and he answered them saying 

that such a matter did not require a warning, and that the fear that 

Haroun might hurt him was groundless. Those individuals had only 

one objective in mind: to discourage the al-Ridha  from making 

                                                 
1 Al-Kāfi, Vol. 1, p. 487. It is also mentioned in Al-'`Uyūn, Al-Manāqib and 

Al-Irshād.  

2 Rawdat al-Kafi, p. 257.  
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himself known as the Imām and making his Imāmate public so that 

they might be able to promote their "sect" which claimed that the 

Qa'im was Imām Mūsa ibn Ja’far  and that he was still alive as 

we mentioned above. Let us review the dialogue between the Imām 

 and some of those Waqfis. Abū Masrooq has stated:  

 

"A group of Waqfis entered the house of the Imām  once and 

among them were men like Abū Hamza al-Batā'ini, Muhammed ibn 

Ishaq ibn Ammar, al-Hussain ibn Omran, and al-Hussain ibn Abū 

Sa'id al-Makari. Ali ibn Abū Hamza said to him, `May my life be 

sacrificed for you! Tell us how your father is doing.' He said, `He, 

peace with him, passed away.' He said, `Who did he recommend to 

succeed him?' He answered, `Myself.' He said, `You are claiming 

something which none among your forefathers claimed, starting 

from Ali ibn Abū Tālib downwards.' 

 

He said, `It was said by the best of my forefathers and the most 

distinguished among them: the Messenger of Allāh .' He asked, 

`Do not you fear them for your safety?' He said, `Had I worried 

about my safety, I would have been in a position to do something to 

protect myself. The Messenger of Allāh  was approached once by 

Abū Lahab who threatened him; the Messenger of Allāh  said to 

him: `If I am scratched by you even slightly, then I am indeed a liar.' 

That was the first time the Messenger of Allāh  incited someone, 

and this is the first time I do likewise and tell you that if I am 

scratched by Haroun even slightly, then I am indeed a liar.' Al-

Hussain ibn Mahran said to him, `If this comes to pass, then we will 

have achieved our objective.' He said, `What do you exactly want? 

Should I go to Haroun and tell him that I am the Imām  and that 

he is nobody? 

 

This is not how the Messenger of Allāh behaved at the outset of his 

mission; rather, he said so to his family and followers and those 

whom he trusted from among the public. You believe that Imāmate 

belongs to my father, claiming that what stops me from admitting 

that my father is alive is my own fear. I do not fear you when I say 
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to you that I am the Imām; so, how can I fear you if my father is 

indeed alive?'"
1
 

 

The Imām's expectation proved to be true; al-Rashīd breathed his 

last without hurting the Imām  a bit.  

 

From the Series of Tragedies 
 

One incident that took place during the reign of al-Rashīd reminds 

us of the chain of tragic events from which the Alawides suffered 

during the reign of al-Mansour. In Medīna, Muhammed ibn Ja’far 

declared rebellion against the government; therefore, al-Rashīd sent 

an army under the command of al-Jalloodi to crush his rebellion, 

ordering al-Jalloodi to behead the man if he could lay his hand on 

him. 

 

Al-Rashīd, furthermore, was not satisfied with just that. He 

instructed his commander to assault the houses of the descendants of 

Abū Tālib and loot everything their women had without leaving 

even one piece of clothing on them. Al-Jalloodi tried to execute al-

Rashīd's order in person; therefore, he attacked the house of Imām 

al-Ridha  using his cavaliers. Having seen him, the Imām  

put all the women in one house, and he stood at its door. 

 

Al-Jalloodi said to Abul-Hassan: "I have got to enter the house and 

strip the women of everything just as the commander of the faithful 

ordered me." Al-Ridha  said, "I can do that for you, and I will 

not leave anything for them." The Imām  kept requesting him to 

accept, swearing that he would do just that till the man calmed down 

and consented. Abul-Hassan took their wares, including their ear-

rings, anklets, shirts, and every valuable item in the house, small or 

big.  

 

This incident, if true, does not depict an unusual behavior by al-

Rashīd towards the Alawides since he was full of grudge and 

animosity towards them. What encourages us to believe in it is what 

                                                 
1 A`yān al-Shī`a, Vol. 4, Part I, p. 138.  
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Ibn al-Athīr narrates about al-Rashīd at the time of his death, shortly 

before meeting his Maker. He was moaning and groaning while 

saying, "How horrible my evil deeds are towards the Messenger of 

Allāh! How Horrible!"
1
 This is a clear expression of the admission 

of the calamities he inflicted upon the family of the Prophet , of 

his horrible sins, of a bitter regret which was consuming his soul at 

the time of its departure.  

 

Imām During al-Amīn's Reign 
 

As regarding his life during the reign of al-Amīn, we cannot review 

any incident regarding the government's stance towards Imām al-

Ridha , and this may be attributed to the confusing environment 

in which the Abbāside caliphate found itself due to internal dissents 

which led in the end to a serious split among the members of the 

ruling dynasty, the split which was caused by al-Amīn deposing his 

brother al-Ma’mūn from the post of heir to the throne and the 

nomination of his son Mūsa in his place after listening to the advice 

of al-Fadl ibn al-Rabee' who had a personal vendetta against al-

Ma’mūn and who feared him for his post should he become the 

caliph instead, since he had already opposed him openly.
2
  

 

Such a shaky situation is credited for the fact that al-Amīn and his 

ruling apparatus diverted their attention from Imām al-Ridha  

and from pursuing him, and we can regard that period of the Imām's 

life as a peaceful respite with which circumstances blessed him in 

order to be able to dedicate his time to carry out the responsibilities 

of his mission and disseminate its pristine principles among the 

nation.  

 

Imām During al-Ma’mūn's Regime 
 

As regarding the period of the Imām's life during which he was 

contemporary to al-Ma’mūn's regime, this may be the richest and 

                                                 
1 Ibn al-Athīr, Vol. 5, p. 130.  

2 Ibid., p. 138.  
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most eventful of all his life, for his personality enjoyed a significant 

role in the turning of events and their reflection thereupon. But first 

we have to provide a general expose of the intricate events which 

caused Imām al-Ridha  to enjoy a significant role in the shaping 

of the events of that period. After that, we have to conduct a general 

study of the personality of al-Ma’mūn and of its distinctions, since 

he was the number one man around whom the contemporary 

political events revolved. Such a study may even lead us to research 

some other leading personalities of the time that played and assumed 

a large role in the political wheel of the time.  

Al-Ma’mūn's Character 
 

As regarding al-Ma’mūn, there is no doubt at all that he was one of 

the strongest personalities of the Abbāside caliphate during its first 

epoch, and one of the most moderate, highly intellectual and highly 

learned of its scholars. He encouraged scholarship during his regime 

and promoted free discussions out of his passion for increasing his 

own knowledge and expanding its spheres. 

 

He was also known to demonstrate an inclination towards Shī`ism, 

preferring Imām Ali ibn Abū Tālib  to and recognizing his 

superiority over all other sahāba. Narrators of hadīth have recorded 

lengthy dialogues with a number of narrators of hadīth and scholars 

of the Sunnah and with orators which reveal a glorious intellectual 

depth and an absorption of his view which he strongly and 

enthusiastically advocated.  

Al-Ma’mūn's Inclination Towards Shī`ism 
 

There is a disagreement regarding his school of thought. Some think 

that he was Shī`a, while others think that he only pretended to be so 

out of his regard for the feelings of Imām al-Ridha  and other 

Alawides while in reality he was otherwise. But his discourses, 

debates, and his serious method in challenging what was regarded as 

accepted facts by those who opposed his views, all dispel any doubts 

regarding his acceptance of Shī`ism. 
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Moreover, there are certain noteworthy measures he undertook 

which support this view such as his belief that the Holy Qur’ān was 

the Word of Allāh created by Him, and his insistence that scholars 

and faqīhs should indicate and promote this view, so much so that he 

caused quite a reaction among contemporary Islamic circles to the 

extent that it was referred to as the ordeal of the Holy Qur’ān. 

 

His father, al-Rashīd, differed from him in this regard. When he 

heard that Bishr al-Marisi endorsed the concept that the Holy Qur’ān 

was created by Allāh, he said, "If I ever lay my hand on him, I shall 

strike his neck with the sword."
1
 Also, he believed in the temporary 

marriage of mut'a, and he refuted the views of the second caliph in 

this regard with arguments which have already been recorded by 

foremost historians.  

 

Add to all the above his preference of Ali ibn Abū Tālib  over all 

other companions of the Prophet  and his view that Ali was more 

worthy of succeeding the Messenger of Allāh  as the caliph. Yet 

another supporting argument is his serious attempt to make the 

cursing of Mu`āwiyah a tradition and enforce it on his subjects; he 

announced to people once the following: 

 

"There shall be no pardon for anyone guilty of praising Mu`āwiyah, 

and the best of creation after the Prophet  is Ali ibn Abū Tālib 

."
2
 

 

That was in response to Mu`āwiyah who made the cursing of Ali a 

tradition which continued during the reign of all Umayyad 

governments till the days of caliph Omar ibn Abd al-Azīz who put 

an end to it in order to safeguard the government of the Umayyads 

against the disgust people felt towards such ignominious tradition, 

sympathized with the Alawides, and returned Fedak to them when 

they requested him to do so.  

 

                                                 
1 al-Sayyūti, Tārīkh al-Khulafā', p. 284.  

2 Ibid., p. 308.  
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Al-Ma’mūn, in fact, sincerely felt guilty about the crimes his 

predecessors had committed against the Alawides as a letter he 

wrote to some Hāshemites testified and in which he said, "The 

Umayyads killed anyone (among the Alawides) who unsheathed a 

sword, while we, the Abbāsides, have been killing them en masse; 

so, ask the great souls of the Hāshemites what sin they committed, 

and ask the souls of those who were buried in Baghdad and Kufa 

alive..."
1
  

 

Al-Ma’mūn's inclination towards Shī`ism is the result of many 

factors of a permanent impact upon his way of thinking, starting 

with his childhood when a Shī`a educator planted deeply in his soul 

the allegiance to Ali and the family of Ali , and ending with his 

residence in parts of Khurasan where mostly Shī`as lived. Al-

Ma’mūn himself narrates an anecdote with a moral which taught him 

to sympathize with Shī`as. 

 

It involved an encounter with his father al-Rashīd who was very well 

known for his cruelty, tyranny, arrogance and hatred of the 

Alawides, especially Imām Mūsa ibn Ja’far  whose life he ended 

with poison. Al-Ma’mūn states that when Imām Mūsa ibn Ja’far  

met al-Rashīd at Medīna, al-Rashīd showed a great deal of 

humbleness before the Imām  and a great deal of respect for him 

to a degree which attracted his own attention; so, he continues to 

say, "When there was nobody else present, I said, `O commander of 

the faithful! Who is this man whom you have held with such a high 

esteem, respected a great deal, stood up to receive, and even seated 

in the most prominent place while seating yourself in front of him, 

and you even ordered us to hold the rein of his horse?!' 

 

He said, `This is the Imām of the people, the Proof of Allāh's Mercy 

to His creation (Hujjatullāh) and His caliph among His servants.' I 

asked, `O commander of the faithful! Are not all these attributes 

yours and fulfilled in your person?' He replied, `I am the Imām of 

the masses by force and through oppression, while Mūsa ibn Ja’far 

                                                 
1 Bihār al-Anwār, Vol. 49, p. 210 as quoted in Ibn Maskawayhi's book 

Nadeem al-Farīd.  
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 is the Imām in truth. By Allāh, son, he is more worthy of being 

the successor of the Messenger of Allāh  as the caliph than I am 

and anyone else among the people! By Allāh! If you yourself 

attempt to take such caliphate from me, I shall take it away from you 

even if that means pulling your eyes out, for power is blind!'"
1
 

 

From all these arguments we can conclude that al-Ma’mūn was 

indeed a believer in Shī`ism, convinced of the principles of this 

school of thought which are based on the preference of Ali  for 

caliphate over all others upon which principle al-Ma’mūn insisted 

while debating others. As regarding his conduct with Imām al-Ridha 

, his forcing him to be his regent, and his possible assassination, 

all these fall under the same precept adopted by his father al-Rashīd 

that "power is blind."  

Differences of Personalities of al-Amīn and al-Ma’mūn 
 

There was a clear difference in mentality and way of thinking 

between al-Amīn and his brother al-Ma’mūn. Al-Ma’mūn was 

broader in mentality and more open-minded than his brother, and he 

was more receptive to new ideas, more deep in his political and 

theological philosophy. Al-Ma’mūn, moreover, was more serious 

than his brother in the administrative management of the 

government.  

 

Al-Amīn did not enjoy these merits, and the reason may be the fact 

that he was pampered and spoiled by his parents, that he was 

brought up to feel distinctly superior to his brother al-Ma’mūn. Add 

to this his temper of hereditary stubbornness which he inherited from 

his mother who was daughter of Ja’far son of (caliph) al-Mansoor; 

as regarding al-Ma’mūn's mother, she was a women who gave birth 

to several children, and her name was Marajil. Al-Amīn's mother 

raised her son to be aware of the class distinctions by narrating to 

him some interesting anecdotes involving herself and al-Rashīd 

whenever the latter felt a psychological and emotional inclination 

towards his son al-Ma’mūn.  

                                                 
1 `Uyūn Akhbār al-Ridha, Vol. 1, p. 88. 
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Al-Rashīd Evaluates his Sons 
 

Al-Rashīd was aware of the intellectual differences among his sons, 

but he could not clearly express it out of his respect for the feelings 

of his favorite wife and to safeguard the status of her son. He is 

quoted as having said, "I am aware of the fact that Abdullāh is gifted 

with determination like that of al-Mansour, with asceticism like that 

of al-Mahdi, and with dignity like that of al-Hādi. 

 

Had I wished to link him to the fourth (meaning himself), I would 

have done so and preferred Muhammed over him. I am aware of the 

fact that he follows his own inclination, wastes what is in his 

possession, and shares slave and free women in his views. Had it not 

been for the mother of Ja’far, and the inclination towards the Banu 

Hashim, I would have preferred Abdullāh over him."  

Differences of Conduct of Both Brothers 
 

The vast difference which separates the brothers unveils when we 

review the biography of each one of them and study its distinctions 

and attributes. Al-Ma’mūn was a practical man, strong in his 

administrative management skills, serious, wise regarding his 

conduct, far-sighted in his political or academic ambitions, loves 

knowledge and scholars, so much so that he was nicknamed "scholar 

of the Banu al-Abbās (the Abbāsides)."  

 

Al-Amīn was the opposite of all of this in his general conduct. He 

inclined more towards merry-making and entertainment which is the 

natural outcome of his spoiled childhood and adolescence. To prove 

this point, we have to read this interesting incident which spells out 

the type of general conduct of al-Amīn during the moments which 

preceded his assassination. Ibn al-Athīr states the following in his 

Tarikh (chronicle): 

 

"Ibrahim ibn al-Mahdi narrated saying that he was with al-Amīn 

when he fell under the political pressure of Tāhir. He says that al-

Amīn came out during one night to cheer himself up and forget 

about his depression, so he went to a house he had had in the Khuld 

suburb, then he sent for Ibrahim. When Ibrahim was brought to him, 
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he said, `Do you see how nice this evening is, how beautiful the 

moon appears in the sky and how its light is reflected on the water of 

the Tigris? Would you like to have a drink?' He answered that that 

was up to him, so he drank a bottle of wine, and Ibrahim entertained 

him with the songs he knew he liked best."
1
 

 

It is beyond imagination to conceive how a monarch undergoing a 

horrible political crisis which was about to uproot his throne could 

resort to such an extravagant behavior so far from permitting him to 

contemplate upon the fate threatening him and jeopardizing his very 

existence. Some other such extravagant norms of behavior narrated 

about al-Amīn the caliph since he ascended the throne and till his 

last moments clearly indicate that he was not a man of government 

in the wide sense of the word, nor were he a leader.  

 

Dissension Begins 
 

Indications of dissension between both brothers started appearing 

before al-Rashīd's death, and historians render that to the fact that al-

Rashīd had handed the reins of government over to his son al-

Ma’mūn in Khurasan and secured the oath of allegiance to him from 

the army commanders and civilian dignitaries there, granting him all 

what he had of money and other items of value.
2
 When the news 

reached him in Baghdad, he did not relish it at all but considered it 

as a premature action undertaken by his departing father and 

something he himself was entitled to do in his capacity as the first 

regent who had the authority to determine such matters.  

 

Confused Behavior of al-Rashīd Towards His Sons 
 

Al-Rashīd seemed to sense deep inside his soul the psychological 

gap which separated his son al-Amīn from him when he detained the 

messenger his son had dispatched to Khurasan in the pretext of 

bringing him back news about his father's health conditions whereas 

                                                 
1 Ibn al-Athīr, Vol. 5, p. 162.  

2 Ibid., p. 134.  
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in reality he was carrying secret letters to army leaders and civilian 

notables to be delivered to them immediately after the death of his 

father al-Rashīd. 

 

The letters contained orders to carry out the duties the recipients 

were expected to perform. The objective was to depose his brother 

al-Ma’mūn from actual authority vested upon him by his father. Al-

Rashīd tried to extract an admission from the messenger that he was 

carrying secret letters from al-Amīn to army leaders and civilian 

notables, but he did not succeed even when his patience reached its 

limit and he threatened the messenger to have him killed, and he 

almost did so before death overtook him whereupon the messenger 

was subsequently released and the letters were delivered as planned. 

The result was the army leaders and their troops reneging on the 

promises they swore to al-Rashīd, causing a great deal of political 

chaos.
1
 

 

We can easily discern the confusing ordeal which dominated the 

conduct of al-Rashīd regarding his arrangement of the issue of his 

own succession by his sons. He was not satisfied with just securing 

assurances and taking the most serious of oaths from his sons al-

Amīn and al-Ma’mūn, so he went during the hajj season to Mecca to 

require his sons to write down their pledges, then he hung what they 

wrote down on the walls of the sacred Ka'ba in the presence of a 

multitude of people so that those who did not witness the event 

would be told by those who did so on that day.  

Al-Rashīd Divides the State 
 

Yet he was still not quite satisfied, so he went a step further to divide 

the domains of the state to three sections, granting al-Amīn authority 

over Iraq and Syria up to the end of his western possessions; to al-

Ma’mūn he gave the territories from Hamadan up to the eastern 

borders of his domains; to al-Qasim he gave the peninsula, the sea 

ports, and the metropolises after having secured the oath of 

                                                 
1 Ibid., Vol. 5, pp. 134-135.  
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allegiance for him after his brother al-Ma’mūn and giving him the 

option to keep or depose al-Ma’mūn.
1
 

 

Thus, al-Rashīd thought, the ghost of dissension would be averted, 

and the government after his death would be secured for all his sons 

since he gave each one of them a portion thereof whereby he would 

maintain a force strong enough to deter the transgression of any 

other brother. Despite all of that, however, al-Rashīd could not put 

an end to the causes of his dilemma deeply rooted within himself as 

the incident of the messenger who was sent by his son al-Amīn 

suggested.  

Apprehension of the Public Regarding the Division 
 

People predicted ominous consequences to take place because of 

what al-Rashīd had done. Some of them said that he sowed the seeds 

of evil and war among them, and they feared the consequences, and 

indeed what they feared came to pass.
2
 Some wise men said that he 

caused them to fall into an inner conflict the perils of which 

victimized the subjects.
3
  

Ambition of Some Followers Deepens Division 
 

The conflict among the two brothers was worsened by the incitement 

of some top rank politicians in each party, and there were many 

reasons for incitement and entrapment. On one hand, we find al-Fadl 

ibn al-Rabee', who caused the army to renege on its sworn promise 

of support for al-Ma’mūn in Khurasan as soon as al-Rashīd died and 

marched with it to Baghdad in order to strengthen al-Amīn's 

position, trying to aggravate the tension between al-Amīn and his 

brother al-Ma’mūn, instigating the first to nullify the allegiance to 

al-Ma’mūn and change it to his son Mūsa, depending in so doing on 

                                                 
1 Ibid., p. 112.  

2 Ibid., Vol. 5, p. 113.  

3 al-Sayyūti, Tārīkh al-Khulafā'a, p. 290.  
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various means of incitement which in the end pushed al-Amīn to 

assault his brother. 

 

Al-Fadl, by doing so, was trying to get rid of al-Ma’mūn as the 

regent for fear that should he come to rule, he would certainly seek 

revenge against him due to his going back on his promise to support 

al-Ma’mūn whom he slighted and the allegiance to whom he broke 

after the death of al-Rashīd.
1
  

 

On the other hand, we find al-Fadl ibn Sahl, the Khurasani leader, 

who was appointed in his post by al-Ma’mūn, trying to secure the 

government for al-Ma’mūn by his brilliant methods after pledging to 

help him reach the throne and dethrone his brother al-Amīn at any 

price and stand in the face of al-Amīn's attempts to deprive him of 

his regency. Al-Fadl and his brother al-Hassan ibn Sahl, in addition 

to the rest of Khurasani leaders and chiefs, were aware of the 

precarious situation in which they would find themselves should 

destiny decide that al-Amīn must have victory over his brother al-

Ma’mūn especially since they had already declared their allegiance 

to al-Ma’mūn and reneged in their promise to al-Amīn.  

War is Waged, al-Ma’mūn Wins 
 

The gap between the brothers became wider, and the presentiments 

of the tragedy to befall the two brothers were in sight when al-Amīn 

announced in Baghdad his decision to drop the name of his brother 

al-Ma’mūn from Friday sermons and substitute it with that of his 

own son Mūsa whom he named his successor, and he sent letters to 

places far and wide in this meaning. Al-Ma’mūn rose to defend his 

right and started planning to overrun Baghdad, the capital of the 

government, while al-Amīn was gathering troops to take over his 

brother's domains. 

 

Both armies finally clashed and fierce battles ensued in more than 

one location, and in the end al-Ma’mūn came out victorious, took 

control of Baghdad and killed al-Amīn. All of that became possible 

                                                 
1 Ibn al-Athīr, Vol. 5, p. 138.  
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due to the planning of al-Fadl ibn Sahl, who was nicknamed "Dhul-

Riyasatain," i.e., the man who had a say in two states, and his 

brother al-Hassan, assisted by an elite group of military experts and 

top political advisors.  

 

Having won victory over his brother, al-Ma’mūn tried to make 

Marw the base of power for the Abbāside dynasty instead of 

Baghdad due to the advice of his army leaders and top political aides 

who were credited with regaining his right to the caliphate after al-

Amīn had deposed him, and because of his own feeling of gratitude 

towards the city that assisted him and brought him victory during the 

darkest periods of his political crisis.  

 

The Regency 
 

Immediately after setting the firm foundations of government and 

his becoming the sole caliph, al-Ma’mūn, according to the tradition 

started by Mu`āwiyah who secured the oath of allegiance for his son 

Yazid to succeed him on the throne, had to name his successor, and 

he had to be extremely careful about this weighty matter due to the 

precarious circumstances he underwent during his collision with his 

brother and thereafter. 

 

It was not easy for him to select just anyone from his immediate 

family or from others; rather, he had to subject each step he 

undertook in this regard to precise calculations linking past 

outcomes to future expectations and taking into consideration the 

sentiments of Shī`a Alawides who dominated Khurasan and the 

territories under its control. Among the latter party may be included 

men such as "Dhul-Riyasatayn" and his brother al-Hassan ibn Sahl 

who were among the most powerful elements that paved the way for 

him to survive the dangerous stage during his confrontation with his 

brother al-Amīn, although we doubt such an inclusion which we will 

discuss later. 

 

Al-Ma’mūn, however, did not find the idea of taking caliphate out of 

Banu al-Abbās and giving it to others, Alawides or non-Alawides, 

easy for he, despite his ideological inclination towards Shī`ism 
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which lacked a practical implementation, would spare no effort to 

safeguard the legacy which he inherited from his forefathers in its 

framework and context. We can be acquainted with the accuracy of 

this theory if we research the plausible reasons which led him to 

force Imām al-Ridha  to accept regency. 

 

Regency Between the Imām and al-Ma’mūn 
 

While researching the motives which prompted al-Ma’mūn to force 

Imām al-Ridha  to be his heir to the throne, we will find out that 

they were far-sighted political motives al-Ma’mūn hoped thereby to 

achieve selfish gains for both himself and the Abbāside caliphate, 

for al-Ma’mūn was quite an intelligent man in selecting Imām al-

Ridha  for this post since he represented the opposition group. 

 

But Imām al-Ridha , upon rejecting his selection for this post, 

proved to be more aware of al-Ma’mūn and his aims than al-

Ma’mūn had thought. Al-Harawi quotes the Imām saying: "By 

Allāh! Al-Ridha did not accept this matter willingly, and he was 

transported to Kufa against his wish, then he was taken from there, 

passing by Basra and Persia, to Merv."
1
 

 

Why the Imām Rejected the Regency 
 

The reason we understand as to why he rejected it is that the Imām 

realized that al-Ma’mūn, by selecting him, aimed at using him as a 

bargaining ticket between him and the Abbāsides on one hand, 

between him and the Alawides on another, and between him and the 

Shī`as of Khurasan and other areas on yet another hand; otherwise, 

what is the wisdom in the insistence of al-Ma’mūn that al-Ridha  

should accede, and why did he even threaten him if he insisted on 

his rejection? 

 

Al-Irshād narrates that al-Ma’mūn discussed the subject of regency 

with al-Ridha , saying, "I have decided that you should be my 

                                                 
1 `Uyūn al-Akhbār, chapter on al-Ridha, Vol. 2, p. 141. 
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successor." The Imām said, "Exempt me from that, O commander of 

the faithful, for I have neither the ability nor the strength for that." 

He said, "I have decided that you should be my successor." The 

Imām said, "Exempt me from that, O commander of the faithful." 

Al-Ma’mūn responded with a statement which was more of a threat 

than anything else; he said to him: "Omar ibn al-Khattab entrusted 

six persons to consult regarding caliphate, one of them was your 

grandfather Ali ibn Abū Tālib , and he preconditioned that 

anyone who went against their decision should be executed; 

therefore, you will have to accept what I have decreed for you, for I 

see no way that I can ever change my mind."
1
 

 

The Imām, therefore, had to agree. 
2
 It is also narrated that a lengthy 

discussion went on between both men in which al-Ma’mūn offered 

the Imām to be the caliph and the Imām refused to accept, then he 

offered him the regency and he refused too, so al-Ma’mūn said to 

him, "You always say what I hate to hear, and you think that you are 

safe from my might; therefore, I swear by Allāh that you should 

either accept the regency willingly or I shall force you to do so; 

therefore, accept out of your own will; otherwise, I shall certainly 

strike your neck with the sword."
3
 

 

Al-Ma’mūn Reveals His Intentions 
 

Al-Ma’mūn himself revealed to us the far-sighted implication of his 

choice for regent in a letter to Banu Hashim answering their 

objections regarding the promise of regency to the Imām in which he 

said, "As regarding my intention behind choosing Ali ibn Mūsa  

as the regent, although he is qualified for it, out of my own selection 

of him, the reason for that is my desire to safeguard your lives and 

protect your properties by establishing permanent friendly ties 

between us and them, and it is a method I employed to honor the 

                                                 
1 Al-Irshād, p. 290. Also Maqātil al-Tālibiyyīn by Abul-Faraj al-Asbahāni 

(Isfahāni), p. 375. 

2 Al-Maqātil, p. 375. 

3 Ilal al-Sharai', p. 266 
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descendants of Abū Tālib and to heel their wounds with very little of 

what they are entitled to. You claim that I desired that they would be 

the recipients of benefits thereof and to be in charge, while I have in 

mind the interest of your posterity and children after you even while 

you are unaware, blindly stumbling, not knowing what plans others 

have in store for you."
1
 

 

He does not wish to transfer the government from Banu al-Abbās to 

the descendants of Abū Tālib, as the Abbāsides imagined; rather, he 

aimed by such an action to contain the consequences which might 

cause a great deal of trouble for the government. In other words, he 

aimed by taking such a political action, to retain a position of 

strength for the Abbāsides. 

 

Al-Ma’mūn and Astronomer Nawbakhti 
 

What proves the fact that al-Ma’mūn was not serious in his offer to 

the Imām to be the regent is a narration stating that al-Fadl al-

Nawbakhti, who was an astronomer thought to be Shī`a, wanted to 

test al-Ma’mūn's intentions, so he wrote him saying: "The order of 

the stars indicates that naming al-Ridha  as the regent at this 

time cannot be done; otherwise, the person named will suffer a 

catastrophe. 

 

Therefore, if al-Ma’mūn's intentions agree with what he proclaims in 

public, he ought to postpone this matter till a more conducive time." 

To this, al-Ma’mūn answered him warning him against discouraging 

Dhul-Riyasatayn from contracting that agreement at that time, and 

that if he did not, he would know that the postponement was 

instigated by al-Nawbakhti. He also ordered him to return his own 

letter back to him so that nobody else would come to find out about 

it. 

 

He then came to know that al-Fadl was aware of the fact that time 

was not ripe for contracting the regency because he himself 

                                                 
1 Bihār Al-Anwār, Vol. 49, p. 208 quoting Ibn Maskawayh's book Nadeem 

al-Fareed. 
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 had knowledge of astronomy, science of the stars; therefore, al-

Nawbakhti feared that the change of mind of al-Fadl ibn Sahl was 

because of him personally, and he would thus be killed by al-

Ma’mūn, so he rode to him and convinced him through his own 



 104 

knowledge of astronomy that time was indeed ripe for it, contrary to 

the reality, because he was more knowledgeable than him about 

astrology, and he kept confusing him till he finally convinced him.
1
 

 

This leads us to conclude that the offer of regency to the Imām was 

nothing more than a trap al-Ma’mūn had set for him to achieve some 

political gains that would save his government a great deal of 

trouble, and he certainly was not sincere in his conduct towards the 

Imām; rather, that was only a transient stage he had to go through 

with precision in order to achieve his anticipated objectives. 

 

Al-Ma’mūn's Objective Behind Regency 
 

As regarding his request that the Imām should accept to be the caliph 

after he himself abdicates, his objective was more than just proving 

to the public that the Imāms from the Ahl al-Bayt  were certainly 

after the glory of this life, coveting it, and that their asceticism and 

distancing themselves there from was only because they were unable 

to reach their worldly goals as some stories claim
2
 and on which yet 

other conclusions are based. 

 

The Imām, in fact, did not underestimate the power to rule nor did 

he willingly stay aloof from its responsibilities; how could he do so 

while viewing himself as more worthy of the post of the supreme 

ruler and more capable than him in managing its affairs with equity? 

The fact is that he was confident that such thing would not happen 

for him, and that the whole matter was a clever political trick 

performed by al-Ma’mūn which he wanted to carry out by using 

Imām al-Ridha  as a ploy. 

 

When al-Ma’mūn offered to abdicate the throne for the Imām, he 

was calculating the matter to end up with one of two cases: either the 

Imām would agree, or that he would refuse, and in either case, he 

would gain for himself and for the Abbāside government a victory, 

                                                 
1 `Uyūn Akhbār al-Ridha, Vol. 2, p. 148. 

2 `Ilal al-Sharai', Vol. 1, p. 226. 
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for the Imām's agreement would be preconditioned upon accepting 

that he, al-Ma’mūn, would be named the regent, thus securing the 

legitimacy of his own caliphate after the Imām before all parties; 

otherwise, al-Ma’mūn was not so naive or short-sighted to the extent 

that he would offer his own post on a silver platter to the Alawides 

and become a subject dealt with as such. 

 

If al-Ma’mūn came to be a regent, it would be easy for him to put an 

end to the life of the Imām in order to succeed him without anyone 

finding out, thus satisfying the ambitions of the Alawides for the 

government while convincing their Shī`as of his own legitimate 

caliphate. Al-Ma’mūn had his own particular methods in eliminating 

his political foes, and we will mention the mysterious method he 

employed to put an end to the life of Dhul-Riyasatayn al-Fadl ibn 

Sahl and his murder of those who killed him despite their admission 

that he was the one who incited them to assassinate al-Fadl. 

 

As regarding the case of the Imām refusing to accept the caliphate, 

this, al-Ma’mūn calculated, would cause him to be very widely 

criticized by his own Shī`a followers and companions due to their 

own belief that caliphate was rightfully his and he had to accept it, 

but the Imām's companions were endowed with a great deal of 

political awareness to the extent that they would not be tricked by a 

trick like that carried out by al-Ma’mūn. Also, he would be excused 

by various Shī`a factions for not accepting it for himself and his 

family, and that he tried so but could not succeed and thus would 

silence those who might dispute with him in this regard from Shī`a 

opposition groups. 

 

Forcing the Imām to Accept Regency 
 

Having failed to convince the Imām that he, al-Ma’mūn, would 

abdicate the throne for him, al-Ma’mūn requested him to accept to 

be the regent and to name him the succeeding caliph after him, but 

the Imām again insisted on refusing, so much so that al-Ma’mūn had 

to seek the assistance of some of his best aides despite the fact that 

they themselves were not convinced that it was such a good idea, 

thinking that al-Ma’mūn was serious. Al-Irshād states: 
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"A group of historians and court biographers who were 

contemporary to the caliphs say that when al-Ma’mūn wanted to 

name Ali ibn Mūsa  as his successor, and having thought 

seriously about the matter, he ordered al-Fadl ibn Sahl
1
 to come to 

him and he informed him of his intention, ordering him to seek the 

assistance of his brother al-Hassan ibn Sahl in this regard, and he did 

just that. So they met with him, and al-Hassan kept pointing out the 

magnanimity of the consequences of his idea, acquainting him with 

the outcomes resulting out of taking his family out of it and affecting 

his own life. 

 

Al-Ma’mūn, thereupon, said to him: `I pledged to Allāh that if I lay 

my hand on the person who deposed me, I would hand the caliphate 

over to the best person among the progeny of Abū Tālib, and I do 

not know anyone better than this man on the face of earth.' So, when 

both al-Fadl and al-Hassan saw his determination to carry out this 

matter, they stopped opposing him and he sent them to al-Ridha 

. They offered him caliphate, but he refused, and they continued 

pressing him till he finally agreed, so they went back to al-Ma’mūn 

and told him about his approval whereupon he was very pleased."
2
 

 

Abul-Faraj al-Asbahani stated something similar to the above with 

this variation: "He dispatched them to Ali ibn Mūsa al-Ridha  

and they offered it to him, and they continued pressing him while he 

was refusing till one of them said to him, `If you agree, let it be so, 

                                                 
1 It appears that al-Hassan ibn Sahl was al-Ma’mūn's ruler over Iraq at that 

time, and we cannot explain why the name of al-Hassan is mentioned in 

this story except in the case al-Ma’mūn had called him to meet with him to 

consult him regarding the issue of selecting Imam al-Ridha  as the 

regent as presumes Sayyid al-Amīn in his work A'yān al-Shī`a, But al-

Fadl's letter to his brother al-Hassan regarding regency, as Ibn al-Athīr and 

Tabari and other historians indicate, negates all that, and the addition may 

have been the action of the narrator who was ignorant of all of that which 

constitutes a major problem inflicting narratives. 

2 Al-Irshād, p. 291 
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but if you do not, we shall surely harm you,' and he threatened to kill 

him. Then one of them said, `By Allāh he ordered me to strike your 

neck with my sword if you go against his wish.'"
1
 

 

Imām's Awareness of al-Ma’mūn's Schemes 
 

Imām al-Ridha  knew beforehand about al-Ma’mūn's intentions 

through his knowledgeable foresight of the circumstances which led 

al-Ma’mūn to vest the regency upon him, and he was contented that 

he would not actually accede to the throne in the future. Al-Madaini 

quotes one of his sources saying: "When al-Ridha  was seated 

during the regency celebration, with the orators and poets 

surrounding him and the flags fanning him, one individual who was 

present there and then said, `I was close to him that day, and he 

looked at me with an optimistic smile on his face regarding the 

event, and he beckoned for me to come close. When I did, he told 

me while nobody except me could hear him: `Do not let this excite 

you, and do not be overly optimistic, for it would never 

materialize.'"
2
 

 

With Ahmad Amīn 
 

Before I present the actual reasons for the story of regency, 

according to the historical understanding of its circumstances, I 

would like to point out the superficiality of comprehension, or 

sectarian prejudice, which is more likely, of some researchers that 

led them to render the reason why al-Ma’mūn pressured Imām al-

Ridha  to accept his nomination as the regent to the following: 

 

"Alawide Imāms claim that if they get to rule, they would rule with 

absolute justice, but there is always a difference between claim and 

reality. Al-Ma’mūn complained about this and observed how the 

Imāms disappear from public eyes to commit sins without being 

seen and recognized by the public for what they really are; therefore, 

                                                 
1 Maqātil al-Tālibiyyīn, p. 375. 

2 Al-Irshād, p. 291. 
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he said, `It is for the good of the people that these Imāms should 

come out and people should know their liability to falling into sins 

so that they would not respect them anymore, nor would they hold 

them as holy, for when they appear on life's stage, and people clearly 

see how they rule and how they commit what Allāh has ordained as 

prohibitive, they would no longer be respected by the public. But if 

they continue to be persecuted, hiding from positions of prominence, 

satisfied with preaching, people will maintain their sympathy for 

them,' he, therefore, decided to appoint Ali al-Ridha  as his 

successor..."
1
 

 

The above is what professor Ahmad Amīn states. This statement is 

not unusual coming from a man like him who is very well known for 

his prejudice and fanaticism and opposition to the concept of 

Shī`ism and allegiance to the Ahl al-Bayt . 

 

 

COMMENTS 
 

1. The experience of the Alawide government which was lived by 

the Muslim umma during the caliphate of Imām Ali  proves that 

Ahl al-Bayt  are more worthy of ruling the subjects than others 

because their goal behind ruling is to establish a just and equitable 

society, and to rule the nation with the policy of absolute justice as 

brought forth by the message of Prophet Muhammed . 

 

2. When Shī`as say that the household of the Prophet  are more 

worthy of being the caliphs, they mean only the Twelve Imāms and 

nobody else. 

 

We have the right to ask here: What sin or prohibitive act did any of 

the Imāms of Ahl al-Bayt  commit away from public eyes? 

Where are the historical facts which support such a claim? Does 

Ahmad Amīn consider the stance of Ahl al-Bayt  towards the 

                                                 
1 Al-Mahdi and the Mahdis, "Iqra" series, pp. 61 & 62, by Ahmad Amīn. 



 109 

Umayyad and Abbāside dynasties and their opposition thereof a sin 

and a prohibitive act? 

 

3. Al-Ma’mūn appointed Ali al-Ridha  as the heir apparent to the 

throne; what sins did this Imām commit, and what prohibitive acts 

was he guilty of and which caused him to lose public respect? 

 

And what did Ahmad Amīn and his predecessors discover of the 

deeds done by the Imām after becoming the regent which Ahmad 

Amīn tries to project in a negative way out of his hatred for the Ahl 

al-Bayt  and in support for the Umayyads? 

 

4. As regarding the example he tries to use and upon which he tries 

to build his conclusion regarding the conduct of the Fatimide 

government in Egypt, or regarding other intermittent Alawide 

governments during the various Abbāside periods, and the fact that 

they were not any better than other governments, Umayyad or 

Abbāside, in line or in scope, such an example is not realistic simply 

because Shī`as do not consider such governments to be legitimate, 

and they do not have any allegiance to them as long as they were 

distant from the pristine line of the Prophetic message called for by 

the Prophet  and his Ahl al-Bayt  after him. 

 

Whatever the case may be, statements like these made by Ahmad 

Amīn are not considered out of the ordinary, for his degrading 

fanaticism and his deviation from the line of Ahl al-Bayt  give 

him plenty of excuses for saying what he says... 

 

Imām's Contempt for Regency 
 

The Imām  expressed his contempt for the regency through 

statements he made which express his inner bitterness and pain and 

during times when he was suffering from emotional irritation. He 

was unable to do anything in the face of the stubborn insistence of 

the government to accept its designs without enjoying the freedom 

of choice, of expression, and of movement. Moreover, the Imām 

 knew beforehand that the regency was only a transient step 
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undertaken by the Abbāside government and dictated to it by 

circumstances of that period. 

 

And when the government achieves its end objective, the beginning 

starts, and the Imām  feels psychologically irritated for such 

disguised use of his own person, and such irritation is spelled out 

during times of extreme bitterness. Yāsir the servant said, 

"Whenever al-Ridha  returned home from the mosque on Friday, 

his face washed with his sweat, stained with dust, he would raise his 

hands and supplicates saying, `Allāh! If my deliverance from my 

suffering is by death, then I plead You to please hasten that hour,' 

and he remained distressed till he breathed his last, blessings of 

Allāh be upon him."
1
 

 

The companions of the Imām  could not easily understand why 

he accepted the post of regent, although inwardly they were satisfied 

with the soundness of the Imām's stance and at the same time fully 

aware of the psychological agony the Imām  was suffering from. 

The Imām's answers to their repeated questions were exciting in 

their way of expressing the political necessity which caused the 

government to force him to be the regent. Muhammed ibn Arafa 

narrated saying that he once asked the Imām : "O Son of the 

Messenger of Allāh! What caused you to be involved in the regency 

issue?" The Imām  answered: "It is the same that caused my 

grandfather the Commander of the Faithful  to be involved in the 

shura."
2
 

 

A man, who seemed as if he was finding fault with the Imām's 

action, once asked him, "May Allāh make you godlier, what forced 

you into this arrangement with al-Ma’mūn?" Abul-Hassan  in 

turn asked him, "Who is better, man, the Prophet or the wasi?" The 

man answered, 'Well, of course, it is the Prophet." The Imām  

asked again, "Who is better, a believer or a disbeliever?" The man 

answered, "A believer, of course." The Imām  then said, "Al-

                                                 
1 `Uyūn al-Akhbār, Vol. 3, p. 141. 

2 `Uyūn Akhbār al-Ridha, Vol. 2, p. 167. 
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Azīz, Egypt's vizier, was a disbeliever, whereas Yousuf (Joseph) 

was a prophet; al-Ma’mūn is a Muslim whereas I am a wasi, and 

Yousuf asked al-Azīz to appoint him as a governor, saying, `And 

appoint me to take charge of the wealth of the land, for I am 

protector, knowledgeable,' whereas I was forced to accept it."
1
 

 

Yāsir, his servant, is quoted saying, "When al-Ridha  became 

heir to the throne, I heard him saying after having raised his hands to 

the sky in supplication, `Lord! You know that I am forced to accept; 

so, please do not hold me responsible just as You did not hold your 

Servant and Prophet Yousuf when he took charge in the government 

of Egypt.'"
2
 

 

These narratives suffice us to highlight the Imām's viewpoint 

regarding the issue of regency, for he at times depicts his ordeal to 

us by invoking the Almighty to remove his distress and anguish 

from him even by death, and at another time he compares his 

situation with that of Prophet Yousuf  who accepted a post under 

the government of Egypt's Pharaoh while, at the same time, he 

reveals to us the difference between the two situation: While Yousuf 

gladly accepted his post and clearly requested it, he, on the other 

hand, was forced to accept. 

 

After all this, no doubt remains in our mind about the Imām's 

conviction that the whole matter was a farce, and that he did not 

agree to it in principle. 

 

Political Motives Behind Regency 
 

We can summarize the causes which forced al-Ma’mūn to decide the 

issue of regency in the following: 

 

1. In order to please the Shī`a public opinion in Khurasan and its 

territories which were credited with paving the road for al-Ma’mūn's 

                                                 
1 Al-Ayyāshi, Tafsīr, Vol. 2, p. 180 of Surat Yousuf, verse 55. 

2 Al-Sadooq, Amaali, p. 72. 
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accession to the throne and for a victory over his brother al-Amīn, 

thus he would secure a legitimate stamp for his government when 

the Imām  agreed to be his successor, since the Imām's 

agreement meant a recognition of the legitimacy of al-Ma’mūn's 

caliphate. Such recognition would guarantee for him the loyalty of 

his subjects in those regions, and I personally think that this is the 

most significant reason which caused al-Ma’mūn to do so because it 

would put an end to the argument of traditional opponents to the 

Abbāside government who used to always criticize such government 

and consider it illegitimate and baseless. For this reason, we can find 

no public discontent with the regency; on the contrary, it was a cause 

for elation and joyful endorsement in various circles. 

 

It is not unlikely that al-Ma’mūn may have felt that some 

underground movement was preparing to assault his throne, snatch 

the government from him and hand it over to the Alawides; 

therefore, he tried to encircle that movement by making the Imām 

 a partner with him in the forefront of the government by naming 

him his regent. 

 

Such an action may win him the sympathy of the Khurasanis 

especially after all the suffering they had to put up with and the 

persecution of the Abbāside caliphate which murdered them and 

pursued them throughout the country as fugitives in a manner which 

caused bitterness and agony. What supports this cause are some 

paragraphs of a letter al-Ma’mūn wrote to Banu Hashim in which he 

said, "You claim that I desired that they would be the recipients of 

benefits thereof and to be in charge, while I have in mind the interest 

of your posterity and children after you even while you are unaware, 

blindly stumbling, not knowing what plans others have in store for 

you." 

 

What these ambiguous statements imply, especially after the writer 

admitted that the nomination of Imām al-Ridha  was something 

the man rightfully deserved due to his qualifications, is that al-

Ma’mūn sensed the danger of the precarious political situation 

around him, and he feared losing his grip on the reins of government 

since the popular base was faithful to the Alawides. Add to this the 
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fact that many leading elements in the political and military 

establishments were strong supporters of the Alawides. We can 

appreciate this fact by evaluating the extent of the public acceptance 

of the nomination of the Imām  for the regency, and if there was 

any opposition, its voice was so weak it vanished amidst the 

tumultuous voice of overwhelming support. 

 

Al-Ma’mūn did not wish the Alawides to take charge; rather, he only 

wished to preemptively encircle the crises which might uproot the 

Abbāside government if he let events shape themselves on their 

own. 

 

2. To avoid a clash with the Alawides who always threatened the 

Abbāside government by their rebellions and uprisings during 

various epochs, presuming that the Abbāsides had usurped the 

government from them, having stated that their call to uproot the 

Umayyads was on behalf of al-Ridha , descendant of the 

Progeny of Muhammed , especially since al-Ma’mūn wanted his 

government to be stable and to avoid disturbances and crises which 

might weaken his position as the supreme ruler since he was still 

engaged in a political struggle of survival with Baghdad, the capital 

of the caliphate, and it was not a coincident that the issue of regency 

took place at the outset of that struggle. 

 

But the Alawides had already succeeded in winning the sympathy 

and public support of the Islamic world and were able to maintain 

that to their credit. An excellent proof for that was the wide response 

their revolutions won among various Islamic circles. All of that was 

due to the violent persecution and merciless pursuits, to the 

murdering and banishment, and to the norms of torture and 

retribution from which they suffered at the hands of the ruling 

apparatus, so much so that even al-Ma’mūn testified to that in his 

letter to Banu Hashim quoted above. 

 

But al-Ma’mūn in his afore-mentioned letter to Banu Hashim 

supports our argument in making this one of the causes of his 

decision regarding naming the Imām  as his successor; he says, 

as we quoted above,"... The reason for that is my desire to safeguard 
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your lives and protect your properties by establishing friendly ties 

between us and them which is a method I employ in being clement 

to the descendants of Abū Tālib and to heel their wounds with very 

little of what they are entitled to." 

 

When he ties the knot of regency for the Imām , he wishes to put 

out the fire of rebellion in the souls of the Alawides and their 

followers and to keep the ghost of danger away should they oppose 

the Abbāsides and try to compete with them in their bid for the 

government, and he did, indeed, achieve what he wanted. 

 

3. To warn the Abbāsides about what they had already done to him 

and how they reneged on their oath of allegiance to him, by their 

rebellion against him and removal from regency, that all of their 

actions would not disable him from overcoming them and subjecting 

them to his authority and, moreover, take the caliphate out of their 

dynasty and hand it over to their Alawide adversaries. 

 

It is possible that the tense psychological atmosphere between al-

Ma’mūn and the Abbāsides in Baghdad posed a real challenge, and 

al-Ma’mūn found no way to force them and stir their deeply rooted 

sensitivities better than sending them a threatening signal that he was 

going to take the caliphate out of their court and throw it into that of 

their Alawide adversaries who constituted a point of weakness in the 

Abbāside psyche. Al-Ma’mūn found no better weapon to threaten 

them with stronger than that in the face of their challenges which 

almost uprooted his position when they all agreed to depose him in 

response to the call of his brother, al-Amīn. 

 

Abbāsides Defy al-Ma’mūn 
 

The effect of that violent challenge stamped the behavior of the 

Abbāsides since then, for they deliberately and for the second time 

decided to dethrone him in a counter challenge, warning him that it 

would not be easy for him to get the caliphate out of their hands and 

hand it over to their adversaries, and that they could seat on the 

throne anyone they wanted from among themselves even if he had 

been the least qualified. In fact, they went ahead and did just that; 
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they appointed Ibrahim ibn al-Mahdi who was nicknamed "Ibn 

Shakla," and who was one of the most famous singers during the 

entire Abbāside dynasty rule. They swore the oath of allegiance to 

him and others followed suit. 

 

Abbāsides Take Caliphate Lightly 
 

It is very regrettable what the Abbāsides did. It is an act of the most 

horrible nature to take so lightly the sacred institution of Islamic 

caliphate, and a flagrant sin committed against the most sacred 

divine post after the Prophetic Mission. It only shows the terrible 

extent of apathy reached by the Muslim masses when they accepted 

the nomination of such a promiscuous person as the caliph to whom 

they would pay homage and whom they would obey. 

 

Al-Ma’mūn Backs Off and Apologizes 
 

Such a reaction stirred the reservations of al-Ma’mūn as seen in a 

letter he wrote after the death of Imām al-Ridha  and during his 

march to Iraq. Ibn al-Athīr writes the following: 

 

"When he (al-Ridha ) died, al-Ma’mūn wrote al-Hassan ibn Sahl 

informing him of Ali's death and his calamity of losing him, and he 

wrote to the residents of Baghdad, to the Abbāsides and their 

subjects informing them of his death and inviting them to enter into 

his loyalty, and they wrote him back in the most rude manner."
1
 

 

Such a violent challenge in which the Abbāsides reacted to al-

Ma’mūn and the latter's fears that they might persist in their 

rebellion lead the historian to conclude that al-Ma’mūn used one of 

his tricks to eliminate Imām al-Ridha  in order to put an end to 

the anger of the Abbāsides and other residents of Baghdad who were 

outraged because of the nomination of al-Ridha  which was the 

reason why they terminated their loyalty to him. 

 

                                                 
1 Ibn al-Athīr, Vol. 5, p. 193. 
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Doubting al-Ma’mūn's Sincerity 
 

Had al-Ma’mūn been sincere in his intention to bring justice to the 

oppressed, and had he been serious in his handling of the issue of 

succession to the throne, why did he not name Muhammed al-Jawād 

, son of Imām al-Ridha , after the death of his father and 

who was regarded as his father's successor and who was praised by 

al-Ma’mūn for his knowledge and piety and superiority to all other 

Hāshemites? Or did al-Ma’mūn desire not to enter into a similar 

experience which might undermine his position and drag him into 

his downfall and collapse? Or did al-Ma’mūn then fulfill the purpose 

from which he named the Imām  as his successor and there was 

no need any more to enter into another such scheme? 

 

4. By restricting the movement of Imām al-Ridha  and 

forbidding him, after forcing him to accept regency, from 

demanding caliphate for himself, thus al-Ma’mūn secures the 

strangulation of the element of competition from whose nightmares 

his preceding caliphs used to suffer and which explained their cruel 

and oppressive conduct towards the Imāms. 
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Al-Ma’mūn Puts Imām Under Surveillance 
 

Al-Ma’mūn was not satisfied with all of that; he went ahead and 

subjected the Imām  to a strict surveillance whereby he was 

closely watching all his internal and external movements, and he 

indirectly defined the extent of his contacts with others; al-Rayyan 

ibn al-Salt narrates the following: 

 

"Hisham ibn Ibrahim al-Rashīdi was the closest person to al-Ridha 

 before he was taken to the caliph's palace, and he was a 

courteous and brilliant scholar. Al-Ridha's contacts used to be 

transacted through him and under his supervision, and he used to 

collect all monies on his behalf before he, Abul-Hassan, was taken 

away. When he was taken away to the palace, Hisham ibn Ibrahim 

contacted Dhul-Riyasatayn and he tried his best to win his favor and 

started informing him and al-Ma’mūn about al-Ridha's movements, 

thus he won their confidence and did not conceal anything regarding 

the Imām  from them. Al-Ma’mūn, therefore, appointed him as 

the Imām's chamberlain, and nobody could have audience with the 

Imām  except whoever he liked, and he enforced a tight 

surveillance over the Imām , so much so that none of his 

supporters could reach him without Hisham's approval, and he used 

to inform al-Ma’mūn and Dhul-Riyasatayn of anything and 

everything al-Ridha  said at home."
1
 

 

Al-Ma’mūn's Motives Behind Enforcing Surveillance 
 

What prompted al-Ma’mūn to take such a harsh measure was his 

great apprehension that the Alawides who predominated Khurasan, 

encouraged and directed by the Imām , might move to topple his 

government, which is something we do not think it was logically 

improbable. 

                                                 
1 `Uyūn Akhbār al-Ridha, Vol. 2, p. 153. 
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Strictness of Imāms’ Followers 
 

Al-Ma’mūn was probably aware of how followers of the Imāms 

measured their own movements and transactions according to the 

prior instructions of their Imāms so that their actions would be 

legitimate. For this reason, al-Ma’mūn did not need to enforce 

surveillance over the movements of the Alawide popular base which 

paid homage and allegiance to the Imām , as much as he needed 

to enforce a strict surveillance over the Imām's actions and contacts. 

In order to verify this conduct which Shī`as have always undertaken 

in their practical dealings with their Imāms, we ought to quote what 

al-Rayyan ibn al-Salt stated. 

 

He mentioned that one Abbāside, Ibrahim ibn Hisham, used to 

defame and degrade the Imām , so al-Rayyan told al-Ridha  

about that and sought his permission to silence that man for good, 

whereupon the Imām  strongly forbade him from doing so. Then 

he said to him, "This Fadl ibn Sahl is dispatching me to Iraq to carry 

out errands for him and this Abbāside man is leaving three days after 

that for Iraq. What do you say if I should instruct your followers in 

Qum to dispatch twenty or thirty men and disguise as thieves or 

highway robbers and when he passes by them they would attack and 

kill him, and people would say that he was killed by highway 

robbers?' 

 

The Imām  kept silence; he neither said `Yes' nor `No;' therefore, 

he went to the inn-keeper and hired a horseman to go to Zakariyya 

ibn Adam with a letter informing him that there were matters he 

could not possibly include in the letter and that he would disclose 

them to him if he met him at such and such a place on a particular 

day. He said, "Leave me and the man alone," so he bade him 

farewell and left. The man went back to Qum where Mu'ammar had 

just arrived, so he consulted the matter with him, whereupon 

Mu'ammar said, "We do not know for sure whether his silence 

meant he is ordering us to do it or not. He did not explicitly order 

you to do anything; therefore, it is not wise to harm the man," so he 
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changed his mind, and Zakariyya abstained from going to meet him. 

He passed by the Abbāside man without harming him in the least.
1
 

 

Despite the fact that the Imām  the second time did not explicitly 

tell al-Rayyan what to do and remained silent, having first strongly 

forbidden him from doing it, which gave him the impression that he 

approved of the plan al-Rayyan had suggested to eliminate the 

Abbāside man because of his silence, Zakariyya ibn Adam did not 

do anything except after consulting Mu'ammar in this matter who 

told him not to do anything since the Imām's silence could not be 

interpreted for sure as an order or not. This shows us the degree of 

precision in following the orders and instructions of the Imāms. 

 

These are the realistic reasons, within the historical understanding of 

the period through which the government was passing, which can be 

used, in part or as a whole, to realize exactly why al-Ma’mūn named 

the Imām  as his regent. 

 

Naive Analyses of Regency Issues 
 

It is naive to say that the incentive for the regency was al-Ma’mūn's 

desire to fulfill his pledge to Allāh to hand the caliphate over to the 

best person among the descendants of Abū Tālib if he was able to 

regain his post, as al-Sadūq  concluded, for such a statement, if 

it was indeed said by al-Ma’mūn in his answer to al-Fadl and his 

brother al-Hassan ibn Sahl, was said only to confuse the matter to 

others. Equally naive is that which alleged that the reason for it was 

to expose the reality of the Imāms and their pretense of asceticism 

and that their pretense was only due to their inability to attain it. But 

al-Ma’mūn was more keen and more knowledgeable than others of 

the reality of the Imāms. He knew that such posts would not in the 

least affect their stance and the public's regard towards them. Yet 

acceding to the post of caliph would not be in the eyes of the nation 

in conflict with the principle of asceticism if the objective is to 

establish an equitable society and to rule the nation by the principle 

of absolute justice. 

                                                 
1 Qurb al-Isnād, p. 200. 
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The Imāms and their followers, however, regard government as one 

of their rights which was usurped from them by others; otherwise, 

how can you prove that there is a conflict between one's asceticism 

and his acceptance of a government post? Did it undermine the 

asceticism of Imām Ali ibn Abū Tālib  and that of others who 

became caliphs and who were known for their asceticism? 

 

These, finally, are the reasons which we can mention to clearly show 

us the other face of al-Ma’mūn revealing the real background of his 

politics which were ambiguous in dimension regarding his regency 

arrangement. 

 

Queries 
 

If al-Ma’mūn had really been serious in his offer for Imām al-Ridha 

 that he should accept the post of caliph while he himself would 

abdicate, or even in his offer of regency, we sill have to answer 

some queries without the answers to which we cannot take al-

Ma’mūn's offer that seriously; they are the following: 

 

1. Why did al-Ma’mūn send a messenger to Medīna to bring the 

Imām  to him escorted by a police force? 

 

2. Why did he specify that the route he should take would pass by 

Basrah, al-Ahwaz, Persia, and then Marw? 

 

3. If al-Ma’mūn was truly convinced that the Imām  was most 

qualified for caliphate, why did he not address the public on his 

behalf without forcing him to take such a hard journey to Marw 

under such specific route arrangement? 

 

4. Why did he forbid him from leading the Eid prayers after insisting 

repeatedly that he should do so? 

 

These questions may seem to some as naive and superficial, but they 

are deep enough to be considered in the calculation of the historian 

who aims at evaluating the event and its intricacies. 
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Al-Ma’mūn Suggested It 
 

What appears to us after observing the general political 

circumstances and from discerning al-Ma’mūn's political awareness 

which was adulterated with both caution and precision, that al-

Ma’mūn was the one who came out with the idea of the regency as 

the above quoted narratives indicate. Al-Fadl ibn Sahl tried to 

dissuade him from doing so when he was magnifying for him their 

consequences, but he finally had to yield upon facing al-Ma’mūn's 

insistence. 

 

Al-Fadl Could Not Have Suggested It 
 

It is far-fetched to suggest that al-Fadl ibn Sahl was the one who 

came with the idea especially since he was a lackey and a recipient 

of the cash of the Barmakis and of their followers' who were all very 

well known for their open deviation from the line of the Alawides; 

so, how could it be possible that he would recommend to al-Ma’mūn 

to choose al-Ridha  as his successor except if the general 

political atmosphere of the caliphate necessitated that it should 

bypass the sectarian issues? 

 

Ibn al-Athīr goes beyond this in his Tarikh to suggest that al-Fadl 

was actually Shī`a and that he was definitely the one who suggested 

to al-Ma’mūn to choose Ali ibn Mūsa al-Ridha  as his 

successor.
1
 He may even have narrated this in some of his narratives; 

for example, Abū Ali al-Hassan ibn Ahmad al-Salami writes in his 

book Tarikh Khurasan (history of Khurasan) saying: "Al-Fadl ibn 

Sahl suggested to al-Ma’mūn to name Ali ibn Mūsa al-Ridha  as 

his regent
2
, and this view is adopted by a group of historians." 

 

Al-Salami also narrates saying that al-Fadl ibn Sahl, when one day 

al-Ma’mūn was discussing how he successfully transferred the 

                                                 
1 Ibid. 

2 As quoted in `Uyūn Akhbār al-Ridha, Vol. 2, p. 165. 
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caliphate with some of his very close friends (among whom al-Fadl 

was present), he wondered, "How would you compare my action in 

this regard to that of Abū Muslim [al-Khurasani]?" One of them 

answered, "Abū Muslim transferred caliphate from one tribe to 

another, whereas you have transferred it from one brother (al-Amīn) 

to another, and there is a difference between the two cases of which 

you are aware." Al-Fadl said, "If it were up to me, I would rather 

transfer it from one tribe to another," and he suggested to him to 

name Ali ibn Mūsa al-Ridha  as his regent, so he secured the 

oath of allegiance for him and thus dropped that of al-Mu'tamin 

Billah.
1
 

 

Abdullāh ibn Tāhir is quoted saying: "Al-Fadl ibn Sahl suggested to 

al-Ma’mūn to seek nearness to the Almighty Allāh and to the kin of 

His Messenger  by naming Ali ibn Mūsa (as successor) in order 

to wipe out the harm they had received at the hands of al-Rashīd, 

and he could not easily reject a suggestion he made; therefore, he 

dispatched from Khurasan Rajā ibn Abul Dhahhak and Yāsir the 

servant and ordered them to seek the company of Muhammed ibn 

Ja’far and Ali ibn Mūsa ibn Ja’far (and go to al-Ridha, A.S.), and 

that was in the year 200 A.H./816 A.D."
2
 

 

Al-Ma’mūn Emphasizes the Idea Was His 
 

In contrast with the above, al-Rayyan ibn al-Salt says: "There was a 

huge multitude of army leaders and civilian dignitaries as well as 

huge crowds of commoners assembled to witness the nomination of 

al-Ridha , and they were saying that that was due to the 

arrangement of al-Fadl Dhul-Riyasatayn, and al-Ma’mūn came to 

know about it, so he sent for me in the midst of the night, and I stood 

before him. He said, `O Rayyan! It has come to our knowledge that 

people say that the nomination of al-Ridha  was the arrangement 

of al-Fadl ibn Sahl Dhul-Riyasatayn.' I said, `O commander of the 

faithful! They indeed say so.' He said, `Fie upon you, O Rayyan! 

                                                 
1 Ibid., p. 147 

2 Ibid. 
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How dare anyone come to the caliph, after his subjects are 

completely loyal to him and so are his leaders and he is well-seated 

in his post, and tells him to hand over the caliphate to someone else? 

Is this conceivable?' I said, `By Allāh, no, O commander of the 

faithful! Nobody dares to do that.' He said, `No, by Allāh! What they 

say is not true, but I shall tell you of the reason for that.' Then he 

mentioned the reason to be his pledge to Allāh that if he regained his 

post and became in charge, he would conduct regency the way Allāh 

wanted it to be."
1
 

 

Historical Analysis of Its Attribution to al-Fadl 
 

If we observe the Imām's conduct towards al-Fadl, his view about 

the Imām , and his warning to al-Ma’mūn against giving him the 

reins of leadership of his government, we cannot help endorsing the 

view which says that the choice of regent was something al-Ma’mūn 

thought about and politically calculated. Al-Fadl was not ignorant of 

the status of the Imām  and the power of his influence should he 

side with al-Ma’mūn, and he was not naive to the extent that he 

would jeopardize his powerful influence by getting involved in al-

Ma’mūn's apparatus in a confrontation with a more powerful 

influence. 

 

As regarding what others have stated that it was he who suggested to 

al-Ma’mūn to do so, this may be attributed to the fact that if any 

event happened to the ruling apparatus, its credit was often given to 

the person with the strongest influence in that apparatus, the one 

who was strong enough to face the public opinion bearing full 

responsibility for any action taken by the government. 

 

Abul-Fadl, according to public opinion of the time, enjoyed the 

widest influence and the strongest word with the caliph al-Ma’mūn, 

and when al-Ma’mūn was about to make a decision regarding the 

appointment of the Imām  as his successor, people would think 

that al-Fadl must have been inspired the idea. 

 

                                                 
1 `Uyūn Akhbār al-Ridha, Vol. 2, p. 151. 
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It was held that he must have been the one who subjected al-

Ma’mūn to his views in all his political measures, enforcing a 

complete control over them. For this reason, we see that when the 

letter of al-Hassan ibn Sahl reached Isa ibn Muhammed ibn Khālid, 

in which he was informing him that al-Ma’mūn was getting ready to 

nominate al-Ridha  as his successor and that he had already 

ordered him to remove the official black government uniforms and 

substitute them with green ones and ordered the army and its 

commanders as well as Banu Hashim to swear the oath of allegiance 

to him as such and to require all the residents of Baghdad to do 

likewise, some people said they would swear allegiance but would 

not wear green while others said that they would do neither and that 

they would not let the descendants of the Abbāsides lose their grip 

over the government, adding that it was a "conspiracy" inspired by 

al-Fadl ibn Sahl.
1
 

 

The accusation of the people of Baghdad of al-Fadl was inspired 

only because of his having the strongest influence over the 

government, and we think it is not too far to believe that the 

publicity of the rumor that the idea was suggested to al-Ma’mūn by 

al-Fadl was actually the doing of al-Fadl himself in order to 

safeguard his own status in public opinion since he did, indeed, have 

the strongest influence over the caliph's actions. 

 

When al-Ma’mūn asks one of his close friends about his own 

opinion regarding the comparison between what he did and what 

Abū Muslim had done, he brags about transferring the caliphate 

from one tribe to another just as Abū Muslim had done in order to 

boast to his listeners of having the ability to do with the caliphate 

whatever he pleased, and that the arrangement of the regency issue 

was done according to his own instructions rather than those of 

anyone else. 

                                                 
1 Tabari, Tārīkh, Vol. 8, p. 555, under the heading "Events of the Year 

201." 
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 على محم  وآل محم  الل م صل  

 

 السلام عليك يح غري  الغربحء

 

 السلام عليك يح بعي  الم ى

 

  السلام عليك يح سي ي ويح مولاي يح علي اب  موسى الرضح

 

 و رظمة الله و براحته
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Al-Fadl Sows Mischief Between Imām and al-Ma’mūn 
 

Al-Fadl actually did try to transfer the caliphate from one tribe to 

another in order to satisfy by so doing his own personal conceit and 

in pursuit of his own personal ambition to be a second Abū Muslim, 
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so he enters the residence of al-Ridha  accompanied by Hisham 

ibn Amr to say, "O son of the Messenger of Allāh! I have come to 

you to speak in private; so, please clear the place," then al-Fadl 

brings out of his pocket an oath sworn by the sanctity of 

emancipation, divorce, and whatever has no kaffara, and both men 

say to him, "We have come to you to say a word of truth and 

honesty, and we know that your word is most effective, and the right 

belongs to you. O son of the Messenger of Allāh! What we say with 

our tongues is attested to by our own conscience; otherwise, we 

would emancipate all that we have, and all our women are 

henceforth divorced, and I shall be required to perform the 

pilgrimage thirty times on foot... that we shall kill al-Ma’mūn and 

put you in charge so that right goes back to you," but he did not 

listen to them but cursed them and said, "You both have proven 

ungrateful to the blessings Allāh has blessed you with; therefore, 

you will not be safe from what you have said, and I shall not get 

what you promise even if I were to agree to what you say." 

 

When al-Fadl and Hisham heard the Imām  say so, they realized 

that they were mistaken in their calculations; therefore, they went 

back to al-Ma’mūn after telling al-Ridha  that they were only 

testing him. Before leaving, they were told by the Imām , "You 

have lied, for your hearts certainly relish what you have just said to 

me, but you found me not exactly as you had hoped." When they 

entered al-Ma’mūn's court, they said, "O commander of the faithful! 

We have just visited al-Ridha  and we tested him and wanted to 

sift his mind about you, so we said what we said and he said too," 

whereupon al-Ma’mūn said, "You have done well." So when they 

came out, al-Ridha  went to see him and they remained by 

themselves and al-Ridha  informed him of what they both had 

said and enjoined him to protect himself from their mischief. When 

al-Ma’mūn heard that from al-Ridha , he knew that the Imām 

, not those two men, was the truthful. 

 

Subjective Analysis of the Dialogue 
 

Should this story be true, it would be a proof showing us the precise 

political dimension of a dangerous move whereby al-Fadl tried to 
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score a victory for himself and strengthen his own position which 

was being weakened by his being distanced from the power nucleus 

after the nomination of Imām al-Ridha  as the successor. Al-

Fadl, by so doing, was either serious in his offer or a pretender. 

 

If we suppose that he was serious, what would then his objective be? 

What we can understand as an interpretation of the situation is that 

al-Fadl was trying by so doing to involve the Imām  in the 

plotting of a conspiracy to assassinate al-Ma’mūn, and when 

caliphate was to be transferred to the Imām , since he was the 

heir to the throne, al-Fadl would be in a position to hold the reins of 

government and enforce his control over its authority, making the 

Imām's participation in the plot as a blackmail against the Imām  

whereby he could threaten him should he try in any way to restrict 

his influence. Or, after eliminating al-Ma’mūn, it would be easy for 

him to eliminate Imām al-Ridha  as well through a little help 

from groups opposing the Imām's caliphate. 

 

Had al-Fadl been truly honest in his offer to transfer the caliphate to 

the Alawide dynasty and to eliminate al-Ma’mūn, and had he been 

confident of the practicality of the idea, what made it necessary for 

him to consult the Imām  regarding all of that since caliphate 

would be transferred to the Imām  automatically and without any 

obstacle after the elimination of al-Ma’mūn since he was the 

appointed successor? 

 

If we suppose that he was a pretender in his offer, as al-Fadl tried to 

assert after the Imām's rejection of his plot, then the goal he was 

trying to achieve becomes quite clear, for he would then desire to 

disturb the standing relationship between the Imām  and al-

Ma’mūn and, at the same time, prove to al-Ma’mūn his loyalty to his 

government and concern about its security. 

 

Imām Foils al-Fadl's Attempt 
 

The Imām  foiled his attempt to achieve his goal in either 

possibility, and Imām al-Ridha's assertion to al-Ma’mūn that al-Fadl 

was quite serious about his offer is a strong reason added to the other 
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reasons which caused al-Ma’mūn to eliminate al-Fadl at a later time. 

Having absorbed all the above, we can be easily satisfied that the 

regency concept was due to al-Ma’mūn's conviction of the persisting 

need for it in order to achieve some political gains the government 

was concerned about achieving. 

 

We can also be satisfied that the publicity al-Fadl ibn Sahl awarded 

that arrangement cannot be proven even when many historians insist 

it could, for attributing Shī`ism to him was due to the rumors which 

said that al-Fadl was the one who offered al-Ma’mūn the most 

encouragement to name al-Ridha  as his successor, but we opt 

for the opposite due to the lack of evidence after having analyzed all 

situations as stated above. 

 

Al-Ma’mūn Summons Imām 
 

Having evaluated the general status of the political policies of his 

government, which were surrounded with tumultuous events starting 

with Baghdad going back against its promise of support to him and 

passing by the Shī`a Alawide throngs surrounding his base of 

government in Khurasan and ending with the Alawide rebellions in 

Iraq, Hijāz and Yemen, al-Ma’mūn thought of curing this weak point 

by a brilliant acceptable political move which would be something to 

divert the attention of the Alawides and the Shī`a residents of 

Khurasan and, at the same time, a terrible threat to the Abbāside 

throngs in Baghdad that would guarantee influence for his position 

and control over all parties, and this could not be achieved without 

naming Imām Ali ibn Mūsa al-Ridha  as the successor to the 

throne. And so it happened; he sent letters to the Imām  ordering 

him to go to Merv. 

 

The Imām  refused, and a great deal of correspondence ensured 

between both men till al-Ma’mūn convinced him finally and through 

his own special ways to go there, sending him a special force to 

escort him on his way which included al-Dhahhak, or, according to 

al-Mufīd and Abul Faraj al-Asbahani, al-Jalloudi. History books do 

not say much about that trip except small bits and pieces which do 

not provide us with a clear vision of its nature and mission. 
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Al-Ma’mūn Determines Imām's Route 
 

Al-Ma’mūn had already ordered his messenger to take a group of 

dignitaries who were descendants of Abū Tālib to the Basrah 

highway, then to al-Ahwaz and Persia, keeping in mind that the 

alternate route, which was Kufa-al-Jabal-Kerman Shah-Qum, was 

mostly inhabited by Shī`as and it has their strongholds, and they 

might be carried away by their enthusiasm upon finding out that the 

Imām  was among them and might decide to keep him there and 

thus involve the government in dangerous consequences which 

might cause its weakening and collapse. 

 

Imām in Nishapur 
 

When he entered Nishapur, he stayed at a neighborhood called al-

Qazwini where there were crowds of pigeons, the pigeons which 

they call today al-Ridha  pigeons, and there was a spring there 

the water of which had receded, so he hired workers who repaired it 

till its water became plentiful. He had a pool built on its outside 

where stairs were also built according to his instructions leading to 

the low level of the spring water, so the Imām  went down, made 

his ablution, came out and said his prayers on the outside. 

 

Story of the Gold Chain 
 

According to Tarikh Nishapur, as quoted in Al-Fusool al-Muhimma 

by Ibn al-Sabbagh, the Malekite, when the Imām  entered 

Nishapur on his way to Marw, he was inside a dome with curtains 

conveyed on a gray mule, and he went through Nishapur where the 

two Imāms who memorized the ahādīth of the Prophet  and the 

students of the Sunnah of the Prophet , namely Abū Zar'a al-Razi 

and Muhammed ibn Aslam al-Tūsi, with countless scholars and 

seekers of knowledge, narrators of traditions and critics, and they 

both approached the Imām  saying, "O most honorable dignitary 

and the son of the master Imāms! By the rights of your purified 

forefathers  and your glorious ancestors, could you please let us 
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see your blessed face, and could you narrate for us hadīth from your 

forefathers quoting your grandfather Muhammed  whereby we 

can remember you?" So he ordered to have the mule halted, and he 

cooled the eyes of the throngs with his blessed sight. He had two 

locks of hair on his shoulders, and people from all classes were 

standing and looking at him, some loudly crying and rolling in the 

dust before him while others were kissing the hooves of his mule. 

The noise became much louder, and the leading scholars loudly 

called upon people, "O folks! Listen and learn! Listen to what 

benefits you and do not harm us by your loud screams and cries!" 

 

The person who requested permission to write down then was Abū 

Zar'a Muhammed ibn Aslam al-Tūsi. Ali ibn Mūsa al-Ridha  

said, "My father, Mūsa al-Kazim , narrated to me from his father 

Ja’far al-Sādiq  from his father Muhammed al-Bāqir  from 

his father Ali Zaynul-Abidin  from his father, the Martyr of 

Karbala , from his father Ali ibn Abū Tālib  saying: `My 

loved one, and the pleasure of my eyes, the Messenger of Allāh , 

narrated to me once that Jibrail (Gabriel) told him that he had heard 

the Lord of the Throne, Glorified and Praised be His Name, saying, 

`The kalima of LA ILAHA ILLA-ALLĀH is My citadel; whoever 

said it would enter My citadel, and whoever entered My citadel was 

safe from My retribution.'" Then he let the curtains loose on the 

dome and went away while the scribes outnumbered twenty 

thousand. 

 

Abū Na'im said in Hilyat al-Awliya, after quoting the narrative 

above, "This is a firm hadīth famous in this way of narration through 

the line of narrators from among the Purified Ones  who quote 

their forefathers, and some of our predecessors who were narrators 

of traditions used to say whenever this tradition was narrated that if 

this narrative was narrated to a madman, he would come back to his 

senses." 

 

Imām Continues His Trip to Merv 
 

The Imām  after that continued his trip till he finally reached 

Marw where al-Ma’mūn had prepared a comfortable place for him 
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and surrounded him with excellent manifestations of respect and 

veneration and all means of honoring and glorification. It was then 

that al-Ma’mūn started to execute the plan he had planned for the 

regency. 

 

Imām Sets Conditions 
 

Finally the Imām  bowed his head with the agreement to be the 

caliph's successor, but it was not before he had taken from the 

government an excitingly negative stance; he preconditioned that he 

would not be required to bear any responsibility, general or specific, 

related to the government and its ruling systems, and al-Ma’mūn 

accepted the condition quite reluctantly, but he did try at times to 

involve the Imām  in such responsibilities, and the Imām  

kept refusing, reminding him to honor his condition. 

 

Having been convinced to accept, the Imām  said to al-Ma’mūn: 

"I also agree not to name anyone in a post nor remove anyone from a 

post, that I do not cancel any decree or tradition, and to stay as an 

advisor," and he agreed to all of that.
1
 

 

In another encounter, al-Ma’mūn tried to pressure the Imām  

into participating in the state affairs; Mu'ammar ibn Khallad said 

that Abul-Hassan al-Ridha  had said to him, "Al-Ma’mūn said to 

me, `O father of al-Hassan! You may consider some of those 

individuals, whom you trust to be governors of the areas where 

corruption is manifest,' and I said to him, `If you honor your part of 

the agreement, I shall certainly honor mine. I agreed to what I agreed 

on the condition that I do not issue orders or overrule others, nor 

depose anyone or appoint anyone, nor do I go anywhere except 

wherever Allāh sends me. By Allāh! Caliphate was something I 

never desired, and I used to live in Medīna where I go through its 

alleys on the back of my animal, and when its residents or others ask 

me to do them a favor, I do them a favor, and thus they become like 

my own uncles. My letters still carry weight in various lands and 

                                                 
1 'Ilal al-Sharai', Vol. 1, p. 226. 
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you have not increased me in whatever blessing Allāh has bestowed 

upon me.' So he said, `I shall honor it.'"
1
 

Analyzing Imām's Negative Stance Towards Such A 

Responsibility 
 

We have no choice here except to clear some of the ambiguity which 

encompasses this negative stance of the Imām  towards the 

government, for why should he refuse to cooperate with al-Ma’mūn 

in carrying out the state affairs? 

 

Before doing anything, we have to evaluate the Imām's viewpoint 

towards the government and its "legitimacy" under the leadership of 

al-Ma’mūn and the counsels of al-Fadl ibn Sahl and his views 

regarding its leaders and heads. 

 

Of course, his viewpoint was not positive due to his belief that a 

government was not legitimate as long as it remained distant from 

his own leadership in his status as the pristine Imām  named so 

by the Messenger  himself according to a series of instructions 

conveyed by one Imām  to the next. For this reason, we see how 

his companions unanimously disagreed that he should accept the 

post of regent which carried an implied recognition of the then 

caliphate. We can see the only justification they accepted was that 

the Imām  was forced to accept it, and that that post which was 

forced on him would not change his stance towards the government 

one iota, for he did not enter into it except like that who entered to 

exit 
2
 and that what caused him to agree was the same that caused his 

grandfather the Commander of the Faithful  to agree to be part of 

the shura committee.
3
 

 

                                                 
1 `Uyūn Akhbār al-Ridha, Vol. 2, p. 167. 

2 Ibid., p. 139. 

3 Ibid., Vol. 2, p. 140. 
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Had Imām al-Ridha  wished to share the burdens of government 

with al-Ma’mūn, it would have been regarded as his recognition of 

the legitimacy of the makeup of that government, and an 

endorsement of all its actions undertaken by its higher authorities, 

but he preferred to assume the role of an advisor who kept his 

stances in order to safeguard the interests of Islam the safeguarding 

of which was his own very mission in life. 

 

But the Imām  did not want to grant al-Ma’mūn the status of a 

custodian over his behavior and actions, nor would he be the 

executor of his will and the person to fulfill his every ambition, for 

he did not have the ambition to achieve a stronger ruling status, or 

the one who controls the government apparatus, so that he would 

provide al-Ma’mūn similarly to what al-Fadl ibn Sahl and others 

provided. Those individuals used to press to win his favor, flatter 

him, and carry out his desires whatever they might be so that they 

would be the first to win a stronger position in the government 

vehicle. 

 

Let us suppose that the Imām  had accepted the principle of 

taking part in managing the state affairs. That would mean his 

exposure to an overwhelming and fierce opposition by others who 

consider Imām al-Ridha  as an element differing from their 

systems in conduct, program, framework and context, and he might 

push them away from the cycle of government especially since he 

could not accept all their actions most of which may go beyond the 

limits legislated for them. Or such a confrontation may expose the 

Imām's stance to dangerous repercussions which may historically 

affect his being and personality even if through cheap means and 

methods they plot behind the scenes to accuse him in order to incite 

the wrath of the government against him and also distort the sacred 

halo with which others surround him. 

 

Do these persons lack special means to cast a shadow of doubt on 

the movements of the Imām  and misinterpret his behavior to the 

caliph al-Ma’mūn? Take the case of that person who raised al-

Ma’mūn to the throne after turning the tables upside down on the 

government in Baghdad, removed al-Amīn from his throne through 
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whatever political and military means he had, was he then not 

capable of plotting to eliminate the Imām , or hurt his reputation, 

in order to secure for himself to remain in the center of power?! In 

fact, despite the generous amount of intelligence al-Ma’mūn enjoyed 

by forcing the Imām  to accept regency, the Imām  was 

likewise aware of his situation, keen to the consequences when he 

practically distanced himself from the areas of responsibility. 

 

Regency Celebrated 
 

When the Imām  accepted regency, al-Ma’mūn wanted to 

celebrate the event in a grand style, so he conducted a meeting with 

his closest aides on a Thursday, then al-Fadl ibn Sahl went out and 

informed the public of the decision al-Ma’mūn had made regarding 

Ali ibn Mūsa al-Ridha  and that he chose him to be his successor 

and named him "al-Ridha" and ordered them to wear green and 

come on Thursday to swear the oath of allegiance to him as such and 

take a year's allowance from the state treasury. 

 

On that day, people in their various social classes, leaders, 

chamberlains, judges and others, all draped in green outfits, rode to 

the designated place where al-Ma’mūn had seated himself, putting 

for al-Ridha  two huge pillows. He even spread the carpet in 

person for al-Ridha  and seated him on it near him while 

wearing a turban and carrying a sword. Then he ordered his son al-

Abbās ibn al-Ma’mūn to be the first to swear allegiance. Al-Ridha 

 raised his hand, with its back facing his face and its palm facing 

them. Al-Ma’mūn said to him: "Stretch your hand so that people 

swear allegiance to you." 

 

Al-Ridha  said, "The Messenger of Allāh  used to put his 

hand like that before accepting people's allegiance." People swore 

the oath of allegiance to him while his palm was thus facing them. 

Tens of thousands of dirhams were brought in; orators delivered 

speeches and poets said their poems exalting the merits of al-Ridha 

 and the status to which al-Ma’mūn had chosen him for. 
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Then Abū Abbad called upon al-Abbās son of al-Ma’mūn. He stood 

and came close to his father and kissed his hand. His father ordered 

him to sit, then Ali Muhammed ibn Ja’far ibn Muhammed was 

called upon, and al-Fadl ibn Sahl said to him, "Come up," and he did 

till he was close to al-Ma’mūn. He stood there but he did not kiss his 

hand. He was told to go and take his money. Al-Ma’mūn then called 

him and told him to go back to his place, which he did. Abū Abbad 

kept inviting one Alawide and one Abbāside to take their money till 

all cash was depleted. Then al-Ma’mūn asked al-Ridha  to 

deliver a sermon. 

 

The Imām  praised Allāh and glorified Him, then he said, "We 

have over you a right designated by the Messenger of Allāh, and you 

have a right over us as well; so, if you perform your obligation 

towards us, we will be bound to perform yours." 

 

Historians do not record any other sermon he delivered besides this 

one on that occasion. Al-Ma’mūn ordered a new dirham currency to 

be minted with al-Ridha's name on it. Ishaq ibn Mūsa ibn Ja’far 

married the daughter of his uncle Ishaq ibn Ja’far ibn Muhammed 

and ordered him to accompany people to the pilgrimage, and 

sermons were delivered at al-Ridha's home town mentioning his 

name in them as the designated successor of the caliph.
1
 Al-Ma’mūn 

ordered that all countries must mention al-Ridha  during their 

sermons and pray for him in his capacity as the successor of the 

caliph of the Muslims. 

Poems in his Praise 
 

Poets praised him in a most excellent way. Among such poems were 

verses composed by Abū Nuwas which are considered the best, for 

people blamed the poet for not praising al-Ridha , whereupon he 

said, 

 

It was said to me that mine was the best rhyme, 

Articulate in arts of brilliant speech and chime, 

                                                 
1 Al-Mufīd, Al-Irshād, p. 291, and Maqātil al-Tālibiyyīn, pp. 375-376. 
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That I have pearls of beautiful speech 

Bearing fruits in the hands that can reach; 

"So why did you leave the praise of the son 

Of Mūsa, and equal to his merits is none?" 

I said, "How could I possibly praise and be fair 

"To one whose father Gabriel did serve and care?!" 

 

Al-Ma’mūn said, "Very well said," and he paid him as much as he 

paid all poets combined and considered him as a close friend. The 

school of thought of Abū Nuwas was Shī`a, and myths of 

promiscuity were narrated about and attributed to him regarding 

which we have our own view which dissociates the poet from what 

was attributed to him. 

 

Abū Nuwas went out of his house once and noticed that there was a 

horseman who was riding beside him. He asked who the man was 

without seeing his face, and he was told that he was Ali ibn Mūsa al-

Ridha , whereupon he instantly composed these verses: 

 

Had the eyes sought you for a goal, 

And the mind doubted you and the soul, 

The heart would surely you recognize 

Even when not seen by the eyes. 

If people wish to see you but do not know, 

Your fragrance will tell them where to go. 

 

Once he saw the Imām  leaving the court of al-Ma’mūn and 

riding his mule, he came close to him, greeted him and said, "O son 

of the messenger of Allāh! I have composed a few verses about you 

and would like you to hear them." He said, "Let us hear them," so he 

said, 

 

Cleansed and Purified they are, 

When mentioned, they are sanctified, 

Wherever they may be, near or far; 

When roots and lines are identified, 

If not Alawides, they indeed are 

With nothing to boast or pride 
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In their lineage, in their deed; 

For when Allāh created man and eyed 

You He selected and favored indeed 

And raised above the rest and all 

With the knowledge of His Qur’ān 

And of its verses, tall do you stand. 

 

Al-Ridha  said, "You have composed verses nobody else beat 

you to them before," then he asked his servant how much spending 

money he had with him, and the servant told him it was three 

hundred dinars. The Imām  said, "Give it to him all," then he 

ordered him to hand him his mule as well.
1
 

                                                 
1 `Uyūn Akhbār al-Ridha, Vol. 2, p. 143. Some may doubt that these verses 

were actually composed by Abū Nuwas since he died at least three years 

before Imam al-Ridha  was named as the regent, for it is said that he 

died in 195, or in 198, whereas others put the year of his death quite 

differently from either. The regency event is supposed to have taken place 

in the year 201. If this is accepted, then he could not have been present 

there nor could he have composed verses on the occasion. There are two 

possibilities here: 

1.  The first is that the poet was indeed Abū Nuwas, the renown poet, but 

he composed them at a different time, which is quite possible since he is 

known to have composed verses in praise of the Imam; 

2. The second is that it was said by another Abū Nuwas who was known as 

Abū Nuwas al-Haqq who was a follower of Imam al-Hadi , and his 

name was Abū al-Sari Sahl ibn Ya`qūb, and he used to behave in a morally 

loose manner and flatter people and even pretend that he was a Shī`a in 

order to save his skin. When Imam al-Hadi  heard that about him, he 

called him the true (al-Haqq) Abū Nuwas, according to Al-Kuna wal 

Alqab (nicknames and titles) by al-Qummi, Vol. 1, p. 170. 

 

What ought to be verified is the claim that the "true" Abū Nuwas lived 

long enough to be contemporary to Imam al-Ridha , and we have no 

evidence that that was the case. It is possible that he was counted among 

the followers of Imam al-Hadi  by someone who did not actually live 

during the time of the Imam  which proves the contrary; therefore, the 

first possibility seems to be more likely, and Allāh knows best. 
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As regarding Da'bal, the poet of the Ahl al-Bayt , I did not come 

across his poetry in praise of al-Ridha  on the occasion, but I 

have come across his poetry as recorded in books of history which 

have brought us his famous poem rhyming with the `t' in which he 

depicted for us the horrible tragedies from which the Ahl al-Bayt  

suffered the bitterness of injustice and oppression at the hands of 

their contemporary caliphs and their oppressive rulers. Da'bal seems 

in his poem to aim at stirring the sympathy of the nation in order to 

wake up the sense of loyalty to the Ahl al-Bayt  and to support 

them against their enemies who usurped their rights by his 

magnificent narrative style of the bloody tragedies whereby they 

were terrorized during various epochs of the Umayyad and Abbāside 

dynasties. The poem begins with: 

 

They answered each other with an echo and sighed, 

Mourners in non-Arab tongued wailed and cried... 

 

Then he explains the facts the Ahl al-Bayt  went through since 

the demise of the Prophet , passing by the incident of the saqifa 

and the nation's stance towards the caliphate then, and ending with 

the calamity that befell Imām Mūsa ibn Ja’far . After that he 

dedicates the rest of the poem to praising the Ahl al-Bayt , 

highlighting their particular merits and qualities. Imām al-Ridha  

was moved particularly by two verses of the poem, and that was 

reflected clearly on his face, when Da'bal said, 

 

I find others share their share, 

Their hands of what is theirs are bare...; 

 

The Imām  cried and said, "You have said the truth, O Da'bal..." 

And Da'bal had indeed struck on the Imām's sensitive chord of the 

dilemma from which the Ahl al-Bayt  were suffering when he 

said, 

 

When they were pulled taut, they did stretch 

Tense hands that couldn't their muscles touch, 
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… the Imām  kept making a motion with his hands and 

repeating, "tense, indeed; they are tense..." The poem is considered 

to be one of the best in Arabic poetry in its ease of expression, the 

reality of exposition, the craftsmanship of its organization, and the 

excellence of its portrayal. The translator of this book has opted to 

include this precious jewel without his translation of it simply 

because it is too beautiful to translate, and he feels that  readers of 

this book whose mother tongue is Arabic will appreciate it: 

 
 ومناااااااااـل وظاااااااااي مقاااافااااااار العرصاااااح ِ 

 
 ماااا ارس آياااااااح   ااااااالت مااااااا  تااالاو    

 

 وبحلراااااااااااا  والتعاااااااااااريِ والجااااااااااامرا ِ 

 
 الله بحلخااااااايِ ماااا  منااااى لآل رسااااااااول 

 
 وظااااااااااامـ  والسجاااااااااااحد ذي الثاااافاااااااااانح ِ 

 
 ديااااااااحر عاااااااالي والحااااااااسي  وجااااااعفر 

 

 ولااااام تعاااااااااِ لاياااااااااحم والااااسااناااااااااوا ِ 

 
 دياااااااحر عاااافحهاااااااح ااااااال جاااون مًاااحدر 

 

 !متااااااى ع ااااااااا هح بحلصااااااوم والصاااااالوا   

 
  اااِ أهل اااحلااااااافح نساااااااأل الااا ار التاااي  

 

 !أفاااااااااااحني  فاااااااااااي الآفاااااااااحق مفترلاااااااح   

 
 وأيااا  الأولاااى شاااِت ب ااام غرباااة الناااوى 

 

 وهااااااااام  اااااااااير لاااااااااحدا  و ااااااااير ظماااااح 

 
 هااااااام أهااااال مياااراذ النًاااي إذا اعتاااـوا 

 

 ومضِغااااااااااا  ذو إظااااااااااانة وتاااااااااااااااارا 

 
 ومااااااااح النااااااااحس إلا ظاااااااااحس  ومكااااذ  

 

 ظنااااياااااااااا  أسًااااااااالوا العًاااااارا ويااااااااااوم 

 
 إذا ذااااااااروا لتااااااالى باااااااً ر و ياااااااًر 

 

 وأ اااااااااارى بفااااااااااص نحلاااااااااا ح صاااااااااالواتي

 
 لًاااااااور بكاااااااوفحن وأ ااااااارى بِاااااايًة 

 

 تضماااااااااان ح الاااااااااارظم  فااااااااااي الغرفااااااح 

 
 ولًااااااار بًغااااااا اد لنااااااافـ زااااايااااااااة 

 

 منااااااااااي بكاااااااااانه صفاااااااااااااح مًحلغ ااااااااااح 

 
 فأماااااااح المصااااااامح  الااااتي لسااات بحلغاااح 

 

 ياااااااااافرج ماااااااااان ح ال اااااااااام والكاااااااااااربح 

 
 إلاااااااى الحاااااااشر ظتاااى يًعاااث الله لح ماااح 

 

 معاااارس اااااااااام فياااا ااااااااااح بشاااااااا  فاااااارا 

 
 نفاااوس لااا ى الن اااري  مااا  أرا ااااربلا 

 

 الحجاااااااارا ل اااااااااااام عااااااااااااقر  مغاااااااااشية 

 
 تقااااااسم م رياااااا  الـمااااحن امااااح تااااااارى 

 

 مااااااااااا ى الااااااا هر أضااااااانحه مااااااا  الأزماااااااح 

 
 سااااااااوى أن مااااان م بحلم يناااااة عااااااااصًة 
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 ماااااااااااا  الضااااااااًم والعقًااااااااحن والر مااااااااح 

 
 لليلااااااااااة زوار سااااااااوى بعاااااااااض زور 

 

 ل اااااااام فاااااااااااي نااااااااواظي الأرا مختلفااااااااح 

 
 ل اااااااام ااااال ظااااااااي  نومااااة بمضحجااااااام 

 

 مغااااااااااااحوير يخاااااااااتحرون فااااااااي السااااااااروا 

 
 ولاااااااا  اااااحن ماااان م بحلحجااااحز وأهل اااااااح 

 

 فااااااااااالا تصِااااااااااالي م جمااااااار  الجمااااااارا 

 
 تنكاااااااااا  لأواء السناااااااااي  جوارهااااااااام 

 

 مسحعاااااااااااار جماااااااار المااااااااو  والغماااااااارا 

 
 إذا وردوا  اااااااااايلا تشااااااااامـ بحلقااااااااانح 

 

 وجااااااااااااااًريل والفرلااااااااااحن ذي السااااااااااورا 

 
 فخاااااااااروا يااااااااومح أتاااااوا بمحماااااااا   وإن  

 

 أظااااااااااًحي مااااااااااح عحشااااااوا وأهاااااال ثقااااااحتي

 
 ماااااااالامك فااااي أهاااااااال النااااااًي ف ن ااااااام 

 

 عاااااااااالى ااااااااااال ظااااااااحل  ياااااار  الخياااااارا 

 
 تخاااااااايرت م رشاااااااا ا لاماااااري ف ن ااااااام 

 

 وزد ظًااااااااااا م ياااااااااااح ر  فاااااااي ظسااااااانحتي

 
 فياااااااح ر  زدناااي مااا  يقيناااي بصياااااار  

 

 لفاااااااااااك عااااااااااانح  أو لحااااااااااامل ديااااااااااااح 

 
 بناااااااافسي أنتاااااااام ماااا  ا ااااول وفتاااااااية 

 

 وأهجااااااااااار فياااااااااااكم أسااااااااااارتي وبناااااااحتي

 
 أظاااا  لصاااي الااارظم مااا  أجااال ظااااااًكم 

 

 عااااتياااااااااا  لأهااااااااال الحاااااا  غياااااار مااااااوا 

 
 وأاتااااااااام ظًاااااااااكم مخاااااااااحفة اااااااااحش  

 

 وفااااااحتيوإنااااااااااي لأرجاااااااااااو الأماااااا  بعاااااا  

 
 لقاااااااا  ظفاااااات الأيااااحم ظااااولي بشرهاااااااح 

 

 !أروح وأغااااااااااااا و دا ااااااااام الحااااااااااااسرا  

 
 ألااااااام تااااااااار إناااي ماااذ ثلاثاااي  ظجااااااة 

 

 وأيااااااااااا ي م مااااااااااا  فيااااااااااا  م صاااااااافرا 

 
 أرى فياااااااا  م فاااااي غيااااارهم متقسمااااااااح 

 

 وآل زياااااااااااااااااحد ظفااااااااااااااااال القاااااااااااااااصرا 

 
 فااااااااول رساااااول الله نحاااااِ جسوم اااااااام 

 

 وآل رسااااااااااااااول الله فااااااااااااااي الفاااااااااااااالوا 

 
 بناااااااح  زيااااحد فااااي القصااااور مصوناااااااة 

 

 أاااااااااااافح مااااااااااا  الأوتاااااااااااحر منقاااااااااًضح 

 
 إذا وتاااااروا ماااا وا إلااااى أهاااال وترهاااااااام 

 

 لقِااااااااااام لاااااااااااالًي إثاااااااااارهم ظاااااااااسراتي

 
 فلااااولا الااااذي أرجااااوه فااااي اليااااوم أو غاااا    

 

 والًراااااااااح ِ يقااااااااااااوم عاااااااااااالى اساااااااام الله 

 
  اااااااااروج إماااااااااحم لا محااااااااحلة  اااااحرج 

 

 ويجاااااااااااااـي علااااااااى النعمااااااااحء والنقمااااااااح ِ 

 
 يميااااااااـ فااااااااينح ااااااااال ظااااااااا  وبحطاااال 
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 ااااااااااافحني مااااااااااح ألااااااااااقى ماااااا  العًاااااارا 

 
 سألاااااصر نفسااااي جحهاااا ا عاااا  جاااا ال م 

 

 فغااااااااااير بعااااااااااي  ااااااااااال مااااااااااح هااااااااو آ ِ 

 
 نفاااـ أبشاااري فيااااح نفاااـ طيًاااي ثااام ياااح 

 

 وأ اااااااااار ماااااااااا  عمااااااري لِااااااول ظيااااااحتي

 
 فاااااا ن لاااار  الاااارظم  ماااا  تلااااك ماااا تي 

 

 ورويااااااااااات من ااااااااااام مناااااااااصلي ولناااااااحتي

 
 شفاااااااايت ولااااااام أتاااار  لنفسااااي رزيااااة 

 

 وأسااااااااااامم أظااااااااااااجحرا مااااااا  الصااااااال ا 

 
 أظاااااحول نقاااال الشاااامـ ماااا  مساااااتقرهح 

 

 يمااااااااااايل مااااااااااام الأهاااااااااواء والشاااااااً ح 

 
 فماااااااا  عااااااااحرت لااااام ينتفاااام ومعحناااا  

 

 تاااااااااااردد باااااااااااي  الصااااااااااا ر والل ااااااااوا 

 
 لصاااااااااحراي ماااااان م أن أماااااو  بغصااااااة 

 

 لمااااااااااح ضمناااااااااات مااااااا  شاااااا   الـفاااااارا ِ 

 
 اأنااااااااك بحلأضاااالاق لااااا  ضااااحق رظًم ااااح 

 

When Da'bal finished, al-Ridha , according to the author of Al-

Aghani, rewarded him with ten thousand dirhams of the ones minted 

with his name on them, and gave him one of his own shirts which 

some residents of Qum offered to buy from the poet for thirty 

thousand dirhams but he refused; therefore, they waited till they had 

a chance to take it away from him by force. He then said to them, "It 

is meant to be for seeking nearness to Allāh, the Exalted, and it is 

prohibited from you," and he swore that he would never sell such a 

relic except if they agreed to give him a portion of it to put in his 

coffin, so they gave him one sleeve which was later put inside his 

coffin. 

 

He wrote his poem titled Madarisu Āyātin, as is said, about a 

garment (from the Imām) which he wore as the ihrām robe, and he 

ordered it to be put inside his coffin on his death. Da'bal was feared 

for his tongue, and caliphs used to dread his criticism. Ibn al-

Mudabbir said, "I met Da'bal once and said to him, `You have more 

guts than anyone else when you composed these verses about al-

Ma’mūn: 

 

 

I belong to the people whose power and might 

Killed your brother and honored you with your right; 

From its long apathy they made your status bright, 
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And lifted you from the deepest pit and plight. 

 

So he said to me, `O Abū Ishaq! I have been carrying my cross 

board with me during the past forty years without finding anyone to 

crucify me on it!'"
1
 

An Interesting Anecdote 
 

One of the interesting and often narrated anecdotes says that Da'bal 

left Marw after Da'bal had already said his famous poem rhyming in 

the `t' and passed by the watering place belonging to Fawhan when 

highway robbers intercepted his caravan and took it all as a booty 

after tying its men including Da'bal. The robbers took possession of 

all the wares of the caravan and kept dividing it among themselves 

when one man, quoting Da'bal, said, 

 

I find others share their share, 

Their hands of what is theirs are bare..., 

 

Da'bal heard him and asked him, "Who said that line?" The man 

answered, "A man from the tribe of Khuza'a called Da'bal ibn Ali." 

Da'bal said, "I am Da'bal who composed that poem, and this verse is 

one of its verses," whereupon the man leaped and rushed to their 

chief who was saying his prayers on top of a hill, and he was a Shī`a. 

He told him what he had heard. The chief came and asked Da'bal if 

he was the man and Da'bal answered in the affirmative, so the man 

challenged him to recite the entire poem. When he did, he untied 

him and untied all the other men in the caravan and returned all their 

belongings back to them just to please Da'bal.
2
 

 

This story, although we are not sure if it is true, expresses anyway 

the implication this verse carries. 

 

 

                                                 
1 Abul-Faraj al-Isfahani, Al-Aghāni, Vol. 2, pp. 69-81. 

2 `Uyūn Akhbār al-Ridha, Vol. 2, p. 264. 



 144 

Opponents of the Regency Arrangement 
 

The regency arrangement was the source of horror mixed with 

outrage and anger of the Abbāsides and their followers, and this 

became manifest by their removal of all political influence of al-

Ma’mūn from Baghdad and by reneging on their pledge of 

allegiance to him which caused him a great deal of political 

disasters. 

 

There was also a group of men among his closest courtiers and 

leaders who refused to endorse his decision and spoke of their 

disagreement with him and insisted on their disagreement till he 

found himself forced in the end, according to some reports, to arrest 

them for fear of foiling his plan. Among those arrested were three 

men, namely al-Jalloudi, Ali ibn Abū `Imrān, and Ibn Munis. Al-

Sadūq narrates saying that they were killed after being arrested
1
, 

although some historical facts conclude that this was not so, for both 

Tabari and Ibn Athīr, discussing the events of the year 205 A.H., say 

that al-Ma’mūn appointed Yazid ibn Isa al-Jalloudi to fight al-Zatt in 

Yemen
2
, and so does al-Yaqubi. 

 

Researching History 
 

We find it hard to believe that the al-Jalloudi whom al-Ma’mūn 

killed was not the same al-Jalloudi who fought al-Zatt, and it is 

possible that he was not killed because of the intercession on his 

behalf by al-Ridha . 

 

It is strange that those leaders should revolt against the wish of al-

Ma’mūn and insist on their rebellion and dissension to the extent 

that they were executed, and here we have no choice except to 

endorse the authenticity of this story according to the common books 

of criteria in understanding history. Al-Sadūq narrated the story of 

their execution in a way which was closer to a stage play, in which 

                                                 
1 `Uyūn Akhbār al-Ridha, Vol 2, pp. 159-164. 

2 Ibn al-Athīr, Vol. 5, p. 197. 
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he used precision to distribute the roles among it cast, than anything 

else. It is likely that Ali ibn Abū `Imrān whom al-Sadūq named 

among those three men was actually Abdul-Azīz ibn `Imrān who 

will be discussed later and who was killed with others by al-Ma’mūn 

after having been accused of taking part in the murder of al-Fadl ibn 

Sahl. 

 

Silent Dissent 
 

There were other elements of dissent who did not relish the 

nomination of the Imām  as the successor and to the possibility 

of taking caliphate out of the Abbāsides, but they submitted to 

reality while hiding ill intentions just to avoid a clash with the 

government in which they are not strong enough to oppose its will. 

But they could not keep it to themselves for too long; instead, they 

expressed the bitterness they felt towards such an "irresponsible" act, 

according to their way of thinking, of the caliph. 

 

Ishaq ibn Mūsa ibn Isa ibn Mūsa accompanied a group of people for 

the hajj where he prayed for al-Ma’mūn and for his successor Ali 

ibn Mūsa al-Ridha , whereupon he was challenged by 

Hamdawayhi ibn Ali ibn Isa ibn Mūsa ibn Isa ibn Mahan who leaped 

at him and called for a black (Abbāside color) robe to wear, and 

when he could not find one, he took a black flag and wrapped 

himself in it saying: "O people! I have now conveyed to you what I 

was ordered to convey, and I do not recognize anyone other than the 

commander of the faithful and al-Fadl ibn Sahl," then he descended.
1
 

 

This incident leads us to believe that there was a silent underground 

opposition which did not wish to enter into a struggle to define its 

position regarding the government, in addition to the opposition 

which had already and publicly taken a stance contrary to the will of 

the government as had happened in Baghdad and elsewhere. 

 

At any rate, those who rejected the regency arrangement did not 

realize what prompted al-Ma’mūn to bring it about during those 

                                                 
1 `Uyūn Akhbār al-Ridha, Vol. 2, p. 44. 
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shaky political circumstances which the Abbāside government lived, 

and al-Ma’mūn was not naive enough to reveal to these parties the 

secret which he had very well kept to himself till he reached the final 

destination point of the plan he had planned. 

 

Eid Prayers 
 

One of the manifestations which was not destined to finalize of the 

regency celebration was the Eid prayers which al-Ma’mūn insisted 

that the Imām  should conduct in person because he himself had 

caught a very bad cold, or he may have had another excuse. Al-

Irshād quotes Ali ibn Ibrahim who in turn quotes Yāsir the servant 

and al-Rayyan ibn al-Salt saying that when the Eid approached, and 

al-Ridha  had already been named as the caliph's successor, al-

Ma’mūn invited him to ride to the place where the occasion was to 

be celebrated and to say the prayers and deliver the sermon, and al-

Ridha  sent him a word saying, "You know what terms exist 

between both of us; so, please exempt me from conducting the 

prayers to people." Al-Ma’mūn answered saying, "My intention is 

that people's hearts must rest at peace regarding you and they should 

come to know your excellences." 

 

Messengers kept going between both men carrying messages and 

when al-Ma’mūn insisted on his suggestion, he sent him a message 

saying, "If you exempt me, I would appreciate it, and if you do not, I 

shall come out just as the Messenger of Allāh  and the 

Commander of the Faithful Ali ibn Abū Tālib  did," whereupon 

al-Ma’mūn said, "Come out however you please," and he ordered 

the leaders and chamberlains and the public to go early to al-Ridha's 

house. People waited to see Abul-Hassan al-Ridha  in the alleys 

and on rooftops, and women and children too gathered waiting for 

him to come out. 

 

The army commanders and their troops stood guard at his door 

mounted on their horses till the sun started rising. Abul-Hassan 

washed, put on his outside clothes and wore a turban made of cotton, 

leaving a portion of it drape down on his chest and a small portion of 

it between his shoulders. He rubbed his hands with some perfume 
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and took in his hand a cane and told his servants to do likewise. So 

they all came out, and he was barefoot, and he raised his trousers up 

to half the leg and his clothes were hanging loosely on him. He 

walked for a short while, raised his head above and made the takbir 

and his servants did likewise. 

 

Then he walked till he reached his doorstep. When the leaders and 

troops saw him looking like that, they all alighted in the speed of 

lightning, so much so that lucky was the one among them who 

happened to have a knife to cut the leather stirrups so that he could 

jump faster than others, take his sandals off and remain barefoot just 

as the Imām  had done. Al-Ridha  made takbir again, and 

everyone else did likewise, so much so that it seemed to everyone as 

if the sky and the walls echoed with him, and Marw was shaken with 

the noise of weeping and hassle when its residents saw Abul-Hassan 

and heard him say Allāhu Akbar! Allāhu Akbar!... 

 

Sending Imām Back 
 

Al-Ma’mūn came to know about all of that. Al-Fadl ibn Sahl Dhul-

Riyasatayn said to him, "O Commander of the faithful! If al-Ridha 

 reaches the mosque in such a condition, people will be 

fascinated by him and we all will have to fear for our lives; so, send 

him a messenger and tell him to go back." Al-Ma’mūn sent him a 

message saying, "We have over-burdened you and wore you out, 

and we do not wish that you should suffer any hardship on our 

account; so, go back home, and let people say their prayers behind 

whoever they have been praying." Abul-Hassan, therefore, asked for 

his sandals back, put them on and went back. People on that day 

differed regarding their prayers, and he did not participate in their 

prayers. 

 

Analyzing Imām's Handling of Eid Prayers 
 

Thus did the Imām  desire to give the Eid prayers their great 

spiritual meaning and separate them from the fake appearances 

which were attached to them by ruling caliphs who were using them 

to make a display of the power they commanded and to secure the 
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sense of awe and greatness in the minds of the public. Such a 

splendid show whereby the Imām  tried to bring the legislative 

system back to its pristine genuineness was something with which 

the public were not familiar at all, and it was a magnificent surprise 

that the emotions of the masses were amalgamated with the Imām's 

position which was rebellious in nature against the traditions 

followed by the caliphs on such occasions. 

 

People lived during those moments a supreme spiritual outburst 

which deepened within their souls the sense of belief and distanced 

them from artificial and fake appearances. Such an objective stance 

the Imām  took was an open invitation to the nation to reevaluate 

the ruling apparatus that played havoc with their lives and 

properties, and inspire to them to see how fake the government 

apparatus was and how distant from the reality of the Islamic 

message. This is why al-Fadl was swift to warn al-Ma’mūn about the 

embarrassment of the situation and alert him against people falling 

in love with the Imām  and turning in hatred against the 

government if he did not send the Imām  back. Al-Ma’mūn was 

moved by al-Fadl's warning; therefore, he had to send someone to 

ask the Imām  to go back home. 

 

Some of Imām's Da`wa Methods 
 

The Imām  had his own particular method in promoting the 

dawah, for he took advantage of some exciting situations in order to 

open people's eyes to see how corrupt the government and its ruling 

system was, having no freedom of movement due to the restrictions 

al-Ma’mūn and his minister al-Fadl ibn Sahl had enforced on him of 

strict surveillance over all his actions and speeches. 

 

Among such situations which were dictated by the nature of his 

mission was his conditional acceptance of the regency that he would 

not have to issue orders nor cancel the orders of others, that he 

would not depose or nominate anyone, nor have anything to do with 

the state affairs. All in all, this indicates that he did not feel that the 

government was legitimate enough for him to cooperate with and 

which would raise some questions by people around him. 
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A final note. This is the story of the regency issue. I have tried while 

writing it to be faithful to history in discussing its complexities and 

developments without having any goal except to clear the Imām  

of the accusations against him which may still be raised by some 

people who have a particular way of understanding history within 
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the frameworks of texts without examining the main subject-matters 

while studying history. These include: the evaluation of the general 

circumstances, the political impacts which stamp the nature of a 

government, the social pressure which may have something to do 

with defining some situations and taking a few steps dictated by the 

necessity of coping with a government. How nice it would be if the 

long story of history were researched on the basis of analyzing the 

situations and evaluating the circumstances! It is only then that the 

cloud would be removed from a great deal of scenes and pictures, 

and we can be more realistic in our judgment of events. 

 

 

Imām's Role in Eliminating al-Fadl ibn Sahl 
 

Al-Ma’mūn granted al-Fadl the nucleus of power and his complete 

personal confidence when he permitted him to fare with all 

government issues, vesting upon him the responsibility of all state 

affairs without doubting even a little bit his loyalty and readiness to 

consume himself while safeguarding him and his throne. 

 

Al-Fadl, on the other hand, made very good use of that confidence 

and generous award for the enhancement of his own status. He took 

hold of the reins of government and surrounded al-Ma’mūn with a 

curtain of deception, completely isolating him from the reality of the 

general political situation, acting on his own according to the 

dictates of his own interest as an absolute ruler single-handedly 

issuing decisions suitable to strengthen his own position. 

 

Al-Fadl Controls Government 
 

With the talent of cunning and conniving, al-Fadl was able to control 

the sentiments of the leaders and heads who made up the governing 

apparatus, forcing upon them his own power and awe without 

anyone being able to go beyond the limits al-Fadl had defined for 

him, for the price would then be the loss of his job and maybe his 

life as well. 
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The only person whom he could not control nor influence was Imām 

al-Ridha  who was closely watching the suspicious movements 

of al-Fadl, trying from a distance to warn al-Ma’mūn against the 

sure danger awaiting him due to the actions of al-Fadl and his 

supporters, but al-Ma’mūn did not want to show any sign of mistrust 

of the man who saved his power and returned his usurped throne to 

him after the winds of dissension emanating from Baghdad almost 

eliminated him and his government. 

 

Al-Fadl Tests al-Ma’mūn's Attitude Towards Him 
 

Al-Fadl was not completely unaware of the secret warnings to al-

Ma’mūn regarding his suspicious movements and what political 

gains he aspired to achieve in order to satisfy his aspirations and 

ambitions for which he had prepared plans with sure results. 

 

Al-Fadl may have been contented with the strength of his own 

position and the invulnerability of the plans he had prepared to 

secure the safety of his status, without imagining that al-Ma’mūn 

might one day consider eliminating him. In Khurasan, he controlled 

all the centers of power by winning the support of the leaders and 

chiefs there. In Iraq, he was able through his cunning to depose 

Tāhir ibn al-Hussain from the post of leadership after he had 

subdued Baghdad to his control when al-Ma’mūn instructed al-Fadl 

to depose Tāhir and banish him to Riqqa and install his own brother 

al-Hassan ibn Sahl in his place, and al-Ma’mūn immediately 

responded favorably to that. 

 

Such a swift positive response from al-Ma’mūn was a clear signal to 

al-Fadl that he was the only man who monopolized control over the 

center of power and who could control al-Ma’mūn's mind regarding 

how to run the government, and that the whisperings which started 

being circulated inside closed halls suggesting a change in al-

Ma’mūn's heart towards al-Fadl were completely far away from the 

truth. 
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Ambiguity of al-Ma’mūn's Handling of al-Fadl 
 

We cannot understand the secret in the continuation of such a loose 

stance of al-Ma’mūn towards al-Fadl and whether it was due to a 

secret plan al-Ma’mūn had prepared to trap al-Fadl and get rid of 

him after going beyond reasonable limits in his control over the 

running of the general administration of the government. Was that 

the outcome of the element of trust in al-Fadl's actions and the 

complete confidence in his loyalty after all the sacrifices he had 

offered in order to bring authority back to him? 

 

In fact, al-Ma’mūns's political insight and genius, and his alert 

awareness of events, make us doubt the second portion of this 

rhetorical question, for al-Ma’mūn was not a naive person who tried 

hard to freeze himself and practically isolate himself from 

government, while his minister had a free hand to do whatever he 

wished and whatever his own ambitions dictated to him. 

 

Elimination of Harthamah 
 

No matter what the reason was, there are historical evidences 

asserting to us the fact that al-Ma’mūn was not reserved in adopting 

some suggestions inspired by al-Fadl. For example, Harthamah was 

one of the leaders who did a very good job in creating a military 

atmosphere conducive to al-Ma’mūn's government and in securing 

its foundations. 

 

At the same time, he was one of those who were critical of the 

policies of al-Fadl and his brother al-Hassan ibn Sahl. Like other 

leaders, he did not appreciate such an extravagant norm of conduct 

adopted by al-Hassan ibn Sahl in his dealing with other leaders and 

chiefs and, in his view, that was according to instructions from his 

brother al-Fadl and to a plan agreed upon by both of them. For this 

reason, he decided to speak his mind to al-Ma’mūn and to acquaint 

him with the disturbing situation clouding the government and with 

the failure of the extravagant policy adopted by al-Fadl and his 

brother. 
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Al-Fadl Instigates Others Against Harthamah 
 

Al-Fadl, possibly because of his intelligence and cunning, sensed the 

intriguing intentions of Harthamah and that he was determined to 

incite the caliph against him and his brother, or maybe he came to 

know about that from his own watchdogs and informants whom he 

chose to monitor the movements of the leaders and chiefs and to 

inform him of their news; after all, it was only natural that al-Fadl 

should have an intelligence system to guarantee internal security. 

The result is that in order to foil the man's attempt, al-Fadl asked al-

Ma’mūn to order Harthamah to go to Syria and Hijāz, but 

Harthamah was more stubborn than al-Fadl had expected. Ibn 

Khaldūn narrates the following in his Tarikh: 

 

"Having finished with Abul-Saraya, Harthamah returned, and al-

Hassan ibn Sahl was in Madain and he did not go to visit him there. 

He went from 'Aqr Qoob to Nahrawan heading towards Khurasan 

just to be faced with a barrage of letters from al-Ma’mūn ordering 

him to go to Syria and Hijāz, but he insisted instead on meeting him, 

remembering how he used to provide him and his father with 

counsel, with the objective to acquaint him with the schemes of al-

Fadl ibn Sahl who was deliberately hiding news from him, about the 

worry of the public because of that, and because of his extravagance, 

and also about his stay in Khurasan. Al-Fadl came to know about 

that, and he incited al-Ma’mūn about him, claiming that the man had 

given a post to Abul-Saraya because he was among his soldiers, and 

that he had deliberately gone against his instructions expressed in the 

letters he had sent him. To forgive him, al-Fadl went on, would be to 

encourage others to do likewise. 

 

Al-Ma’mūn became angry and waited to see him. When he reached 

Marw, he ordered the drums to be beaten so that nobody could hide 

the news of his arrival from al-Ma’mūn. When al-Ma’mūn inquired 

about the beating of those drums, he was told that Harthamah had 

arrived roaring and snarling, so he ordered him to see him at his 

court. Al-Ma’mūn said to him, `Harthamah...! You have antagonized 

the Alawides! By the life of Abul-Saraya, had it been up to you to 

annihilate all of them, you would have done just that.' When he 
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started to apologize, he was not given a moment to say anything; 

instead, al-Ma’mūn ordered him to be kicked in the stomach, to have 

his nose cut, and to be dragged to prison where he sent someone to 

kill him."
1
 

 

Analysis of Harthamah's Stance 
 

We do not claim that Harthamah was a loyalist, and that he was 

indeed trying to save the government from collapsing by inciting 

against al-Fadl and his brother. His motive, rather, may have been 

the wave of terror among the leaders and chiefs regarding the 

horrible fate which threatened their positions and influence as a 

result of deposing Tāhir ibn al-Hussain and excluding him from 

prominent government positions and the appointment of al-Hassan 

ibn Sahl on the affairs of Iraq, according to the suggestion of al-Fadl 

to al-Ma’mūn. That provided us with an accurate specimen of the 

selfish nature of al-Fadl's policy which he used to apply towards 

those who showed strength in their military or political stances so 

that both he and his brother would remain the stronger pole round 

which the government revolved. 

 

Harthamah aimed by his incitement to protect his position which he 

rightfully deserved due to his sincere services to the government, but 

al-Fadl was successful in instigating al-Ma’mūn against him before 

he arrived there, and the rest is what you have just heard. 

 

Leaders Move to Eliminate al-Fadl 
 

Harthamah's defeat before al-Fadl was a strong factor behind a swift 

move undertaken by the leaders who were expecting for themselves 

a fate similar to that of Harthamah and Tāhir ibn al-Hussain, but 

none of them alone possessed enough courage to disclose this 

dangerous situation the state was going through to al-Ma’mūn due to 

al-Fadl's behavior. 

 

 

                                                 
1 Ibn Khaldūn, Vol. 3, p. 245. 
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Imām as Savior 
 

The only hope those leaders had had to save the deteriorating 

situation was to request Imām al-Ridha  to disclose the reality of 

the situation to al-Ma’mūn since he was the only one who could not 

be harmed by al-Fadl nor could anyone incite al-Ma’mūn against 

him. Ibn Khaldūn writes the following: 

 

"When these discords took place in Iraq because of al-Hassan ibn 

Sahl, and due to people's resentment of his and his brother's 

excessive influence over al-Ma’mūn, then the nomination of Ali ibn 

Mūsa al-Ridha  and the transfer of the caliphate from the 

Abbāsides, al-Fadl ibn Sahl was concealing all of that from al-

Ma’mūn, and he was going to extremes in such concealment, for 

fear al-Ma’mūn might change his heart about him and his brother. 

 

"When Harthamah came, he knew that he was going to tell al-

Ma’mūn about all of that, and that al-Ma’mūn trusted the advice of 

Harthamah; so, he perfected his incitement against him with al-

Ma’mūn till he made him change his mind about the man and kill 

him, and he did not even listen to what he wanted to say; therefore, 

the displeasure of the Shī`as there as well as of the residents of 

Baghdad increased against him, and dissensions became widespread. 

 

"The commanders of al-Ma’mūn's army started talking about it, but 

they could not inform him of it, so they approached Ali al-Ridha 

 and asked him to convey the matter to al-Ma’mūn. And so it 

was. He informed him of the rioting and killing in Iraq and that 

people criticized him for the favorite status of al-Fadl and al-Hassan, 

and for his (al-Ridha's) nomination. Al-Ma’mūn asked, `Who else 

besides you knows all of that?' He said, `Yahya ibn Ma'ad, Abdul-

Azīz ibn `Imrān and other prominent army leaders.' So he called 

them to him, and they did not reveal anything except after he had 

pledged for them their own security, and they told him exactly what 

al-Ridha  had already told him."
1
 

 

                                                 
1 Ibn Khaldūn, Vol. 3, p. 249. 



 156 

Tabari provides us with a clear and more precise picture of Imām al-

Ridha's situation; he says this: 

 

"It was rumored that Ali ibn Mūsa ibn Ja’far ibn Muhammed the 

Alawide told al-Ma’mūn about the dissension and inter-killing 

among people, that since the assassination of his brother, al-Fadl was 

concealing the news from him, that his own family and the public 

criticized him for certain reasons and said he was a bewildered 

madman, and that since they saw that he was doing all of that, they 

swore the oath of allegiance to his uncle Ibrahim ibn al-Mahdi as the 

caliph. 

 

"Al-Ma’mūn said, `They did not swear the oath of allegiance to him; 

rather, they accepted him as a governor ruling them in the way al-

Fadl had instructed him.' He informed him that al-Fadl had indeed 

lied to him and that he cheated him as well, adding, `The war 

between Ibrahim and al-Hassan ibn Sahl is raging; people criticize 

him for the status you gave him (al-Fadl) and his brother, and they 

criticize your nomination of myself as your successor.' He asked, 

`Who else in my army is aware of that?' He said, `Yahya ibn Ma'ad, 

Abdul-Azīz ibn `Imrān, and a number of prominent military 

commanders.' So he called them to his court, and they were Yahya 

ibn Ma'ad, Abdul-Azīz ibn `Imrān and Mūsa and Ali ibn Abū Sa'id 

who was son of al-Fadl's sister, and Khalaf the Egyptian, and he 

asked them about what he had heard, but they refused to tell him 

anything unless he guaranteed their safety against the threat revenge 

of al-Fadl ibn Sahl. He guaranteed that for them, and he wrote each 

one of them a statement in his own handwriting to that effect. 

 

"Then they told him about the discords among his subjects, about the 

deliberate misinformation he heard from al-Fadl regarding 

Harthamah, and that Tāhir ibn al-Hussain had done an excellent job 

serving him and opened many lands to his government and 

strengthened his caliphate, and when he accomplished all of that, he 

was rewarded by banishment to Riqqa where he was not permitted to 

receive funds from anyone, till his authority was weakened and his 

troops mutinied, that had his caliphate been in Baghdad, he would 

have had a better control and nobody would have dared to mislead 

him as al-Hassan ibn Sahl had, that the land from one end to the 
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other was shaking under his feet, that Tāhir ibn al-Hussain had been 

forgotten that year since the murder of Muhammed in Riqqa without 

being utilized in these wars while someone who was a lot less 

qualified was in charge..."
1
 

 

Al-Ma’mūn Convinced of the Gravity of the Situation 
 

The picture now was turned upside down in the eyes of al-Ma’mūn, 

but he did not try to change his conduct with al-Fadl because the 

latter was in charge of the government base in both Khurasan and 

Baghdad. In Khurasan, the psychological war which he waged by 

deposing Tāhir ibn al-Hussain and by having Harthamah murdered 

quenched the desire among the leaders and chiefs for mutiny, 

pushing them to yield to his wishes and expectations after having 

felt that al-Ma’mūn represented no more than a magic wand in the 

hands of al-Fadl. As regarding Baghdad, it was in the grip of his 

brother al-Hassan ibn Sahl who was considered the right hand of al-

Fadl and the big stick whereby he threatened al-Ma’mūn. 

 

Al-Fadl Seeks Revenge Against Instigators 
 

As regarding those men who exposed to al-Ma’mūn the reality of al-

Fadl's conduct and the dangers it implied, they were terrified when 

al-Fadl tore down the assurances of and were written by al-Ma’mūn 

guaranteeing their safety against his wrath and revenge upon coming 

to know about their incitement and their support of what Imām al-

Ridha  had said about him. Tabari says: 

 

"When that became certain to al-Ma’mūn, he ordered preparations to 

go to Baghdad, and when al-Fadl ibn Sahl came to know about those 

preparations, he came to know only about some of them, so he 

interrogated them and even whipped and jailed some of them and 

pulled the hair out of the beards of others, so Ali ibn Mūsa came to 

his court and told him what had happened to those men and 

                                                 
1 Tabari, Tārīkh, Vol. 8, p. 564. 
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reminded him of his assurances to them, and he answered him by 

saying that he was only tolerating."
1
 

 

This historical text clearly tells us about the extent to which al-

Ma’mūn went in avoiding a headlong collision with al-Fadl or 

letting him know that anyone had incited him against al-Fadl, 

especially since he came to know that he was harming the leaders 

who were pressured by him to speak the truth about al-Fadl, giving 

them written assurances that al-Fadl would not harm them. This text 

also tells us that al-Ma’mūn was the one who planned the 

assassination of al-Fadl which took place later as some assassins 

admitted to al-Ma’mūn face to face. 

 

Al-Ma’mūn Pretends to be a Star Gazer 
 

It is interesting that chance should play a major role in the execution 

of al-Ma’mūn's plan to eliminate al-Fadl, and it may even have been 

a deliberate "chance" arranged by al-Ma’mūn himself, and we do not 

think that is unlikely. 

 

While on his way to Baghdad, al-Fadl, who was in the company of 

al-Ma’mūn, received a letter from his brother al-Hassan ibn Sahl in 

which he said, "I have looked in the changing of this year according 

to the calculation of the stars and I found out that you will in such 

and such month, on a Wednesday, taste the pain of red-hot iron and 

of the burning fire, and I am of the view that you should today go in 

the company of al-Ridha  and the commander of the faithful to 

the bath-house to take a bath and then pour blood over your body so 

that the ill luck of this omen leaves you." Al-Fadl, therefore, sent a 

letter to al-Ma’mūn asking him to go with him to the bath-house, 

and to request Abul-Hassan  to join them too. 

 

                                                 
1 Tabari, Vol. 8, p. 565. 
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Tomb of Commander of the Faithful Ali  in al-Najaf al-Ashraf 
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Imām Refuses to Go to the Bath-House, Issues a 

Warning 
 

Al-Ma’mūn wrote a letter in that meaning to al-Ridha , and 

Abul-Hassan wrote him back saying that he would not enter the 

bath-house the next day, nor would he recommend that the 

commander of the faithful should enter it either, nor even al-Fadl. 

But al-Ma’mūn repeated his request twice, and Abul-Hassan wrote 

him again saying, "I shall not enter the bath-house tomorrow for I 

saw in a vision the Messenger of Allāh  last night telling me not 

to enter the bath-house tomorrow; therefore, I do not advise the 

commander of the faithful nor al-Fadl to enter the bath-house 

tomorrow," whereupon al-Ma’mūn wrote him saying, "You have, 

master, said the truth, and so has the Messenger of Allāh ; I shall 

not enter the bath-house tomorrow, and al-Fadl knows best what he 

does..."
1
 

 

Al-Fadl is Murdered 
 

Finally, al-Fadl entered the bath-house just to be received by the 

swords of the assassins as the letter he had received from his brother 

al-Hassan ibn Sahl had predicted. 

 

We do not think it is unlikely that that letter was prepared by al-

Ma’mūn imitating the style of the man's brother, al-Hassan, in order 

to avoid being accused of murdering al-Fadl. It is also possible that 

al-Ma’mūn wished to get rid of both al-Fadl and Imām al-Ridha  

by that method of mysterious assassination, but the Imām  was 

alert in the face of al-Ma’mūn's cunning and scheming and he 

resisted the insistence of al-Ma’mūn in entering the bath-house with 

him and with al-Fadl by tact and caution. The last paragraph of the 

anecdote tells us clearly that the letter was a plot by al-Ma’mūn to 

kill both al-Fadl and the Imām ; otherwise, why did al-Ma’mūn 

abstain from warning al-Fadl against entering the bath-house 

although the Imām  had asked him to do just that? 

                                                 
1 Al-Kāfi, Vol. 1, p. 491, and Al-Irshād, p. 294. 
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Assasins are Close Friends of al-Ma’mūn 
 

What provides evidence is the fact that those who killed al-Fadl 

were among the closest courtiers and train of al-Ma’mūn and, 

according to one story, they later on faced al-Ma’mūn with their 

accusation that he was the one who asked them to do it. Al-Tabari 

says: 

 

"When he reached Sarkhas, a group of men assaulted al-Fadl ibn 

Sahl at the bath-house and struck him with their swords till he was 

dead, and that was on a Friday two nights before the end of Sha'ban 

in the year 202 A.H. They were arrested and it became clear that 

those who assassinated al-Fadl were among al-Ma’mūn's closest 

courtiers and they were four in number: Ghalib al-Mas'oodi the 

black man, Qistantine (Constantine) the Roman, Faraj al-Daylami, 

and Muaffaq of Sicily; they killed him and he was sixty years old 

and they ran away. Al-Ma’mūn posted a reward of ten thousand 

dinars for anyone who would bring them to him, and they were 

brought to him by al-Abbās ibn Haitham ibn Bazar-Jamhar al-

Daynuri, and they said to al-Ma’mūn, `But you ordered us to kill 

him!' He ordered them to be killed. 

 

It is also said that when those who killed al-Fadl were arrested, al-

Ma’mūn interrogated them, and some of them said that Ali ibn Abū 

Sa'id the son of al-Fadl's sister had dispatched them, while others 

among them denied that, and he ordered their execution. After that 

he ordered Abdul-Aiz ibn `Imrān, Ali, Mūsa, and Khalaf, to be 

brought to him, and he interrogated them. They denied having any 

knowledge of the matter, but he did not believe them and ordered 

their execution too, sending their heads to al-Hassan ibn Sahl in 

Wasit as a trophy and informing him about his own pain because of 

the tragedy of the murder of al-Fadl and that he appointed him in his 

place."
1
 

 

                                                 
1 Tabari, Tārīkh, Vol. 8, p. 565. Ibn Khaldūn mentions a similar story on p. 

250, Vol. 3, of his work. 
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Thus did al-Ma’mūn get rid of the strongest power base within his 

government which threatened his authority and his fate, leaving only 

one obstacle in his way to guarantee to uproot the rebellion in 

Baghdad by dealing with its root causes which included the presence 

of Imām al-Ridha  who, according to the Abbāsides, was a 

difficult knot they could not be loyal to al-Ma’mūn except if he 

untied it, for its presence meant the end of the Abbāside rule and the 

beginning of the Alawide rule. 

 

Imām's Motives for Causing the Elimination of al-Fadl 
 

The reason which caused the Imām  to involve himself in the 

horribly violent struggle which was raging between al-Fadl and the 

army commanders was the desire to safeguard the strength of the 

then Islamic entity and to distance it from the elements of 

disintegration and collapse which might cause its outside enemy to 

consider assaulting it and might push him to conduct hot adventures 

whose dear price would be paid by the Muslims. 

 

Through his far sight, the Imām  saw that al-Fadl's un-loyal 

policy would certainly cause something like that in addition to what 

was being committed of iniquities, oppression and transgression 

from whose perils the Muslims were suffering, while the Imām  

viewed himself as being responsible to do something in the face of 

such an irresponsible behavior. There was no method whereby the 

Imām  could have limited such conduct except by acquainting 

al-Ma’mūn with the situation as it actually was and to uncover for 

him al-Fadl's cheating card. 

 

The Imām  had made that clear for us in a discussion he made 

with al-Ma’mūn in which he said, "O commander of the faithful! 

Fear Allāh in your treatment of Muhammed's nation. Allāh did not 

grant you such government and preferred you over others for it so 

that you might ignore the rights of the Muslims and hand such a 

responsibility over to someone else who would rule them contrary to 

what Allāh has ordained..."
1
 

                                                 
1 `Uyūn Akhbār al-Ridha, Vol. 6, p. 159. 
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The Imām  was not concerned about a status or a post as much 

as he was concerned about maintaining the unity of the Muslims, 

about their strength and their collective power before the enemy 

which watched them within or without their ranks, as much as he 

was concerned about promoting social justice among the circles of 

the Muslims and lifting the nightmare of oppression from them. 

 

For these reasons, we find him suggesting to al-Ma’mūn that it was 

necessary to contain and put an end to dissensions, and that that 

would be possible only by dealing with their causes among which 

his own regency which was not in the best interest of the 

government, or that the causes which had necessitated them may 

have served their purpose already, for the post did not mean 

anything to the Imām  as long as it collided with the supreme 

Islamic interest. 

 

From here, we can see the Imām  refusing the principle of 

sharing the responsibilities of the government upon becoming the 
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regent, but he did not refuse to be an advisor counseling from a 

distance. That was only because he did not want to have a share in 

bearing the burdens of the oppression and the sins which he was not 

going to accept to be committed in his name as a member of the 

ruling system. But he was not unable of carrying the responsibility 

of offering advice and counsel when doing so would result in 

removing oppression and eliminating the danger of weakening the 

Muslims or disuniting them. 

 

All of this did not contradict the Imām's attitude regarding the 

illegitimacy of the government because of its being based on the 

usurpation of authority from its rightful owners, for the issue in the 

eyes of the Imām  was not an issue of government but of the 

interest of Islam and the safeguarding of the unity of the Muslims in 

the face of the evils of adventurers and grudging people. This is 

what distinguishes the Imām  from others. He could not possibly 

sacrifice the interest of Islam in order to maintain a post of 

influence. During various epochs, the Imāms  put up with their 

contemporary governments despite their belief in their illegitimacy 

only for the sake of looking after and maintaining the interests of the 

Muslims. 

 

The Tragic Ending 
 

It was not politically feasible for al-Ma’mūn to reach Baghdad 

accompanied by Imām al-Ridha , for that would stir the winds of 

dissension against him and he might not be strong enough to 

withstand them. From this standpoint, our belief that al-Ma’mūn was 

the one who plotted to end the life of the Imām  by giving him 

poisoned grapes is strengthened, and the historical environment at 

the time helps us confirm this belief even when Ibn al-Athīr, in his 

Tarikh, thinks that that was not possible. Prominent scholars and 

historians such as Shaikh al-Mufīd and others have also doubted it, 

while others such as Sayyid ibn Tawoos, Sibt ibn al-Jawzi, and al-

Arbili in Kashf al-Ghumma, have all dismissed it outright. The latter 

strongly defended his view, but it was nevertheless no more than a 

simplistic and superficial defense. Al-Ma’mūn's letter to the 

Abbāsides and the residents of Baghdad, which he wrote after the 
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demise of Imām al-Ridha , gives such an impression. "He wrote 

the Abbāsides and their supporters and to the people of Baghdad 

informing them of the death of Ali ibn Mūsa and that they had 

resented his nomination of him as his successor, asking them now to 

go back to their loyalty to him."
1
 

 

This may be understood as a clear admission that the death of the 

Imām  was not natural during those circumstances, and the text 

Ibn Khaldūn provides in expressing the contents of this letter 

provides even clearer clues to accusing al-Ma’mūn of murdering 

him; he says in his Tarikh: 

 

"... And al-Ma’mūn sent messages to al-Hassan ibn Sahl, to the 

people of Baghdad, and to his supporters apologizing for naming 

him his regent and inviting them to go back to his loyalty."
2
 

 

What can be understood regarding al-Ma’mūn's regret and 

realization of his mistake regarding the regency arrangement is that 

such regret is meaningless if it had happened after the Imām's death; 

rather, it must have occurred prior to that, so he paved the way to 

correct it by assassinating the Imām  in order to please the 

Abbāsides, their supporters, and the people of Baghdad. If we are to 

stay alone with just the political circumstances through which al-

Ma’mūn was living during that shaky period of his reign, 

overlooking the historical texts whose contexts lead us to such a 

conclusion, we would still be able to point the finger to al-Ma’mūn 

regarding the crime of assassinating Imām al-Ridha  without 

being biased to any group or prejudiced against the accused. 

 

Al-Sadūq narrates saying, "While al-Ridha  was breathing his 

last, al-Ma’mūn said to him, `By Allāh! I do not know which of the 

two calamities is greater: losing you and parting from you, or 

people's accusation that I assassinated you...'"
3
 

                                                 
1 Tabari, Vol. 8, p. 558, "Events of the Year 203 A.H. (819 A.D.)". 

2 Ibn Khaldūn, Vol. 3, p. 250. 

3 `Uyūn Akhbār al-Ridha, Vol. 2, p. 242. 
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In another narrative by Abul-Faraj al-Asbahāni, al-Ma’mūn said to 

him, "It is very hard for me to live to see you die, and there was 

some hope hinging upon your stay, yet even harder for me than that 

is that people say I have made you drink poison, and Allāh knows 

that I am innocent of that."
1
 

 

This exciting situation of al-Ma’mūn discloses the fact that the 

accusation of his own murder of the Imām  was the subject of 

argument, maybe even of conviction, even then, for al-Ma’mūn 

asserts people's accusation of him and he tries to extract an 

admission from the Imām  clearing him of it, as Abul-Faraj 

mentions. 

 

Simplistic Justification of al-Ma’mūn's Situation 
 

It is interesting how some people find it hard to believe that al-

Ma’mūn would assassinate the Imām  simply because of all the 

grief, crying, abstention from eating and drinking, which he feigned 

to show his distress at the Imām's death, as if they expected al-

Ma’mūn to show his happiness and excitement at his death in order 

to give credibility to the accusation others concealed. But the excuse 

of these folks is their superficiality in understanding history, and 

their short-sightedness. 

 

How Imām was Murdered 
 

Stories regarding the method al-Ma’mūn employed to kill Imām al-

Ridha  are abundant. Abul-Faraj and al-Mufīd say that he killed 

him by poisoned pomegranate juice and poisoned grape juice. In his 

Al-Irshād, al-Mufīd quotes Abdullāh ibn Bashir saying: "Al-

Ma’mūn ordered me to let my nails grow as long as they could 

without letting anyone notice that; so I did, then he ordered to see 

me and he gave me something which looked like tamarind and said, 

`Squeeze this with both your hands,' and I did. Then he stood up, left 

                                                 
1 Maqātil al-Tālibiyyīn, p. 380. 
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me and went to see al-Ridha  and said to him, `How are you?' He 

answered, `I hope I am alright.' He said, `I, too, by the Grace of 

Allāh, am alright; did any well-wisher visit you today?' He answered 

in the negative, so al-Ma’mūn became angry and called upon his 

servants to come, then he ordered one of them to immediately take 

the pomegranate juice to him, adding, `... for he cannot do without 

it.' Then he called me to him and said, `Squeeze it with your own 

hands,' and so I did. Then al-Ma’mūn handed the juice to al-Ridha 

 in person, and that was the reason for his death for he stayed 

only two days before he  died.'" 

 

Abul-Salt al-Harawi is quoted saying, "I entered the house of al-

Ridha  after al-Ma’mūn had already left and he said to me, `O 

Abul-Salt! They have done it...!' and he kept unifying and praising 

Allāh." Muhammed ibn al-Jahm is quoted saying, "Al-Ridha  

used to love grapes. Some grapes were said to be prepared for him; 

needles were pierced inside them at their very tips and were kept like 

that for several days. Then the needles were taken out, and they were 

brought to him and he ate some of them and fell into the sickness we 

have mentioned about him. The grapes killed him, and it was said 

that that was one of the most effective methods of poisoning."
1
 

 

Regardless of the method of assassination, what seems to be 

acceptable, having examined all texts and the historical background 

of the political circumstances at that time, al-Ma’mūn was indeed 

the one who killed Imām al-Ridha , and we do not have the 

slightest doubt or hesitation about that. 

 

"His death occurred at Tūs in a village called Sanabad, of the 

Nooqan area, and he was buried at the house of Hameed ibn Tahtaba 

under the dome where Haroun al-Rashīd had been buried, and he 

was buried beside him facing the qibla."
2
 

 

                                                 
1 Al-Irshād, p. 297. A similar narrative is mentioned in Maqātil al-

Tālibiyyīn, pp. 377-378. 

2 `Uyūn Akhbār al-Ridha, Vol. 1, p. 18. 
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"When al-Ridha  died, al-Ma’mūn did not disclose it when it 

happened, leaving him dead for one day and one night, then he 

called for Muhammed ibn Ja’far ibn Muhammed and a group of 

descendants of Abū Tālib. When they were present, he showed him 

to them; his corpse looked alright; then he started weeping and 

addressed the corpse saying, `O Brother! It is indeed very hard for 

me to see you in such a condition, and I was hoping to go before 

you, but Allāh insisted on carrying out His decree,' and he showed a 

great deal of agony and grief and went out carrying the coffin with 

others till he reached the place where it is now buried..."
1
 

 

"... So al-Ma’mūn was present there before the grave was dug, and 

he ordered his grave to be dug beside that of his father, then he 

approached us and said, `The person inside this coffin told me that 

when his grave is dug, water and fish will appear underneath; so, 

dig...' They dug. When they finished digging, a spring of water 

appeared, and fish appeared in it, then the water dissipated, and al-

Ridha , peace with him, was then buried."
2
 

 

Imām Eulogized 
 

When al-Ridha  died, poets composed eulogies and mourned in 

him the hope that entertained the conscience of the nation that one 

day he would be the caliph so that equity might restore its shining 

light after being put out by the caliphs who employed cheating and 

deception as their methods to mislead and confuse the nation. When 

they set the limits of conduct for others, they themselves at the same 

time trampled upon them by committing every act prohibited by 

Allāh in His Book and by His Prophet , far from the eyes of the 

people, and maybe even in public. Among those who eulogized him 

was Da'bal ibn Ali al-Khuzā'i, the renown poet of the Ahl al-Bayt 

 and their advocate. He composed many eulogies about Imām al-

Ridha . Among them is what Abul-Faraj quotes: 

 

                                                 
1 Maqātil al-Tālibiyyīn, p. 378. 

2 Ibid., p. 380. 
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"Ali ibn Sulaymān al-Akhfash recited verses for me by Da'bal ibn 

Ali al-Khuzā`i in which he mentioned al-Ridha  and the poison 

he was given and mourning one of his sons and chastising the 

Abbāside caliphs: 

 

Unwillingly did you part with Ahmad, and the earth 

Engulfed a building, sublime and dignified, 

You housed him in a place mean in wares 

And I against my wish compromised, 

A fugitive just for loving him... 

Had I not been consoled by the Prophet 

And by his near in kin, I would have 

Poured my tears for him abundantly; 

I loved myself, but I loved even more 

The family of Muhammed whose love resides 

In my heart, living with me, being in me. 

The Prophet's legacy availed them naught, 

For Death in it with them has a share, 

And a share for the hope for death... 

Hunted and pursued for many a year 

By foxes from Umayya, time and again. 

Banu Abbās played havoc with the creed, 

Reaping oppression, miserliness and greed. 

Named `Rashīd' who was never to wisdom keen, 

Named this `Ma’mūn' and named that `Amīn'! 

Never did I accept them to be for 

Wisdom a name, but for guidance a shame. 

Nor to their trusts were they ever true, 

Their `Rashīd' is misguided and his sons 

One with sins more than the other's impudence. 

O grave in the foreign land of Tūs! 

Mourned are you by caravans shunning daylight... 

I am in doubt... Should I offer a drink 

Of water to one, so I remember you and cry? 

Or is in the cup my remedy so I die? 

Either I meant, when I say a drink, 

If it is death, then let it be swift. 

How marvelous they call you Pleased! 

For they never made your life eased. 
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Is it odd when rogues distort the light 

Of Allāh's Creed, though it is bright? 

Your favors miracles made for them and me, 

But who is among them that can ever see?" 

 

Thus does Da'bal expose in these verses the memories of horrible 

tragedies to which Ahl al-Bayt  were exposed, and the woes they 

suffered from at the hands of the governments of both Umayyads 

and Abbāsides, chastising al-Rashīd and both his sons, then going 

after that to eulogize Imām al-Ridha  in a style which shows 

genuine distress and agony, including the same accusation that al-

Ma’mūn had murdered him. 

 

Among others who eulogized him was Amr al-Salami who says in 

his eulogy: 

 

O you, caravan singer, singing at the reins! 

Listen, and let others tomorrow listen to thee... 

Recite Salam on a grave at Tūs and do not 

Recite Salam or wish well the people of Tūs, 

Terror did the hearts of Muslims fill, 

And fear of Iblis now has hatched at will, 

For silence now is the best man that lived 

So, what a loss, and what a loser! 

Should Death come to rule the throne, 

He will face men with faces of stone. 

Away with Tūs for never were its homes 

Telling of misery to come and to be 

A wedding for the dead, not a life for the doer. 

How long the flute, how merry the wedding! 

Fates reached him with the claws, 

While troops throng and hard to count 

Death found the most gentle cub in his den, 

And death meets the father of cubs in the den. 

Still deriving light from his father, 

Reaching the Prophet, light without fire. 

In soil their branches stood tall and high 

Of lofty trunk, in the King's land thrives. 
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Branches stand when roots are firm 

And the world by sure faith lives. 

No day is more fit for grief 

For beating, for tearing the sleeve 

For wounding cheeks, for cutting the nose 

More than the day of Tūs 

When mourners mourned, scribes cried, 

`Is it really true al-Ridha died?' 

Death takes only the envied away. 

That who lived for two minutes or a day 

Is lying like one who will join and stay 

Maybe in two days..., who can say? 

When the sun shone, his own did set, 

The day had come when he was to rest. 

Why? Give the garb of death please to me, 

Why take him into a grave, woe unto me? 

Victim of a day that couldn't dare to be 

Victimized. Wrapped him in the garb of death, 

Let me be the wearer, please, not he, 

Of a garb never sewn or worn before. 

Greets you the One you did worship and adore, 

On days of heat, nights of chill, in the plains, 

Had things in life not stood in contrast 

In virtues, none would have ever passed 

A judgment in it that could endure. 

The Almighty has welcomed thee to a place 

That is everlasting with bliss and grace 

To His Messenger you are now near, 

A place so lovely, a place so dear. 

In his Maqātil, Abul-Faraj indicated that when this poem won 

publicity and became well known, Ashja' altered it and made it in 

praise of al-Rashīd!
1
 

 

Da'bal al-Khuza'i said, "When the news of the death of al-Ridha  

reached me, I was at Qum and I recited one my poems; some of its 

verses were: 

                                                 
1 Al-Jāhiz, Maqātil al-Tālibiyyīn, pp. 378-380. 
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I see the Umayyads excused if they were to kill, 

But I see no reason why the Abbāsides should at will; 

Sons of Harb, Marwan and their breed 

Banu Ma'eet, grudge and hate is their creed. 

People whom you had to fight in early days 

Of Islam to bring them to His ways. 

When they became in charge and did rule, 

They reverted to Kufr and left the usool. 

Head towards Tūs, to the grave site 

Of the pure one, of the faith that is right, 

If you ever wish to remember Islam like me, 

Pristine, Islam of Muhammed and Ali. 

Two graves in Tūs: one for the best of all, 

And the worst man people will ever recall. 

No good will reach the villain who is lying nigh 

In grave to one whose virtues reach the sky, 

Nor will the pure suffer any harm 

When near the soul that will never calm. 

No indeed! Every soul shall reap what it did earn 

So take what you will, or leave it to burn!" 

 

Da'bal composed many eulogies about Imām al-Ridha , using his 

poetry as a vehicle to disseminate the mission in whose principles he 

strongly believed which were: to attract the nation's attention to the 

injustice done to the Ahl al-Bayt  and to the transgression upon 

their rights, to the corruption of self-imposed government systems 

which went beyond all reasonable limits in their iniquity and 

despotism. Da'bal is considered the greatest poet of that time and the 

most articulate in defending his beliefs and the principles in which 

he believed. In his poetry, he provides us with an honest picture of 

the reality of the oppressive government system which was followed 

by the Abbāside dynasty then, and of the tragedies the Ahl al-Bayt 

 underwent because of their oppression. 
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Among others who eulogized the Imām  was Ali ibn Abū 

Abdullāh al-Khawwafi who said, 

 

May Allāh's Grace water thee, O land of Tūs! 

What treasures has your land down deep?! 

In the world your lands are called good 

Made good by one in Sanabad asleep, 

A man whose murder was hard on Islam 

A man wrapped and drenched in Allāh's mercy. 

O the grave of his! In thee are clemency, 

Knowledge, purity, and glory abound. 

O envied grave! Angels do thee guard! 

 

Abū Firas al-Hamadani said, 

 

Sinned and killed al-Ridha and were not kind, 

Men whose hatred of him made them blind. 

First pleased then distressed for eternity 

A band that perished after its safety. 

No allegiance, kinship, or mercy did indeed 
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Stop the rogues from committing the foul deed. 

 

What the poet mentions here is nothing but the bitter truth about the 

tragedy which was represented in the regency and the stance taken 

by the same ones who arranged it, for they were happy with it when 

they first nominated him as the successor to the caliph, the last step 

towards caliphate which, according to the Divine Will, was the 

natural right of Ahl al-Bayt , but they became distressed when 

the rogues deliberately assassinated the Imām  despite their oath 

of allegiance to him and despite the assurances, the promises, and 

the sacred oaths they had sworn... 

 

There are many eulogies in which the poets mentioned the tragedy 

the Imām  lived due to the oppression of the caliphs of his time 

suffices us what we have quoted of them because to elaborate means 

to unnecessarily prolong the discussion. 

 

Imām and Alawide Revolts 
 

We have already indicated that one of the reasons which prompted 

al-Ma’mūn to bring Imām al-Ridha  to Khurasan and nominate 

him as his successor was to avoid a direct collision with the 

Alawides who were of the view that the Abbāsides had monopolized 

authority and robbed them of their right to rule the Muslims. Al-

Ma’mūn tried to deal with this problem which always used to push 

the Alawides to assault the government from time to time. Rebels 

were always inviting all fellow Alawides to join them in their 

rebellions, as was the case regarding the Abbāsides when they 

moved against the Umayyad rule. 

 

Al-Ma’mūn suffered the agonies of the most serious Alawide 

rebellion against his government, namely the rebellion of 

Muhammed ibn Ibrahim al-Hassani. He was well known as Ibn 

Tabataba the Alawide; his chief executive was Abul-Saraya al-Sari 

ibn Mansour, and his call was in the name of al-Ridha  from the 

Progeny of Muhammed . Several Alawide uprisings branched 

out of that revolution. After the rebellion of Abul-Saraya, his 
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Alawide governors declared autonomy in the areas under their 

control. 

Alawide Uprisings 

In Yemen, Ibrahim ibn Mūsa ibn Ja’far rose and took control of the 

government after banishing al-Ma’mūn's governor. In Mecca, al-

Hussain ibn al-Hassan al-Aftas rose, and Muhammed ibn Ja’far was 

named caliph. In Basrah, Zayd ibn Mūsa ibn Ja’far rose in rebellion. 

He was nicknamed "Zayd of the fire" due to the number of the 

homes of the Abbāsides and their followers which he had burnt. 

Whenever he came across a man draped in black, he would burn 

him, and he confiscated a great deal of money from the merchants 

except Abbāside money. 

Ali ibn Sa'id marched towards him. Zayd requested him to give him 

an assurance to safeguard his life should he give up, and Ali did so. 

But he nevertheless arrested him
1
 and sent him to al-Hassan ibn Sahl 

who ordered to have him executed while al-Hajjaj ibn Khaythama 

was present, so he said, "Prince! Do not rush, for I have a piece of 

advice for you." He stopped the executioner and came close to him. 

He said, "Prince! Did you receive instructions from the commander 

of the faithful to do what you are about to?" He answered in the 

negative, so he asked again, "then why are you executing the cousin 

of the commander of the faithful without his knowledge or 

consultation?" Then he narrated for him the story of Abū Abdullāh 

al-Aftas whom al-Rashīd put in jail under the watchful eyes of Ja’far 

ibn Yahya. 

Ja’far killed him without his knowledge and sent his head on a 

platter to him together with other Nawrooz presents. When al-Rashīd 

ordered Masrour to kill Ja’far, he said to him, "If Ja’far asked you 

about his crime for which you are killing him, tell him that you are 

killing him for his own killing of my cousin Ibn al-Aftas whom he 

killed without my knowledge." Then al-Hajjaj ibn Khaythama said 

to al-Hassan ibn Sahl, "O Prince! Do you feel secure should 

1 Ibn al-Athīr, Vol. 5, pp. 175-177. 
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anything happen between you and the commander of the faithful if 

you kill this man and use it as an excuse just as al-Rashīd used 

against Ja’far ibn Yahya?" Al-Hassan said to al-Hajjaj, "May Allāh 

reward you!" Then he ordered Zayd to be returned to his prison 

where he was kept till he was transported to al-Ma’mūn. When he 

was there, he sent him to his brother al-Ridha  who set him free.
1
 

 

Zayd and al-Ma’mūn 
 

One of the interesting anecdotes narrated about him is the following: 

When he was brought to al-Ma’mūn, the latter said to him, "O Zayd! 

You led the uprising in Basrah, and instead of starting with the 

homes of our common enemies the Umayyads, Banu Thaqeef, Uday, 

Bahila and Āl Ziyad, you targeted the homes of your own cousins." 

Zayd, who had a humorous temper, said, "I indeed erred from each 

direction, O commander of the faithful! If I go back, I will start with 

our enemies!" Al-Ma’mūn laughed and sent him to his brother al-

Ridha , saying, "I have pardoned him to please you." When he 

was brought to the Imām , he rebuked him and released him.
2
 

 

Imām Rebukes his Brother Zayd 
 

Yāsir the servant narrates that when Zayd entered the Imām's house, 

Abul-Hassan  said, "O Zayd! Were you duped by the speech of 

some lowly people in Kufa who said that Fātima safeguarded her 

modesty, therefore Allāh shunned Hell-fire from her progeny? Those 

were only al-Hassan and al-Hussain in particular. If you think that 

you could go against Allāh's Will and still enter Paradise, while 

Mūsa ibn Ja’far  obeyed Allāh and entered Paradise, do you 

think you are more worthy in the eyes of Allāh Almighty than Mūsa 

ibn Ja’far? By Allāh! Nobody achieves the rewards with Allāh 

except after obeying Him, while you claim that you will achieve it 

by your disobedience..." Zayd said to him, "But I am your brother 

and the son of your father!" Abul-Hassan  said to him, "You are 

                                                 
1 `Uyūn Akhbār al-Ridha, Vol. 2, p. 233. 

2 Ibid., Vol. 2, p. 233. 
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my brother as long as you obey the Dear and Glorified Allāh. Noah 

had said, `Lord! My son is of my family, and your promise is true, 

and you are the best of judges,' and Allāh Almighty said to him, `O 

Noah! He is not of your family! It is indeed a wrongful deed,' thus 

Allāh excluded him from his family due to his disobedience..."
1
 

 

Imām's View of the Alawide Revolutionary Method 
 

What we try to get acquainted with by examining the Imām's stance 

towards his brother Zayd of the fire was the reality regarding the 

Imām's viewpoint of the revolutionary method employed by the 

Alawides in their revolutions against the Abbāsides. We find the 

Imām  taking a strictly negative stance towards his brother Zayd. 

Yet he did not rebuke him and blame him simply because he had 

revolted against the government, but rather because he had 

committed several unlawful acts according to Islamic Sharī`a such 

as looting, confiscating, burning, in which acts he did not distinguish 

between the innocent and the guilty. Other than that, the sincere 

Alawide revolutions which aimed at standing in the face of injustice 

and oppression used to enjoy the support of the Imāms who 

considered them the only way which could disclose to the nation 

how corrupt the government was and make them become aware of 

its mistakes and transgressions. 

 

From here we find Imām al-Ridha  in his stance with his brother 

not expressing his displeasure against his brother for the principle of 

the revolution and the movement against the government, but his 

rebuking was due to committing some Islamically unlawful 

transgressions which did not please Allāh. Al-Ma’mūn's tolerance 

towards those who rebelled against him was not in contradiction 

with his general conduct. On one hand, he wanted to compete with 

the Alawides in winning the public opinion to his side. On the other 

hand, he was trying to stay away from getting involved in shedding 

their blood and seeking revenge against them which did not agree 

with his theoretical inclination towards the Alawides. 

 

                                                 
1 Ibid., Vol. 2, p. 234. 
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Imām's Stance towards Abul-Saraya's Revolution 
 

There is a previous stance in which the Imām  had sided with the 

Alawide revolution of Ibn Tabataba under the command of Abul-

Saraya. Muhammed ibn al-Athram, chief of the police force of 

Muhammed ibn Sulaymān al-Alawi at Medīna during the days of 

Abul-Saraya, is quoted saying, "His near in kin and some people 

from Quraish gathered around him and swore allegiance to him 

saying, `If you send word to Abul-Hassan , he would surely 

support us and we will be united.' 

 

Sulaymān said to me, `Go to him and convey my greetings to him 

and tell him that his kinfolk have gathered and desired that he should 

join them; so, if you wish, please do so.' So I met him at al-Hamra 

and I conveyed the message to him. He said, `Convey my greeting to 

him and tell him I will join him after twenty days.' So I conveyed to 

him the message with which I was sent, and we stayed for a few 

days. On the 18th day, Warqa, al-Jalloudi's commander, marched 

towards us, whereupon I ran in the direction of the two Soors. When 

I heard someone calling me, `O Abū Athram!' I turned back, and it 

was Abul-Hassan  asking me, `Did the twenty days pass 

already?!"
1
 

 

Why Did the Imām Refuse to Participate in the 

Revolution? 
 

The Imām  was not objecting to the revolution but he simply 

wanted to assure those persons that the revolution whose success he 

could not secure was one he would not join. According to his serious 

foresight into events, it seemed to him that the revolution whose 

movement was arbitrary would end up with elimination and failure. 

For this reason, he was hinging his participation in the revolution on 

the passage of twenty days, for he calculated that the opposite move 

from the Abbāsides would show during such a period of time and 

would gauge the extent of success achieved so far by the revolution. 

                                                 
1 `Uyūn Akhbār al-Ridha, Vol. 2, p. 208. 
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This cautious stance of the Imām  was not due to evading his 

participation in the revolutionary movement but was the result of a 

realistic calculation of the development of events in the sphere of the 

movement of revolutions along the Abbāside rule and before them 

the Umayyad. For this reason, we cannot conclude that the Imām's 

lack of participation in a rebellion meant that he was not convinced 

of the principle of its necessity. 

 

Why Did the Imām Decline From Demanding 

Caliphate? 
 

It is worth our research time to dispel the ambiguity which clouds 

the motives which prompted the Imāms  not to claim authority by 

force and thus upset the oppressive governments which were 

controlling the sustenance of the Muslim nation and its general 

conditions. These are as follows: 

 

Lack of a Popular Front for Confrontation 
 

To move within the framework of the revolution needs the existence 

of an alert public base of confrontation which responds immediately 

to the plans put by its leader no matter what the outcome might be. 

The Imāms always complained that it simply was not there. As 

regarding the fragile public support base, which is not united by a 

unifying belief in the means and objectives, this cannot be made the 

base from which a revolution can start because it is doomed with 

failure in advance. Suffices us for proof on that the shaky 

circumstance which surrounded the caliphate of the Commander of 

the Faithful Imām Ali  whose government took full control over 

all Islamic lands with the exception of Syria which was under the 

control of Mu`āwiyah ibn Abū Sufyān.  

 

The reason why Mu`āwiyah was able to stand firm and score a 

victory in some of his battles against the Imām  was due to the 

fact that he had that public base which was united in concept and in 

objective. As regarding the Imām , his public base was 

fragmented and it lacked harmony in its elements whose ideas and 
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goals differed, and probably what happened to the Imām's army 

during the masquerade of arbitration is sufficient proof for that.  

 

Suffices us also the revolutionary movement led by Imām al-Hassan 

 to confront Mu`āwiyah after his father had died, leading in the 

end to a peace treaty with Mu`āwiyah. The reason for the failure was 

none other than the lack of that base which would enable him 

through its cementation to steer the situation to his own advantage, 

and we have already explained that clearly in our book Sulh al Imām 

al-Hassan. 

 

Imām's Main Responsibility was Disseminating 

Awareness 
 

With a situation like that, we cannot blame the Imāms for keeping 

silent about revolutions, or for their reluctance to prepare for them, 

or permit ourselves to pass a judgment about their own lack of 

necessary qualifications to assume government responsibilities, or 

even tell them that the role which was assigned to them was only to 

be leaders of the spiritual authority alone, and that they simply do 

not have the qualities required for temporal authority. Rather, their 

responsibility is confined to create a public base that is alert and with 

the sense of direction, and this cannot be achieved except when they 

are free to direct others and disseminate awareness among the 

various segments of the nation. 

 

Governments' Persecution of Imāms 
 

Their contemporary caliphs, Umayyad or Abbāside, made sure to 

rob them of that freedom and besiege them with a siege of strict 

surveillance which counted their movements and monitored their 

breath, so much so that to belong to their school of thought was 

considered a crime punishable by the ruling authority with execution 

or banishment. The matter became so difficult and so straitened that 

their sincere followers tried to hide their creed fearing for their lives 

should they otherwise disclose it and even demanding that their 

Imāms, too, should hide it if any among them was destined to 

declare his Imāmate. 
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All of that was out of their concern about the lives of those Imāms 

lest they should be endangered as actually happened to Imām al-

Ridha  when he declared that he was, indeed, the Imām  

succeeding his father. Moreover, the Imāms were contemporary to 

the revolutionary experiences of the Alawides who rebelled against 

both Umayyad and Abbāside dynasties and which ended in their 

utter defeat despite the fact that some rebels such as Muhammed and 

Ibrahim sons of Abdullāh ibn al-Hussain were able to subject large 

tracts of Islamic territories to their control. 

 

Imāms' Support of Alawide Revolutions 
 

The Imāms did, indeed privately support those successive 

revolutions without publicly announcing their support. They viewed 

them as means of public awareness against oppressive government 

systems.  

 

For example, Imām al-Kazim  is quoted saying to his cousin al-

Hussain, who was murdered in an ambush, upon saying farewell to 

him, "O cousin! You are certainly going to be killed; so, fight very 

well, for these folks are corrupt. They feign belief and hide 

atheism... We are Allāh's and unto Him is our return... I plead the 

Almighty on your behalf to grant you the strength of unity."
1
  

 

Having said all of this, we see no reason to oppose and criticize the 

negative stance of the Imāms towards the rebellions which took 

place against their contemporary governments, for they evaluated 

their political circumstances and they knew that the end result of 

each revolution against the government would be defeat..., and 

nothing but defeat. 

 

 

 

 

 

                                                 
1 Maqātil al-Tālibiyyīn, p. 443. 
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Intellectual aspects of Imām's life 
 

His Works 
 

I do not think that I will be able in this research to do justice in 

recording all the rich aspects of the intellectual life of Imām al-

Ridha , but I will try my best to provide a quick and clear idea 

about the intellectual output presented by the Imām for mankind in 

various fields of knowledge. Thus, we would be able from a distance 

to conduct a complete definition of the aspects of the portrait in 

which we can view the life style of Imām al-Ridha , having 

finished researching its historical side. 

 

Ibn Khaldūn Doubts Imāms' Knowledge 
 

Some historians doubted the scholarship of the Imāms, let alone 

their scholarly superiority, basing their doubts on the claim that had 

they been truly scholars, their books would have been made 

available to the public as is the case with all other scholars. 

 

Anyone who considers the revolution of Imām Hussain  against 

Yazid as a mistake committed by the Imām  and a gross 

miscalculation cannot be expected to refrain from making such a 

statement which we cannot attribute to ignorance or lack of the 

ability to know, but it is nothing other than the cloud of sectarian 

prejudice which stood as a curtain between him and seeing the 

events, issues, and their reflections as they really were. The "fair-

minded" historian is asked to tell us about the books authored by the 

sahāba and their works from whom he derived the principles and 

precepts of the creed of the Prophet , or even the works of the 

tabi'in whom he regards as the second class that is knowledgeable of 

the issues of the shari'a, custodians of its structure. 

 

He may seek his excuse by saying that the narratives of hadīth and 

news of events narrated through them are suitable as a criterion for 

judging the extent of their knowledge. This is actually how we, too, 

defend our Imāms, for the legacy they have left us in various fields 

of knowledge and which is narrated about them is sufficient to 
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acquaint us with the extent of their knowledge and even superiority 

over others. Is it really possible that Ibn Khaldūn did not review 

such legacy of ahādīth which reached us through them and recorded 

by scholars and thinkers and upon which the structure of their school 

of thought, in which a large section of the nation believes, stood? 

We doubt it; nay, we may even be positively sure about the 

unrealistic nature of such an odd question especially since Ibn 

Khaldūn is one of the most knowledgeable, most highly intellectual, 

and most mature writers. 

 

Imāms and the Persecution of Rulers 
 

The Imāms were tested during various periods of their lives by 

pressing crises due to the trespassing of oppressive rulers on their 

civil liberties. They pursued their followers and sincere adherents, 

straitening on them in various aspects of their everyday life, so much 

so that the word rāfidhi came to represent in the eyes of the rulers 

the final indictment of anyone proven to be "guilty" of its context, a 

believer in its background.  

 

Because of that, the chance was lost for many of those who sought 

knowledge to derive from that leading fountainhead, and the chance 

to find the scholarly solutions for the intellectual problems because 

of which they were disturbing their minds. Despite all these 

pressures and violent trespassing, mankind is not intellectually 

deprived of a great deal of intellectual masterpieces which the 

Imāms  dictated to their students and disciples in various aspects 

of scholarship. 

 

Some of those students used to give jailers whatever they demanded 

so that they might agree to carry written questions to the jailed Imām 

 and bring them back his answers thereto, out of their desire to 

benefit from the presence of the Imām , and due to their desire to 

be faithful to the trust of scholarship, and in order to protect it from 

the labyrinths of doubt. 

 

The biography of the jailed Imām Mūsa ibn Ja’far  bears witness 

to that according to those who quoted him. Historians and 
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biographers of Imām al-Ridha  do in fact mention some books 

authored by the Imām  besides his narration of hadīth and issues 

which he dictated to those who asked him and to his close 

companions who used to frequently question him about the types of 

knowledge which they could not understand. To positively identify 

these books as authored by the Imām  may require a convincing 

evidence which we may not sometimes have. 

 

"Al-Fiqh al-Radhawi" 
 

Among those books is Al-Fiqh al-Radhawi which was for quite 

some time the subject of debate among scholars, for there are among 

them those who considered it to be authored by the Imām , relied 

on it, and established their arguments on such a basis, such as the 

Majlisis, Sayyid Bahr al-Uloom, the author of Al-Hadāiq, Shaikh al-

Nawari, and others. But the large number of scholars of verification 

conceded that it could not have been said for sure that it was 

authored by Imām al-Ridha  because of the lack of sufficient 

evidence in addition to their doubt, or the lack of conviction, of the 

arguments brought forth by those who considered it one of the 

Imām's works. 

 

The fact that it was not at all common knowledge that that book was 

authored by the Imām  prior to the late time of the Majlisis, in 

addition to the lack of knowledge of scholars before their time of 

any information about such an authorship, all of that negates the 

belief that it was attributed to or personally authored by the Imām 

. There was no reason why that book would not have been 

famous during the life-time of the Imām  especially since the 

knowledge of the Imām  was very well known to everyone, so 

much so that when he narrated hadīth to the scholars of Nishapur, 

more than twenty thousand scribes wrote it down there and then, 

besides others, as scholars of hadīth tell us. 

 

How the Book Surfaced 
 

The story how this book appeared says that a group of the residents 

of Qum brought a copy with them to Mecca where the ruler-judge 
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(qadi-amir) Sayyid Hussain al-Isfahani saw it and testified to its 

being authored by al-Ridha  and made a copy of it for himself 

which he brought to Isfahan. There he showed it to the first (senior) 

Majlisi who likewise was sure it was authored by the Imām  and 

so was his son the second (junior) Majlisi, and he quoted the ahādīth 

it contained in the volumes of his book Bihār al-Anwār, making the 

book one of his own book's references, and this is how its fame 

spread. 

In his Introduction to Bihār al-Anwār, al-Majlisi writes, "I was told 

about the book Fiqh al-Ridha by the virtuous narrator of traditions, 

the authority al-Hussain, may Allāh be Gracious to his soul, after 

coming to Isfahan. He said to me, `It happened that during the time 

when I was neighboring the House of Allāh, a group of the residents 

of Qum visited me while performing their hajj and they had with 

them an old book the date of its writing agreed with the date during 

which al-Ridha  was alive.'" Then al-Majlisi continues to say, "I 

heard my father saying that it was in the handwriting of al-Ridha 

, and a large number of dignitaries testified to the same." 

Sayyid  Hussain  al-Isfahani  said,  "Through  those  evidences,  I  came 

to  know  that  it  was  indeed  authored  by  the  Imām ;  therefore,  I 

took  the  book  and  made  a  copy  of  it  and  corrected  my  copy  by 
comparing  it  with  the  original,  then  my  father  took  my  copy  and 

made yet another copy of it and compared the copy with the original, 

and most of its statements agree with what is mentioned by al-Sadūq 
Abū Ja’far  ibn  Babawayh  in  his  book  Man  la  Yahdaruhu  al  Faqīh

without  giving  credit  to  the  book,  and  in  agreement  with  what  his 

father states in his letter to him. A large number of ahkām which our 

fellows  have  mentioned  and  whose  source  is  unknown  are 

mentioned in it." 

Doubting the Accuracy of Rendering it to the Imām 

What makes us doubt the attribution is that Shaikh al-Sadūq, who 

took pains in documenting all the legacies of Imām al-Ridha  

and who researched him in his book '`Uyūn Akhbār al-Ridha, and in 

others, did not mention that he had authored such a book. Also, 
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 other scholars who came after him, be it residents of Qum or others, 

did not mention anything about it, and Sayyid al-Isfahāni did not say 

anything about those pilgrims from Qum who showed him the book 

as to how they acquired the book, and who the person who was 

telling its story was. 

 

It is also unusual that the book should remain obscure for such a 

long period of time in the hands of some residents of Qum without 

any of the city's scholars or narrators of traditions getting to have a 

look at it, although those scholars were known not to leave anything 

small or big without writing it down in order to safeguard it against 

loss. 

 

There are three possibilities regarding the book: 

 

1. That it is authored by the Imām  on the account of 

evidences in it which give that impression such as his 

statement at its beginning, "Abdullāh Ali ibn Mūsa al-Ridha 

says...," and "... one of our own customs, we people of the 

Ahl al-Bayt." In its chapter on zakāt, it states, "It is narrated 

about my father the scholar..." In its chapter on usury, it 
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states, "My father ordered me and I obeyed." In the chapter 

on hajj, it states: "My father said that Asmā' daughter of 

`Umays..." It also says, "... my father from my grandfather 

from his father said, `I saw Ali ibn al-Hussain walking, not 

running.'" It also contains: "I heard the scholar. I heard him 

say..." "Scholar" is the title of Imām al-Kāzim , up to the 

end of such statements which give the impression that the 

book was his, that he was its author, and they may be the 

evidences which encouraged many scholars to be positively 

sure that the book was written by the Imām , and to act 

accordingly. 

 

2. That it was authored by the man's father, whose name 

happens to be Ali ibn Mūsa. He authored it for his son al-

Sadūq, and it is a compilation of narratives which came 

through Imām al-Ridha . This view was tolerated by 

some scholars, but the word "al-Ridha " in the title of the 

book negates the possibility of its being authored by him 

except this may be the fault of those who made copies of the 

book and of the scribes since the complete name of the Imām 

 comes to mind. 

 

3. That it was compiled by Ibn Babawayh, or someone else, 

which he compiled on behalf of the Imām  and in which 

he recorded the traditions which were narrated about Imām 

al-Ridha  and classified them in a way which gives the 

impression that he was an author for the Imām  since the 

traditions about him are actually his own with only one 

difference: references of those traditions were eliminated. 

This may be the best possibility since other possibilities do 

not say anything about why the book's subject-matters were 

classified the way they are. 

 

Views of Some Scholars about the Book 
 

Our master mentor Imām al-Khoei has stated that, "It is not proven 

that it is al-Ridha's fiqh by narration, but it contains evidences which 

point out to its being a collection of fatāwa of some ulemā, and due 
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to the agreement of most of its contents to the letter Ibn Babawayh 

wrote to his son
1
; had it been otherwise, al-Sadūq would have had to 

acquaint us with it." 

 

The verifier (muhaqqiq) Mirza Abdullāh al-Afandi, in his book 

Riyād al-`Ulemā', is positive about the book being the same letter 

referred to above, adding that the reason for the occurrence of the 

Imām's name in it is due to the fact that both men share the same 

first and second names, and this is why it is attributed to the Imām 

. 

 

Sayyid Hassan al-Sadr wrote a dissertation about the lack of 

evidence (that it was the Imām's), saying in his authorization to 

Shaikh Agha Bazrag of Tehran that it is the same book authored by 

Ibn Abū 'Azaqir better known as al-Shalmaghani. Anyhow, 

attributing the book to the Imām  is doubtful enough to almost a 

firm belief that the book was not authored by him. But the book, 

although we disagree with our master mentor, may Allāh prolong his 

shade, in his description of it as a collection of fatāwā of some 

ulema, is no less than a narration whose narrator is anonymous; 

therefore, we cannot attribute it to the Imām  and accept it as a 

reference to rely upon for issuing religious verdicts or to know what 

is unlawful according to Islam. 

 

Al-Risāla al-Dhahabiyya fil Tibb (Golden Dissertation 

on Medicine) 

 
Among such books is Al-Risāla al-Dahabiyya fil Tibb (the gold 

medical dissertation) for which sources are counted reaching 

sometimes to Muhammed ibn Jumhoor, and sometimes to al-Hassan 

ibn Muhammed al-Nawfali who was accepted as trustworthy by al-

Najjāshi who described him as "highly esteemed and trustworthy; he 

narrated one text about al-Ridha ," which could be "the gold 

medical dissertation." 

                                                 
1 al-Sayyid al-Shahroodi, Al-Muhadarat fi al-Fiqh al-Ja’fari, "Report on 

Imam al-Khoei's Lecture," Vol. 1, p. 7. 
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It is possible that the dissertation's fame among scholars, and their 

consensus in various centuries that the Imām was its author, and 

that nobody doubted such an authorship, are enough proofs leading 

the researcher to comfortably and almost positively conclude that it 

was indeed from the intellectual output of Imām al-Ridha 

himself. 

Dissertation Authored by the Imām

Despite all of this, we see no reason to doubt that it was authored by 

the Imām if we apply the criterion generally applied to derive 

legislative verdicts (ahkām), or to be familiar with the principles of 

the creed (usool), for in that case there are conditions which are not 

required here; otherwise, doubt would have necessitated the 

attribution of authorship to a large number of books due to the lack 

of a method which would assure us of the reliability of such an 

attribution. Yet the fame which many verifiers consider as a means 

towards confirmation can by itself prove to us the accuracy of 

attributing this dissertation to the Imām. 

If it is proven for us that al-Najjāshi meant this same gold 

dissertation when he was quoting al-Nawfali saying that he narrated 

one text from al-Ridha , the knot would surely be untied. What 

supports this assumption about al-Najjāshi is that some scholars 

have said that the library of allāma al-'Askari in Samarra (Iraq) 

contains a copy of a manuscript dealing with the medical knowledge 

of Imām al-Ridha  narrated by Abū Muhammed al-Hassan ibn 

Muhammed al-Nawfali
1
, provided there is no other copy by al-

Nawfali in which he quotes the Imām  other than this 

dissertation; otherwise, we would be confused and we would not be 

able to reasonably understand why al-Najjāshi did not provide 

sufficient details about the books which he attributed to their 

respective authors or narrators, or at least indicate their titles! 

1 – Tibb al-Ridha ("Medicine of al-Ridha"), "Multaqa al-'Asrayn" series,

issue number 2, p. 130. 
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This dissertation is one of the most precious pieces of Islamic legacy 

dealing with the science of medicine. This inclusive, scientific and 

invaluable dissertation is a summary of a number of medical 

sciences such as anatomy, biology, physiology, pathology and the 

science of health care. It provided most of the knowledge related to 

the science of protective medicine, nutrition, chemistry, and a large 

portion of other sciences as well. 

 

The Imām  sent this dissertation to the caliph al-Ma’mūn around 

the year 201 A.H./817 A.D. when medicine was a primitive science 

and its research was not conducted scientifically but based on 

practice alone rather than scientific discoveries, and when the 

science of bacteriology was not discovered yet, nor was there any 

significant knowledge of nutritional supplements such as vitamins, 

or other significant medical discoveries for fighting microbes such 

as penicillin, streptomycin, oromycin, etc. 

 

On the surface, the dissertation seemed to be very simple in order to 

be in line with the mentality of that time, but it is quite deep and 

complicated in its implications and it needs a scientific study and 

lengthy researches to unveil its secrets and uncover its treasures, and 

it should be compared with modern scientific facts.
1
 

 

Al-Ma’mūn Evaluated Dissertation 
 

Al-Ma’mūn was very pleased to receive that dissertation and he 

expressed how much he cherished it by ordering to have it written 

down in gold and to be deposited at his "depository of wisdom," thus 

its name "the gold dissertation."  

 

In praising it, al-Ma’mūn said, "I have reviewed the dissertation of 

my learned cousin, the loved and virtuous one, the logical physician, 

which deals with the betterment of the body, the conduct of bathing, 

the balance of nutrition, and I found it very well organized and one 

of the best blessings. I carefully studied it, reviewed and 

contemplated upon it, till its wisdom manifested itself to me, and its 

                                                 
1 Ibid., pp. 19-20. 
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benefits became obvious, and it found its place in my heart, so I 

learned it by heart and I understood it by my mind, for I found it to 

be a most precious item to post, a great treasure, and a most useful 

item, so I ordered it to be written in gold due to its being precious, 

and I deposited it at the depository of wisdom after I had it copied 

down by the descendants of Hashim, the youths of the nation. 

Bodies become healthy by balanced diets, and life becomes possible 

by overcoming disease, and through life wisdom is achieved, and 

through wisdom Paradise is won, and it is worthy of being 

safeguarded and treasured, and an object of value and esteem and a 

reliable physician and a counselor to refer to and a substance of 

knowledge in its injunctions and prohibitions. 

 

"Because it came out of the house of those who derive their 

knowledge from the knowledge of the Chosen One , the missive 

of the prophets, the proofs of successors to the prophets, the manners 

of scholars, the cure to the hearts and the sick from among the 

people of ignorance and blindness..., may Allāh be pleased with 

them, bless and be merciful to them, the first of them and the last, 

the young and the old, I showed it to the elite among my closest train 

who are known for their wisdom, knowledge of medicine, authors of 

books, those who are counted among the people of knowledge and 

described with wisdom, and each one of them lauded it and thought 

highly of it, elevated it with esteem and appreciated it in order to be 

fair to its author, submitting to him, believing in the wisdom he 

included therein."
1
 

 

Al-Ma’mūn Asked the Imām to Write It 
 

The story of this dissertation is that al-Ma’mūn had a very 

inquisitive mind eager for knowledge, fond of obtaining more of it. 

During one of his scientific debates, a group of physicians and 

philosophers in Nishapur, including Yohanna (John) ibn Masawayh 

the physician, Jibraeel (Gabriel) ibn Bakhtishoo' the physician, Salih 

ibn Salhama the Indian philosopher, in addition to others, had 

                                                 
1 Sayyid Muhsin al-Amīn, A`yān al-Shī`a, Vol. 4, pp. 2, 143-144. 
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 gathered. Discussion turned to medicine and how in it the bodies are 

improved.  

 

Al-Ma’mūn and his attendants were involved in a very lengthy 

discussion of the subject, and how Allāh created the human body 

and the contradictory things in it, the four elements, the harms and 

benefits of various types of food, while the Imām  kept silent 

and did not take part in any of that. Al-Ma’mūn, therefore, said to 

him, "What do you have to say, O father of al-Hassan, in today's 

subject of our discussion?" Abul-Hassan  said, "I have of this the 

knowledge of what I have personally tested and came to know about 

its accuracy by experience and by the passage of time in addition to 

what I was told by my ancestors of what nobody can afford to be 

ignorant of nor excused for leaving out. I shall compile that with an 

equal share of what everyone need know." 

 

Al-Ma’mūn then rushed to Balkh and Abul-Hassan  did not 

accompany him; therefore, al-Ma’mūn sent him from there a letter 

asking him to fulfill his promise and make that compilation, so al-

Ridha  wrote him saying: 
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"In the Name of Allāh, Most Gracious, Most Merciful; My reliance 

is upon Allāh 

 

"I have received the letter of the commander of the faithful regarding 

what he ordered me about acquainting him with what is needed of 

matters I have tested and heard about foods and drinks, medicines, 

venesection, blood-letting, bathing, poisons, what should be avoided, 

and other things which manage the health of the body, and I 

explained what is needed to be done regarding one's own body, and 

Allāh is the One Who gives success." 

 

After that he initiates the dissertation. 

 

Commentaries on the Dissertation 
 

A good number of scholars attempted to write commentaries on the 

dissertation; here is a partial listing of some of them: 

 

1. Tarjamat al-Alawi lil Tibb al-Radhawi by Sayyid Diaud-Dīn 

Abul-Ridha Fadlallāh ibn Ali al-Rāwandi (d. 548 A.H./1154 A.D.). 

 

2. Tarjamat al-Dhahabiyya by mawla Faydallāh 'Usarah al-Tasatturi 

who was an authority on medicine and astrology during the regime 

of Fath-Ali Khan. This book was written under the cover of secrecy 

in about 107 A.H./726 A.D. A handwritten copy of the manuscript 

dated 1133 A.H./1721 A.D. is available at Mishkāt Library of the 

Tehran University. 

 

3. Tarjamat al-Dhahabiyya by Muhammed Bāqir al-Majlisi. It is 

available at the private library of the late Sayyid Hassan al-Sadr in 

Kāzimiyya (Iraq). 

 

4. 'Afiyat al-Bariyya fi Sharh al-Dhahabiyya by Mirza Muhammed 

Hādi son of Mirza Muhammed Sālih al-Shirāzi. It was authored 

during the regime of Sultan Hussain al-Safawi. It is in handwritten 

manuscript form and it is available at the Sayyid Hussain al-

Hamadani Library, Najaf al-Ashraf, Iraq. 
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5. Sharh Tibb al-Ridha by mawla Muhammed Sharīf al-Khatoon-

abadi. He authored it around 1120 A.H./1709 A.D. 

 

6. Tarjamat al-Dhahabiyya by Sayyid Shamsud-Dīn Muhammed ibn 

Muhammed Badi' al-Radhawi al-Mashhadi. It was finished in 1155 

A.H./1743 A.D., and it is available at the Shaikh Muhammed Ali 

Akbar al-Nahawandi library in Khurasan (Iran). 

 

7. Sharh Tibb al-Ridha by Sayyid Abdallāh al-Shubbar who died in 

1242 A.H./1827 A.D. Shaikh al-Nawari mentioned that he saw that 

copy himself. 

 

8. Sharh Tibb al-Ridha by mawla Muhammed ibn al-Hajj 

Muhammed Hassan al-Mashhadi who taught at Mashhad and died in 

1257 A.H./1841 A.D. 

 

9. Sharh Tibb al-Ridha by mawla Nawrooz Ali al-Bastami. 
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10. Al-Mahmoodiyya by al-Hajj Kāzim al-Moosawi al-Zanjāni who 

died in 1292 A.H./1875 A.D. It is in manuscript form and it is 

available with the author's grandsons. 

 

There are others besides these scholars who explained and 

commented on it, revealing what is hidden of its secrets and obscure 

treasures. Probably the latest person who explained it and conducted 

a comparative study between its theory and the latest modern 

scientific discoveries is Dr. Abdul-Sāhib Zaini, an Iraqi scholar, in 

the "Multaqa al-'Asrayn" series. 

 

Sahīfat al-Ridha 
 

Among those works is Sahīfat al-Ridha which deals with fiqh. 

Apparently, it is not confirmed by our famous scholars although the 

author of Mustadrak al-Wasā'il described it as "among the well-

known books which is relied upon and which no other book, before 

it or after it, is more esteemed or reliable," and we do not know how 

realistic some of the judgment issued by the author of this 

Mustadrak about such an evaluation are. What is unusual is that al-

Majlisi, in his Muqaddimat al-Bihār, stated that despite its fame, it is 

on the level of a lecture rather than a musnad. 

 

Sahīfa's Musnads 
 

But Sayyid al-Amīn, in his A'yan mentions an isnād (ascription) 

related to it alone from Shaikh Abdul-Wāsi' al-Yamāni al-Zaydi for 

the copy brought by the said Shaikh from Yemen and published in 

Damascus. Also, some of its copies contain its ascription to Abū Ali 

al-Tibrisi, but Shaikh al-Majlisi says that he does not know anything 

about that. 

 

Al-Mustadrak states: "The esteemed Mirza Abdullāh al-Afandi, in 

his Riyad al-'Ulema, has compiled all its sources and said, `Among 

that is a copy of this Sahīfa which I saw at the town of Ardabil, and 

its sanad was...,' and he goes on to indicate its sanad after that. But 

the ascription he mentioned is debatable in as far as his narrators are 

concerned, and what we opt for regarding the dissertation is that its 
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authenticity is not verified and is not suitable in its context for 

deciding about ahkām. Suffices us the fact that great scholars and 

verifiers of past centuries refused to acknowledge its authenticity, 

refusing also to believe it was authored by the Imām ; therefore, 

we have no excuse if we include it among the works of the Imām 

 and his scholarly production. 

 

Mahd al-Islam 
 

Among other works attributed to the Imām  is the book titled 

Mahd al-Islam wa Shara'i ad-Dīn which is referred to by al-Sadūq 

in his `Uyūn from al-Fadl ibn Shāthān, but he did not indicate that it 

was written in response to al-Ma’mūn's request.
1
 

 

Doubting Attribution to Imām 
 

What appears to us after scrutinizing the list of its ascription is that 

we cannot rely on its attribution to the Imām simply because some of 

its narrators are not held reliable. Yet even the style of this 

dissertation is shaky, with disturbed expressions intermingled in it. 

this gives us the impression that it is highly unlikely that the Imām 

 dictated it despite its inclusion of some ahkām the upholding to 

which is not considered obligatory in our school of thought such as 

making obligatory the qunoot in all five daily prayers, the obligation 

of sending blessings unto the Prophet , i.e. salawāt, at all places, 

at sneezing, sacrificial animals, etc., and the obligation of takbir 

during the Eid al-Fitr prayers after five salawāt, during the Eid al-

Adha after ten salawāt, and at Mina after fifteen salawāt, that a 

woman whose menstrual period continues for eighteen days must 

not say the daily prayers, but if she became clean before then, she 

could say them, and if she is not clean till after eighteen days, she 

would bathe and say her daily prayers and does whatever a woman 

does during her period. 

 

                                                 
1 `Uyūn Akhbār al-Ridha, Vol. 2, p. 121. 
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In his second narrative, he adds to the first one saying, "And he 

stated in it that the small sins of prophets are forgiven," which is 

contradictory with the Imām  declaring that they are infallible 

and do not commit small or big sins. 

 

All of this strengthens our belief that the dissertation was not 

authored or dictated by the Imām , but it contains a nullification 

of the caliphate of al-Ma’mūn and other preceding caliphs, calling 

them misguided and ones who forsook righteousness and guidance, 

clearly confining the true Imāmate to the Twelve Imāms . 

 

The dissertation also contains a violation of the principle of taqiyya 

and of its curtain which was upheld by the Imāms during their 

lengthy history. This adds more doubt in the accuracy of the 

attribution of the dissertation to the Imām . What we think to be 

quite possible is that the dissertation may have been a collection of 

fatāwā (verdicts) of one scholar and his views regarding doctrinal 

and legislative issues. The lack of order of the dissertation's style 

and organization in listing subject-matters and their sequence, in 
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addition to the fact that some of its ahkām are simply in 

disagreement with the established ones, all this leads us to and 

confirms this possibility. 

 

Ajwibat Masā'il Ibn Sinān 
 

(Or "Answers to ibn Sinān's Queries") What may be described as 

works by the Imām  are his answers to questions put forth to him 

by Ibn Sinān. But this cannot be described as a book authored by the 

Imām ; otherwise, the collection of his answers to the questions 

of many others, which deal with various fields of knowledge and 

scholarship, must be described likewise. 

 

'Ilal Ibn Shāthān 
 

Also, the (Imām's answers to) ailments about which Ibn Shāthān had 

asked him cannot be considered as a book he authored, as some 

scholars concluded, since they were organized by Ibn Shāthān 

himself though they were derived from the knowledge of Imām al-

Ridha  and his answers to the questions about ailments. 

 

For this reason, we find Ibn Shāthān presenting those ailments in a 

problem and a solution format, and we do not know whether the 

texts he mentioned were the exact answers of the Imām  

verbatim or not, for it is quite possible that he presented them in his 

own personal style while maintaining the essence of the idea which 

the Imām  presented in his answer, which we think was the case. 

 

Summary 
 

From what we have discussed honestly and frankly regarding the 

authenticity of the books which were attributed to have been 

authored by the Imām , it becomes clear that the only book 

which we dare to describe as authored by the Imām  is Al-Risāla 

al-Dhahabiyya fil Tibb which he wrote in response to caliph al-

Ma’mūn's request. 
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This does not mean at all that the other books attributed to him did 

not carry views and theories which he had dictated to those who 

questioned him about this and that, or to those who were seeking his 

supreme fountainhead of knowledge, and our discussion is only in 

form, not in context and substance. 

 

Altercations 
 

On various occasions, al-Ma’mūn tried to force Imām al-Ridha  

into the arena of complex debates with various groups and creeds. 

He used to conduct scientific and intellectual sessions to which he 

invited giant thinkers, leading scientists, the atheists of the century, 

and debaters whose scientific might was feared and before the 

stubbornness of whose complex arguments the evidence was muted 

and due to the fierceness of whose doubt the proof was weakened. 

 

In all such debates, the Imām would come out victorious over his 

opponents due to the tremendous power of knowledge he possessed 

without forcing himself into the sophistry of arguments to which 

some might have resorted in order to demolish the structure of his 

opponent's argument and weaken his ability to provide evidence. 

Rather, he depended in his debate upon honest arguments in order to 

prove right to be right, his miraculous ability of conviction, and his 

calm stylistic method.  

 

Al-Nawfali Warns Imām 
 

Al-Nawfali tried to warn the Imām against attempting to deal with 

the debates of such people when the Imām asked him why al-

Ma’mūn had invited him to debate them, for al-Ma’mūn had asked 

the Catholic archbishop, the High Rabbi, leading Sabians, the Hindu 

high priest, followers of Zoroaster, Nestus, the Roman medical 

scientist, and a group of orators, to enter into a scientific debate with 

Imām al-Ridha . He sent Yāsir the servant to the Imām to tell 

him about the time when the debate would start, requesting him to 

attend. When Yāsir went out and al-Nawfali was alone with the 

Imām, the Imām  turned to him and asked him in the form of a 

dialogue, "O Nawfali! You are an Iraqi, and the heart of an Iraqi is 
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not severe; so, what can you gain from causing your cousin to 

require us to meet with disbelievers and rhetoricians?" 

 

Al-Nawfali answered, "May my life be sacrificed for yours! He 

wants to put you to test, and he loves to know how much knowledge 

you possess. He has, indeed, built his assumption on a shaky 

foundation, and doomed, by Allāh, what he has built." He asked, 

"And what has he built?" He answered, "Scholars of kalām and 

innovators are opposite of the scholars. A scholar does not deny the 

undeniable, whereas rhetoricians and polytheists are people who 

deny and try to prove what is not true. If you argue with them and 

tell them that Allāh is One, they would say, `Prove His Oneness,' 

and if you say that Muhammed  is the Messenger of Allāh, they 

would say, `Confirm his Message,' then they would press their lies 

on a person while he tries to disprove their lies, and they would 

continue to prove that he is mistaken till he abandons his argument; 

so, beware of them, may my life be sacrificed for you." 

 

He smiled and asked, "O Nawfali! Do you fear that they will 

disprove my argument?" He answered, "No, by Allāh! I have never 

worried about you, and I hope Allāh will enable you to have the 

upper hand over them." The Imām asked again, "O Nawfali! Would 

you like to know when al-Ma’mūn will feel regretful?" 

 

He answered, "Yes." He said, "When he hears me argue with the 

people of the Torah quoting their own Torah, with the people of the 

Gospel (Bible) quoting their own Gospel, with the people of the 

Psalms quoting their own Psalms, with Zoroastrians arguing in their 

Persian language, with the Romans in their own Latin, and with 

rhetoricians using their very rhetoric. So, if I closed all the avenues 

of argument in the face of each arguing party and disproved his 

claim, making him renounce his statement from its onset and 

referring to my own statement, then al-Ma’mūn would know that he 

would not achieve what he aspires. It is then that he will feel 

regretful; We are Allāh's, and Unto Him is our return."  

 

Thus does the Imām show that he was taking lightly and was not 

concerned about such persons whom al-Ma’mūn wished to gather 

together against him trying to embarrass him with their falsification 
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and arguments which he hoped might close for the Imām  all the 

avenues of argument. When the session starts and the Imām  is 

invited to join it, discussion starts and the Imām  starts his 

debate with the Catholics, making the Bible his reference to prove 

his own defense of the Unity of Allāh and disprove the Godhead of 

Christ  by those who regarded him as a god besides Allāh. 

 

Then he follows with a magnificent discussion proving that the Bible 

in circulation today is not the same which Allāh had revealed to 

Christ  and that it is authored by some of the disciples of Jesus 

 who are the authors of the four gospels, depending in his 

argument on the fact that the details presented by each one of them 

stand in flagrant contradiction with those of the other. The Catholic 

archbishop slipped into an obvious self-contradiction; for he on one 

hand sanctified the authors of the four gospels and held them above 

lying while, on the other hand, he admitted to the Imām that they did 

tell lies about Christ .  

 

Then the Imām  goes to debate the High Rabbi, scholar of the 

Jews, to prove the Prophetic mission of Muhammed  from the 

previously revealed divine testaments, after which he follows with a 

very logical debate. Having argued with him that one of the 

requirements of a Prophet was to perform something all other 

creation are unable to perform, he asked him about the reason why 

they, the Jews, refrained from believing into the miracles of all 

prophets other than Moses  son of `Imrān (Amram), and the 

High Rabbi answered him saying, "We cannot admit the Prophetic 

mission of any who professes Prophetic mission except after 

bringing us knowledge similar to that brought by Moses." Al-Ridha 

 said to him, "Then how come you admitted the Prophetic 

mission of other prophets who preceded Moses  who did not 

split the sea, nor cleave the stones so that twelve springs would gush 

forth from it, nor took their hands out shining white as Moses did, 

nor did they turn a cane into a snake?!" It was then that the High 

Rabbi overcame his stubbornness, submitted to the argument, and 

admitted that any supernatural act beyond human capacity was 

indeed a proof of Prophetic mission.  
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The Imām  asked him then about the reason why they did not 

believe in the Prophetic mission of Jesus  despite the fact that he 

brought forth miracles beyond human capacity such as bringing the 

dead back to life, healing those who were born blind and the lepers, 

and about the reason why they did not believe in the Prophetic 

mission of Muhammed  despite his bringing an extra-ordinary 

miracle, that is, the Holy Qur’ān while he was neither a scholar nor a 

writer. The High Rabbi had no answer at all.  

 

Then came the turn of the Zoroastrian high priest whom the Imām 

debated depending on the priest's belief in the Prophetic mission of 

Zoroaster. The Zoroastrian tells the Imām that Zoroaster brought 

them what no other man had ever brought them before. "We did not 

see him," he continues, "but the stories of our ancestors told us that 

he legalized for us what no other person before made legal; so, we 

followed him." The Imām asked, "You believed in the stories which 

came to you about him, so you followed him, didn't you?" "Yes," he 

answered. The Imām  said, "This is the case with all other 

nations. Stories came to them about what the prophets had 

accomplished, what Moses , Jesus , and Muhammed  had 

all brought them, so why did you not believe in any of these 

prophets, having believed in Zoroaster through the stories that came 

to you about him saying that he brought forth what others did not?"  

 

Imām's Debate with a Sabian 
 

The Zoroastrian high priest had no more to say. The Imām then 

turned to the debate's witnesses, having finished debating with the 

chief representatives of those creeds, asking anyone else to go ahead 

and put forth any question he had, everyone abstained from doing 

so. It was then that `Imrān the Sabian, who was one of the most 

distinguished scholars of the science of kalām of his time, 

approached the Imām  and asked him how he could prove the 

existence of the Creator, and the discussion between them delved 

into the deepest depths of this complex question, while the Imām 

answered the man's questions through obvious scientific facts in a 

gloriously simple way. 
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Among the questions `Imrān asked was: "Master! Was the Being 

known to Himself by His Own Self?" The Imām said, "Knowledge 

is acquired by something which would negate its opposite, and so 

that the thing itself would be existing through what it is negated 

about it, without the existence of anything which contradicts its 

existence so that a need arises to negate that thing about itself by 

defining what is known about it. Do you understand, O `Imrān?" He 

said, "Yes, by Allāh, master! Tell me, then, by what means did He 

come to know what He knew, by a pronoun or by something else?"  

 

The Imām  said, "If it had been by a pronoun, would He then 

find anyway not to establish for that pronoun a limit where 

knowledge ends?" `Imrān answered, "Yes, He will have to find such 

way." The Imām then asked him, "Then what is that pronoun?" 

`Imrān could not provide any answer. The Imām  said, "Is it 

alright if I ask you about the pronoun and you define it by another 

pronoun? If you answer in the affirmative, then you would make 

both your claim and statement void. O `Imrān! Ought you not come 

to know that the One cannot be described by a pronoun, and would 

not be described except by a verb, by deed, by action, and He cannot 

be expected to be parts and kinds like human beings?"  

 

Then `Imrān asked him, "Master! The knowledge I have says that 

the being is changed in his essence by his action of creating..." The 

Imām  said, "Does your statement, O `Imrān, mean that the 

being does not in any way change its essence except when it affects 

its own essence in a way which changes it? O `Imrān! Can you say 

that the fire changes its own self, or that the heat burns itself, or have 

you seen anyone seeing his own vision?" `Imrān said, "No, I have 

not seen that; could you please tell me, master, is it in that in the 

creation, or is it the nature of creation in it?"  

 

The Imām  said, "Yes, O `Imrān, He is above all of that; He is 

not in the creation, nor is the creation in Him; He is elevated above 

that, and bad indeed is your knowledge about Him, and no might 

except in Allāh. Tell me about the mirror: are you in it or is it in 

you? If neither one of you is in the other, then how did you come to 

see your own self's reflection in it?" `Imrān said, "Through the light 
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between myself and itself." The Imām  said, "Can you see of that 

light more than what you can see with your own eyes?"  

 

He answered, "Yes." The Imām  said to him, "Then show it to 

us..." It was then that the man was too baffled to say a word. The 

Imām  said, "I do not see the light except leading you and the 

mirror to come to know each without being in either one of you. 

There are many such examples which the ignorant simply cannot 

observe, and Allāh Has the greatest example."  

 

Thus did the Imām face the challenge of `Imrān the Sabian's 

doubting method, demolishing its structure and dispelling the 

ambiguity of the complex doubts which he could not understand till 

vision became clear to him. The Imām  did not determine an 

evidence except after building it with simple easy to understand 

proofs out of the everyday life of man in order not to leave any way 

for the opponent to doubt after transforming a most complex theory 

into an easy and commonsense idea, all of that by employing a very 

beautiful and miraculous style.  

 

Debating al-Maroozi 
 

In another session, al-Ma’mūn invited him to debate Sulaymān al-

Maroozi, Khurasan's scientist in kalām, and the debate between them 

dealt with some significant topics which were being debated then by 

scholars of the science of kalām, and the starting-point of the 

discussion was the issue of badā'. The Imām  explained its 

sound meaning, indicating that the Sublime and Dear Allāh had 

innermost knowledge which nobody but He knew, and that was the 

source of badā' and knowledge which He taught His angels and 

Prophets.  

 

To explain it in a way which would remove all confusion and 

ambiguity, we can say about badā' is that Allāh makes manifest that 

His Will is linked to an advantage which necessitates it, and the 

apparent reality is that His Will is hinging on what is opposite to it. 

Then He after that makes manifest His actual Will when the 

advantage is satisfied from all aspects and the reasons for which it 
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was not previously manifested are removed, and it appears to the 

creation as if Allāh willed to abandon His first Will, hence it is in the 

view of creation, not in the reality of Will, badā'.  

 

This is the theory of badā' in its simple logical context which 

Imāmis (Shī`as) uphold and which some people misunderstood and 

misinterpreted, giving it a wrong meaning which necessitated 

attributing ignorance (!!!) to the Almighty Allāh and an excuse to 

wage an unfair campaign of defamation against Imāmi Shī`as by 

their opponents from among the followers of other sects.  

 

Imām Proves Badā'  اءالًن  
 

The Imām  has proven the accuracy of badā' in which Ahl al-

Bayt  believe by first quoting the Holy Qur’ān, for Allāh 

Almighty said,   ان  مم ل  عن لماوم   ،فنتناون اح أنناتن بمِن  So leave them alone, for you"  فنمن

shall not be blamed for that," (Qur'ān, 51:54) meaning thereby that 

He intends to annihilate them, then the Almighty, according to the 

badā' theory, He has said,   ار اِّ ذن مِنيِ ن  ،ون ان  ى تننفنامم ال مم رن ا   ,So remind"  فنا نِ  الاذِّ

for reminding may avail the believers," (Qur'ān, 51:55) which 

indicates a shift from the first decision as observed from studying 

the context of both verses.  

 

Second, he tries to prove it by traditions narrated from his 

forefathers from the Messenger of Allāh  who said, "Allāh sent 

his wahi to one of His prophets to inform him that he would die on a 

particular day, and when that prophet was told so, he pleaded Allāh, 

the King, while on his bed, saying, `Lord! Postpone my demise till I 

see my son growing up to carry out my will,' till he fell from his bed, 

whereupon Allāh sent his wahi again to the same prophet to inform 

him that He decided to postpone it."  

 

It is apparent that badā' in the meaning which we indicated requires 

no alarm whatsoever and it does not justify waging a campaign of 

defamation to those who believe in it.  
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Eternity Versus Transience of Will 
 

The same discussion led to discussing the will's eternity and 

transience, and the Imām  stood to disprove the theory which 

called for the eternity of the will, proving its being transient by 

revealing its own self-contradiction, removing the confusion which 

may occupy anyone's mind in its regard.  

 

Will, as the Imām  says, is one of the actions of the Almighty. It 

is not one of His attributes; therefore, it is transient, not perpetual, 

since an action is a form of event, and the deed cannot be identical to 

the doer, so the will cannot be identical to the willing person. Will is 

not like hearing or seeing or knowing as al-Maroozi tried to prove, 

because it does not make sense, the Imām says, to say that He 

wanted Himself. Does He want to be "something," or does He want 

to be Alive, Seeing, Hearing, or Able? If this is according to His 

Will, it would require the impossible which is the change occurring 

to the self, for the meaning then would be that He wanted Himself to 

be something which was not... Sublime is Allāh greatly above all of 

this.  

 

Thus did the debates between the Imām and al-Maroozi occur 

frequently about the eternity of the will versus its transience about 

relevant matters.  

 

Al-Maroozi's Argumentativeness 
 

In his debates with the Imām, al-Maroozi kept arguing and coming 

back to the same point from which he had started his argument in an 

inflexible argumentative manner. While accepting that to desire 

something (to "will", to wish) is a verb, he goes back to deny that 

and claim that it is an adjective, and he may admit something and 

say something else.  

 

The Imām asks him, "O Abū Sulaymān! Can you tell me if the will 

is a verb or not?" He says, "Yes, it is a verb." He asks, "Is it 

causative, since verbs are?" "It is not a verb," comes the answer. The 

Imām  asks, "Is there any with Him who is eternal?" Sulaymān 
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answers, "Willing is doing." He says, "O Sulaymān! This is the same 

which you criticized Dirar and his followers about for saying that 

everything Allāh Almighty has created in His heavens and earth, 

ocean or land, dog or pig, monkey, human, or an animal, is Allāh's 

will, and that Allāh's will gives life and takes life away, and it goes 

here or drinks from there, marries, enjoys food, commits immoral 

acts, disbelieves and commits shirk..." 

 

Sulaymān said, "It is like hearing, seeing, or knowing; that is, it is an 

adjective, an attribute." Having abstained from providing an answer 

to the Imām's question, Sulaymān goes back to the beginning of the 

argument regarding whether the will is an adjective, an attribute, or a 

verb, but the Imām nevertheless repeats his argument with him by 

following another route different from the one he took first, which 

indicates how commonsense the idea seems to him and his ability to 

prove it however he willed.  

 

Imām's Style in Debating 
 

The debate continues between them in the same calm manner in 

which the Imām  coins his questions, which is the most 

magnificent method of debate. In his way of providing answers, the 

Imām never blocks the way before his opponent to continue the 

debate; rather, he leaves him completely free to debate in whatever 

manner he wishes through his questions till he brings him to a dead-

end where he cannot proceed anymore just to go back seeking 

another route which the Imām himself wants him to seek out of his 

own will and after his own conviction.  

 

Al-Ma’mūn Rebukes al-Maroozi for Fumbling About 
 

But Sulaymān kept fumbling about in his answers to the Imām's 

questions after the Imām had closed before him all avenues of his 

argument, and al-Ma’mūn was quick to notice his fumbling about 

which indicated Sulaymān's loss, so he rebuked him and criticized 

him. It is reported that during the debate, when al-Ridha  asked 

him to continue his questions, he said, "Will is one of His 

attributes." The Imām said, "How many times has it been said that it 
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is one of His attributes, so is it a new attribute, or has it always been 

so?" Sulaymān said, "New." The Imām  said, "Allāhu Akbar! 

You are telling me that His attribute is new! Had it been one of His 

attributes, and an eternal one, then He willed and He created as long 

as His will and His creation are eternal...! This means it is an 

attribute of someone who did not know what he did! Allāh is 

Elevated above this..." 

 

Sulaymān said, "Things are not a will, and He did not will 

anything." Here the Imām said, "You have hissed, O Sulaymān! He 

did and He created as long as His will and His creation are 

eternal...?! This is the attribute of someone who does not know what 

he did! Elevated is Allāh above all of that." Sulaymān, turning to al-

Ma’mūn, then said, "Master! I have already informed him that it is 

like hearing and seeing and knowing." Al-Ma’mūn said, "Woe unto 

you, Sulaymān! How you have erred and how often you have 

repeated yourself! Stop it and take another route, for you seem to be 

unable to provide any answer better than that."  

 

The debate continues after that till Sulaymān's tongue is tied, 

whereupon al-Ma’mūn says, "O Sulaymān! This is the most learned 

descendant of Hashim," and the session disperses.  

 

Imām Debates Ali ibn al-Jahm 
 

The Imām  conducted a very brilliant debate with Ali al-Jahm 

dealing with the infallibility of prophets in which he explained in a 

very beautiful way the actual meaning of some verses which may on 

the surface give the impression to the contrary.  

Interpreting the Holy Qur’ān According to One's 

Opinion 
 

The Imām  started his discussion with Ali ibn al-Jahm by 

criticizing him and those who interpreted the Book of Allāh 

according to their own viewpoint, stating that he and those have to 

refer to those whom Allāh endowed with the faculty of knowledge 

and understanding in order to learn the actual and accurate 
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interpretation of its verses according to the sacred verse which says, 

ونن فيِ ال عِل مِ  اسِخم الر  م ون لنمم تنأ وِيلنهم إلِا  الله  ح ينع  من  And none knows its" ون

interpretation except Allāh and those deeply grounded in 

knowledge" (Qur'ān, 3:7). 

Interpreting Verses Whose Superficial Meaning 

Suggests Prophet's Fallibility 
 

Then the Imām  started explaining the verses whose superficial 

meaning indicates the fallibility of and possibility of sinning by 

prophets. He indicated that Adam's transgression took place while he 

was in Paradise, not on earth, and the infallibility in question is 

earthly, and that he did not commit any act as long as he lived on 

earth which contradicted his infallibility as proven by the sacred 

verse:  لناى ال عناحلنمِي ن انن عن ارن آلن عِم  اهِيمن ون آلن إبِ رن ح ون نموظب من ون ِنفنى آدن ن اص   Allāh did" إنِ  الله 

indeed choose Adam and Noah, the family of Abraham, and the 

family of `Imrān above all people" (Qur'ān, 3:33). 

 

As regarding the verse which states: غنحضِاًبح ا النُّاونِ إذِ ذ هنا ن مم ذن فنظنا   أنن ل ا   ،ون

لني هِ  حِ  أنن ،ن ق ِ رن عن حننكن  :فنننحدنى فيِ الظُّلممن ً حن إنِِّي امنتم مِ ن الظ احلمِِي ن  ،لا  إلِنهن إلِا  أننتن سم   "And 

remember Dhan-nun when he departed in wrath; he imagined that 

We had no power over him, but he cried through the depths of 

darkness, `There is no god but Thou! Glory to Thee; I was indeed 

wrong,'" (Qur'ān, 21:87) what is meant by "he imagined that We had 

no power over him" is that he realized that Allāh was not going to 

sustain him." Had he thought that Allāh was unable to overpower 

him, he would have then committed kufr (disbelief) and he would 

have also committed 'isyan, transgression.  

 

As regarding the verse هنم  بِ نح لنقن   هنم ت  بهِِ ون  And (with passion) did she" ون

desire him, and he would have desired her" (Qur'ān, 12:24), the case 

regarding what the wife of al-'Azīz wanted, and what Yousuf  

desired to do, are two different things, for she wanted to commit a 

sin while he desired to kill her if she forced him; therefore, Allāh 

saved him from the deed of killing her and its terrible consequences, 

and saved her from her own wishful desire to commit a sin. 
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As regarding David, his statement that the defendant had committed 

injustice by asking for the goat, it was an error only within the 

framework of the case, and it took place before he had asked the 

defendant about his defense against the plaintiff's claim, and it is not 

a transgression, for Allāh corrected for him his decision by bringing 

him the example of the two kings. As regarding his marriage with 

the widow of Oorya, which was regarded by people at that time as a 

sin and criticized him for it, it was done for the sake of effecting a 

legislative interest whereby David wanted to shatter the then 

prevalent custom of a widow not getting married after the death of 

her husband. 

 

It is similar to what happened to the Prophet with Zainab daughter of 

Jahsh, wife of Zayd ibn Haritha who had been adopted by the 

Prophet , for the Prophet, by marrying Zainab after granting her 

divorce from Zayd, wanted to shatter the pre-Islamic custom 

whereby a man would not be permitted to marry the former wife of 

someone he had adopted as is clear in the text of the Holy Qur’ān. 

The Prophet  was apprehensive of the criticism of the hypocrites 
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of his action, so the Almighty addressed him by saying,  شنى الن حسن تنخ  ون

حهم  شن م أنظن ُّ أنن تنخ  الله   You fear people; it is more fitting that you should" ون

fear Allāh" (Qur'ān, 33:37), since it was Allāh Who ordered him to 

marry her as we understand from the verse,  ا طنرب ن  نح ون ي ٌ  مِّ ى زن ح لنضن فنلنم 

ا  طنرب ا مِن  م   ون و  ا لنضن عِينح ِِ م  إذِن اجِ أند  ون جٌ فيِ أنز  رن مِنيِ ن ظن ن  لنى ال مم ننحان نح لكِني  لا ينكمونن عن ج  و  زن

حنن أن  ان ف عمولاون ِ من رم الله  م   "Then when Zayd had dissolved (his marriage) with 

her, with the necessary (formality), We joined her in marriage to 

thee in order that (henceforth) there may be no difficulty to the 

believers in (the matter of) marrying the wives of their adopted sons, 

when the latter have dissolved with the necessary (formality, their 

marriage) with them, and Allāh's command must be fulfilled" 

(Qur'ān, 33:37).  

 

By providing such glorious knowledge of the exegesis of sacred 

Qur’ānic verses, and by giving such honest interpretations which 

safeguard the integrity of the context, the Imām  used to dispel 

the unusual confusion of those who did not have a deep actual 

understanding of the Glorious Book of Allāh.  

An Artificial Argument 
 

In his book Al-'Iqd al-Farīd, Ibn Abd Rabbih al-Andalusi recorded a 

debate on the subject of Imāmate between the Imām and the caliph 

al-Ma’mūn which seems to be stamped with artificiality, and we 

think it is possible that some fanatics among those who deviated 

from the line of the Ahl al-Bayt  had fabricated it, for he stated 

the following in his book:  

 

"Al-Ma’mūn said to Ali ibn Mūsa, `Why do you claim it (Imāmate) 

for your own selves?' He answered, `Due to Ali and Fātima  

being near in kin to the Messenger of Allāh .' Al-Ma’mūn said, 

`If it is only a matter of kinship, then the Messenger of Allāh  

had left behind him those who were closer in kinship to him than Ali 

or any of his relatives, and if you mean the kinship of Fātima  to 

the Messenger of Allāh , then the matter (Imāmate) after her 

should have belonged to al-Hassan and al-Hussain  whose right 

was confiscated by Ali even while they were still alive, taking 
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control of what was not his.' Ali ibn Mūsa could not provide an 

answer."
1
 

 

Let us record the following regarding this quotation:  

The Imām did not claim his right to caliphate only on account of his 

kinship to the Prophet  but rather on account of the clear 

statements made by the Prophet  emphasizing that he was to be 

the caliph after him, in addition to the personal qualifications Imām 

Ali  had had which distinguished him above the rest of sahāba.  

 

The concept of caliphate according to Ahl al-Bayt  is that it is 

decreed according to a divine text, not dictated due to factors of 

kinship, politics, etc. Allāh is the One Who chooses, and His choice 

is voiced by His Prophet, whoever He sees to be most fit to 

safeguard the Message and the interest of the nation, as we explained 

when we quoted Imām al-Ridha  discussing the subject of 

Imāmate. The claim of those who said that they deserved caliphate 

due to their kinship to the Prophet  is similar to the claim of those 

who said that the muhajirun (immigrants) were more qualified than 

the ansar (supporters of Medīna) due to the nearness of the first 

party to the Messenger of Allāh . 

 

The Imām, if this story is true at all, would not have been unable, as 

the story suggests, to answer al-Ma’mūn's objection that there are 

among the Ahl al-Bayt  those who have more priority than Ali 

 or any of his relative, an apparent reference to his grandfather 

al-Abbās ibn Abdul-Muttalib, to it. 

 

It was al-Abbās himself who approached the Imām requesting him to 

stretch his hand to him so that he would swear the oath of allegiance 

to him when he felt that the fate looked ominous and that the 

environment was threatening of a revolt, but the Imām refused to 

accept such an oath privately; rather, he preferred that such an oath 

be sworn to him in public and before eye witnesses after finishing 

the funeral rites of the corpse of the Messenger of Allāh  which 

                                                 
1 Al-'Iqd al-Farīd, Vol. 2, p. 285 and also Vol. 5, p. 103  
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was still lying in state waiting to be bathed. If you suppose that al-

Abbās had any right to caliphate, he would then have relinquished it.  

 

As regarding al-Hassan and al-Hussain, they were then very young, 

and neither wilāyat nor wisāyat can be enforced on caliphate till they 

were old enough, for caliphate is a post which permits no wisāyat at 

all; therefore, the issue of caliphate was confined to Ali  alone.  

This is our argument if we suppose that caliphate is a matter decided 

due to kinship to the Prophet . 

 

But if we say that it is decreed by a divine decree, these proofs will 

not be relevant. 

 

But the fact that al-Ma’mūn's way of thinking regarding the issue of 

caliphate, and his views with which he confronted the faqīhs in his 

debates with them, as the author of Al-`Iqd al-Farīd himself 

mentions, proving that caliphate was the legitimate right of only Ali 

rather than anyone else among the sahāba, this fact itself convinces 

us that this fabricated dialogue quoted above was written by some 

fanatic followers of other sects.  

 

These are some debates and discussions of Imām al-Ridha  

which were narrated about him in which he debated some scholars 

of kalām of his time which we wanted to indicate here briefly in 

order to give the reader a general idea about the style employed by 

the Imāms among the Ahl al-Bayt  in their debates and 

discussions with others, so that the reader may live the free 

democratic environment which dominated that period of time in its 

intellectual and scientific spheres. 

 

Basic Beliefs 
 

Islam is the religion which preaches tawhīd, the Unity of Allāh. 

Tawhīd, then, is the starting point from which a Muslim sets out to 

build his creed deep inside his inner self; otherwise, he cannot be 

called a Muslim, nor can the light of faith shine in his soul. The 

sound definition of tawhīd is what has been endorsed by the Ahl al-

Bayt  through their teachings and statements; anything other than 



 215 

that is but falsification and adulteration and insinuations which may 

have been necessitated by erroneous philosophical ideologies the 

inventors of which tried to reach the furthermost depth of the 

essence of the Divine, but the results they reached caused them to 

deviate from reaching even the beginning of belief, so they indulged 

themselves into the labyrinths of atheism and loss. 

 

In researching such an extremely complex issue, we have to follow 

into the footsteps of the Ahl al-Bayt . If we accept them as our 

guides, we shall have no fear about falling into destruction or 

departing from the Straight Path according to what is already 

reported about the Prophet  who said, "My Ahl al-Bayt  

among you are like the ark of Noah: whoever boards it is saved, and 

whoever lags behind it is drowned and ruined." 

 

Imām al-Ridha  did not have a system of his own regarding the 

philosophy of tawhīd; rather, his was the very same pristine system 

about which all Imāms of the Ahl al-Bayt  unanimously agreed 

and to whose safeguarding they dedicated their lives in the face of 

all other sects which may have deviated from the achievement of the 

noble objective. 

 

We are not going here to make a comparison between these sects in 

as far as the belief in tawhīd is concerned, for this may require a 

very lengthy research whose discussion will require us to go beyond 

the limits we have set for our study here; rather, what is important 

for us here is to present the limits of the concept of tawhīd from the 

stories we have already narrated about Imām al-Ridha . 

 

Misconception of the Similitude of Allāh to His 

Creation 
 

The first to come across in researching the hadīth narrated by Imām 

al-Ridha  in the subject of tawhīd is this one: "Anyone who 

makes a similitude of Allāh with His creation is a mushrik 

(polytheist), and anyone who attributes to Him what He has 

prohibited is kafir (disbeliever)" which is, as reported about the 
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Prophet , a clear answer to those who claim that "Allāh created 

Adam in His Own Image." 
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In another text, the Imām  explains to us the misconception in 

whose pitfall others have fallen; al-Hussain ibn Khālid reported 

saying, "I said to al-Ridha , `O son of the Messenger of Allāh! 

People say that the Messenger of Allāh  said that the Almighty 

and Exalted Allāh created Adam in His Own image.' He said, `May 

Allāh fight them! They distorted the beginning of this hadīth. The 

Messenger of Allāh  passed by two men exchanging insults and 

abusive language, and he heard one of them saying to the other, 

`Allāh made your face ugly and ugly is anyone who is like you,' 

whereupon he  said, `O servant of Allāh! Do not say so to your 

brother, for the Almighty and Exalted Allāh created Adam's image 

like his.'" 

 

The Messenger  here is forbidding the man from articulating 

such an abusive language which abuses Adam, father of all men. 

The pronoun in the original text (i.e., "image like his") belongs to 

the man being abused, not to Allāh; therefore, it is erroneous to say 

that the meaning here is that Allāh created Adam in His Own Image. 

The Imām emphasizes this by narrating one qudsi hadīth in which 

the Almighty tells the Messenger of Allāh , "The one who makes 

a similitude of Myself to My creation is indeed ignorant of Who I 

am." 

 

The hadīth regarding the Divine is entangled and complex, but if 

you read it in the hadīth narrated by the Ahl al-Bayt , you will 

find it in full harmony with the human nature, lucidly interpreting 

the obscure concept in brief expressions with a full vision despite 

their inclusion of a spacious philosophical context. 

 

Allāh's Attributes are His Own Essence 
 

While researching the hadīth of Imām al-Ridha  in this regard, 

we come across his treatment of the issue of His Attributes which 

are none other than a description of His Own Essence, and that it is 

impossible that they should be anything else.  

 

For example, al-Hussain ibn Khālid said, "I heard al-Ridha  

saying, "Allāh has always been Knowing, omni-Potent, Living, 
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Eternal, Hearing, Seeing,' so I said to him, `O son of the Messenger 

of Allāh ! People have been saying that Allāh knows through His 

faculty of knowledge, omni-Potent through His faculty of power, 

Eternal through His ability to withstand time, Hearing through His 

faculty of hearing, and Seeing through His faculty of vision.' He  

said, `Anyone who says so and believes in it has indeed accepted 

other gods besides Allāh, and he has nothing to do with our religion.'  

 

Then he added, `Allāh has always been Knowing, omni-Potent, 

Eternal, Hearing, and Seeing in His Own Essence; Exalted is Allāh 

above the claims of the polytheists and those who make such 

similitudes a great deal of exaltation.'" 

 

Knowledge, might, and other attributes of Allāh are not actually 

different from His Essence; rather, they are the same like the 

Essence in their existence and reality; otherwise, they would have 

been partners with Allāh in His eternity which contradicts the very 

concept of tawhīd which agrees with the nature of His being, that is, 

the eternity of the Self on its own, without having anything else as 

partner therewith. 

 

Belief in Plurality of the Essence and Attributes is Shirk 
 

In another hadīth reported by Muhammed ibn Arafa, the Imām  

explains to us how one will be committing shirk if he considers the 

Essence of the Almighty and His Attributes as separate from each 

other. Muhammed said, "I asked al-Ridha , `Did Allāh create 

things by some sort of power or not?'  

 

He answered, `It is not possible that He must have used some sort of 

power to do so because if you say that He created things by a power, 

you would be saying that you imagined a tool whereby He created 

things, which is shirk. And if you say that He created things which 

He subjected to His power, you would be saying that He made sure 

He would be able to overpower them, while He is not weak or 

incapable or in need of anyone else; rather, He, Glory be to Him, is 

Almighty due to the fact that His own Essence is Mighty.'" 
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Shrine of Imam Ali  

 

The Difference Between Allāh's Will and People's 
 

In another part of the discussion, the Imām  tells us about the 

difference between the Will of Allāh and the will of humans. Safwan 

ibn Yahya said, "I asked Abul-Hassan , `Tell me about Allāh's 

Will and the will of His creation.' He said, `The will of a person is 

something he possesses, hence it is a possessive pronoun; as 

regarding Allāh, His Will is His Action, nothing other than that, 

because He does not contemplate upon doing something, nor does 

He decide to do something, nor does he sets His mind to do 

something, and all these verbs have nothing to do with His Essence; 

they are among the faculties of humans, and they are among the 

characteristics of the creation. Allāh's Will is His Action, nothing 

other than that. He says `Be!' and it is without articulating 

something, or using a tongue, or sets his mind upon something or 

contemplates upon doing something, nor does He think about the 

means to do so, nor does He think about how.'" 

 

The previous chapter contained a discussion of the issue of eternity 

of Allāh's Will in a debate between the Imām  and Sulaymān al-
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Maroozi, the Khurasani scientist of kalām who was invited by al-

Ma’mūn to debate the Imām. 

 

Queries 
 

There may be some innocent questions which come to the mind of 

anyone which the Imām may have tried to answer in a very simple 

way relying on clear Qur’ānic verses whereby we may pass without 

being aware of their precise meaning and the depth of their context. 

For example, regarding the Knowledge of Allāh, he was asked by al-

Hussain ibn Bashshar, "Does Allāh know about the thing which 

never was how it would look like when it is?" He answered, "Allāh 

Almighty knows of things before their existence; He has said,  ن ح إنِ ح ام

لمونن  من نتمم  تنع  ح ام تننسِصم من  ',We were wont to write down all that ye did` ننس 

(Qur'ān, 45:29) and He said to the inmates of Hell,  ح ون وا  لنعنحدموا  لمِن دُّ لنو  رم

ن هم  حذِبمونن  ،نم موا  عن إنِ  مم  لنكن ون  `If they were returned (back to earth), they 

would certainly relapse to the things they were forbidden, for they 

are indeed liars' (Qur'ān, 6:28)." 

 

The Exalted and the Almighty Allāh knows that if those inmates 

were to be returned to earth, they would go back to their old ways 

and commit what they were prohibited from committing. When the 

angels said, ن  :لنحلموا  ِ م  ًِّ م بحِن ننح  م نمسن حءن ون من فكِم ال ِّ ينس  عنلم فيِ نح من   يمف سِ م فيِ نح ون أنتنج 

نمقن ِّسم  لنممونن  :لنحلن  ؟لنكن ون ح لان تنع  لنمم من إنِِّي أنع   `Wilt Thou place therein one who 

makes mischief therein and shed blood while we celebrate Thy 

praises and glorify Thy holy Name?' He said, `I know what ye know 

not' (Qur'ān, 2:30). So Allāh always knows since eternity about 

things before He creates them.'" 

 

We may find in some Qur’ānic verses that Allāh is describing 

Himself with attributes which do not fit His Exalted Status such as 

mocking and ridiculing as in the verse,  ِ ِينحن همم  فيِ طمغ  ينمم ُّ ِـئم بِِ م  ون تن   م ينس  م  الله 

 Allah will throw back their mockery on them and grant them" ينع من ماونن 

rope in their trespasses; so they will wander aimlessly like the blind" 

(Qur'ān, 2:15) and  ٌاٌ  أنليِم ذن لن مم  عن م مِن  مم  ون خِرن الله   Allāh ridicules them and" سن

they shall have a painful torment" (Qur'ān, 9:79) and  م ارن الله  كن من وا  ون ارم كن من ون

حاِرِي ن  ي رم ال من م  ن الله   plotted and schemed, and Allāh too (the unbelievers)" ون

plotted, and Allah is the best who plot" (Qur'ān, 3:54) and  ننحفقِيِ ن إنِ  ال مم

http://quran.v22v.net/tafseer-22-2.html
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ن  ااحدِعمونن الله  ااحدِعم مم  يمخن همااون  ن ون  "They strive to deceive Allāh while He is 

deceiving them" (Qur'ān, 4:142). 

 

 

 
 

 

But the Imām  answers by saying that Allāh Almighty does not 

ridicule, mock, cheat, or anything like that, but He rewards those 

who commit these sins with the reward they deserve for their 

ridicule, mockery, cheating, etc. 

 

The Imām's answer is derived from the meaning of the Qur’ānic 

verse which states,  ِِله رم الس يِّئم إلِا  بأِنه  ك  لا ينحِي م ال من  The plotting of evil" ون

will hem only the author thereof" (Qur'ān, 35:43). When these 

individuals ridicule, mock, plot, or cheat, they do not sense the 

destined consequences for such a behavior when the tables are 

turned and they have to suffer perpetual pain and torture. This is 

proven by the verses, 
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  ونن عمرم همم  لا ينش  ا ون رب ك  ننح من ر  كن من ا ون رب ك  وا من رم كن من رِهِم  أنن ح  ون ك  حلًِنةم من حنن عن نِ ان ي  فنحنظمر  ان

عِي ن  من من مم  أنج  لنو  ننحهمم  ون ر  م   دن

 

"They plotted and planned, but We too planned, even while they 

perceived it not. Then see what the end of their plot was! We 

destroyed them and their people, all of them" (Qur'ān, 27:501-51). 

 

There are Qur’ānic verses which deserve a serious look into them 

when their superficial meaning gives the impression that they invite 

one to uphold what must not Islamically be upheld, departing from 

the concept of the Divine Perfection. For example, the Almighty has 

said,   ن فنننسِين مم  They have forgotten Allāh, so He has forgotten" ننسموا  الله 

them (too)" (Qur'ān, 9:67) and ا مِِ م  هنذن ح ننسموا  لقِنحء ينو  من حهمم  ان من نننسن  We" فنحل ينو 

shall that day forget them as they forgot the meeting of this Day of 

theirs" (Qur'ān, 7:51). 

 

To attribute forgetfulness to Allāh is erroneous because it is an 

attribute of His creation; besides, such a superficial meaning 

contradicts another verse which says, بُّكن ننسِي بح حنن رن ح ان من  and thy Lord ..." ون

never forgets" (Qur'ān, 19:64). But the Imām interprets 

"forgetfulness" in these texts to mean abandonment, and that Allāh 

abandons them by not allocating for them the rewards He allocates 

to those who yearn for such meeting. Since they forgot about Allāh 

and did not do good deeds prior to such meeting, Allāh will make 

His good rewards distant from them and will reward them with 

torture and eternal Hellfire. 

 

What is meant by "forgetfulness" in these texts is not overlooking or 

bypassing, nor does the meaning of abandonment is negligence. The 

Imām pointed this out when he answered someone who asked him 

about the meaning of the verse  ونن ً صِرم ح   لان يم ان مم  فيِ ظملممن تنرن  and Allāh ..." ون

left them in utter darkness so they could not see" (Qur'ān, 2:17) by 

saying, "Allāh, the Sublime and Praised One, cannot be described as 

abandoning as can His creation, but when He knows that they would 

never leave disbelief and straying, He would stop His support for 

them and His kindness, leaving them to have their own way." 
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“Seeing” Allāh 
 

The discussion of "seeing" Allāh is one of the subjects of the science 

of kalām in which views of Islamic schools of thought differed since 

the battle and argument on kalām started, shattering the unity of the 

Creed's interpretation of many doctrinal bases upon which the 

structure of the Islamic Message was established. The Ahl al-Bayt 

 took a stance towards the subject of "seeing" Allāh which was in 

harmony with the pristine concept of tawhd as Islam intends it to be, 

regarding Him above being physically seen simply because that 

would be possible only for an object of limited dimensions. 

 

As regarding the verses which give the impression that "seeing" 

Allāh is possible, such as 

  ٌ من ذِ  ن حضِرن وهٌ ينو  جم بِّ نح ننحظِرن ٌ  وم  إلِنى رن

"Some faces on that Day shall be bright, looking towards their Lord" 

(Qur'ān, 75:22-23), and  وبماونن جم ح  من اِذ  ل من بِِّ ام  ينو  ا  ر  الا  إنِ  مام  عن  Verily, from" ان

(the Light of) their Lord, that Day, will they be veiled," (Qur'ān, 
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83:15) and  اف بح اف بح صن لنكم صن ال من بُّكن ون حءن رن جن  ,Thy Lord comes, and His angels" ون

rank upon rank" (Qur'ān, 89:22), as well as other such verses, Imām 

al-Ridha  interpreted them in a way which kept them in the 

context in which they were revealed. For example, the meaning of 

"... looking to their Lord" is that they were bright with hope and 

anticipation waiting to be awarded with their Lord's rewards, that is, 

anticipating His generosity and prizes. 

 

 

 
 

 

The meaning of the second verse is that they are veiled from 

receiving the rewards of their Lord, for Allāh Almighty cannot be 

said to occupy a physical space, a place, in which He would settle, 

veiling Himself from His servants. In the third verse, what is coming 

is Allāh's Decree, that is, your Lord's Decree is coming to pass; 

otherwise, Allāh Almighty cannot be said to come and go, for these 

movements are characteristic of His creatures, and it is impossible 

that He should have their attributes, for this would mean that there 

would be a place where He is not there! Allāh is highly elevated 

above this degradation. 
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Thus are the Qur’ānic verses interpreted according to the occasion 

upon which they were revealed. Moreover, such an interpretation 

which takes into consideration both context and occasion (or reason 

for revelation) does not depart even a little bit from the particular 

appearance of such verses simply because such an understood 

appearance is not derived from the verbal text alone; rather, other 

aspects which encompass the subject's angles, and for whose 

explanation the text was revealed, have also to be taken into 

consideration. 

 

Compulsion and Empowerment 
 

While researching the way Imām al-Ridha  employed to explain 

the subject and relevant topics related to the unity of Allāh, we are 

faced by others with many questions inquiring about the theory of 

compulsion and empowerment which occupied the minds of 

Muslims for a long period of time and caused a great deal of more 

division among them due to the debates among the scholars of the 

science of kalām of various sects at that time. Some endorsed 

compulsion, others endorsed empowerment, while still others 

preached taking an in-between approach. 

 

The Approach Adopted by Ahl al-Bayt 
 

The school of thought preached by Ahl al-Bayt  regards the latter 

concept as the basis of Divine Justice whereby Allāh rewards good 

doers for their good deeds and punishes the evil doers for their evil. 

Compulsion is akin to oppression and is a negation of justice, while 

empowerment is a postponement of effecting justice, disabling it 

from getting the upper-hand and the power it rightfully deserves. 

Both contradict the concept of the absolute perfection of the Divine. 

 

A man visited Imām al-Ridha  and asked him, "O son of the 

Messenger of Allāh ! It has been reported to us that the truthful 

(al-Sādiq) Ja’far ibn Muhammed  said, `There is neither 

compulsion nor empowerment but a way to choose one of two.' 

What does he exactly mean?" He answered, "Whoever claims that 
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Allāh does our deeds and then penalizes us for doing them has in 

fact accepted the concept of compulsion, and whoever claims that 

Allāh Almighty empowers His Proofs to distribute His sustenance 

has in fact adopts the belief of empowerment. 

 

 
 

One who believes in compulsion is a kafir (disbeliever), and one 

who believes in empowerment is a mushrik (polytheist)." So I asked 

him, 'O son of the Messenger of Allāh! Then what is this way to 

choose one of two means?' He answered, `It is finding a way to do 

what they are enjoined to do and forsake what they are enjoined to 

forsake.' I asked him, `Does Allāh Almighty have a Way and a Will 

in this regard?' He said, `As regarding deeds done in obedience to 

His commandments, His Will in their regard is His approval of and 

assistance in their performance. As regarding His Will about sins, it 

is His order that they should be shunned, that He condemns them, 

and that He forsakes those who commit them.'" 
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Empowerment 
 

Yāsir the servant said, "I asked al-Ridha , `What do you say 

about empowerment?' He said, `Allāh Almighty entrusted His Creed 

to His Prophets to convey to people, saying, `Whatever the 

Messenger permitted for you, take it with approval, and whatever he 

ordered you not to do, do not do it.' As regarding creation and 

sustenance; no, He did not empower anyone in their regard.' Then he 

said, `Allāh Almighty says:   ء ااي  االِّ شن ااحلِ م ام م  ن اِياالٌ  ،الله  ء  ون ااي  االِّ شن لنااى ام همااون عن ون   

`Allāh is the Creator of all things,' (Qur'ān, 39:62), and He also says, 

م  ثمم   لنكم زن م  ثمم  رن لنقنكم م ال ذِي  ن ياِيكمم  الله  م  ثمام  يمح  ا   ؛يممِياتمكم ام مِّ لكِم ا  ينف عنالم مِا  ذن ح كِمم م  ان ارن هنال  مِا  شم

ء   ااي  اارِامونن  ! شن ااح يمش  م  تنعنااحلنى عن حننهم ون ً حن اا سم  `It is Allāh Who has created you: 

further, He has provided for your sustenance; then He will cause you 

to die; and again He will give you life. Are there any of your (false) 

partners who can do any single one of these things? Glory to Him! 

And High is He above the partners they attribute (to Him) (Qur'ān, 

30:40)!" 
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Imām Warns 
 

In another narrative, the Imām discloses for us the conduct which a 

believer has to undertake with those who believe in empowerment in 

order to create a psychological barrier between them and others 

which would paralyze their action and deprive them of the element 

whereby they influence others by the misleading and false creed they 

preach. 

 

Abū Hashim al-Ja’fari says: "I asked Abul-Hassan  about the 

ghulat and about those who believed in empowerment, and he said, 

`The ghulat are kafirs (disbelievers), while those who believe in 

empowerment are mushriks (polytheists). Those who sit with them, 

mix with them, eat or drink with them, visit them, marry their 

daughters to them or marry their daughters, accept their trusts or 

entrust them to keep theirs, believe in them, support them even by a 

fraction of a word, have abandoned the nearness to Allāh, to the 

Messenger of Allāh, and to us Ahl al-Bayt .'" 

 

In another narrative, when someone mentioned compulsion and 

empowerment, the Imām  said to the attendants, "Shall I provide 

you with an original view in which you shall not dispute with each 

other, and through which you will win the argument over those who 

argued with you in its regard?' We requested him to do so, 

whereupon he said, `Allāh Almighty was not obeyed by compulsion, 

nor was He disobeyed by being over-powered. He did not neglect 

His servants living in His domain; He is the King above their kings, 

the Powerful One above those who have power among them. 

 

When His servants opt to obey Him, He would not stop them nor 

forbid them, and if they opt to disobey Him, He may interfere and 

foil their attempt, or He may not and they will do just that; therefore, 

He is not the One who caused them to disobey Him.' Then he said, 

`Anyone who masters this will have the winning argument over his 

opponent.'" 
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Imāms did not Endorse Making Similitude with Allāh 
 

Imām al-Ridha , in a dialogue with al-Hussain ibn Khālid, 

denied what some people attributed to his forefathers when they 

claimed that they made similitudes to Allāh and believed in 

compulsion, describing those people as ghulat who underestimated 

the Greatness of Allāh Almighty, and that their fabrication about his 

forefathers and their attributing to them what they did not say was 

similar to the fabrication of others about the Messenger of Allāh  

by their narration of allegations endorsing making such similitudes 

and also endorsing compulsion. 

 

Regarding the subject of tawhīd and its relevant topics, Imām al-

Ridha  has a long discussion which requires an independent and 

sufficient research, and suffices us this brief presentation of what 

was reported about him in this regard. Those who wish to pursue 

their research of this subject are referred to '`Uyūn Akhbār al-Ridha 

 by Shaikh al-Sadūq in which he compiled what was narrated 

about the Imām in this regard. 

 

Souls’ Transmigration 
 

Al-Tanasukh kufr, that is, "To believe in the transmigration of the 

souls is to disbelieve in Allāh," says the Imām in an answer to the 

question "What is your view regarding the transmigration of the 

souls?" put to him by someone. He answered saying, "Anyone who 

believes in tanasukh is kafir (disbeliever) in Allāh the Great, a 

disbeliever in Heavens and in Hell." The reason for this is that the 

belief in the transmigration of the souls means that the human soul, 

after its departure from the body at the time of death, goes to the 

body of an animal to live in it. In other words, it is like a bird that as 

soon as it is set free from its cage will seek another cage. This 

implies a negation of the Judgment which is one of the basic 

principles of the Islamic creed, hence it is a negation of Paradise and 

Hell. 

 

Those who believe in the transmigration of the souls interpret 

Paradise and Hell by saying that if the soul that was set free from the 
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body settles inside a good animal, then it is Paradise, and if it settles 

inside a bad animal, then it is Hell, which is nothing but a 

hallucination which the Holy Qur’ān clearly refutes, for both 

Paradise and Hell are realities rather than symbols as these persons 

would like to think. 

 

Imāmate 
 

Imāmate is one of the basic beliefs (usool) which was the starting 

point for all the deep differences since the early period of Islam and 

immediately after the demise of the Prophet . The Muslim 

ummah, therefore, split into contradictory and contrasting sects due 

to the deepening of the gaps either due to the actions of the ruling 

authorities, or to personal ambitions aspired by some of those who 

coveted to be Imāms. 

 

There are two major schools of thought in Islam which are regarded 

as the stems from which those sects branch. They are the Sunni 

school of thought, which preaches that Imāmate after the Prophet 

 was the right of Abū Bakr then to the three caliphs who 

succeeded him, and the Imāmi Shī`a school of thought which 

preaches that Imāmate after the Prophet  was the right of Ali ibn 

Abū Tālib  and to his eleven descendants after him. Each of 

these schools has its own arguments regarding proving its 

authenticity and the lack thereof of the other. 

 

The Ahl al-Bayt  derive their arguments from clear and obvious 

statement in their regard said by the Prophet  and also due to 

their merits and qualifications which raised them above both 

common and elite individuals. Imām al-Ridha  explained to us 

the actual program to identify an Imām which agrees with the human 

nature in considering the distinctive merits and the sufficient 

qualifications present in a person to qualify for such a very 

important status. 
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Imām's Qualifications 
 

In defining the qualifications of the Imām, Imām al-Ridha  tells 

us that he has to be the most knowledgeable among people, the most 

wise, the most pious, the most courageous, the most generous, and 

the best in worshipping Allāh. These qualifications have to be 

present in the imām since he is the one charged with safeguarding 

the Islamic Message after the Prophet  and the one who clarifies 

its precise details and hidden meanings to people. 

 

Allāh Chooses Imām 
 

The Imām  assured the person who inquired about these 

qualifications that the nation cannot be left to choose its imām 

without statements in this regard made by the Prophet  who in 

turn conveys Allāh's commandments related to this issue, for nobody 

other than Allāh knows the secrets of the individuals and what they 

hide inside their hearts. 

 

The Imām  said, "Do they really realize the significance of 

Imāmate so that they permit themselves to make a choice in its 
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regard? Imāmate is greater in prestige, more significant, higher in 

status, more difficult to attain, harder to achieve, than can people 

conceive in their minds or define according to their views, or select 

an Imām as they please, for Imāmate became the sole prerogative of 

Prophet Ibrahim , the Friend of Allāh, second in significance 

only to the Prophetic Mission, whereby He honored him, saying, `He 

(Allāh) said,  

 

  ح ۖ  لنحلن حمب حعِلمكن للِن حسِ إمِن ي تيِ ۖ  :لنحلن ؛ إنِِّي جن رِّ مِ   ذم   لان ينننحلم عن  ِ ي الظ حلمِِي ن  :لنحلن  ! ون

 

'I will make thee an Imām to the nations.' He pleaded: `And also 

(Imāms) from among my offspring?!' He answered: `But My 

Promise is not within the reach of evil-doers' (Qur'ān, 2:124)." 

 

This verse, therefore, has nullified the imāmate of any oppressor till 

the Day of Resurrection and became the prerogative solely of those 

elite persons. Allāh, thus, honored Ibrahim (Abraham) by allotting 

Imāmate to those of his progeny who are the elite and who are the 

Purified, saying,  

 

  حلحِِي ن عنل ننح صن املا جن قمو ن ننحفلِنةب ون ينع  حقن ون حن ً ننح لنهم إسِ  هن ون ا مونن بأِنم   ون ةب ين   عنل ننحهمم  أن مِ  جن رِنناح ون

ح ِ  ان  ـ إيِتنحء ال لاِ  ون إلِنحمن الص  اِ  ون ي رن ي ننح إلِني ِ م  فعِ لن ال خن ظن أنو  حبِِ ي ن  ،ون حنموا لنننح عن ان   ون

 

"And We bestowed upon him Isaac and, as an additional boon, (a 

grandson), Jacob, and We made righteous men of everyone (of 

them). And We made them Imāms guiding (men) by Our Command" 

(Qur'ān, 21:72-73). 

 

Imāmate, then remained among the descendants of Ibrahim , son 

inherited it from father, one century after another, till the Prophet 

 inherited it. It was then when the Almighty Allāh said to him,   ِإن

نموا   ال ذِي ن آمن يُِّ ون ا النً  هنذن نعموهم ون اهِيمن لنل ذِي ن اتً  لنى الن حسِ بِ بِ رن مِنيِ ن  ،أنو  ن  ليُِّ ال مم م ون الله  ون  

"Without doubt, among men, the nearest of kin to Abraham are those 

who follow him as are also this Prophet and those who believe, and 

Allāh is the Protector of those who have faith" (Qur'ān, 3:68). Thus, 

Imāmate became the right of the Prophet  who, according to the 

commands of the Almighty Allāh, and in the manner He deemed, 

vested it upon Ali  and it settled among the elite of his 

http://quran.v22v.net/tafseer-131-2.html
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descendants whom Allāh gifted with the gift of knowledge and true 

belief." 

 

The Imām  continues to say, "Imāmate is the status of the 

Prophets, the legacy of the wasis (successors of Prophets); Imāmate 

is the caliphate of Allāh Almighty and of His Messenger ." 

 

"The caliphate of Allāh Almighty" has to be the prerogative of the 

best of people after the Prophet  simply because he, the successor 

of the Prophet , is Allāh's caliph on earth after the demise of the 

Prophet . His selection, therefore, has to be done by Allāh for 

how can anyone judge anyone else to be eligible for it if he does not 

know that person's true inner self? We simply do not understand at 

all the wisdom of leaving the selection of the Imām to the nation 

without a final judgment in this regard coming from the Almighty... 

 

An Imām's Attributes 
 

Having defined the attributes an Imām has to have which represent 

his day-to-day conduct needed by people, Imām al-Ridha  says: 

"An Imām is a scholar who is not ignorant, someone who looks after 

others untiringly, the substance of sanctity and purity, asceticism and 

renunciation of the world, of knowledge and adoration. His 

knowledge grows, his clemency is perfect; he is aware of the 

responsibilities of Imāmate, knowledgeable regarding politics, 

commanding obedience, executing the Commandments of Allāh, 

advising the servants of Allāh, protecting the creed of Allāh. 

Prophets and Imāms are assisted by Allāh Who bestows upon them 

from the treasures of His knowledge and sovereignty in a way He 

does not endow anyone else, making their knowledge superior to 

that of anyone contemporary to them, for He, the Exalted and the 

Sublime, has said, regarding Talut (Samuel), 

 

  ِِنةب فيِ ال عِل مِ  إن هم بنس  ادن زن م  ون لني كم ِنفنحهم عن ن اص  مِ ۖ  الله  ال جِس  حءم ۚ ، ون هم من   ينشن ل كن تيِ مم م يمن  الله  ، ون

م  الله  ليِمٌ  ون اسِمٌ عن    ون

 

`Allāh has chosen him above you and has gifted him abundantly 

with knowledge and bodily prowess; Allāh grants His authority to 

http://quran.v22v.net/tafseer-254-2.html
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whomsoever He pleases. Allāh cares for all, and He knows all 

things'" (Qur'ān, 2:247). 

 

Regarding the Imāms from among the Prophet's Household, progeny 

and elite descendants, the Ahl al-Bayt , the Dear and Sublime 

One has said,  ِِاله م مِا  فنض  اح آتناحهممم الله  لنى من سم مونن الن حسن عن اهِيمن   أنم  ينح  فنقنا   آتني نناح آلن إبِ ارن

اةن  من ال حِك  اح ،ال كِتناح ن ون ظِيمب اح عن ل كب آتني نناحهمم مُّ ون  `Or do they envy mankind for what 

Allāh has given them of His bounty? But We had already given the 

people of Abraham the Book and Wisdom and conferred upon them 

a great kingdom,' (Qur'ān, 4:54) and when Allāh selects one of His 

servants to deal with the servants of Allāh, He broadens his heart for 

such responsibility, depositing in it springs of wisdom, inspiring 

knowledge to him." 

 

Indications of Imāmate 
 

As regarding how an Imām can be identified, and what the 

indications are, this is explained by Imām al-Ridha  in his 

answer to the question someone put to him which was: "By what 

indication can Imāmate be regarded authentic for one who claims it 

to himself?" He said, "By text and evidence." The man asked: "What 

is the characteristic of an Imām?" He answered: "Knowledge, and 

Allāh's answer to his plea." The man asked, "By what can you 

yourselves prove your Imāmate?" 

 

He answered: "By a Promise made to us by the Messenger of Allāh 

." The man asked: "What is the evidence that you can tell what is 

on the mind of people?" He answered: "Have you not come to know 

that the Messenger  said, `Beware of the discretion of a mumin 

for he looks through the light of Allāh'?" The man answered in the 

affirmative, so the Imām  continued saying, "Every believer has 

a share of discretion, looking through the light of Allāh according to 

the amount of his belief and the extent of his foresight and 

knowledge. Allāh has combined in us what He has distributed to all 

the believers combined and said in His Book,  لكِن لآن مِي ن إنِ  فيِ ذن سِّ تنون ينح   لِّل مم

`Behold! In this there are signs for those who by tokens do 

understand'" (Qur'ān, 15:75). 
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The first of these mutawassimeen is the Messenger of Allāh , 

then the Commander of the Faithful  after him, then al-Hassan 

then al-Hussain, then the Imāms from among the descendants of al-

Hussain till the Day of Judgment." 

 

By all of these statements does Imām al-Ridha  define for us the 

qualifications of an Imām and the group that chooses him in 

statements which agree with the human nature and the balances of 

reason which are the final judge on such issues. 

 

 

 

 

 
Pages of the Holy Qur'an written by Commander of the Faithful Ali  
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Exegesis 
 

Exegesis (Tafsīr) According to the Ahl al-Bayt 
 

When we examine the method employed by Imām al-Ridha  and 

the other Imāms from the Ahl al-Bayt  in interpreting the text of 

the Holy Qur’ān, we find out that it depends on the general overall 

meaning in interpreting one particular verse, distancing itself from 

interpretations which do not suit its own general or particular 

meaning. 

 

This does not mean that the Holy Qur’ān can be interpreted by 

anyone according to what he understands of its apparent meaning; 

rather, its interpretation is not limited to the verbatim understanding 

of the text. Instead, some matters have to also be taken into 

consideration which may be hidden in a way which requires seeking 

assistance from those whom Allāh endowed with the faculty of 

knowledge and understanding, namely the Prophet  and his Ahl 

al-Bayt  who are the actual testimony to the verse which says: 

"Nobody knows its interpretation except Allāh and those deeply 

grounded in knowledge." 

 

Exegesis Phenomenon Regarding Ahl al-Bayt 
 

One who studies tafsīr according to the Ahl al-Bayt  will clearly 

notice the phenomenon that they may interpret some verses on their 

own, while others may be a reference to obeying and loving them. 

Some people try to use this phenomenon to make notorious remarks, 

to deliberately distort, and openly condemn the Imāms of the Ahl al-

Bayt , trying to attribute to them their attempt to make the Holy 

Qur’ān a book regarding their own sect and nobody else's. 

 

There is nothing further from the truth. The interpretation provided 

by the Ahl al-Bayt  of certain verses to be a direct or indirect 

reference to them is due to one's perfect practical implementation of 

tafsīr, and the fact that they themselves are living witnesses to the 

truth in such verses, or that should such verses make a reference to 
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them, they are all proofs of the truth contained in the Holy Qur’ān 

and it does not take the verse out of its intended general meaning. 

For example, when Imām al-Sādiq  interprets the ummah 

(nation) in the text of the Holy Qur’ān to mean the a'immah 

(Imāms), he gives it the meaning that they are the most distinguished 

practical manifestation of its Qur’ānic meaning. 

 

To use the word "interpretation" in such context may imply a 

metaphoric meaning of the word, for what is intended by it is to 

provide the best possible practical meaning which agrees with the 

spirit of the text, which is something neither reason nor citation 

object to it. 

 

Exegesis of Imām al-Ridha 
 

Imām al-Ridha  did not author a book on exegesis, but he 

explained the meanings of the verses about which he was questioned 

by others who wanted to know his views in their regard, and we will 

indicate here some such explanations in order to acquaint you with 

the magnificent method and innovative style of the Imām  in this 

regard. 

 

It is reported that al-Ma’mūn asked him once to explain some 

Qur’ānic verses out of his curiosity about the knowledge Allāh 

bestowed upon the Imām regarding their meanings. Among such 

verses was:   ان فاِي سِات ةِ أني احم الأنر  اِ  ون حون امن لنا  الس  هماون ال اذِي  ن لناى  ،ون اهم عن شم ر  احنن عن ان ون

احء الاب  ،ال من من ا م عن سن ام  أنظ  م  أنيُّكم ام ً لماون ليِن  "He it is Who created the heavens and the 

earth in six days, and His throne was over the waters, that He might 

try you which of you is best in conduct" (Qur'ān, 11:7). He said, 

"The Praised and Exalted Allāh created the Throne, the water, and 

the angels before the creation of heavens and earth, and the angels 

used to know Allāh through their own creation, through the Throne 

and the water. 

 

Then He made His Throne over the water in order to manifest His 

might to the angels so that they might know that He is capable of 

doing whatever He pleased. Then He raised the Throne through His 

might, moved it and made it above the seven heavens. Then He 
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created the heavens and the earth in six days while He was omni-

Potent on His Throne. 

 

He was capable of creating them in a twinkle of the eye, but the 

Exalted One created them in six days in order to show the angels 

what He was creating one after the other so that they would know 

time and again that Allāh was the Originator of each and every 

thing. Allāh did not create the Throne because He was in need for it 

since He is independent of the Throne and of everything He created; 

He cannot be described by anything in the cosmos simply because 

He has no physical body; Exalted He is above the characteristics of 

what He created a great deal of Exaltation. 

 

"As regarding His saying, `...that He might try you which one of you 

is best in conduct,' He has created them in order to test them through 

the responsibility of obeying and worshipping Him, not out of His 

desire to test or try them, since He already knows all things." 

 

This glorious explanation of the Imām  for the creation of the 

heavens and the earth in six days is considered, we think, among the 

best explanations because gradual creation and perfection deepens 

the feeling of awe regarding the greatness of the Creator and 

Originator more than had it been at once. 

 

Al-Ma’mūn also asked him about the meaning of the verse: 

 

 مِيعبااح لُّ ماام  جن اِ ام اا  فاِاي الأنر  اا ن من بُّااكن لآمن ااحء رن لنااو  شن ت ااى ينكمونمااوا   ،ون اارِهم الن ااحسن ظن أنفنأننااتن تمك 

مِنيِ ن  ن  قلِمونن    مم لنى ال ذِي ن لان ينع  نـ عن ج  عنلم الرِّ ينج  ِ ون نِ الله  مِ ن إلِا  بِ ذِ   ـ أنن تمن  حنن لنِنف  ح ان من  ون

 

"Had it been thy Lord's Will, they would all have believed, all who 

are on earth! Will you then compel mankind, against their will, to 

believe?! No soul can believe except by the Will of Allāh" (Qur'ān, 

10:99-100). Quoting his forefathers, al-Ridha  said, "Muslims 

said to the Messenger of Allāh , `We wish you forced those 

whom you have conquered, O Messenger of Allāh, to accept Islam, 

so that our number would increase, and we would become stronger 

in the face of our enemies.' 
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The Messenger of Allāh  said, `I am not going to meet Allāh, the 

Almighty and the Exalted, having invented an innovation which He 

did not command me to do, nor am I the type of person who forces 

others to do anything at all.' It was then that this verse was revealed: 

`Had it been thy Lord's Will, they would all have believed, all who 

are on earth,' by means of forcing them, or when they find no other 

choice while in this world just as those who believed only after 

seeing Allāh's might and retribution in the life after death. `If I do 

such a thing to them, they would not deserve any reward, but I wish 

they accept it out of their own choice rather than being forced to do 

so in order that they will deserve to be close to me and blessed 

through me, and they would remain in Paradise forever.' 

 

"As regarding the meaning of `No soul can believe except by the 

Will of Allāh,' it does not mean that it is prohibited from believing 

(without a prior consent of Allāh); it simply means that Allāh invites 

it to believe without forcing it to do so." 

 

The Imām  said the following in his explanation of the verse 

which says:  حءن بنِنحءب الس من ح ون اشب ان فرِن نر  عنلن لنكممم الأ   Who [Allāh is He]" ال ذِي جن

has made the earth your couch, and the heavens your canopy" 

(Qur'ān, 2:22): 

 

"He made the earth suitable for the creation of your nature, 

agreeable to your bodies; He did not make it too hot to burn you, nor 

too cold to freeze you, nor too windy to cause you dizziness, nor too 

stinky to damage your heads, nor as liquid as water to cause you to 

drown, nor too solid to enable you to build houses and graves for 

your dead; rather, the Exalted and Sublime made it strong enough to 

be useful for you, for your bodies, and for your buildings, making it 

usable in your homes and graves and a great deal of other 

advantages as well; thus, He made the earth a couch for you. 

 

"As for the heavens, He made them like a protective ceiling above 

your heads in which He let the sun and its moon and the stars orbit 

for your own good. He  امن الس  اح ون اشب ان فرِن نر  امم الأ  عنالن لنكم لن مِا ن ال اذِي جن نـ أنن ا حءن بنِناحءب ون

ام  ۖ لباح لنكم اِ  رِز  ارن جن باِهِ مِا ن الث من رن احءب فناأن   حءِ من امن  sent down water from the ...`  الس 

heavens, and brought forth therewith fruits for your sustenance,' 
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(Qur'ān, 2:22) meaning thereby water which He caused to descend 

from a high altitude in order to reach the summits of your mountains 

and hills, valleys and plains, which He caused to descend as showers 

and as moisture which soil inhales, and He did not cause it to pour 

down at once to ruin your lands, trees and other vegetation and 

fruits. ۖ  ام لباح لنكم اِ  رِز  ارن جن باِهِ مِا ن الث من رن  And brought forth therewith fruits` فناأن  

for your sustenance' (Qur'ān, 2:22) means: Whatever grows on earth 

is for your sustenance, so  أنن اتم ا ون ادب ِ أنن ا ن عنلماوا هِ  اونن فنالان تنج  لنمم م  تنع   `Do not set up 

rivals with Allāh when you know (the truth),' (Qur'ān, 2:22) that is, 

`rivals' such as similitudes and such things like idols which have no 

comprehension, hearing, sight or the ability to do anything at all, 

while you know that they cannot create any of these great blessings 

with which He, your Lord, the Exalted, the Most High, has blessed 

you." 

 

This simple explanation provided by the Imām  gives the 

meaning of the verse clarity and ease which can be comprehended 

by anyone, even one whose share of intelligence is most modest, 

enabling him to appreciate the magnificence, beauty, and perfection 

of the creation. He may even explain the important points in a verse 

which may cause the wisdom of their making as we find him doing 

with the last verse in order to point out the depth of miraculous 

aspect of the verses of the Holy Qur’ān. 

 

The Holy Qur’ān and the Infallibility of the Prophets 
 

In the subject of the infallibility of Prophets, the Imām  was 

asked to explain the meanings of some verses whose superficial 

meanings suggested that Prophets were not infallible at all, that they 

were liable to commit sins. In our discussion of queries above, we 

dealt with this subject when we discussed the dialogue between the 

Imām  and Ali ibn al-Jahm, while here we would like to mention 

more of the same regarding questions al-Ma’mūn put forth to the 

Imām  inquiring about such verses: 

 

Adam 
At one of the meetings arranged by al-Ma’mūn, the latter asked the 

Imām : "O Son of the Messenger of Allāh ! Don't you claim 

http://quran.v22v.net/tafseer-29-2.html
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that Prophets are infallible?" The Imām  answered in the 

affirmative. Al-Ma’mūn then asked, "Then what is the meaning of 

the verse, `Thus did Adam disobey his Lord and allow himself to be 

seduced'?" The Imām answered this question by explaining that 

Allāh had forbidden Adam and Eve from coming close to a 

particular tree without forbidding them from eating its fruit or the 

fruit of similar trees. 

 

They obeyed Allāh by not coming near that tree, but Iblis (Eblis) 

confused them in this regard and suggested that they should eat not 

from that tree but from other similar trees, swearing to them by 

Allāh that he was only providing them with an advice. So they 

believed in his oath and they ate the fruit of a similar tree, and that 

was before Adam was considered as a Prophet and before his 

descent to earth, and what he did was not a sin for which the penalty 

is Hellfire, but it was a minor disobedience which could be forgiven 

and could be committed by Prophets before wahi (revelation) 

reaches them. 

 

When Allāh chose him and made him a Prophet, he became 

infallible and was not permitted to commit a sin, minor or major, 

telling him, "Thus did Adam disobey his Lord and allow himself to 

be seduced. But his Lord chose him (for His Grace); He turned to 

him, and gave him guidance. 

 

Ibrahim, the Friend of Allāh 
 

Then he asked him about Ibrahim (Abraham) al-Khalil , the 

Friend of Allāh, and about the stage of doubt through which he 

passed as appears superficially in the Holy Qur’ān when he is 

mentioned, till truth became manifest to him and he believed therein. 

The Almighty says: "When the night covered him over, he saw a 

star. He said, `This is my Lord.' But when it set, he said, `I do not 

love those that set.' When he saw the moon rising in splendor, he 

said, `This is my Lord.' 

 

But the moon set, so he said, 
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  ًباح لناحلن ان و  أنى ان لني هِ الل ي لم رن ح جن   عن بِّاي :فنلنم  ا رن اح أنفنالن لناحلن  ؛هناذن اح  لا أمظِا ُّ الآفلِاِي ن  :فنلنم  فنلنم 

ااح لنااحلن  اارن بنحزِغب أنى ال قنمن بِّااي :رن ا رن ااح أنفناالن لنااحلن  ؛هنااذن مِ  :فنلنم  ااونن   مِاا ن ال قنااو  بِّااي لأام ااِ نيِ رن لناا ِ  ل اام  ين  

حلِّي ن  ةب لنحلن  الض  نـ بنحزِغن أنى الش م  ح رن بِّي :فنلنم  ا رن ًنرم  ،هنذن ا أنا  ح أنفنلنت  لنحلن  ؛هنذن مِ إنِِّاي  :فنلنم  ينح لناو 

رِامونن  ح تمش  م  اح أننناح  إنِِّ  بنرِيءٌ مِّ من نيِفباح ون ان ظن الأنر  اِ  ون حون امن نارن الس  ِ اين للِ اذِي فنِ ج  ج   تم ون ي ون

رِاِي ن  ش   مِ ن ال مم

 

`Unless my Lord guides me, I shall surely be among those who go 

astray.' When he saw the sun rising in splendor, he said, `This is my 

Lord; this is the greatest (of all).' But when the sun set, he said, `O 

my people! I am indeed free from your (guilt) of giving partners to 

Allāh. For me, I have set my face firmly and truly towards Him Who 

created the heavens and the earth, and never shall I give partners to 

Allāh'" Qur'ān, 6:76-79). 

 

About this, the Imām comments thus: "Abraham (Ibrahim)  did 

not pass by a stage of doubt in Allāh; rather, his story may be 

summarized thus: He lived in a society where three types of worship 

dominated: the worship of Venus, the worship of the moon, and the 

worship of the sun. The outward pretense of Ibrahim  to follow 

these religions before declaring his belief in Allāh was only to deny 

the validity of each of them and to prove to others the fact that they 

were invalid, not due to his temporary belief in them. He simply 

wanted to prove to their followers, through the method of argument 

which he employed in a spirit filled with belief in Him, that their 

type of creed and norm of worship of Venus, the moon, and the sun, 

was not appropriate due to the variation which occurred to them and 

which is one of the attributes of the creature, not of the Creator." 

 

Then the Imām  adds saying, "What Ibrahim al-Khalil  did 

was actually according to the inspiration he had received from Allāh 

by the token of the verse that says,  ِمِه لنى لنو  اهِيمن عن تمننح آتني ننحهنح إبِ رن ج  تلِ كن ظم  ون

`That was the reasoning about Us which We gave to Abraham (to 

use) against his people'" (Qur'ān, 6:83). What he did, therefore, was 

merely a method to win the argument against his people regarding 

the invalidity of their norms of worship and in their belief in gods 

other than Allāh, which is a unique method among Qur’ānic 

methods to invite others to believe. 
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Messengers and Despair 
 

Al-Ma’mūn then asked him about the meaning of the verse which 

says,   ذِبموا ظننُّوا  أنن  مم  لن   ام سملم ون تني أنسن الرُّ ا اس  ت ى إذِن همم  ننص   ،ظن حءن ننحجن رم  "... till the 

apostles give up hope (of their people) and (their people come to) 

think that they proved them to be liars, Our help will then come to 

them" (Qur'ān, 12:110). What may be a cause for questioning in this 

verse is to attribute despair to Allāh's Messengers after being 

promised help from Allāh. Despair and despondency are forms of 

kufr (disbelief), for the Almighty has said,  ِ حِ الله  و  لان تني أنسموا  مِ  ر  إنِ هم لان  ،ون

ونن  حفرِم مم ال كن ِ إلِا  ال قنو  حِ الله  و   Never give up hope of Allāh's" يني أنسم مِ  ر 

soothing mercy; truly none despairs of Allāh's soothing mercy 

except those who have no faith" (Qur'ān, 12:87). So, how can 

despair find its way to the heart of a messenger of Allāh or a 

prophet, knowing that, according to this verse, only kafirs can do so, 

and what is a greater sin than committing kufr?! 

 

What is superficially obvious from the text of this verse is that the 

time when they despaired was after receiving the Message and 

inspiration. To this, the Imām  answers by saying that the subject 

of despair in this verse is not Allāh's help promised to His 

messengers, but rather losing hope of their people ever believing in 

them and accepting their message; i.e. to believe in Him and 

renounce their previous disbelief and disobedience by their worship 

of gods other than Allāh. The meaning of this verse, then, will be 

something like this: When the messengers lost hope that their people 

would ever believe in them, and when those people thought that they 

succeeded in proving those messengers as liars, it is then that Our 

help came to them. 

 

Thus is the outward ambiguity of the verse removed, and thus does 

the Imām , through providing such glorious meanings to the 

sacred verses of the Holy Qur’ān whose outward meaning is actually 

the opposite of that of their context, dispel the cloud of doubt which 

may come to one's mind regarding the infallibility of Prophets. They 

are not mere justifications or one's own personal opinions but actual 

facts the upholding to whose contrary is not possible. 
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Allāh's "Hand" is His Might 
 

There are other verses the superficial meaning of which gives the 

impression that Allāh has limbs just as humans do which He uses to 

achieve His purpose, such as His statement addressing Iblis when 

the latter refused to prostrate to Adam as commanded by Allāh: 

"What prohibited you from prostrating to what I have created in My 

own hands?" and also like the verse saying, "When a leg will be 

uncovered and they are invited to prostrate..." 

 

The Imām  explains the meaning of Allāh's hand to be His 

might. The meaning of the previous verse would be, "What 

prohibited you from prostrating to what I have created by My might 

and potency?" Allāh does not have eyes, legs, hands, or any such 

things as we may imagine which would put limits to Allāh like those 

to man, and the revealed texts containing a reference to such things 

are given meanings which agree with conceiving Allāh to be Exalted 

above having physical dimensions a great deal of Exaltation. 

 

The "leg" is interpreted by the Imām as a barrier of light which, 

when removed, will cause the believers to fall prostrating, while the 

legs of the hypocrites become too stiffened to prostrate. 

Thus does Imām al-Ridha  portray for us an accurate portrait 

which is honest in interpreting the meanings embedded in the 

Glorious Book if we wish to honestly and wisely interpret its verses. 

 

One more thing remains to be indicated here. There are some 

narratives which contain some interpretations of Qur’ānic verses 

attributed to Imām al-Ridha  the authenticity of which is 

questioned simply because some of those who reported them are not 

free of the practice of distortion or fabrication. What we feel 

comfortable about is that the fact that if such narrations do not 

contain anything which disagrees with the beliefs of followers of the 

Ahl al-Bayt  regarding the interpretation of Qur’ānic verses, they 

testify to their authentic reporting. Add to this the fact that we think 

it is quite unlikely that some narrators would deliberately tell lies 

about the Imām  in cases where telling lies does not benefit the 
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narrator a bit, particularly in the interpretations of the verses we have 

quoted above. 

This is why we find scholars of exegesis rely on such narratives and 

their likes in explaining the Holy Qur’ān, and if they contradict one 

another, they accept the one which seems to have the most sound 

meaning, or to the ones which agree with the basic principles of the 

school of thought. 

In the case where the interpretation of certain verses becomes the 

basis of a legislative rule, or in the process of deriving one, then the 

authenticity of narration or interpretation has to be verified first as 

one provided by the Prophet  or by members of his Ahl al-Bayt, 

peace with them, and attempts should be made to make sure that the 

integrity of their narrators is not questioned. 

Sharī`a (Islamic Legislative System) 

We do not attempt here to present the legislative heritage left to us 

by Imām al-Ridha  or trace the ahādīth which were reported 

about him in this regard, for this is the job of authors of books of 

hadīth and fiqh. What we would like to deal with here, rather, is to 

evaluate the knowledge which reached us from him and from other 

Imāms of the Ahl al-Bayt  in the area of legislation, and the safe 

route they took in providing us with a basis for deriving such 

legislative rules from their accurate source. 

As we stated in the Introduction, what caused us to follow the creed 

of the Ahl al-Bayt  and use their hadīth as a source for legislation 

is due to the clear and unequivocal statements of the Prophet  

regarding the necessity of upholding their way and following their 

guidance such as the tradition of the two weighty things (hadīth al-

thaqalayn) and of the ark of Noah , and other ahādīth which 

cannot be doubted in their authenticity, structure, or objective. This 

is why any hadīth reported by Imām al-Ridha  or by any other 

Imām is regarded as though it had been said by the Prophet  not 

because these Imāms have the authority to initiate legislation, or be 

independent in enjoying the responsibility of inventing a legislative 
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rule, but by considering it an extension of the pristine legislation 

brought forth by the Prophet  from his Lord, due to what they 

learned of the secrets of legislation and its fruits left for them as a 

legacy by the Prophet , after being made by the Almighty as 

custodians of the Message after the Prophet . 

 

Their Hadīth is Muhkam and Mutashabih 
 

The hadīth narrated about them is, as is the case with the Holy 

Qur’ān, both muhkam and mutashabih. The muhkam, as its name 

suggests, does not accept but one single meaning, while the 

mutashabih is on the contrary permitting many facets of 

interpretation, and its actual meaning is not known exactly. This is 

the meaning we accept for these two terms. 

 

Imām al-Ridha  is quoted in a narration as having said, "Among 

our narratives are mutashabih like the Qur’ān's, and also muhkam 

like the Qur’ān's; so, seek help from the muhkam to understand the 

mutashabih, and do not follow the mutashabih without the muhkam 

else you should stray." 

 

Justifying the Mutashabih in the Qur’ān 
 

The Commander of the Faithful  justifies the existence of 

Qur’ānic verses which can be interpreted in more than one way by 

saying: "The Almighty has done so in order to foil the attempt of 

wrong-doers from among those who would take control over the 

legacy of the knowledge of the Book left by the Messenger of Allāh 

, which he did not intend them to acquire, rendering them unable 

to explain the various possible meanings thereof." It is as if Allāh 

willed that the Prophet  and those who would bear the Message 

after him would have a special distinction which is the 

understanding of what others are not able to understand so that 

people would resort to them when they are unable to understand 

certain verses of the Holy Qur’ān which they need to understand for 

the betterment of their life and the comprehension of their creed. 
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Justifying the Mutashabih in the Hadīth 

 

As regarding the existence of the mutashabih in the hadīth reported 

about the Ahl al-Bayt , as the Imām pointed out in his tradition 

cited above, this can be justified in the following manner: 

 

These Imāms  used to suffer a great deal of persecution at the 

hands of their contemporary rulers who incessantly pursued them 

and their followers, forcing upon them a very strict surveillance, 

counting their breath. In many cases, in the face of such an 

intolerable treatment at the hands of those rulers, the Imāms had to 

resort to the taqiyya in many of their deeds and sayings. They might 

have been asked, for example, about their judgment of a particular 

incident, or about something related to the creed and school of 

thought, and they would answer in a way which permitted more than 

one way of understanding the answer due to their own apprehension 

of the ruler's watchdogs and informers. 

 

The meaning may be derived at the time the question is put forth 

when a related matter is at hand. It will be built according to one of 

the possibilities inspired by the text which would provide the 

inquirer with the desired satisfaction of the answer while, at the 

same time, such possibilities are hidden from others who will be 

confused about them and about the actual meaning the Imām  

meant thereby. It is then that it must be compared with other ahādīth 

said on similar occasions, or with the context of bases which agree 

with it and which were set by them, peace with them. The meaning 

of the mutashabih may be similar to the general and the particular, 

the unrestricted and the absolute, while the general and the absolute 

would then be similar to the mutashabih, the special and the 

restricted would be similar to the muhkam. 

 

 

 

ّددّوّآلّمحم ّهمّصل ّعلىّمحم ّالل ّ
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Genuineness of the Creed of Ahl al-Bayt 
 

We cannot find in any other sect the genuineness which 

characterizes the creed of the Ahl al-Bayt  in the area of 

legislation, for it relies on a deep understanding of the Holy Qur’ān 

and the pristine Prophetic Sunnah which derives from its original 

leading fountainhead a source of its legislation and such rules. 

 

For example, according to a narrative, a man asked Imām al-Ridha 

 about another man who said at the time of his death, "Any old 

slave I have is now emancipated for the sake of pleasing Allāh." The 

Imām said, "Yes, there is a way to determine who is `old' according 

to the Almighty and Praised Allāh Who says in His Book, `... till it 

became like an old date cluster;' therefore, anyone among his slaves 

who has been with him for at least six months must now be freed." 

The date cluster becomes old and dry during the period of six 

months. In this example, the Imām  did not contend himself by 

just providing a legislative rule; he also derives its rule from the text 

of the Holy Qur’ān. 

 

Independence of the Ahl al-Bayt  From Qiyas and 

Others 
 

The Ahl al-Bayt  did not sense the need to seek avenues which 

were distant from the legislative realities in the conclusions they 

reached such as qiyas (comparison), istihsan (preference), etc., 

which were regarded by others as indicative of the legislative rule 
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when they lack a concrete text, due to the fact that, because of the 

knowledge and the secrets of the Message which they inherited from 

their grandfather the Messenger of Allāh  as well as their own 

level of īmān (firm belief), they were self sufficient, independent, 

and due to what Allāh had endowed them with of the faculty of 

knowledge in order they might be His Proofs over people. 

 

The Ahl al-Bayt  strongly condemned the use of qiyas and other 

such methods invented by others as means whereby they would 

justify their derivations when they lacked concrete evidence. 

Because of this, many strong confrontations happened between them 

and these people, and we may discuss this subject in detail in our 

forthcoming book about Imām al-Sādiq  because the most 

violent of such confrontations took place during his time when 

promoters of various sects were free to express their views. 

 

Imām al-Ridha's Hadīth Regarding Legislation 
 

There have been many ahādīth reported about Imām al-Ridha  

dealing in various aspects of fiqh which are used as final arguments 

in determining obligation when they meet all necessary conditions 

such as the authenticity of the avenue of its reporting and its lack of 

ignorance or weakness and the absence of ambiguity in its indication 

and connotation. 

 

His Hadīth Regarding Causations 
 

There is also a great deal of 'ilal (causes or foundations) for the 

legislation of many ahkām (legislative rules) in his answers to 

questions raised by Muhammed ibn Sinān, and also in his answers to 

Ibn Shāthān at the end of which the narrator mentioned that he 

learned them one after the other from Imām al-Ridha . 
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Our View Regarding the Causes 
 

But we cannot determine that they are the actual bases for the 

derivation of the legislative rules; rather, they are other facets of the 

wisdom of which the legislative system is full, and it is quite 

possible that the Imām may mention one cause and adds saying that 

it is one cause among others. 

 

Questioning the Causes is Human Nature 
 

The human nature by instinct is eager to know the underlying 

motives which lie behind the existence of things, ascertaining such 

motives, looking for the reasons behind what necessitated the 

causes, be it in the area of their genesis, i.e., the process of their 

creation, or their legislation, out of the principle that there is a 

motive for everything in existence especially when the creation is 

that of the Wise One Who does not do thing for self-amusement. 

This is why we find those who asked Imām al-Ridha  about the 

causes behind the legislation of some rules (ahkām) in accordance 

with man's questioning nature. 

 

Imām's Answers are Harmonious With the Nature of 

Legislation 
 

The Imām's answers were all in harmony with the environment of 

the occasion surrounding their legislation. Causes may be to achieve 

a social benefit, when the social aspect of legislation is more 



 251 

apparent than any other, or for a health, spiritual or psychological 

benefit, each according to whatever the nature of legislation inspires. 

 

For example, when he explains the causes for the prohibition of 

adultery, the Imām  says: "Adultery is prohibited due to the 

corruption it causes such as murders, loss of lineage, child desertion, 

chaos regarding inheritance, and other such aspects of corruption." 

Here he determines the social causes behind the prohibition of 

adultery since the social aspect is more apparent in this case of 

legislation than any other. 

 

From the same standpoint, the Imām  explains to us why usury 

(riba) is prohibited by saying: "The reason for prohibiting usury is 

because it eliminates favors, ruins funds, causes greed for profit, 

causes people to abandon their dealing with loans to each other or in 

paying cash, or do each other favors, and due to all the bad 

consequences of corruption and oppression and the exhaustion of 

funds." 

 

As regarding the prohibition of eating the meat of pigs, rabbits, dead 

animals, spleens, the Imām  says: "As regarding pigs, their 

creation was distorted by Allāh in order to provide a moral lesson to 

man and in order to remind man to fear Allāh and as an evidence of 

Allāh's might to distort what He creates at will, and because the food 

they eat is the filthiest of filth, in addition to many other reasons. As 

regarding the rabbits, they are like cats: their claws are like those of 

the cats and like wild animals, so their behavior is equally wild, in 

addition to their own inner dirtiness and due to their bleeding which 

is similar to the bleeding of women during their menstrual period 

because they are miscreants. As regarding dead animals, the 

prohibition of eating their meat is due to the damage such meat will 

cause to the body, and due to the fact that Allāh has made lawful the 

meat of animals slaughtered in His name so that that would be a 

distinction between what is lawful and what is not. As regarding the 

spleen, it is prohibited because of the bad blood it contains, and the 

cause of its prohibition is similar to that of dead animals because it is 

equally bad in its consequences." 
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These causes, as a whole, justify for us the health aspect necessitated 

by the legislative interest, its wisdom in safeguarding man against 

falling a victim to disease and as a preventive measure against 

ailments. 

 

The Imām  has said the following regarding the legislation of the 

pilgrimage (hajj): "The reason for the hajj is to seek to be the guest 

of Allāh, to request more blessings, to abandon past sins, to feel 

repentant about the past, and look forward to the future. It is due to 

spending on the trip seeking nearness to Allāh, tiring the body, 

abstaining from pleasures and desires, seeking nearness to Allāh by 

worshipping Him, yielding and submitting to Him, looking up 

towards Him in cases of hot weather and chilling cold, during 

security and fear, incessantly doing so, and due to all the benefits in 

it of desiring the rewards and fearing the wrath of Allāh, the Dear 

One, the Exalted." 

 

The causes here define for us the spiritual benefits of the legislation 

of the pilgrimage, for man needs in his life moments to leave 

materialistic ambition behind him in order to be in harmony with his 

Lord through his deep belief in Allāh, his purely spiritual 

aspirations, so that the voice of belief may remain within his inner 

self strong and indefatigable. Thus, the legislation of the rite of hajj 

came as a destined obligation performed by man when he satisfies 

the legislative conditions of being able to perform it. When he 

achieves his materialistic needs, one may think of himself as being 

superior to others, and he becomes arrogant due to the transient 

wealth he has had; therefore, he has no choice except to expose 

himself to a situation which strips him of the artificiality which 

overwhelms him and brings him back to the pristine spiritual reality, 

hence the legislation of the hajj which causes man to feel humble 

before the greatness of Allāh, and that he and the others are equal 

before Allāh when they are all stripped of any materialistic 

distinctions. 

 

As regarding marital relations between man and woman, the Imām 

 justifies for us some legislative rules in this regard. For 

example, the reason why a man may marry up to four women, while 
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a woman is prohibited from marrying more than one man, is that 

when a man marries four women, his children will all be related to 

him; had a woman married two husbands or more simultaneously, 

nobody would know for sure who fathered the sons she gave birth 

to, since they all were participating in cohabiting with her, and this 

causes a complete disorder for relating one to his father, and who 

should inherit who, and who is the kin of who. 

The reason for repeating the divorce statement thrice is due to the 

time interval between each, and due to a possible desire for 

reconciliation or the calming of anger, if any, and to teach women to 

fear their husbands and deter them from disobeying them. 

The reason why a husband can never remarry his wife whom he 

divorced thrice (articulating, in the process, the divorce statement 

nine times all in all), is that it is his right penalty so that men do not 

take divorce lightly or take advantage of women and think of them 

as weak, and so that the man would be considering his affairs, 

remaining awake and aware, so that he would lose all hope of a 

reunion after the ninth pronouncement of the divorce statement. The 

reason why a wife during her waiting period ('iddat) cannot remarry 

her previous husband who had divorced her twice before till she 

marries someone else, is due to the fact that Allāh had permitted 

divorce twice, saying, ۗ سنح ن   سنح ٌ بِمنع رموت  أنو  تنس رِي ٌ بِ ظِ   ۖ ، فن ِم 
تنحنِ  A divorce is only permissible twice: after that, the" الِ نلاقم  منر 
parties should either hold together on equitable terms, or separate 

with kindness" (Qur'ān, 2:229), that is, after he had already divorced 

her for the third time, due to his committing something Allāh 

Almighty hates for him to do; therefore, He prohibited him from 

marrying her again except after she marries someone else in order to 

prohibit people from taking divorce lightly and in order to protect 

women's rights. 

These explanations which clarify the wisdom of some legislation 

related to the marriage relationship give us the impression regarding 

the great degree of concern Islam pays such relations, organizing 

them and safeguarding them and protecting their sanctity, 

emphasizing on giving them the dignified humane attitude which 

safeguards the rights of both parties. 
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Regarding the monetary distribution of inheritance by allotting the 

male heir twice the share of the female, the Imām  says the 

following in order to explain the wisdom in it: "The reason for 

giving women half what men get of inheritance is that when the 

woman marries, she receives, while the man gives; therefore, Allāh 

decided to assist the males to be able to give." 

 

He gives another reason why the man is given twice as much as the 

woman: The woman is considered dependent on the man when she 

needs, and he has to take care of her living expenses and to spend on 

her, while the woman is not required to take care of the expenses of 

the man, nor can she be required to pay his expenses if he was in 

need; therefore, Allāh decreed to give the man more according to the 

Qur’ānic verse,  ح بمِن لنى بنع ض  ون م بنع ضن مم  عن لن الله  ح فنض  حء بمِن لنى النِّسن اممونن عن حلم لنو  جن الرِّ

الِِ م   ون  Men are the protectors and maintainers of women" أننفنقموا  مِ   أنم 

because Allāh has given the one more than the other, and because 

they support them from their means" (Qur'ān, 4:34). 

 

Through these two causes, the Imām  defines for us the principle 

of balance in the distribution of the inherited wealth according to the 

Islamic legislative system and the justice of such distribution. 

Having burdened the man with the responsibility of spending and 

giving and exempting the woman from it, Islam had to compensate 

the man for that in order to avoid any unfairness he might suffer; 

otherwise, to distribute the inheritance between them equally is an 

unfair legislation which contradicts the principle of justice of the 

Islamic Message. 

 

Thus, Islam's precision in safeguarding justice in the legislative 

system becomes clear to us. At the same time, the superficiality of 

the thinking of those who call for equality between man and woman 

in the distribution of inheritance unveils itself to us, and that such a 

call is no more than a cheap noise without a scientific or realistic 

basis. 

 

Having favored the man in the distribution of inheritance by giving 

him twice the woman's share, Islam on the other hand provides the 

woman with the right to be provided for by the man who must give 
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her dower, in addition to the share of inheritance she has already 

received, without requiring her to shoulder any financial 

responsibility whatsoever...; so, how can anyone say that such a 

legislation is unfair? 

 

Regarding the common custom of defining the value of the dower to 

be equivalent to the value of five hundred dirhams, the Imām  

says in a narrative: "Allāh the Almighty and the Exalted has 

promised that if one believer pronounced Allāhu Akbar! one hundred 

times, and Subhana-Allāh one hundred times, and Alhamdu-Lillah 

one hundred times, and La Ilaha Ila-Allāh one hundred more times, 

and send blessings unto His Prophet  yet a hundred more, then he 

pleads Him to marry him to the hurin 'iin (huris of Paradise with 

large lovely eyes), He would surely marry him to one, then He 

determined women's dowers to be five hundred dirhams. If any 

believer asks the hand of a woman from another Muslim brother, 

pays him the five hundred dirhams, and the brother does not marry 

him to that woman, he would have committed 'uqooq towards him, 

and Allāh will not marry him to a huri." 

 

This is a beautiful way of explaining the reason for the custom 

which is meant to provide a solution for the marriage problem of the 

needy who cannot afford to pay large sums of money as dowers and 

which may cause them to postpone getting married or cause them an 

unnecessary financial strain. The hadīth has considered the 

requirement of īmān (deep belief) as the most important reason to 

consider marriage in such situations. 

 

This hadīth defines for us the crime of one who does not marry a 

woman to one who has asked for her hand and paid the five hundred 

dirhams, calling it 'uqooq which is the renunciation of the feeling of 

compassion and kindness towards another Muslim, and to look 

down upon him which are attributes above which a good Muslim 

must rise in his conduct and dealing with his Muslim brother. The 

lack of compassion, kindness and respect between two Muslim 

brothers is something Allāh hates most of all things. 
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Thus does the Imām  explain to us some injunctions of the 

legislative system wherein there is a great deal of wisdom and the 

safeguarding of vital interests in a very beautiful and interesting 

style perfectly harmonious with the spirit of the eternal Islamic 

message which came for the happiness and goodness of man. 

 

Selected Hadīth of the Imām 
 

It is not possible here to recount all the ahādīth dealing with various 

fields of knowledge, the intellect, and history, that have reached us 

through Imām al-Ridha , but this does not stop us from quoting 

some ahādīth which contain some objective wisdom in the areas of 

the creed, the legislative system, and history. 

 

The hadīth of Imām al-Ridha  contains precious jewels and 

invaluable treasures in which man senses the depth of the idea, the 

magnificence of tafsīr, the beauty of performance, without an 

artificial manner of expression, nor the ambiguity of meaning nor 

stubbornness in instruction. When he is asked about the reasonable 

comprehension of some ahādīth of the Prophet  in which a cloud 

of ambiguity hovers above their narration, he defines their actual 

objective with flexibility and ease, as if hadīth has no other 

connotation except the one he provides. 

 

Some asked him about the meaning of this tradition: "My 

companions are like the stars: If you follow any of them, you shall 

receive guidance," and another one saying, "Leave my companions 

to me." Both of these traditions are considered by Sunnis as the 

foundation of their generalization of their judgment regarding all 

companions of the Prophet , thus justifying even their acts which 

contradicted Islamic justice, calling what they could not justify as 

"an error in ijtihād." But the Imām  provides us with the actual 

explanation of these and other such ahādīth with honesty and 

integrity, outlining in an easy manner their exact meaning. In his 

answer regarding the first tradition, he said, "Yes; he did say this 

hadīth, meaning thereby the companions who did not make any 

alteration after him or any change." He was asked, "How can you 

tell that they altered and changed?" He said, "This is due to what is 
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reported about him  that he said, `Certain individuals among my 

companions will be forcibly pushed away from my Pool (of 

Kawthar) on the Day of Judgment just as strange camels are pushed 

away from the watering place, and I shall cry, `O Lord! My 

companions! My companions!' and it shall be said to me, `You do 

not know what innovations they invented after you,' so they will be 

pushed away towards the left side (where Hell is), and I shall say, 

`Away with them; ruined they shall be.'" The Imām continued to 

say, "Such will be the penalty of those who alter and change 

(hadīth)." 

 

This hadīth is narrated, with a minor variation in its wording, by al-

Bukhāri who quotes Abdullāh ibn Mas'ood citing the Prophet  

saying, "I shall be the first to reach the Pool, then the souls of some 

men among you will be raised and they shall be prohibited from 

coming near me, and I shall say, `Lord! These are my companions!' 

And it shall be said to me, `You do not know what they did after 

you...'"
1
 A number of huffaz and narrators of hadīth reported this 

tradition in various wordings which maintained the same contextual 

meaning, proving thus that it is consecutive according to them. 

 

The Imām , through his frank and proven answer, saved us the 

effort to look for lame excuses for the flagrant transgressions in 

which a number of the sahāba fell, and from far-fetched 

artificialities to justify the errors of conduct which they deliberately 

committed with determination and which the same huffaz could not 

justify except by saying that they were cases of "mistaken ijtihād" 

which, according to them, did not contradict the justice expected of 

them, having been pressed by their attempt to attribute absolute 

justice to the sahābi no matter what he did. 

 

A companion (sahābi) of the Prophet  who was distinguished 

with the honor of being so close to the Prophet  is one who is the 

custodian over the fruits of the Message and a protector of its 

structure through his faith and deeds. He is a man who ought to be 

                                                 
1 Bukhāri, Sahīh, Vol. 8, p. 119, Amiri edition [published by Dār al-

Ameera house of Beirut, Lebanon]. 
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taken as a model of conduct. He is a man, as the Imām  used to 

say, who does not alter or change any of the statements of the 

Prophet . As regarding those who altered and changed, these 

cannot be awarded a unique distinction, just because they were 

companions of the Prophet , which raised them above other 

Muslims simply because they were not up to par with the level of 

responsibility of being honest, which is expected of them, to carry 

out after the demise of the Prophet  and the cessation of wahi 

from coming to this world. 

 

The hadīth which the Imām  narrated about Ibn Mas'ood, and 

which is recorded by a number of those who learned the Holy 

Qur’ān and hadīth by heart in their books is considered as an 

explanation of this hadīth and an explanation of its connotation. 

Moreover, it puts the sahāba on equal footing with the others in 

subjecting their behavior to criticism and discussion, and it shatters 

the self-immunity which was granted to them in accordance to 

Prophetic statements manufactured by a number of huffaz and 

narrators of traditions without permitting themselves or others to 

discuss but take for granted. 

 

In another hadīth, the Imām  proves to us, through a clear 

statement by the Prophet , that some individuals who were 

regarded as sahāba were not actually so, which shatters all the 

excuses used only to justify the mistakes and transgression 

committed by them. For example, Muhammed ibn Ishaq al-Taliqani 

reported that a man in Khurasan swore by divorce that Mu`āwiyah 

was not among the true companions of the Messenger of Allāh , 

and this happened when Imām al-Ridha  was present there. 

 

The jurists there issued their verdict that the man had actually 

divorced his wife, and the Imām  was asked to provide his own 

opinion in this regard. He decided that that man's wife was not 

divorced; therefore, those jurists wrote a statement and sent it to 

him. In it, they asked him, "How did you come to say, O son of the 

Messenger of Allāh , that the woman was not to be divorced?" 

He wrote down on the same sheet saying, "It is so because of what 

you yourselves narrate from Abū Sa'eed al-Khudri quoting the 
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Messenger of Allāh  saying about those who accepted Islam on 

the day of opening Mecca, when he was surrounded by a large 

number of people, `You are good; my companions are good; and 

there shall be no migration after this Fath,' without including these 

(meaning Mu`āwiyah) among his companions." The jurists had to 

adopt the decision of the Imām . 

 

Thus did the Imām  deny that Mu`āwiyah was a companion of 

the Prophet , which claim used to surround the man with a halo 

of sanctity of his personality and which used to be used to justify the 

very serious transgressions he committed which left their terrible 

marks on the structure of the Islamic government since then, and to 

justify such transgressions by saying that he was a sahābi, and that 

as such whatever he did or said could not possibly cast a doubt about 

his justice, adding, "If we see the good aspect of his action missing, 

we may say that he attempted ijtihād, and he erred," even if such 

error was at the expense of the Prophetic Message itself... 

 

If we accept this argument, we would be justifying all the 

transgressions and erroneous behavior of some companions of the 

Prophet  regardless of their motives or horrible consequences. 

The transgressions of Mu`āwiyah and his norms of conduct, in 

which he departed from the line of the Islamic Message, and which 

agreed with the attitude of animosity towards Islam, and whose 

motives and impulses were reasons to cast doubts and suspicions, 

nobody is really obligated to defend and describe as within the 

Islamic Sharī`a simply because they were the result of an erroneous 

ijtihād wherein the mujtahid is rewarded with one reward, due to his 

"immunity" which does not include Mu`āwiyah simply because the 

latter was not a companion of the Prophet  but was just like any 

other Muslim whose conduct was subject to accountability and 

criticism, and the verdict in his regard is based on the anticipated 

results of his deeds. 

 

The directive the Imām  intended by denying that those who 

accepted Islam, including Mu`āwiyah, were not companions of the 

Prophet on the day when Mecca was conquered is one of the 

strongest and deepest of his directives, for he drew a line between 
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the Prophet  and his true companions on one side, and those who 

accepted Islam after the conquest of Mecca and under the pressure 

of a superior power and authority on the other hand. Had it not been 

for their feeling of their precarious situation versus the might of their 

opponent, realizing that they had no choice except to make asylum 

and submit to the word of Islam, they would have otherwise dealt 

with Islam in a quite different manner. 

 

Al-Ma’mūn once asked him why the Commander of the Faithful 

Imām Ali  is called the divider of Paradise and of Hell, and how 

that attribute came to be applied to him. The Imām  in turn asked 

him, "O commander of the faithful! Have you not narrated from 

your father from his forefathers quoting Abdullāh ibn Abbās saying 

that he had heard the Messenger of Allāh  saying, `Loving Ali 

 is īmān, and hating him is kufr?'" Al-Ma’mūn answered in the 

affirmative, so the Imām  said, "If the distribution of Paradise 

and of Hell is done according to loving or hating him, then he is the 

distributor of Paradise and of Hell." Al-Ma’mūn then said, "May 

Allāh never permit me to live after your demise, O father of al-

Hassan! I testify that you are the heir of the knowledge of the 

Messenger of Allāh ." 

 

Abul-Salt al-Harawi said, "After the Imām  had gone back 

home, I came to visit him, and I said to him, `O son of the 

Messenger of Allāh! What an excellent answer you have given the 

commander of the faithful!' He said, `O Abul-Salt! I spoke to him in 

the way he understood best, and I have heard my father telling 

hadīth from his forefathers about Ali  saying, `The Messenger of 

Allāh  said, `O Ali! You are the distributor of Paradise and Hell 

on the Day of Judgment; you say to Hell: `This is mine, and that is 

yours...'" 

 

Al-Ma’mūn was probably unable to absorb the idea that the Imām 

 was a direct distributor of Paradise and Hell, as his question to 

the Imām  suggested; this is why he asked him, "O Abul-

Hassan! Tell me about your grandfather the Commander of the 

Faithful ; in which way and in which sense is he distributor of 

Paradise and Hell, for I have been contemplating a lot about that...?" 
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The answer of the Imām  was realistic on its own grounds, and it 

does not contradict the statement he made to Abul-Salt in which he 

indicated that his distribution is direct, not just in meaning, and the 

Imām  did not openly tell al-Ma’mūn that the distribution was 

not direct, but his wise statement was regarding the origin of being 

called as such. 

 

In another narrative, he asked the Imām  about the Commander 

of the Faithful Imām Ali  as to why he did not restore Fadak to 

its rightful owners after becoming the caliph. He answered saying, 

"We are members of a family who, upon becoming rulers, do not 

take their rights from those who confiscated them. Should we 

become in charge of the Muslims, we shall rule them and restore 

their confiscated rights to them, but we do not do so for our own 

selves." 

 

It is possible that the Imām  did not openly wish to tell the 

inquirer that it was not realistic that al-Zahra  should demand 

Fadak and that Fadak by itself did not represent something that 

valuable for the Ahl al-Bayt , and that they were not less 

generous than others in spending everything they had to look after 

the interests of the Muslims and safeguard their strength and unity in 

the face of the enemy from within or without. Demanding Fadak, 

then, was the starting point for proving that government rightfully 

belonged to the Ahl al-Bayt  and it was the beginning of a 

reawakening campaign with an objective. Had it been successful, it 

would have caused very significant changes to the Islamic 

government and, accordingly, history would have been quite 

different. 

 

When the role Fadak was expected to play in shaping the fate of the 

Islamic world, and there was no longer any further function for it, 

and the big motives for demanding it having ceased to exist, the 

stance of the Ahl al-Bayt  in its regard was now overturned after 

it became no more than the materialistic value it represented. But 

Fadak remained the symbol of the lost justice according to the Ahl 

al-Bayt ; for al-Zamakhshari says the following in his book titled 

Rabi' al-Abrar: 
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"Hārūn al-Rashīd kept pressing Mūsa ibn Ja’far  to take Fadak 

back, and he kept refusing. When he insisted that he should, he said, 

`I shall not take it back except in its boundaries.' He asked him, `And 

what are its boundaries?' He said, `The first is Aden;' al-Rashīd's 

face changed color and he asked him, `And what is the second 

boundary?' He said, `Samarkand;' now his face started shaking in 

outrage. He asked him, `And what is the third boundary?' He said, 

`Africa;' and the caliph's face now turned black in anger, yet he 

asked him, `And what is the fourth boundary?' He said, `The ocean, 

and whatever is beyond the Caspian Sea and Armenia.' Hārūn al-

Rashīd then said, `There is nothing left for us; so, come and take my 

throne as well!' The Imām  said, `I had told you before that if I 

defined its boundaries, you would refuse to give it back to me.'" 

 

From this dialogue between Imām Mūsa ibn Ja’far  and Hārūn 

al-Rashīd, we can comprehend the vast dimension of the 

significance of Fadak to Ahl al-Bayt , and that it did not 

represent simply a piece of land and a few palm trees but a big 

missionary objective whose significance was linked to the 

significance of the Message itself in its connotation and depth. 

 

Another person asked him about the Commander of the Faithful 

Imām Ali  as to why people deserted him after knowing his 

distinction, his past feats, and the status he enjoyed in the eyes of the 

Messenger of Allāh . He answered, "They deserted him and 

favored others to him after having come to know of his merits 

simply because he had killed a great number of their fathers, 

grandfathers, brothers, uncles, and other relatives who defied Allāh 

and His Messenger ; therefore, they kept their grudge against him 

inside their hearts and they did not like it when he became their 

ruler. They did not have grudge against anyone else as much as they 

had against him, for nobody else was so forceful in making jihād in 

the defense of the Messenger of Allāh  as much as he was; so, 

they deserted him for someone else." 

 

In his answer, the Imām  was making the point that the nation 

deep down was still suffering from deviations the causes of which 
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rested in the period of the foolish days of ignorance; otherwise, the 

removal of Imām Ali  from the responsibility of government, 

despite the qualifications and merits he enjoyed, which raised him 

above anyone else in the nation, was not a natural matter 

necessitated by an innocent political mistake. It was the result of a 

move which knew its direction and whose indications became 

apparent during the moments when Ali's sword was dripping with 

the blood of the enemies of Allāh, so much so that there was hardly 

a house in Arabia where Ali's sword did not cause a mourning. 

 

The Prophet  realized the seriousness of Ali's stance, the 

difficulty of the situation after his demise, and the dire consequences 

awaiting him due to his firm jihād in the Cause of Allāh. The 

statements he  made regarding Ali , therefore, were meant to 

deter those who were waiting for a chance to get even with him. Had 

they not been veiled by grudges, and by his own glorious past, they 

would have been described as the beginning of the tragedy of justice 

and righteousness. 

 

We cannot find a better explanation for the change in public opinion 

regarding Ali's stance after the death of the Prophet  better than 

what Imām al-Ridha  provided. If we set aside the clear ahādīth 

which named the Imām  as the caliph succeeding the Prophet 

 without any question, and we consulted the faculty of reason in 

all the criteria and logical orders it has to define for us the person 

who should succeed the Prophet  as the caliph, the unavoidable 

outcome would certainly be none other than Ali . Besides, had 

the grudges and the past not been the cause of the removal of Ali 

from the post of ruler, the question would have remained 

unanswered by any honest and equitable person. 

 

Another person asked him, "Tell me, O son of the Messenger of 

Allāh! Why didn't Ali ibn Abū Tālib  fight his enemies during 

the twenty-five years after the demise of the Messenger of Allāh  

as he did during the days of his caliphate?" He answered, "It is due 

to his following the example of the Messenger of Allāh  who did 

not fight the polytheists of Mecca during the thirteen years after his 

the Prophetic Mission, or the ones in Medīna during the nineteen 
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months period of his stay; it is due to the number of his supporters 

being too small. 

 

Likewise, Ali  did not engage himself in fighting his enemies 

because his own supporters were too few. Since the the Prophetic 

Mission of the Messenger of Allāh  was not nullified by the fact 

that he did not make jihād during the period of thirteen years (in 

Mecca) and nineteen months (in Medīna), the Imāmate of Ali  

was not nullified because he did not perform jihād for twenty-five 

years, for the deterring factor in both examples was one and the 

same." 

 

What the Imām  has indicated here can be used as an answer to 

those who regarded the peaceful stance taken by the Imām  

towards his opponents for twenty-five years as an evidence to the 

Imām's satisfaction with the legitimacy of the then government, or to 

his relinquishing of his own right to be the caliph. 

 

What is most beautiful in this narrative is the comparison between 

the peaceful stance of Imām Ali  towards his opponents before 

assuming the caliphate and the stance of the Prophet  prior to the 

hijra (migration to Medīna) and thereafter, giving the explanation 

that the reason in both instances is the small number of supporters 

and the scarcity of followers, and that had the Imām's reluctance to 

wage a holy war in order to achieve his objective been the reason for 

the invalidation of his Imāmate, the reluctance of the Prophet , 

likewise, to wage a holy war during that period of time would have 

been a reason for the invalidation of his the Prophetic Mission, for 

the Prophet  had set the example, and the Imām  and all other 

Imāms of the Ahl al-Bayt  followed suit. 

 

Among the ahādīth of Imām al-Ridha  is one narrated by 

Ibrahim ibn Muhammed al-Hamadani; he said, "I asked Abul-

Hassan al-Ridha , `What is the reason for which the Almighty 

and Exalted Allāh drowned Pharaoh even after Pharaoh had believed 

in Him and admitted His unity?' He answered, `Because he believed 

only when he saw Allāh's retribution, and belief to avoid danger is 
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not accepted. This is Allāh's judgment regarding past and future 

generations. The Exalted and the Almighty Allāh has said,  

 

 ننح لنحلموا ا بنأ سن أنو  ح رن رِاِي ن  :فنلنم  ش  ن ح بهِِ مم ح ام ننح بمِن فنر  ان هم ون ظ  ن ِ ون ن ح بحِه  فنلنم  ينكم يننفنعم مم   آمن

ننح ا بنأ سن أنو  ح رن حنم مم  لنم  ن   ،إيِمن لنت  فيِ عًِنحدِهِ  ةسم ِ ال تيِ لن    ن ونن  ،الله  حفرِم سِرن همننحلكِن ال كن   ون ن

 

"When they saw Our Punishment, they said, `We believe in Allāh, 

the One Allāh, and we reject the partners we used to join with Him,' 

but their professing the faith when they (actually) saw Our 

Punishment was not going to profit them" (Qur'ān, 40:84-85). 

 

The Exalted and Almighty has also said,  بِّكن لان يننفنمم من ينأ تيِ بنع ضم آينحِ  رن ينو 

ً لم  ننت  مِ  لن حنم نح لنم  تنكم   آمن ح إيِمن  The day that certain of the Signs of thy" ننف سب

Lord do come, no good will it then do to a soul to believe in them if 

it did not believe before, nor did it earn righteousness through its 

faith." (Qur'ān, 6:158). So when Pharaoh was about to be drowned, 

he said, 

 

  ا يِلن اارن ننااح بًِنناِاي إسِ  ز  حون جن اارن ون ا ،ال ًنح  وب اا   عن يبااح ون هم بنغ  نمااودم جم نم ون ااو  عن ااهم  ،فنااأنت ًنعن مم  فرِ  ان رن ا أند  ت ااى إذِن ظن

قم لنحلن  ا يِلن  :ال غنرن ارن ننات  باِهِ بننماو إسِ  نتم أنن هم لا إلِناهن إلِا  ال اذِي آمن المِِي ن  ،آمن س  أننناح  مِا ن ال مم آلآنن  ون

امنتن مِ ن ا ً لم ون ي تن لن لن   عنصن ف سِِ ي ن ون ل فناكن آيناةب    ل مم نكِن لتِنكمونن لمِن    ن يكن بًِن ن من نمننجِّ إنِ   ،فنحل ينو  ون

ا مِّ ن الن حسِ عن   آينحتنِنح لنغنحفلِمونن  ثيِرب  ان

 

"I believe that there is no god except Him Whom the children of 

Israel believe in, and I am of those who submit (to Allāh in Islam).' 

(It was then said to him), `Ah now! But a little while before wast 

thou in rebellion! And thou didst mischief (and violence)! This day 

shall We save thee in thy body, that thou mayest be a Sign to those 

who come after thee!'" (Qur'ān, 10:90-92). 

 

This narrative has a moral for those who wish to learn, for īmān is 

not that one believes and returns to his Lord only when he sees no 

avenue of salvation before him and despair overcomes him; rather, 

īmān is belief in Allāh and going towards Him voluntarily in both 

cases of despair and of hope. 

 

Another hadīth Imām al-Ridha  narrated stated, "Anyone who 

meets a poor Muslim and greets him in a greeting different from the 
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one whereby he greets the rich, he would meet the Exalted and the 

Almighty Allāh on the Day of Judgment and He is angry with him." 

In this tradition, the Imām  provides us with a very beautiful 

example of humanity enjoined by genuine Islamic conduct 

governing the Muslim's conduct with his Muslim brother, for Islam 

united all members of the nation in its law of personal conduct; there 

is no distinction for the wealthy man over the deprived poor man, 

and all people are equal under the judgment of Islam. 

 

Another hadīth of the Imām  is one in which he was asked by 

Ibn al-Sakit, "Why did the Almighty and Exalted Allāh send Mūsa 

(Moses) ibn `Imrān  with a miraculous cane and white hand and 

the tool of sorcery, Isa (Jesus ) with miraculous medicine, and 

Muhammed  with miraculous speech and oratory?" The Imām 

 said, "When the Almighty and the Exalted Allāh sent Moses 

, sorcery dominated the minds of people of his time, so he 

brought them from the Almighty and the Exalted something which 

they never had, nor could they bring about anything like it, thus 

rendering their sorcery void and proving his argument against them. 

When the Almighty and the Exalted Allāh sent Jesus during a period 

when chronic diseases became widespread and people were in dire 

need of a cure. Jesus  brought them from Allāh the Almighty and 

the Exalted something they never had, bringing the dead back to life, 

curing those born blind and the lepers by the Will of Allāh, proving 

his argument against them. And when the Almighty and Exalted 

Allāh sent Muhammed  during the time when speeches and 

oratory (and I think he said with poetry, too), he brought them the 

Book of the Almighty and the Exalted Allāh and with pieces of 

wisdom and counsel thereby he voided their arguments." Ibn al-

Sakit said, "By Allāh I have never seen anyone like you! What is the 

argument against people these days, then?" He answered, "Reason. 

Through it can you come to know who tells the truth about Allāh 

and you believe in him, and who tells lies about Allāh and you 

disbelieve in him." Ibn al-Sakit said, "This, by Allāh, is the right 

answer..." 

 

A miracle is a super-natural thing which the ordinary individual is 

unable to perform due to his limited energies and motivational 
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powers. Miracles are different from sorcery. Sorcery is not an actual 

super-natural act but a swift movement which causes the viewer to 

see the realities turned upside down, or changes the visible picture 

into its contrary. This may take place by subjecting the viewer to 

obscure effects which veil from his sight a certain color or a certain 

picture. What leads us to that conclusion is the statement of the 

Almighty in the context of narrating how Moses  fared with the 

wizards from the descendants of Israel, saying,  ي لم عِصِيُّ مم  يمخن ا ظًِنحلم مم  ون فن ذِن

عنى رِهِم  أنن  نح تنس   ,So their ropes and their canes seemed to him" إلِني هِ مِ  سِح 

because of their sorcery, as though they were crawling" (Qur'ān, 

20:66). 

 

Sorcery, then, is nothing more than stimulating the imagination, 

making things look different than they are, and causing one to fall 

under a magical spell. As regarding what a miracle is, it is an actual 

result of a super-natural deed intended to win the argument against 

people in the process of proving one's true Prophetic mission and 

mission, and it is an act which Allāh causes to happen. It is different 

from sorcery because it is not subjected to psychological effects, or 

complications in the movement, but a broadening of the energy 

which affects matters viewed by man due to the effect of the Might 

of Allāh. 

 

In narrating the story of Moses , the Almighty stated,  

 

   م بِّكم ا يِلن أننِّي لن   جِ  تمكمم بوِينة  مِّ  ر  رن سمولاب إلِنى بننيِ إسِ  رن ا ن الِِّايِ  ان ني  ناةِ أننِّ  :ون ام مِّ لم م لنكم ي أن  

 ِ نِ الله  ا بِ ذِ  ِ  ،الِ ي رِ فنأننفمصم فيِهِ فنينكمونم طني رب نِ الله  تنى باِ ذِ  او  ياِي ال من أمظ  نَ ون الأنب ارن هن ون من أمب رِئم الأنا   ،ون

م   ونن فيِ بميموتكِم ح تن  ِ رم من لمونن ون ح تنأ ام ِّ مكمم بمِن أمننً مِنيِ ن إنِ  فِ  ؛ون ن  نتمم مُّ م  إنِ ام لكِن لآينةب ل كم  ي ذن

 

 "And (appoint him) an apostle to the children of Israel, (with this 

message): `I have come to you, with a Sign from your Lord, in that I 

make for you out of clay, as it were, the figure of a bird, and I 

breathe into it, and it becomes a bird by Allāh's leave; and I heal 

those born blind, and the lepers, and I bring the dead back to life by 

Allāh's leave'" (Qur'ān, 3:49). And the Almighty has also said,  ح من ون

سمول  أنن ينأ تيِن بوِينة  إلِا  بِ ِ  حنن لرِن ِ ان نِ الله  ل  اِتنح ٌ  ؛ذ  لكِملِّ أنجن  "And it was never the part 

of an apostle to bring a Sign except as Allāh permitted. For each 

period there is a Book (revealed)" (Qur'ān, 13:38). 
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Every one of the Prophets had a miracle which distinguished him 

from other prophets and messengers and which was in harmony, in 

its own particular way, with the common phenomena which 

prevailed upon the social condition of the time so that the 

psychological effect caused by its miraculous effect would become a 

reality, as the Imām  meant in the tradition above. The miracles 

of prophets, according to the contexts of the verses and narratives, 

were not the result of the effect of a natural human energy; rather, 

they were the results of a creative energy whereby Allāh 

distinguished His Prophets for the purpose of establishing the 

superiority of their argument when such a miracle was necessitated 

by the mission. 

 

As regarding the miracles of the Imāms which are reported in order 

to testify to their Imāmate and to their being the most rightful for the 

post of caliphate, this is not something unusual about them since 

they were selected by Allāh to be His vicegerents on earth, 

entrusting them with the message after His Prophet , but what 

must be researched is that many such miracles were proven to have 

been performed by them and were attested to by an acceptable 

medium. 

 

But the Imāms never needed a miracle beyond the qualifications of 

knowledge and conduct which distinguished them in order to prove 

the authenticity of their Imāmate, for the qualifications which 

characterized them were by themselves the miracles proving their 

right. 

 

We have said that the miracle is the super-natural phenomenon 

which in its own particular way agrees with the general phenomena 

which dominated the social reality of its time, and the common 

phenomenon which enjoyed a clear priority during the time of the 

Imāms was knowledge; therefore, it is mandatory that their miracles 

proving their Imāmate should be super-natural knowledge whereby 

they rise above all other levels of their contemporary folks. Imām al-

Ridha  was asked about the phenomenon whereby an Imām 

could be identified as an Imām when his time comes as an accurate 
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indication of his Imāmate, and he answered by saying, "It is 

knowledge, and Allāh's response to his plea." 

 

In a tradition regarding the distinctions of an Imām, he said, "His 

indications are in two attributes: knowledge and Allāh's answer to 

his plea, and all the events which he foretold before their occurrence, 

for that is according to a promise made to him by the Messenger of 

Allāh  which he inherited from his forefathers, peace with them, 

which in turn would be among matters told to the Prophet  

through Gabriel from Allāh, the Knower of the Unseen and the 

Unknown, Glory be to Him." 

 

This statement of the Imām  leads us to realize that the miracle 

should be in harmony with the phenomenon of the time, thus 

proving the argument. Each of the two requirements mentioned by 

the Imām were actually satisfied in him and in all other Imāms; 

through them, their super-natural miracle is completed, without the 

need to prove their Imāmate, or to prove its authenticity by other 

miracles the truth about many of which we may not have a way to 

prove. It is also a clear answer to those who accused the Imāms  

of claiming to know the unknown due to their foretelling of events 

which were yet to occur and which did take place after that. All this, 

according to the context of the statement of the Imām , is the 

knowledge which they gained as a prerogative privilege they 

inherited from their grandfather the Messenger of Allāh  

according to the commandments of the Almighty and Exalted Allāh 

so that their distinction might be evident to the public and they 

would be distinguished from all other segments of the nation. 

 

Among the ahādīth narrated by the Imām  regarding al-Mahdi, 

may Allāh hasten his reappearance, is one narrated by al-Hussain ibn 

Khālid who said, "I said to him, `May my life be sacrificed for you, 

tell me about one hadīth narrated by Abdullāh ibn Bakkir from 

Ubayd ibn Zarara.' He asked, `What is it?' I said, "Ubayd ibn Zarara 

said that he met Abū Abdullāh  during the year in which Ibrahim 

ibn Abdullāh ibn al-Hassan came out for jihād, and he said to him, 

`May my life be sacrificed for you! This person has caused people to 

talk, and people have rushed to his aid; so, what do you order us to 
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do?' He said, `Fear Allāh, and stay calm as long as the heavens and 

the earth stay calm.' Then he added, `Abdullāh ibn Bakkir used to 

say, `Had Ubayd ibn Zarara been truthful, nobody would have come 

out and no Qāim (Mahdi) would there be.' Abul-Hassan al-Ridha 

 said, `The hadīth according to the narration of Ubayd is 

accurate, but not according to the way Abdullāh ibn Bakkir 

understood it. What Abū Abdullāh meant was as long as the heavens 

echo the calls of your fellow, and as long as the earth is firm under 

the feet of his marching army.'" This hadīth may be counted among 

the mutashabih ahādīth to which the Imām  made reference 

above. Abdullāh ibn Bakkir used to refer to their clear traditions 

regarding al-Mahdi  in order to avoid falling into dangerous 

confusion and misunderstandings. 

 

Among the ahādīth of the Imām  which deal with the Islamic 

legislative system is one narrated by Abdullāh ibn Taoos who said, 

"I told Abul-Hassan al-Ridha  that I had a nephew whom I 

married to my daughter and who used to frequently pronounce the 

divorce statement. He said, `If he is a descendant of one of your 

(Shī`a) brethren, there is nothing to worry about, but if he is from 

these (Sunni) brothers, then recall your daughter for they shall be 

separated.' I said, `But, may my life be sacrificed for yours, did not 

Abū Abdullāh  use to say, `Beware of those divorced thrice at 

one time, for they shall marry more than once?'' He said, `Yes, this is 

the case if the man is one of your brethren, not one of these; 

whoever follows the creed of certain people is bound to follow their 

[juristic] rules.'" 

 

Jurists have relied on this and similar narratives to consider all the 

verdicts issued by followers of other schools of thought to be 

accurate in both areas of obligations and personal status except in 

the case of zakat about which they have decided that it will have to 

be taken out again if its believing recipients are not residents of the 

same area (where the payer resides) according to the beliefs of 

followers of the creed of the Ahl al-Bayt  who rely on certain 

texts in this matter which rule this issue in particular. 
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As regarding the issue of divorce, which is the subject-matter of this 

hadīth, the school of thought of the Ahl al-Bayt  determines that 

if the divorce statement contains "thrice" in it, rather than being 

repeated twice again, is not considered binding but it would be if the 

statement were repeated twice provided it meets the other conditions 

such as the presence of two just witnesses, the absence of the use of 

force, and the woman being Tāhir (clean), that is, she has not 

cohabited with her husband prior to his pronouncement and has not 

taken her ghusul (ceremonial bathing) yet, in addition to other 

conditions which validate divorce. This is what is commonly 

accepted, while others have decided that it will be null as the 

apparent understanding of this hadīth suggests. But if the husband 

repeats his statement, "She is divorced!" three times, it is, according 

to Imāmi (Shī`a) Muslims considered as one-time divorce with 

rendering the repetition null if such repetition is to be doubtful. The 

rest of Muslim sects regard divorce in both instances as binding and 

the husband cannot go back to her before she marries another 

husband. 

 

Another hadīth narrated by the Imām  says, "The Almighty and 

Exalted Allāh has decreed three rites each depends on yet another 

one: He decreed the prayers and the payment of zakat; so, He does 

not accept the prayers of anyone who says his prayers but does not 

pay zakat; He decreed that one must thank Him and thank his 

parents too; so, He does not accept the thanks of one who thanks 

Him but is not grateful to his parents; and He decreed that one 

should fear Him and remain in constant contact with his kin; so, 

anyone who does not remain in close touch with his relatives does 

not in turn fear Allāh, the Exalted, the Almighty." 

 

Another one says, "A believer (mu'min) cannot be truly so except 

after acquiring three attributes: from his Lord, from his Prophet , 

and from his fellow humans. From his Lord, he must learn how to 

keep a secret; the Almighty and the Exalted said, 

 

  ا ي ًهِِ أنظن ب لنى غن حلمِم ال غني ِ  فنلا يمظ ِ رم عن المكم مِا  بناي ِ   عن سمول  فن نِ اهم ينس  ى مِ  ر  تنضن ِ  ار  إلِا  من

ا صن ب ل فهِِ رن مِ    ن ي هِ ون   ين ن
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`He (alone) knows the Unseen, nor does He make anyone acquainted 

with his Mysteries, except an apostle whom He has chosen' (Qur'ān, 

72:26-27). From his Prophet, he must learn patience while dealing 

with people; the Exalted and the Almighty Allāh ordered His           

Prophet to be patient with people, saying,   ارِا أنع  تِ ون ر  باِحل عمر  أ مم ذِ ال عنف ون ون    م

احهِليِ ن  اِ  ال جن  Uphold forgiveness; command what is right; but turn` عن

away from the ignorant (folks)' (Qur'ān, 7:199). From his fellows, he 

has to learn patience during periods of poverty and adversity, for the 

Dear and the Almighty One says,  ِاء ار  الض  احءِ ون احبرِِي ن فاِي ال ًنأ سن الص   And ...` ون

to be firm and patient in pain and in adversity' (Qur'ān, 2:177). 

 

Among his interesting and entertaining hadīth is one narrated by 

Yāsir who says, "I have heard Abul-Hassan al-Ridha  saying, 

`Young man! Ātinal ghadā [which permits two meanings],' and I 

looked somehow astonished at his request. He noticed the 

puzzlement on my face whereupon he recited the verse,  `... Moses 

said to his attendant, ننح اءن  'Bring us our early (lunch) meal` آتنِنح غن ن

(Qur'ān, 18:62). So I said, `The prince is the most knowledgeable of 

all people and the very best.'" 

 

The narrator of this incident interpreted the statement of the Imām 

 to mean something like what the Almighty meant when He said, 

 ,then produce a Sura like it" (Qur'ān, 2:23) ..." فنأ تموا بسِمورن   مِ   مِث لهِِ 

whereas he intended his servant simply to bring them their food 

[which does not require a miracle like producing a Qur’ānic verse!]. 

 

This is just a specimen of beautiful traditions narrated by or about 

Imām al-Ridha  which we hope we have been successful in 

selecting among the ones that overflow with goodness in various 

fields. 
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CONCLUSION 

 

 
Let us talk about the Imām’s morals and ethics, the criteria whereby 

one is judged, no matter how great or important he may be. 

 

The value of wisdom and moral is when it sets out of its leading 

springs to make its way in life to plant goodness, beauty, and love, 

and to uproot evil, corruption, and hatred. The individual who 

wishes to spiritually build his inner self wholly has to search for the 

wisdom whereby he discovers his shortcomings which distance him 

from virtuous humanity, and he has to look for the moral which 

brings him closer to his Lord and which deepens the roots of īmān 

within him. This is the value of wisdom and of moral, and this is 

their plentiful product. It is the dividing line between the man of 

righteousness, and the man of evil. Good wisdom is the one which 

sows within the depths of the individual the seed of light in order to 

grow there from a plant blossoming with goodness, love, and beauty. 

 

So let us read the pure wisdom and the magnificent moral in the 

words of Imām al-Ridha , then let us open up our souls in order 

to plant therein the seed of light. After that, let us look after that 

plant that will come out of that seed so that we may harvest from it 

the fruit of īmān, the belief in Allāh, the belief in the principles and 

morals which Allāh has legislated for us in order to be able to build 

ourselves from within, and to be able to rise thereby above the level 

of wishes and desires to the level whereby the individual becomes a 

true human being in his pure link with his Lord, in his honest 

dealing with his brother man, and in his own emancipation from 

worshipping his own ego. 

 

The first moral we meet as we read the words of the Imām  is his 

statement: "It is not adoration to perform the fast or the prayers a 

great deal; adoration is to contemplate upon Allāh a great deal." 

What the Imām  meant from such a definition of what adoration 

in its deep context is all about is his correction of the general attitude 

towards a rite such as the fast or the daily prayers, saying that 

prayers are not merely the prescribed movements accompanying 
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quotations relevant particularly to prayers, nor is the fast merely the 

abstention from eating and drinking and such things. These 

particular movements and this performance are nothing more than 

the outer frame of the picture, while the adoration is the context 

which lies beyond the picture. What the Imām  aims at by 

making this statement is making us aware of the reality from which 

we have to set out in performing the rite we are supposed to perform, 

and to distance us from the stagnation of the empty routine which 

causes us to lose the greatly spiritual meanings the rites we perform 

are intended to help us live. So, what is adoration, after all? 

 

The Imām  says that it is a great deal of contemplation upon the 

Almighty. It is not a great deal of fasting or prayers which do not go 

beyond the particular movements and timings as a routine action an 

individual has become accustomed to be doing during certain times 

away from the deep context of belief. 

 

Such is not adoration, for how many are those who perform their 

prayers and uphold their fast and at the same time commit the 

greatest of sins and perform various kinds of immoralities, yielding 

to wishes and desires, without being able towards them to take 

control of themselves, without trying to give authority over them to 

the deterring power of īmān in order to avoid slipping into the paths 

of misguidance? The prayers of such individuals and their fast are 

nothing more than movements and performances which have lost 

their sense of wisdom and spiritual integrity. 

 

Abundant contemplation upon the Will of Allāh is by itself a form of 

worship and, at the same time, a starting point of every adoration 

and ritual. When someone feels harmony while contemplating upon 

the cosmos and its Creator, and the particles of life and their secrets 

filling the general existence of the cosmos, he cannot avoid feeling 

how small he is before this great Power which created this system in 

such perfection, determined its rules with such precision and 

exactness; and when he, through his power of reason, feels that the 

Power of the Great Creator surrounds this cosmos, that everything in 

existence is overwhelmed by its Authority and Might, without any 

avenue through which one may escape from the center of the Power 
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controlling it..., then he cannot help feeling a deep belief in the 

perfecting Creator, and a genuine awe before the manifestations of 

such Greatness. 

 

When man considers the bounties Allāh has bestowed upon him 

which can never be exhausted while satisfying his continuous needs, 

and His absolute ability to deprive him of them any moment He 

wishes, without the existence of any power that would forbid Him 

from doing so, he would surely then thank Him sincerely and be 

grateful to Him, distancing himself from the hated elements of 

disbelief. 

 

When man realizes the wisdom behind his own creation and the end 

awaiting him that will take him to another life so that the doers of 

good will be rewarded for their good deeds and the doers of evil will 

be punished for their evil, he cannot help considering what secures 

his salvation while doing what he does, and feeling angry at 

whatever displeases Allāh. The feeling one develops of all of this 

and the comprehension of all of this is by itself a form of adoration 

because this feeling is the conscientious path which takes man to 

knowledge, and knowledge is the foundation of belief. At the same 

time, such comprehension gives adoration the vast spiritual meaning 

for which it was decreed. 

 

A man asked him once about the meaning of the verse, "Whoever 

relies on Allāh, He suffices him." He said, "Reliance on Allāh is in 

various degrees one of which is that you rely on Him in everything 

related to you, and when He does something to you which you know 

will not bring you anything good, you rely on His wisdom in doing 

it, so you nevertheless put your trust in Him willingly. Another is to 

believe in the Unseen regarding Allāh of which you have no 

knowledge, so you relied on Him and on His custodians, trusting in 

Him in their regard, and in others." 

 

He was asked once about the extent of such reliance. He said, "It is 

that you fear none save Allāh." What the Imām here means is that 

you submit to the Will of Allāh and accept His decree. Ahmad ibn 

Najm asked him about the pride which spoils one's deeds. He said, 

"Pride is degrees; among them is that one sees his bad deed as good, 
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so he likes it and feels proud of it; another is that one believes in 

Allāh and feels he is doing Him a favor by believing in Him, 

whereas He is the One who enabled that person to believe in Him." 

He, peace with him, said once, "If one lacks five attributes, do not 

expect to gain anything good out of him for your life in this world or 

in the life to come: if his lineage is known to be untrustworthy, if his 

nature lacks generosity, if his temper lacks balance, if he lacks a 

noble conduct, and if he lacks fear of his Lord." 

 

He was asked once who a lowly person is. He said, "Anyone who 

has something to distract him from Allāh." 

 

Among his wise sayings are the following: 

 

"Allāh abhors hearsay, the loss of one's funds (through foolishness), 

and excessive questioning." 

 

"To be courteous to people is to cross half the way to achieving 

wisdom." 

 

"The mind of a Muslim is not complete except after he acquires ten 

merits: Allāh accepts his good deeds, he is trustworthy, he sees as 

plentiful what little good others do for him, while seeing his own 

abundant good as little; he does not fret from being asked for favors, 

nor does he feel tired of constantly seeking knowledge; poverty 

reached in order to please Allāh is better for him than wealth 

accumulated otherwise; to be subjected to power while trying to 

serve Allāh is better in his regard than achieving power over his foe, 

and obscurity he prefers over fame." Then he said, "And the third 

one..., do you know what the third one is?" It was said to him, "What 

is it?" He said, "Whenever he meets someone, he says, `He is better 

than me and more pious.' People are two types: a person better than 

him and more pious, and one who is more evil than him and more 

lowly. 

 

If he meets the one who is more evil than him and more lowly, he 

would say to himself `Maybe the goodness of this (statement) is 

implied, and it is better that he hears such a compliment, while my 

own goodness is apparent and it is detrimental to me.' And when he 
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sees someone better than him and more pious, he would humble 

himself before him trying to raise himself to his level. So if he does 

that, his glory will be higher, his reputation will be better, and he 

will become distinguished above his contemporaries." 

 

"Silence is one of the gates of wisdom. Silence wins the love of 

others. It is an indication of everything good." 

 

"Everyone's friend is his reason; his enemy is his ignorance." 

 

"Among the habits of Prophets is cleanliness." 

 

"One who is blessed with plenty must spend generously on his 

family." 

 

"If you mention someone who is present, use a kunya (surname) for 

him, and if he is absent, mention his full name." 

 

"Time will come when one's safety lies in ten things nine of which 

are in staying aloof from people, and the tenth in staying silent." 

 

"Whoever scrutinizes his behavior wins; whoever does not loses. 

Whoever fears consequences will live safely. Whoever learns a 

moral from others achieves insight, and whoever achieves insight 

achieves wisdom, and whoever achieves wisdom achieves 

knowledge. 

 

One who befriends the ignorant will be worn out. 

 

The best of wealth is that which safeguards one's honor. 

 

The best of reason is one's knowledge of his own self. 

 

If a true believer becomes angry, his anger does not cause him to 

abandon righteousness; when he is pleased, his pleasure will not 

tempt him into wrong-doing, and when he achieves power, he does 

not take more than what rightfully is his." 
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"If one's attributes become plentiful, they will relieve him from 

having to win praise by mentioning them." 

 

"Do not pay attention to the view of someone who does not follow 

your advice for his own good. Whoever seeks guidance from the 

appropriate source will never slip, and if he slips, he will find a way 

to correct himself." 

 

"People's hearts are sometimes coming towards you, sometimes 

keeping away from you; sometimes they are active, sometimes they 

are relaxed. If they come along, they will achieve wisdom and 

understanding, and if they stay away, they will be exhausted and 

worn out; so, take them when they come to you and when they are 

active, and shun them when they stay away or are relaxed." 

 

"Accompany with caution the person who has authority over you; be 

humble when in the company of a friend; stay alert when facing an 

enemy, and mingle with the public with a smile on your face." 

 

"Postponement is detrimental to the fulfillment of desires. 

Fulfillment is the gain of the strict. Wastefulness is the calamity of 

one who can afford it. Miserliness tears up honor. Passion invites 

trouble. The best and most honorable of virtues is to do others 

favors, to aid the one who calls for help, to bring the hope of the 

hopeful to reality, not to disappoint the optimist, to have an ever 

increase of the number of friends when you are alive, and the 

number of those who will cry when you die." 

 

"The miser one is never restful. The envious is never pleased. The 

grumbling is never loyal. The liar has no conscience." 

 

"One who struggles to satisfy the needs of his family shall have 

more rewards than those who make jihād in the Way of Allāh." 

 

He  was asked once who the best of believers are; he said, "They 

are the ones who are excited with expectation when they do a good 

deed, who pray for Allāh's forgiveness when they commit a bad one, 

who show gratitude when they are granted something, who are 

patient when they are tried, who forgive those who anger them." 
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He  was asked once, "How did you start your day?" He 

answered, "With a shorter life-span, with our deeds being recorded, 

with death round our necks, with Fire behind our backs, and we do 

not know what will be done to us." 

 

He  said, "Wealth is not accumulated except by five means: 

extreme miserliness, a long-standing optimism, an overwhelming 

care, a boycott of the relatives, and a preference of this life over the 

life to come." 

 

Ali ibn Shu'ayb said that he once visited Abul-Hassan Ali al-Ridha 

 who asked him, "O Ali! Do you know whose subsistence is the 

best?" He answered, "You, master, know better than me." He said, 

"It is that of the one whose others' subsistence is improved through 

his own. Do you know who has the worst subsistence?" Ali 

answered, "You know better than me!" The Imām  answered 

saying, "It is that of the one who does not include others in it." Then 

he added, "O Ali! Be thoughtful to the boons for they are wild: if 

they leave people, they never come back to them. O Ali! The worst 

of people is someone who stops his contributions to charity, eats by 

himself, and whips his slave." 

 

He  also said the following: 

 

"Your assistance of the weak is better than your act of charity." 

 

"No servant of Allāh achieves true belief except when he acquires 

three attributes: He derives juristic deductions of the creed; he is 

wise regarding his livelihood, and he is patient when faced with 

calamities." 

 

"Beware of one who wants to offer you advice by speaking behind 

others' backs; he does not realize how bad his own end shall be." 

 

He , upon the death of al-Hassan ibn Sahl, said, "To congratulate 

one for a reward in store for him is better than to console him on a 

quick calamity." 
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This is a magnificent bouquet of shining statements of Imām a-

Ridha  which emanate with wisdom, overflow with īmān, and 

over brim with good fruits. In them, the Imām  defines glorious 

ethical and educational manners, the upright conduct of true belief, 

offering some glimpses of humanity for social cooperation and 

coexistence a Muslim is supposed to implement if he wants to be in 

harmony with the principles of Islam which are the turning point of 

social change from an oppressive ignorant society to an advanced 

civilized society built upon virtue and love, justice and equity. 

 

We have to translate these statements and their peers into actions in 

our daily life and be in harmony with their ethical and humane 

practical implications if we wish to direct our individual and social 

conduct to the right direction which safeguards its principles and 

precepts in order to create a nation based on virtues and humanity, 

and build it from within in a firm spiritual structure. Such a structure 

is reflects its practical reality and affects its intellectual and social 

objectives so that it would be  ِت  للِن حس رِجن ة  أم   ي رن أمم   the best nation that"  ن

ever was." (Qur'ān, 3:110). 

 

Finally, this has been, we believe, an honest and clear picture of the 

biography of Imām al-Ridha  in both its historical and 

intellectual aspects in which we tried to go beyond the style of 

narrating the facts as the books of history and biography have 

recorded for us, which are not always free from contradictions, and 

to employ the scholarly critical method with honesty and sincerity 

without having any objective in mind other than to arrive at the facts 

which are free of falsehood, and to define the realistic boundaries of 

the concept which lies behind the background of events. 

 

We have also tried in it to provide a quick glimpse of the intellectual 

life of the Imām in its various aspects, and to provide the reader with 

a brief picture of the magnificent intellectual output presented by the 

Imām  to mankind. 

 

I do not claim that I have, in what I have written about the Imām 

 here, covered all the aspects of the greatness of his personality; 
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rather, it is a quick research necessitated by certain circumstances. 

The initial objective was to research his selection by al-Ma’mūn, in 

response to transient political circumstances dictated by the nature of 

the then government, to be his heir to the throne. But the absence of 

an inclusive and independent study of this great Imām forced me to 

expand the scope of the research and present the various aspects of 

his personality in a research which I hope has proven to be a 

successful experience and a starting point for a more inclusive study 

and a more vast presentation. 

 

I hope I have, with whatever effort and energy available to me, been 

faithful to this study in its presentation, research and style, and from 

Allāh Alone do I derive aid and assistance; He suffices me, and what 

a Great Support He is! 

 

Beirut, Jumada I 20, 1393 

June 20, 1973 

Muhammed-Jawād Fadlallāh 

 

 

 

 

 

 

تقبل منا، انك أنت السميع العليم ربنا
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Supplement: Regency Document 

Historians have often made reference to the regency declaration 

written for Imām al-Ridha  by al-Ma’mūn. Al-Arbili in his Kashf 

al-Ghumma fi Akhbār al-A'imma may be considered the most 

reliable of all in his textual accuracy because he stated that he had 

examined the original copy of the declaration and quoted it word for 

word, and we would like to quote it here in its narrative. He 

mentioned in his book the following: 

"In the year 670, one of his executives came from his (Imām's) 

sacred quarters with the document written in person by al-Ma’mūn, 

and between its lines and on its back cover there were comments 

made in the handwriting of the Imām; so I kissed the places where 

he had written, and let my eyes glide on the gardens of his speech. I 

considered having come across it as one of the blessings and favors 

of Allāh, and I copied it down verbatim, and it is handwritten by al-

Ma’mūn who stated: 

In the Name of Allāh, Most Gracious, Most Merciful 

This is a document written by the commander of the faithful 

Abdullāh son of Hārūn al-Rashīd for Ali ibn Mūsa ibn Ja’far, his 

heir to the throne: Thereupon, Allāh the Exalted and the Sublime has 

selected Islam as His religion, and chose from among His servants 

Messengers leading to Him, guiding others towards Him, the first of 

them tells the glad tidings about their last, the latest among them 

testifying to the former, till Allāh's the Prophetic Mission ended with 
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the Prophetic Mission of Muhammed  after a long period during 

which no prophets were sent, while knowledge was obliterated, 

inspiration ceased, and the Hour drew nearer. So Allāh sealed 

through him all other Prophets and made him a witness for them, an 

authority over them, and He revealed unto him His Dear Book which 

wrong cannot approach from front or from back, a Revelation from 

the Wise, the Praised One, of what He permitted and prohibited, 

promised of bliss and forewarned of retribution, warning and 

alerting, enjoining and prohibiting, so that He would have the clear 

proof against His creation,   ینى لكِن من   ھنلنكن عن  بنيِّننة  ونينح   ٌ لینِّ  
ٌ معنلِي  to annihilate ..." من   ظني  عن  بنيِّننة  ، ونإِن  الله ن  لنسنميمِ
whoever He annihilates with clear evidence, and keep whoever 
He kept with clear evidence, and Allāh is Hearing, 

Knowing" (Qur'ān, 8:42). 

So he conveyed the Message on His behalf and invited others to His 

Path according to the Commandment he received, by wisdom, 

counsel, and by the most beautiful argument, then by jihād and 

ruthlessness till Allāh took him away to Himself and He preferred 

for him what He had in store for him, peace of Allāh be upon him 

and his progeny. So when the Prophetic Mission was terminated, 

and Allāh, through Muhammed , sealed inspiration and the 

Message, He made the uprightness of the religion and the order of 

the Muslims' affairs the responsibility of caliphate and its 

commencement and dignity, and to uphold Allāh's right by obeying 

it; through it do Allāh's injunctions and limits are performed and so 

are the legislation and the Sunnah of Islam, fighting His enemy 

thereby. 

The caliphs of Allāh are obligated to obey Him regarding His 

religion and His servants whom He entrusted to them, and the 

Muslims are enjoined to obey and assist their caliphs to establish the 

right and justice of Allāh, to maintain security, avoid bloodshed, join 

rifts, bring people together to love each other; otherwise, the 

Muslims will suffer chaos and confusion, their religion will be 

altered, their creed will be overcome, their enemy will have the 

upper hand over them, they will be divided with dissensions, and 

they will lose this world and the world to come. 
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It became, therefore, incumbent upon those whom Allāh enabled to 

be caliphs on His earth, and whom He entrusted to fare with His 

servants, to exert themselves and prefer what pleases Allāh and what 

brings about obedience to Him, and to hold tight to what Allāh 

supports them about, for Allāh the Dear and Sublime says to His 

prophet Dawood (David) ,  

 ِا ليِفنااةب فاِاي الأنر  عنل ننااح ن  ن ودم إنِ ااح جن اوم كمم بنااي  ن الن ااحسِ باِاحل حن ِّ  ،ينااح دن ى  ،فنااحظ  اِامِ ال  نااون لا تنتً  ون

 ِ ااًيِلِ الله  اا  سن من ؛فنيمضِاال كن عن ااوا ينااو  ااح ننسم ااِ يٌ  بمِن اٌ  شن ااذن ِ لن ماام  عن ااًيِلِ الله  اا  سن إنِ  ال ااذِي ن ينضِاالُّونن عن

حِ    ال حِسن

"O David! We have made thee a caliph on earth; therefore, 

judge among people justly and do not follow your own 

inclination for that would surely cause you to stray from Allāh's 

Path, and whoever strays from His Path shall have a painful 

chastisement due to forgetting about the Judgment Day," 

(Qur'ān, 38:26) and He also said,   

  عِي ن من أنلنن  مم  أنج  بِّكن لنننس  رن لمونن  فنون من حنموا ينع  ح ان م  عن

"By thy Lord! We shall ask all of them about what they used to 

do." (Qur'ān, 92-93). 

It has reached us that Omar ibn al-Khattab said, `If a goat was lost 

on the bank of the river Euphrates, I would be afraid that Allāh 

would ask me about it.' By Allāh! The person who is responsible 

particularly for his own conduct regarding his relationship with 

Allāh is subjected to a great deal of danger and a great 

responsibility; so, how about the one who is responsible for looking 

after the entire nation?! In Allāh do we trust; from Him do we seek 

security, help, protection against erring, support, guidance to prove 

the argument, and success in achieving His Pleasure and be worthy 

of His Mercy. 

Indeed, the most wise of men, and the best in following Allāh's creed 

regarding his religion, and Allāh's servants from among those whom 

He established as His caliphs on His earth, is one who acts 

according to his obedience of Allāh, following His Book and the 
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Sunnah of His Prophet  during his lifetime and after his demise, 

and exerted his mind and insight regarding who he should choose as 

his heir to the throne and the Imām to the Muslims to look after them 

after him, installing him as a flag post for them and a refuge to 

gather them together round him, settle their disputes, protect their 

lives, guarantee their security by the Will of Allāh against their 

dissensions, broken relations, disputes, and to purify them of the 

whispering of the devil and his scheming, for Allāh the Dear and 

Sublime has made succession after caliphate a condition for 

complementing Islam, its perfection, dignity, and the goodness of its 

people, inspiring His caliphs to make certain that whoever they 

chose after them would be a great blessing, one who is blessed with 

perfect health, so that he would render null the scheming of those 

who sow the seeds of dissension and enmity and try to divide people 

and make plans for dissension. 

 

Since caliphate was assigned to him, the commander of the faithful 

experienced the ugliness of its taste, the weight of its burdens, the 

hardship of its tasks, and the extent of obedience to Allāh and fear of 

Him by the one who accepts to bear its responsibility; so he 

exhausted his body, remained awake and prolonged his 

contemplation upon whatever would bring about the dignity of the 

creed, the conquering of the polytheists, the good of the nation, the 

dissemination of justice, the upholding of the Book and the Sunnah, 

and all of this forbade him from relaxing or resting or enjoying life, 

knowing that Allāh will hold him accountable for all of these 

matters, and out of his own love to meet his Lord after having 

advised them regarding His religion and servants, selecting his heir 

for the best interest of the nation after him the best person he can 

choose due to his piety, soundness of belief and knowledge, the most 

suited among them to carry out Allāh's commandments and His 

injunctions, pleading the Almighty to help him and inspire to him 

what brings about His Pleasure and Obedience to Him at night and 

at day, earnestly pleading and praying, from among his own 

household the descendants of Abdullāh ibn al-Abbās and Ali ibn Abū 

Tālib , keenly discerning their condition, belief and knowledge, 

inquiring about what he did not know regarding them, till he came 

to know their conditions on a first-hand basis, observing them 
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personally and examining their affairs, questioning them about what 

he did not know in their own regard. 

 

Having prayed Allāh for guidance in making his decision, exerting 

himself in carrying out His commandments regarding His servants 

and lands in both households, he selected Ali ibn Mūsa ibn Ja’far 

ibn Muhammed ibn Ali ibn al-Hussain ibn Ali in Abū Tālib  due 

to his excellent distinction, radiant knowledge, apparent piety, pure 

asceticism, renunciation of the world, safety from people's criticism. 

And it became clear to him that narrations still testify to each other 

and the tongues agree with each other and the opinion regarding 

him is in consensus, and due to what he personally knows of his 

distinction as a child, as a young boy, as an adult, and as a grown-

up man; therefore, he tied the knot of caliphate for him after himself, 

feeling confident regarding Allāh's support to him in this regard, for 

He knows that he did so out of his own preference of Him and His 

Creed and out of his concern about the well-being of Islam and 

Muslims, seeking security for all and firmness of the truth and 

salvation on the Day when people rise up for the meeting of the Lord 

of the Worlds. 

 

The commander of the faithful, therefore, invited his sons and 

members of his family, his close friends, commanders of his army 

and those in his service to swear the oath of allegiance which they 

did quickly and gladly, knowing that the commander of the faithful 

prefers obedience to Allāh over his own inclination towards 

preferring his sons or others who are among his kin, and he called 

him al-Ridha , for the commander of the faithful is pleased with 

him; so, the household of the commander of the faithful swore the 

oath of allegiance to him and so did his commanders and soldiers at 

Medīna and the Muslim masses, to the commander of the faithful 

and to Ali ibn Mūsa al-Ridha  after him in the Name of Allāh 

and by His blessings and decree for the good of His creed and His 

servants, an allegiance to which your hands are stretched and your 

hearts are pleased, knowing the objective of the commander of the 

faithful behind it: his preference of obeying Allāh, his and your own 

interest, thanking Allāh for the share of the commander of the 

faithful spent in discharging your responsibility and his concern 
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about your guidance and good-will, hoping that its outcome will be 

your unity, protection, solidarity, the strengthening of your weak 

spots, the strength of your creed, and the uprightness of your affairs. 

Hurry, therefore, to the obedience of Allāh and of the commander of 

the faithful, for the issue regarding which you hurry and because of 

which you praise Allāh will be for your own good as you will find 

out by the Will of Allāh. 

 

He recorded it in his own handwriting on Monday, the 23rd of 

Ramadan, 201 A.H./April 14
th

, according to the Julian calendar, or 

the 18
th

, according to the Gregorian calendar, 817 A.D.
1
 

 

The above is a reproduction of what al-Ma’mūn had written for 

Imām al-Ridha , and on the back of it the Imām  wrote down 

the following: 

 

In the Name of Allāh, Most Gracious, Most Merciful 

 

Praise be to Allāh Who does whatever He pleases; there is none to 

revoke His judgment nor obstruct His Will; He sees what other eyes 

cannot, and He knows what people conceal in their hearts; His 

blessings unto His Prophet Muhammed , the seal of Prophets, 

and unto his good and Purified Progeny . 

 

I, Ali ibn Mūsa ibn Ja’far, state here that the commander of the 

faithful, may Allāh grant him the strength of staying on the Right 

Path, has come to recognize of our right what others have neglected 

to know; so he joined wombs which were separated and brought 

security to frightened souls; nay, he gave them life after they were 

annihilated and provided them with wealth after being 

impoverished, seeking thereby to please the Lord of the World, not 

expecting a reward from anyone other than Him, and Allāh will 

reward those who thank Him and will never suffer the toil of doers 

of good to be wasted. 

 

                                                 
1 The most wiedely used calendar nowadays is the Gregorian. – Tr. 
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He has chosen me as his successor, granting me the greatest 

responsibility if I live after him; therefore, anyone who unties a knot 

Allāh enjoined to be tied, or removes a joint Allāh enjoined to be 

kept, has indeed violated the honor and committed harām, for he 

will then be transgressing upon the Imām, violating the sanctity of 

Islam. 

 

Such was the case in the past, so he remained patient while seeing 

mistakes committed and did not voice his objection when rights were 

discarded out of his fear of dissension in the religion and disunity 

among the Muslim masses, and due to the fact that the days of 

ignorance (jāhiliyya) are not too far behind, and in order not to 

give opportunists a chance nor to let an innovation invented. 

 

I have prayed Allāh to witness to what is on my mind should He 

place me in charge of dealing with the Muslims and grant me 

caliphate, that I will deal with them in general and on the 

descendants of al-Abbās ibn Abdul-Muttalib in particular according 

to the obedience due to Him and to His Messenger , and that I do 

not shed any blood unfairly nor permit honor nor wealth to be 

violated except the blood shed according to the permission allowed 

by the establishment of Allāh's limits and obligations, and that I 

shall choose to the best of my ability officers who are most qualified 

for their jobs, making that a sure commitment and a promise about 

which Allāh shall ask me for He, the Exalted and the Almighty, says, 

فم  أنو  ولاب  ،ِ وا  بحِل عن   ون نم س  حنن من إنِ  ال عن   ن ان   "And fulfill the promise, for the 

promise shall be asked about" (Qur'ān, 17:34). 

 

Should I bring an innovation, or alter anything, or replace anything, 

I would then deserve my penalty and expose myself to retribution; I 

seek refuge with Allāh against His Wrath, and from Him I seek 

success in obeying His Commandments and not to enable me to 

disobey Him, all for the sake of the safety of myself and of all the 

Muslims;   م لا بكِم ح يمف عنلم بيِ ون رِي من ح أند  من  And I do not know what will be" ون

done with me or with you;" (Qur'ān, 46:9);  ِ مم إلِا  هِ  ك   ،ينقمصُّ ال حن    ؛إنِِ ال حم

همون  ي رم ال فنحصِليِ ن ون  The command rests solely with Allāh; He decides in"  ن

truth, and He is the best of judges" (Qur'ān, 6:57). 
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But I obeyed the will of the commander of the faithful and preferred 

his pleasure, and may Allāh protect him and myself from erring, and 

I seek His witness over myself about this matter, and He suffices for 

Witness. I have written this in my own handwriting in the presence 

of the commander of the faithful, may Allāh prolong his presence, 

and in the company of al-Fadl ibn Sahl, Sahl ibn al-Fadl, Yahya ibn 

al-Aktham, Abdullāh ibn Tāhir, Thumama ibn Ashras, Bishr ibn al-

Mu'tamid, and Hammad ibn al-Nu`mān, in the month of Ramadan, 

in the year two hundred and one. 

 

On the right side of the document, the following witnesses have 

signed: Yahya ibn Aktham who testifies to both the front and the 

back of the document and he asks Allāh to enable the commander of 

the faithful and all the Muslims to appreciate the blessing of this 

testimony and testament; Abdullāh ibn Tāhir ibn al-Hussain has 

written down his name and the same date; Hammad ibn Nu`mān has 

written in his own handwriting and has testified to its front and back 

on that date; and Bishr ibn al-Mu'tamid has testified to the same. 

 

On the left side of the document, the following writing is inscribed: 

"The commander of the faithful, may Allāh prolong his presence, 

has handwritten this script which is the document of covenant 

whereby we anticipate goodness in both its front and back, (written) 

at the shrine of our master the Messenger of Allāh , between the 

rawda (courtyard) and the minbar (pulpit), in the presence of all the 

witnesses, and while the dignitaries of Banu Hashim and all friends 

and members of the army who met the qualifications of making such 

a bay'a (allegiance), in order to nullify any doubt cast by the 

ignorant, for  ِلني ه ح أننتمم  عن لنى من مِنيِ ن عن ن  رن ال مم م ليِنذن حنن الله  ح ان  Allāh will not leave' م 

the believers in the state in which you are now...' (Qur'ān, 3:179). 

Al-Fadl ibn Sahl, in obedience to the orders of the commander of the 

faithful, has written this on the same date." 
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APPENDIX 

 

ARABIC ELEGIES 
 

 

These are selected elegies in poetry format for Arabic-speaking 

readers of this book. Some of them are in classical Arabic, whereas 

others, which were composed by some Iraqi qaris and radoods, are 

written in the Iraqi dialect. 

 

  

 بسم الله الرظم  الرظيم

الِيًاي   الحما  ه ر  العاحلمي  والصالا  والسالام علاى  يار   لقاه النًاي الأماي  وآلاه

 .أع ا  م أجمعي  إلى ليحم يوم ال ي الِحهري  واللع  ال ا م على 

 

لحل العلامة المجلسي في جلاء العيون عن  ذار أظوال الإمحم الرضح علياه السالام : وبع 

اسمه الشريِ علي وانيته أبو الحس  وأش ر ألقحبه الرضح، وليل أيضحب الصحبر والفحضال 

 .والرضي  والوفي  ولر  أعي  المنمني  وغي  الملح ي 

  

 :راب فجعل م جسراأرادوه جس

لحعا   )دا محب وأب اب يستغل الجحهلون العلماحءن والفحشالون الناحجحي  واأنماح هاذه القحعا   

أماار مساالم بااه لاا ى السيحساايي  فااي السااحب  واللاظاا ، فكحناات بمثحبااة شااعحر ( الاسااتغلال

ف او . للمأمون العًحسي ليستفحد م  شعًية العلاويي  وبخحصاة ألإماحم الرضاح علياه السالام

محم المفترا الِحعة وإليه تش  الرظحل وت  أ النفوس ففرا على إمحمنح الرضح علياه الإ

السالام لًاول منصا  سيحساي رفيام المساتوى ا ولاياة الع ا  ا إلا أن الإماحم علياه السالام 

 .استِحق لل  المعحدلة لصحل  الإسلام ب ل أن يستغل المأمون شعًية الإمحم

  

 : العحلم الحكيم والسيحسي الًحرق

 محذا عمل الامحم الرضح أيحم إمحمته 

أنااه جلااـ فااي مسااج  جاا ه النًااي صاالى الله عليااه والااه ولااحم بنشاار العلاام وفضااح ل أمياار 

المنمني  علي عليه السلام وتوضي  اصاول الماذه  وبياحن ظقح قاه النحصاعة انِلالاحب ما  

لااي م القاارآن الكااريم وساانة الرسااول العظاايم وان الحاا  والصاا ق فااي مااوالا  اهاال الًياات ع

اًون ما  لًلاه تعاحلى ولا يمكا  لاي شاخص م ماح ااحن تنصاي  اماحم او  السلام وان م منص 

 .إلغحء إمحمته ظيث ل  جعله الله امحمحب 

 

 :إذاب يمك  القول أن الإمحم الرضح استخ م أهم سلاظي 

 

 .السلاح السيحسي القح م على الأسـ الشرعية القرآنية: الأول
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 .ة المجتمم م  التخلِ والجحهلية العميحءالسلاح العلمي لصيحن: الثحني

عن  ذلك أدر  المأمون العًحسي  ِور  نشحطح  الإماحم الرضاح علياه السالام وشاعر أن 

الإمحم الرضح يتحر  بشكل ي  د سلِحنه و ين ي ظكمه فيمح لاو تار  يًاي  الحقاح   بكحمال 

 .الحرية

  

 :إيذاء المأمون للإمحم الرضح عليه السلام

أمون فااي إيااذاء الرضااح عليااه الساالام ظتااى أنااه ظًسااه فااي ساار ـ عاا    ولاا  تمااحدى الماا

وب أ  محنته بتوليه الع  ، فحلمأمون يعظِمه في الظحهر، وينذيه في الًاحط  . أش ر مقي اب 

احن الرضح ا عليه السلام ا إذا رجم : لحل يحسر الخحدم. ظتى إن ظجة الله احن يتمنى المو 

الل ام إن ااحن فرجاي »: العرق والغًحر، رفم ي يه ولحليوم الجمعة م  الجحمم ول  أصحبه 

ح أنح فيه بحلمو ، فعجِله إلىِ السحعة واتم المأمون ش حدته يومحب وليلة، ثم أرسل إلى . «مم 

عمه محم  ب  جعفر الصحدق عليه السلام وجمحعة م  الِحلًيي ، لياروا سالامة ب ناه، ثام 

 .شرق بحلًكحء والنحي 

  

 :عليه السلامش حد  الامحم الرضح 

احنت ش حد  ثحم  الا مة المعصومي  مولانح علاي با  موساى الرضاح علياه السالام سانة 

 .ها، ع  عمر  تجحوز الخمسي  عحمحب وليل  مسة و مسي  سنةب  203

 

لكاا  . وروي أن شاا حدته عليااه الساالام احناات فااي السااحبم والعشااري  ماا  شاا ر صاافر

، فقاا  أجًااره المااأمون يااوم الثااحم  المشاا ور أن شاا حدته عليااه الساالام احناات آ اار صاافر

والعشري  م  ش ر صفر على تنحول عنًحب مسمومحب أو عصير رمحن فأستش   الإمحم علياه 

 .السلام على أثره بع  يومي 

  

 :رواية ابي الصلت ال روي

بينمح أناح والاِ باي  يا ي أباي الحسا  علاي  با  موساى الرضاح علي ماح : لحل ابو الصلت

أبح الصلت اد ال هاذه القًاة التاي في اح لًار هاحرون فاوتني بتارا   ما  يح : السلام إذ لحل لي

ااح مثلاات بااي  ي يااه لااحل لااي: أربعااة جوانً ااح، لااحل نااحولني ماا  هااذا : فمضاايت فأتياات بااه، فلم 

سيحفر لي هحهنح لًر : الترا  وهو م  عن  الًح  فنحولته فأ ذه وشمه ثم رمى به، ثم لحل

فاي الاذي عنا  : ساحن لام يت ياأ للع اح، ثام لاحلوتظ ر صخر  لو جمم علي ح ال معول بخرا

 .الرجل والذي عن  الرأس مثل ذلك

 

سيحفر لي فاي هاذا الموضام، فتاأمرهم : نحولني هذا الترا  ف و م  تربتي، لحل: ثم لحل

أن يحفااروا لااي سااًم مرالااي الااى أساافل وان يشاا  لااي ضااريحة، فاا ن أبااو إلا أن يلحاا وا، 

راب، فا ن الله عاـ وجال سيوساعه لاي ماح شاحء، فا ذا فتأمرهم ان يجعلوا اللحا  ذراعاي  وشاً

فعلوا ذلك ف نك ترى عنا  رأساي نا او  فاتكلم باحلكلام الاذي أعلماك، ف ناه ينًام الماحء ظتاى 

يمتليء اللح  وترى فيه ظيتحنحب صغحراب فتفتت ل ح الخًـ الذي أعِيك ف ن ح تلتقِه، فا ذا لام 

ن الصغحر ظتى لا يًقى من اح شايء يً  منه شيء  رجت منه ظوتة اًير  فحلتقِت الحيتح

ثم تغي ، ف ذا غحبت فضم ي   على المحء وتكلم بحلكلام الذي أعلمك ف ناه ينضا  ولا يًقاى 

ياح أباح الصالت غا اب : منه شايء، ولا تفعال ذلاك إلا بحضار  الماأمون، ثام لاحل علياه السالام
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ت وانااح أد اال الااى هااذا الفااحجر، فاا ن  رجاات وانااح مكشااوت الاارأس فااتكلم أالمااك وان  رجاا

 .مغِى الرأس فلا تكل مني

  

 :الإمحم وغ ر المأمون

فلمح أصًحنح م  الغ  لًـ ثيحبه وجلـ فاي محراباه ينتظار، فًينماح هاو : لحل أبو الصلت

أجا  أميار المانمني ، فلاًـ نعلاه ورداءه ولاحم : اذلك إذ د ل عليه غالام الماأمون، فقاحل

ًا  عنا  وأطًاحق فحا اة باي  ي ياه يمشي وانح اتًعه ظتى د ل على المأمون وبي  ي ياه ط

 .وبي ه عنقود عن  ل  أال بعضه وبقي بعضه

 

فلمح بصر بحلرضح عليه السلام وث  إليه وعحنقه ولً ال ماح باي  عينياه وأجلساه معاه، ثام 

: يح اب  رسول الله هل رأيت عنًحب أظسا  ما  هاذا، فقاحل الإماحم الرضاح: نحوله العنقود ولحل

اوتعفيناي مناه، : اال مناه، فقاحل لاه الرضاح: م  الجنة، فقحل لاهربمح احن عنًحب ظسنحب يكون 

لا ب  م  ذلك، محيمنعك منه لعلك تت منح بشيء، فتناحول العنقاود فأاال مناه ثام نحولاه : فقحل

الاى أيا ، : فأال منه الرضح عليه السلام ثالاذ ظًاح   ثام رماى باه ولاحم، فقاحل لاه الماأمون

مغِاى الارأس فلام االماه ظتاى د ال الا ار ثام الى ظيث وج تني و رج علياه السالام : لحل

 .آمر ان يغل  الًح ، فغل  ثم نحم على فراشه

  

 :الإمحم الجواد يحضر الامحم الرضح في  راسحن

فمكثت والفحب في صح  ال ار م مومحب محـونحب، فًينمح أنح اذلك إذ د ل علاي  شاح  ظسا  

ما  أيا  د لات : ياه فقلات لاهالوجه، لِا  الشاعر، أشاًه بحلرضاح علياه السالام، فًاحدر  إل

الااذي جااحء بااي ماا  الم ينااة فااي هااذا الولاات هااو الااذي أد لنااي الاا ار : والًااح  مغلاا ، فقااحل

 .والًح  مغل 

 

، ثام : وم  أنت، فقحل لي: فقلت له أناح ظجاة الله علياك ياح أباح الصالت أناح محما  با  علاي 

الرضااح عليااه  مضااى نحااو أبيااه عليااه الساالام فاا  ل وأمرنااي بحلاا  ول معااه، فلمااح نظاار إليااه

ه الى ص ره ولً ل مح بي  عينيه ثم سح  سحًحب الى فراشاه  السلام وث  إليه وعحنقه وضم 

وأا   عليه محم  با  علاي  علي ماح السالام يقًلاه ويساحره بشايء لام أف ماه، ورأيات علاى 

شفتي الرضح عليه السلام زب اب أش  بيحضحب م  الاثل  ورأيات أباح جعفار يلحساه بلساحنه، ثام 

ه بااي  ثوبااه وصاا ره، فأسااتخرج من ااح شااي حب شااًي حب بحلعصاافور فأبتلعااه أبااو جعفاار أد اال ياا 

 .ومضى الرضح عليه السلام

 

لم يح أبح الصلت فأتني بحلمغتسل والمحء م  الخـانة، فقلات : فقحل أبو جعفر عليه السلام

إ تماار بمااح آماار  بااه، فاا  لت الخـانااة فاا ذا في ااح : مااح فااي الخـانااة مغتساال ولا مااحء، فقااحل

تان  جحنًاحب ياح أباح الصالت : غتسل ومحء، فأ رجته وشمر  ثياحبي لأغساله معاه، فقاحل لايم

أد ال الخـاناة فاأ رج الاي الساف  الاذي فياه : ف ن  لي م  يعينني غير  فغسله، ثم لحل لي

افنه وظنوطه، ف  لت فا ذا أناح بساف  لام أره فاي تلاك الخـاناة فحملتاه الياه فكفناه وصالى 

 .عليه
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لام فا ن فاي : بحلتاحبو ، فقلات أمضاي الاى النجاحر ظتاى يصال  تحبوتاحب، لاحلثم لحل إ تناي 

فأتيتاه، فأ اذ الرضاح ( لام أره لا )الخـانة تحبوتاحب، فا  لت الخـاناة فا ذا تحبوتاحب لام أر مثلاه 

عليه السلام بع  أن صلى عليه فوضعه في التحبو  وصِ ل ميه وصلى راعتي  لام يفار  

 .سقِ، فخرج منه التحبو  ومضىمن ح ظتى علا التحبو  وانش   ال

 

يااح اباا  رسااول الله السااحعة يجي نااح المااأمون فيِااحلًني بحلرضااح عليااه الساالام فمااح : فقلاات

اسكت ف ناه سايعود ياح أباح الصالت، ماح ما  نًاي يماو  فاي المشارق ويماو  : اصنم، فقحل

وصاي ه بااحلمغر  إلا جمام الله عااـ وجال بااي  أرواظ ماح وأجسااحدهمح، فماح تاام الحا يث ظتااى 

نش  السقِ ونـل التحبو ، فقحم عليه السلام فأستخرج الرضح م  التحبو  ووضعه على ا

لام فاحفت  الًاح  للماأمون، ففتحات  ،ياح أباح الصالت: فراشه اأنه لم يغسل ولام يكفا ، ولاحل

 .الًح  ف ذا المأمون والغلمحن بحلًح 

  

 :المأمون واصِنحق الحـن

يح ساي اه فمجعات باك ياح ساي ي ثام : وهو يقولد ل بحايحب ظـينحب ل  ش   جيًه ولِم رأسه 

 اذوا فاي تج ياـه، وأمار بحفار القًار، فحضار  الموضام : د ل وجلـ عنا  رأساه ولاحل

وظ ر ال شيء على مح وصفه الرضح عليه السلام، فقحل بعض جلسح ه، ألسات تاـعم أناه 

: قًلاة، فقلاتلا يكون الإمحم إلا مق م الرأس، فاأمر أن يحفار لاه فاي ال: نعم، لحل: إمحم، لحل

انت وا الاى ماح ياأمرام باه أباو : أمرني أن أظفر له سًم مرالي وان اش  له ضريحه، فقحل

 .الصلت سوى الضريحة، ولك  يحفر ويلح 

 

لام ياـل الرضاح ا علياه : فلمح رأى مح ظ ر م  الن او  والحيتحن وغير ذلك، لحل الماأمون

أت ري مح : حته، فقحل له وزير احن معهالسلام ا يرينح عجح ًه في ظيحته ظتى أرانحهح بع  وف

إنه أ ًر  إن  ملككم بناي العًاحس مام اثارتكم : لا، لحل: أ ًر  به الرضح عليه السلام، لحل

وطول م تكم مثل هذه الحيتحن ظتى إذا فنيت آجحلكم وانقِعت آثحرام وذهًت دولاتكم سال   

 .ص لت: هالله تًحر  وتعحلى عليكم رجلاب من ح فأفنحام ع  آ رام لحل ل

  

 :المأمون يأمر بحًـ ابي الصلت

والله لقا  نسايت الكالام ما  : يح أبح الصلت عل مني الكلام الذي تكلمت به، للت: ثم لحل لي

سحعتي ول  انت ص لت، فأمر بحًساي ودفا  الرضاح علياه السالام، فحًسات سانة وضاحق 

وآل محماا   علااي  الحااًـ، فساا ر  اللياال فاا عو  الله عااـ وجاال باا عحء ذااار  فيااه محماا اب 

ج عن ي، فلم أستتم ال عحء ظتاى د ال علاي  محما  با  علاي علياه  وسألت الله بحق م ان يفر 

لام فاأ رج، ثام ضار  : إي والله، لحل: يح أبح الصلت ضحق ص ر ، فقلت: السلام، فقحل لي

ي يه على القيود التي احنت علي  ففك ح وأ ذ بي ي وا رجني م  الا ار والحرساة والغلماة 

 .ال ار  لم يستِيعوا أن يكلموني و رجت م  بح يروني، ف

 

فلام : إمض في ودا م الله ف نك ل  تصل إليه ولا يصل إليك أب اب، لاحل أباو الصالت: ثم لحل

ألت  مم المأمون الى هذا الولت وصلى الله على محما  وآلاه الِاحهري  وظساًنح الله ونعام 

 .[1]الوايل

 

http://www.alshirazi.net/monasabat/monasabat/140.htm#_ftn1
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 أظحديث شريفة تخًر بش حد  الإمحم الرضح عليه السلام

 

 :نجم الرسول ووديعته

روى اباا  بحبويااه بساان  معتًاار أنااه لااحل لأبااي : لااحل العلامااة المجلسااي فااي جاالاء العيااون

الله صالى الله ياح ابا  رساول الله رأيات رساول : الحس  عليه السلام رجلٌ م  أهل  راسحن

اياِ أناتم إذا دفا  فاي أرضاكم بضاعتي واساتحفظتم : عليه وآله فاي المناحم اأناه يقاول لاي

 وديعتي وغي   في ثراام نجمي 

 

انااح الماا فون فااي أرضااكم وانااح بضااعة نًاايكم وانااح الوديعااة : فقااحل لااه الرضااح عليااه الساالام

ظقاي وطاحعتي فأناح والنجم، ألا فم  زارناي وهاو يعارت ماح أوجا  الله تًاحر  وتعاحلى ما  

وآبح ي شفعحؤه يوم القيحمة وما  ان اح شافعحؤه ياوم القيحماة نجاى ولاو ااحن علياه مثال وزر 

ا  والإناـ ولقا  ظا ثني أباي عا  جا ي عا  أبياه علاي م السالام أن رساول الله  الثقلاي  الج 

ماا  رآنااي فااي منحمااه فقاا  رآنااي لأن الشاايِحن لا يتمثاال فااي »: صاالى الله عليااه وآلااه لااحل

في صاور  واظا  ما  أوصايح ي ولا فاي صاور  أظا  ما  شايعت م وان الرؤياح  صورتي ولا

 .[3]«الصحدلة جـء م  سًعي  جـءاب م  النًو 

  

 :مح منح إلا مقتول ش ي 

الله مح منح إلا مقتول شا ي ، فقيال لاه و: .... وروي عنه عليه السلام بسن  معتًر أنه لحل

شر  ل  الله فاي زمحناه يقتلناي بحلسام ويا فنني فاي دار : فم  يقتلك يح اب  رسول الله  لحل

مضيعة وبلاد غربة، ألا فم  زارناي فاي غربتاي اتا  الله لاه أجار مح اة ألاِ شا ي  ومح اة 

عل في الا رجح  ألِ ص  ي  ومح ة ظحج ومعتمر، ومح ة ألِ مجحه  وظشر في زمرتنح وج

 .[2]العلى م  الجنة رفيقنح

  

 :بضعة في  راسحن

لاحل رساول الله صالى : وروي أيضحب بسن  معتًر ع  الإمحم الصحدق عليه السلام أنه لاحل

 راساحن لا يـورهاح مانم  إلا وأوجا  الله عااـ الله علياه وآلاه سات ف  بضاعة مناي بااأرا 

م جس ه على النحر  .[4]وجل له الجنة وظر 

  

 :يقتل بحلسم

يخارج رجال ما  : ...وروي أيضحب يسن  معتًر عا  الإماحم الصاحدق علياه السالام أناه لاحل

موسى اسمه اسم أمير المنمني  صلوا  الله عليه في ف  فاي أرا طاوس وهاي ول  ابني 

بخراسحن يقتل في ح بحلسم في ف  في ح غريًحب م  زاره عحرفحب بحقه أعِحه الله عـ وجل أجر 

 .[5]م  أنف  لًل الفت  ولحتل

  

 :غفران الذنو 

ساايقتل رجاال ماا  : وروي أيضااحب بساان  معتًاار عاا  أمياار الماانمني  عليااه الساالام أنااه لااحل

ول ي بأرا  راسحن بحلسم ظلمحب اسمه اسمي واسام أبياه اسام أبا  عماران موساى علياه 

http://www.alshirazi.net/monasabat/monasabat/140.htm#_ftn2
http://www.alshirazi.net/monasabat/monasabat/140.htm#_ftn3
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http://www.alshirazi.net/monasabat/monasabat/140.htm#_ftn5
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السلام ألا فم  زاره في غربته غفر الله ذنوبه مح تق م من ح ومح تأ ر ولو احنات مثال عا د 

 .[6]ر الأمِحر وورق الأشجحرالنجوم ولِ

  

 :أارم الوفود

إن اي ساألتل : وروى العلامة المجلسي بسن  معتًر ع  الإمحم الرضح عليه السلام أنه لحل

عااـ وجاال تربتااي مختلااِ  بحلساام مساامومحب ومظلومااحب وألًاار الااى جناا  هااحرون، ويجعاال الله

شيعتي وأهال بيتاي فما  زارناي فاي غربتاي وجًات لاه زياحرتي ياوم القيحماة، والاذي أاارم 

محم  صلى الله عليه وآله بحلنًو  واصاِفحه علاى جميام الخليقاة لا يصالي أظا  مانكم عنا  

لًري راعتي  الا اساتح  المغفار  ما  الله عاـ وجال ياوم يلقاحه، والاذي أارمناح بعا  محما  

 عليه وآله بحلإمحمة و صنح بحلوصية ان زوار لًاري لأاارم الوفاود علاى الله ياوم صلى الله

م الله عاـ وجال  القيحمة وماح ما  مانم  يـورناي فتصاي  وج اه لِار  ما  السامحء إلا ظار 

 .[7]جس ه على النحر

  

 :ثي الإمحم الرضح عليه السلامم  مرا

 

 :لحل دعًل الخـاعي

 

 ولاااااااو نفااااااا   ماااااااحء الشااااااانون لااااااااقل ت

 

 الا مااااااح لعااااااي   بحلاااااا موق است ل ااااااات 
 

 لاااااه رؤوس الجًاااااحل الشاااااحمخح  وذل ااااات

 

 علاااى مااا  بكتاااه الأرا واساااترجعت 

 

 وانجم اااااااااح نحظااااااااااات علياااااااااه وال ااااااااات

 

 ولاااا  اعولاااات تًكااااي الساااامحء لفقاااا ه 

 

 ـ  علينااااااااااح وجل اااااااااات  لماااااااااارز ة  عااااااااا

 

 فاااانح  عليااااه اليااااوم أجاااا ر بحلًكاااااحء 

 

فأ لفاااااااااات ال نيااااااااااح لاااااااااه وتول اااااااااات     

 

 رزينااااااااح رضاااااااي الله سًاااااااا  نًي نااااااااح 

 

 

 :ولحل محم  ب  ظًي  الظًي 

 

 ظاااااااااااتم الياااااااااااه زيااااااااااااااااحر  ولماااااااااااحم

 

  لًاااااار بِااااااوس باااااااه ألاااااااحم امااااااااحم 

 

 تم اااااااااااااا ى إلياااااااااااه تحياااااااااااة وسااااااااااالام

 

 لًااااار ألاااااحم باااااه الساااااالام واذ غااااااا ا 

 

ي فااااااااااام الأسااااااااااقحموبتااااااااااااربته لاااااااااا    

 

 لًااااار سااااانح أناااااواره تجلااااااي العمااااااى 

 

 رظلااااااااااوا وظِ اااااااااات عن ااااااااااام الآثااااااااااحم

 

 لًاااااااار إذا ظاااااااال  الوفااااااااود بربااعاااااااااه 

 

دوا أمااااا  العقااااااح  وأومناااااوا  ماااااااااا  أن يحاااااااااال  علي ااااااااااام الإعاااااااااا ام  وتاااااـو 

http://www.alshirazi.net/monasabat/monasabat/140.htm#_ftn6
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ه ر   ولا ظااول ولا لااو  إلا بااحه العلااي العظاايم، وإنااح ه وإنااح إليااه راجعااون، والحماا 

 .العحلمي 

 ااااااااااااااااااااااا

عنااه 1ح3َ343وعيااون الأ ًااحر ج 44مجلااـ 17ح536الأمااحلي للصاا وق َ[ 1]

 .3ح33َ444والعوالم ج 10ح44َ200الًححر ج

 .10ح15مجلـ61أمحلي الص وق َ[ 3]

 .8ح15مجلـ 61أمحلي الص وق َ[ 2]

 .6ح15مجلـ 60أمحلي الص وق َ[ 4]

 .1ح35مجلـ  102أمحلي الص وق َ[ 5]

 .2ح3َ355الأ ًحر ج عيون[ 6]

 .ع  عيون الأ ًحر 32ح103َ26الًححر ج[ 7]
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 الم ا   والمراثي
  

 . جمم مِ ظة، بمعنى الثنحء على الصفح  الحمي   عن  المم وح والإشحد  ب ح: الم ا  

 

ام علياه أو نظام الأشاعحر علاى الفقيا  والًكاحء : والمراثي هي شرح أوصحت المي ات والتوج 

اة تقاحم المجاحلـ التاي تقارأ في اح المراثاي والقصاح   فاي ذاار وفاي . عليه م  حص  أي احم محار 

ة ش  اء اربلاء  .مصح   وايفية استش حد الأوليحء و حص 

  

م  جملة الأمور التي احن الأ مة علي م السالام يولون اح التشاجيم ويا عون أتًاحع م إلي اح 

اء هااي لااراء  القصااح   ماا  أجاال تخلياا  تلااك الموالااِ الًِوليااة وإظيااحء م رسااة عحشااور

ولااا  ات خاااذ  لصاااح   الرثاااحء .  الحساااينية، أي يكاااون الااانظم ذا وزن ولحفياااة ولحااا  مااانثر

وباارز علااى ماا ى . الحساايني اساالاح للاا فحق عاا  الحاا   والثنااحء علااى الصاا ق والصااحدلي 

الفرزدق، وعوت ب  عً الله، والكميت، وعً الله : تحريص الشيعة شعراء بحرزون م  أمثحل

اا  أباارزوا فضااح ل أهاال الًياات فااي . . . دعًاال، والسااي   الحميااري، وباا  اثياار، و غياارهم مم 

أروق وأب ااااى صااااور ، ونظمااااوا أشااااجى الشااااعر وأاثااااره لوعااااة وظرلااااة علااااى شاااا  اء 

ويتألِ م  عشر  مجل ا  دراساة الشاعراء والأشاعحر " أد  الِِ"يتنحول اتح  )اربلاء

 (.ظول الحسي  ووالعة الِِ م  القرن الأول وظت ى القرن الرابم عشر، والتي نظموهح

  

م  الًِيعي أن القصح   السيحسية للشعراء الماوالي  فاي ما ح ورثاحء أهال الًيات تتضام  

بشكل ضمني نق اب لخلفحء وظكحم الجور، لق  ااحن الشاعر الا يني يرااـ لًال اال شايء علاى 

  نشر مًحدئ ال ي  وإظياحء ظقاح   الإيماحن فاي القلاو  والنفاوس، لكاي تجاري فاي الأورد

ول ذا السً  احن شعراء الشايعة الكًاحر مصا ر  ِار . دمحء سح نة م  التحم ـ والالتـام

دا مي على الحكحم لأن م يذا رون ظقح   ال ي  والصفح  اللازم  توف رهح في الححام الا يني 

عًر م ظ م لآل محم  صل ى الله عليه وآله، وهم إنماح يلفتاون الأنظاحر والقلاو  إلاى الحا  

م   لال ذارهم للصفح  الحمي   التي يتصِ ب ح الأ مة ومقحرنت م بما ى  وظكومة الح 

 .الضححلة والتفحهة التي يت صِ ب ح الحكحم

  

و هااذا الأساالو  مسااتقى ماا  توجي ااح  الأ مااة وعمل اام ظيااث اااحنوا ياانازرون الشااعراء 

. عحياةالملتـمي ، والمت ي ني  مم  ينظمون القصح   والمراثي، ويتعحه ون م باحلتكريم والر

اة تناا   حصاة علاى نظام الأشاعحر فاي رثاحء الحساي   وورد  في هاذا المجاحل أظحدياث جم 

 .    عليه السلام بقص  الذار والإظيحء وإبكحء المحًي  على تلك المصح  

  

ماا  لااحل فينااح بياات شااعر بنااى الله لااه بيتااحب فااي : "لااحل الإمااحم الصااحدق عليااه الساالام فااي هااذا

ماح ما  : " ونقال عناه أيضاحب (. 341:76، بححر الأناوار 467:10وسح ل الشيعة ")الجن ة

رجاحل الشايص ")أظ  لحل في الحسي  شعراب فًكى وأبكى به إلا أوج  الله له الجن ة وغفر لاه

يااح دعًاال، إرذِ : "، وأوصااى الإمااحم الرضااح عليااه الساالام دعااًلاب بااحلقول(384:الِوسااي

اار عاا  نصاارنح مااح الحسااي  عليااه الساالام فأناات نحصاارنح ومحدظنااح مااح دماات ظي ااحب  فاالا تقص 

 ( .567:13جحمم أظحديث الشيعة " )استِعت
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 مراثي لامحم الرضح عليه السلام
 

 :منحل  اب  ش رآشو   -- فيمح أنش ه أبو فراس

 

 

 وأبصااااروا بغضااااه ماااا  رشاااا هم وعمااااوا

 

 بااااحؤا بقتاااال الرضااااح ماااا  بعاااا  بيعتااااه 

 

 ومعشااااار هلكاااااوا مااااا  بعااااا  ماااااح سااااالموا

 

 عصاااحبة شاااقيت مااا  بعااا  ماااح ساااع   

 

 ولا يمااااااااااااي  ولا لربااااااااااااى ولا رظاااااااااااام

 

 لا بيعاااااااة ردعااااااات م عااااااا  دماااااااح  م 

 

 

 : وأاثر دعًل مراثيه؛ من ح

 

 على علي ب  موسى با  جعفار با  محما 

 

 ياااح ظسااار  تتاااردد وعًااار  لااايـ تنفااا  

 

 

 : ومن ح

 

 لاااااااااام تتاااااااااارا  منااااااااااي ولاااااااااام تًاااااااااا 

 

 ياااااااح نكًاااااااة جاااااااحء  مااااااا  الشااااااارق 

 

 لثلمااااااااااااااااااااة بح نااااااااااااااااااااة الرتاااااااااااااااااااا  

 

 وأصاااااااااااً  الاسااااااااااالام مساااااااااااتعًرا  

 

 بااااااااااأرا طااااااااااوس ساااااااااايل الااااااااااودق 

 

 ساااااااقى الغريااااااا  المًتناااااااي لًاااااااره  

 

 وأولاااااااااااااااام الأظشااااااااااااااااحء بااااااااااااااااحلخف 

 

 أصااااااااً  عيناااااااااي محنعاااااااااح للكااااااااارى 

 

 

  :ومن ح

 

 ولاااااااو نقااااااار  ماااااااحء الشااااااانون لقلااااااات

 

 ألا مااااااح لعااااااي  بحلاااااا موق اساااااات لت 

 

 رؤس الجًااااااااااحل الشااااااااااحمخح  وذلاااااااااات

 

 على م  بكتاه الأرا واساترجعت لاه 

 

 وأنجم ااااااااااح نحظاااااااااات عليااااااااااه والاااااااااات

 

 تًكااااي الساااامحء لفقاااا هولاااا  أعولاااات  

 

 لمرز ااااااااااة عااااااااااـ  علينااااااااااح وجلاااااااااات

 

 فااااانح  علياااااه الياااااوم أجااااا ر بحلًكاااااح 
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 فأ لفااااااااااات الااااااااااا نيح لاااااااااااه وتولااااااااااات

 

 رز نااااااااح رضااااااااي الله سااااااااً  نًينااااااااح 

 

 ألا لا تًحلي اااااح إذا ماااااح اضااااامحلت تجلااااات

 

 ومااااااح  ياااااار دنيااااااح بعاااااا  آل محماااااا  

 

 مصااااااااااااايًتنح بحلمصاااااااااااااِفي  تجلااااااااااااات

 

 مصاااااااااااااااايًح  الـمااااااااااااااااحن ولا أرى 

 

 

  :ومن ح

 

 عليااااااااك السااااااااحريح  هتااااااااونبِااااااااوس 

 

 ألا أي ااااااااح القًاااااااار الغرياااااااا  محلااااااااه 
 

 فأبكيااااااااك أم رياااااااا  الااااااااردى في ااااااااون

 

 شاااااككت فماااااح أدري أمساااااقي شاااااربة 

 

 ويلقاااااااااح  مااااااااان م الحاااااااااة وغضاااااااااون

 

 أيااااح عجًااااح ماااان م يساااامونك الرضااااح 

 

 

 :ومن ح

  

 إماااااااااااحم هااااااااااا ى لاااااااااااه رأي طرياااااااااااِ

 

 ولااااااااااا  اناااااااااااح ننمااااااااااال أن يحياااااااااااح 
 

 وتحاااااااااااااات سااااااااااااااكونه رأي ثقيااااااااااااااِ

 

 عاااااااان مياااااااارى سااااااااكنحته فيقااااااااول  

 

 بنح لاااااااااااااااااه وساااااااااااااااااحرية تِاااااااااااااااااوت

 

 لااااااااه ساااااااامححء تغاااااااا و ااااااااال يااااااااوم 

 

 ولاااااااا  احناااااااات لااااااااه رياااااااا  عصااااااااوت

 

 فأهااااااااا ى ريحاااااااااه لااااااااا ر المنحياااااااااح 

 

 ماااااااااااااـار دوناااااااااااااه ناااااااااااااأي لاااااااااااااذوت

 

 ألااااااااحم بِااااااااوس ملقحااااااااة المنحيااااااااح 

  

 

 السلام  بعض مراثي الرضح عليه
   

 : في المنحل  لحل دعًل ب  علي يرثيه    

 

 تنفااااااااااااااااااا  لااااااااااااااااااايـ  و عًااااااااااااااااااار  

 

 تتاااااااااااااااااردد  ظسااااااااااااااااار    ياااااااااااااااااح  

 

 بااااااااااااااا  جعفااااااااااااااار بااااااااااااااا  محمااااااااااااااا 

 

 علاااااااااااى علاااااااااااي بااااااااااا  موساااااااااااى 

 



 300 

و روى الشيص في المجحلـ بسن ه ع  محم  ب  يحيى ب  أاثم القحضي ع  أبيه لحل أل م  

المأمون دعًل ب  علي الخـاعي و أمنه على نفساه و استنشا ه لصاي ته الكًيار  فجحا هح 

 ( :منتخً حو هذا )فقحل لك الأمحن علي ح امح أمنتك على نفسك فقحل 

 
 و السااااااورِ  ظساااااا  الااااااًلاء علااااااى التنـياااااال 

 

 جحزيات أظما  فاي  ماح   السوء   أمة   يح  

 

 مضااااااارِ  لا  و  مااااااا  ذي يماااااااحن و لا بكااااااار 

 

 نعلماه  الأظياحء    ما     ظاي   يًا    لم  

  

 جااااااـرِ  علااااااى   أيسااااااحر   تشااااااحر    امااااااح  

 

 دماااح  م   فاااي   شاااراحء    هااام   و   ألا  

 

 و الخاااااـرِ  الاااااروم  بأهااااال  الغاااااـا   فعااااال   

 

 من ًااة  و   تخويفااح  و   أساارا   و  لااتلا  

 

 عاااااااذرِ  مااااااا   العًاااااااحس  لًناااااااي  أرى  و لا 

 

 لتلاااااوا  إن    معاااااذوري     أمياااااة   أرى  

   

 ظتاااااى إذا اساااااتمكنوا جاااااحزوا علاااااى الكفااااارِ 

 

 أول ااام  الإسااالام   علاااى    لتلاااتم    لاااوم  

 

 يااااا  علاااااى وطااااارِ   مااااا   تربااااام  انااااات  إن 

 

 ب ااح  الـاااي   لًاار   علااى  بِااوس  إرباام  

 

 العًاااااارِ   ماااااا    هااااااذا    شاااااارهم   لًاااااار  و 

 

 ال اام  النااحس   ياار  طااوس  فااي  لًااران  

 

 الاااارجـ ماااا  ضااااررِ  علااااى الـاااااي بقاااار  

 

 مااح ينفاام الاارجـ ماا  لاار  الـاااي و مااح 

 

 فاااااذرِ  أو  شااااا ت  ماااااح  فخاااااذ  يااااا اه  لاااااه  

 

 بماااح اساااًت رهااا   امااارئ  اااال  هي اااح   

 

 

  السلام الرضح عليه تذهي  لًة 

      

جحء الشحه عًحس الأول محشيح على ل ميه م  أصف حن إلى  راساحن و أمار بتاذهيً ح ما   

 .  1016سنة  10و تم في  1010سنة  10 حلص محله في 

 

*** 

 

لاديًي  الححج عًا  الحساي  شاكر و الشايص عًا  المانعم ( ق)أبيح  في رثحء الإمحم الرضح 

 الفرطوسي

 

السلام على مِاحلم ناور الله و أباوا  رظماة الله و معاحدن ظكماة الله  و الحم  ه وبسم الله 

  المصِفى رسول الله و آله ال  ا  إلى الله الحًي 

 

فاي  نتقر  إلاى الله عـوجال فياه بقاراء  أبياح  ما  لصاي تي  ما  غارر القصاح   الولا ياة 
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صالوا  الله  – موساى الرضاحرثحء ثحم  أ مة العتار  المحم ياة الصا ي  الشا ي  علاي با  

  . – عليه

 

 –الحساي  شاكر النجفاي  القصي   الأولى هي م  إنشحء الأدي  الولا ي المً ق الححج عًا 

بحلتقا ير  –عليه السالام–الرضح  ب شحرا  لِيفة إلى جميل رضح الإمحم –رضوان الله عليه 

صاي   الثحنياة و هاي الح  و نلتقاي فاي الق الإل ي في تحمل الصعح  م  أجل ظف  دي  الله

بتفجاار مشااحعر  –لاا س سااره  –الماانعم الفرطوسااي  ماا  إنشااحء العااحلم الـاهاا  الشاايص عًاا 

تحبعوناح علاى . العرفحن بحلجميل و شاكر الألِاحت الرضاوية الولاء الصحدق و هي تعًر ع 

  .براة الله

 

 1385نًاا أ بحلمرثيااة الرضااوية للعًاا  الصااحل  الحااحج عًاا  الحسااي  شااكر المتااوفى ساانة 

الإل ية و  ل جر  و هو يصور لنح أبعحد جريمة اغتيحل أي ي الغ ر العًحسي لشمـ ال  ايةل

  : – رضوان الله عليه –أنيـ للو  أهل الإيمحن ، لحل 

 

 

 !بشااااااجون  آفحل ااااااح فتجلًًاااااات

 

 التكااااوي  عااااوالم أطاااال مااااحذا 

 

 !و دهااااااى الـمااااااحن و أهلااااااه بمنااااااون  

 

 أوج ااح فااأظلم لحماات الأ اارى هاال 

 

 !مااااا  بناااااي يحساااااي   شااااامـ ال  اياااااة 

 

 أو غاااح  عن اااح بااا رهح أو هااال مضاااى 

 

 ااااوني : طااارا لاشااايحء لاااحل لااا 

 

 ر  العاالا صااي  ب اام معشاار ماا  

 

 هااااوني: للرزايااااح  لاااال بعاااا ه ماااا 

 

 ال ااا ي أرااااحن هااا  رزء ه 

 

 بااااارني  فأعولاااات الًِااااحق باااام

 

 ه يااااوم لاباااا  موسااااى زلااااـل الااااـ 

 

 و بكاااااات بقااااااحني الاااااا مم عااااااي  الاااااا ي 

 

 ظـناااااح بعااااا هظِمااااات لناااااح  الشااااارق  

 

 يااااااااا عى بعكاااااااااـ الأمااااااااار بحلماااااااااأمون

 

  اااح   الًتولاااة أشاااجى باااه ياااوم 

 

 بكااااااأس عاااااا او  و ضااااااغون ساااااامح

 

 الرضااح متجرعااح أضااحى بااه يااوم 

 

 يخفاااااااى علاااااااى عااااااالام اااااااال مصاااااااون

 

 لكاااي و رماااحن فاااي عنااا  جعلاااوه 

  

 !فااااااااي عااااااااحلم التكااااااااوي  والتاااااااا وي   

 

 طوعاااه الخلا ااا  أو ماااح دروا أن 

 

 عليااااي  دار فااااي لااااه مثااااوى

 

 ارتضاااى مااا  دعاااحه لماااح لكناااه 
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 و محكاااااام التًيااااااي  و الاااااا ي  نااااااحح

 

 فقضاااى علياااه المجااا  ظـناااح إذ لضاااي 

 

 ديااااون لاااا يم منااااه العاااا ى نااااحل

 

 فماااا  المعااااـى المرتضااااى أن الرضااااح 

 

 دياااااا  الحنيااااااِ أسااااااى ثيااااااح  ال ااااااون

 

 ال تجلًاااا  متفقاااا  عليااااه ه 

 

 في اااااح ، و مااااا  لااااا  شاااااحء فاااااي ساااااجي 

 

 يشااحء ماا  ياا  ل يااح ضااحم  الجنااح  

 

 علياااااي  ماااااأوا  إلاااااى أ اااااري

 

  ااذني إلااى مثااوا  فااي الاا نيح وفااي ال 

 

 المشاااااحون فلكاااااك لأنجناااااي فاااااي

 

 ففااض وزرا مشااحونة و صااحيفتي 

  

 

رزلنااح الله و إيااحام أي ااح الأطح اا  و الأدياا  الحااحج عًاا  الحسااي  شااكر رضااوان الله عليااه 

  .الشفحعة الرضوية بأعلى مراتً ح ، إنه جواد اريم

 

*** 

 

الشيص عً  المنعم الفرطوسي المتاوفى  الـاه  و الأدي  المجحه  م  لصي   رضوية للعحلم

علياه  –فاي رثاحء غريا  الغرباحء  –الله علياه  رضوان –لل جر  ، نقرأ لوله  1404سنة 

 :– السلام

 

 بماااااااح ياااااااوظي لاااااااك القلااااااا  الجاااااااري 

 

 القااااري  الِاااارت أي ااااح تفجاااار 

 

 ينااااوح فيااااه مااااح ااااال نشااااي ا

 

 و صاااا  ماااا  دمعااااك القااااحني وللًااااي 
 

 لااااري  ظـنااااح ال اااا ىجفاااا   لااااه

 

 إمااحم فااي المصاايًة لااي و جاا د 

 

 لاااااروح مناااااه أظشاااااح ه و فاااااي

 

 شااا ي ا مظلوماااح بحلسااام لضاااى 

  

 نصااااوح و هولااااه الساااام سااااقحه

 

 ظتاااى  اااحن الع ااا  الماااأمون باااه 

 

 ساااااًوح ولا كماااااو مااااا  بقلًاااااي

 

  فااات الِ ااار الجاااواد أباااح إلياااك 

 

 وهاااااااااي  لااااااااااوعتي مناااااااااك الضااااااااااري 

 

 فثاااحر وجااا ي ولفااات علاااى الضاااري  

  

 الجاااااروح تشااااافى مااااا  القلااااا باااااه 

 

 ضاااري  الضااالوق إلاااى و أسااان   

  

 وافااااى إليااااك المااااذنًي  شاااافيم  صااااااري  فااااااي ولا كمااااااو محاااااا 
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 يسااااااتمي  و ماااااانكم شاااااافحعتكم

 

  يرجااو الحشاار فااي مااذن  فقياار 

 

 

 الإمحم علي ب  موسى الرضح عليه السلام رثحء

 

 
 م  ال نح نحًه بحل م والحـن

 

 نفسي ف اء غري  الِوس ظي  

 

 يرعوي  حل  الأاوان ذي المن لا 

 

 سقحه مأمون سمحب ظحل اب اثمحب  

 

 يـي ه ال يوم احرذ المح 

 

 أذاله المر أصنحفحب مصنفة 

 
 مح جحءه م  س حم الِع  في الـم 

 

 ولاه، مكراب، لكيمح ان يخفِ م  

 
 م  بغي مأمون، في سر  وفي عل 

 

 احن الإمحم ظـينحب صحبراب أسفحب  

 
 ل  احد م  فت  شلت ي اه، بمح

 

 واحد فيه صلا  العي ، م  بِر 

 
 أن يخجل الح ، م  مكر وفي شِ 

 

 واسأل به مجلـ الأديحن ظي  رأى 

 
 اي يسخر القوم ظلمحب م  أبي الحس 

 

 ومأد  السحظر الملعون هي ه 

 
 والِ ر في لوعه م  فحدح المح 

 

 ولم يـل اح  اب  ًثحب وملعنة 

 
 اللً أو محء رمحن أو مـق م  

 

 ظتى سقحه نجيم السم في عن  

 

 ل يه م  نحد  يًكي ومنتم 

 

 فقِم السم أظشحء الإمحم ولا 

 

 مستش  اب، سم، في بع  م  الوط 

 

 مح  الرضح بخراسحن ل ي  ظشح 

 

 

*** 

 جينه إلقًر  معتني  .... يحلرضح إبشوق أو ظني 

 ظسي  يمته إنـور لًره .... إنحلفك إبأمك إلـهره

 جينه إلقًر  معتني  .......... إبشوق أو ظني يحلرضح 

 

 ااااااااااااااااااااا(1)اااااااااااااااااااااااا

 إلشوق ظثنه إعلى إلمسير .... سي ي جينه إبل فة

 جحذ  ألشيعه إب  ير .... نور مغنحطيـ ظًك
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 يم ضريحك تستنير .... أربم وعشري  سحعه

 بيه سر يوم إلغ ير .... يحلضريحك روا انه

 أو لف   حطرنه ألسرور .... سي ي أو جينه نـور 

  وآه ضحه نه إفراله .... مته ويه إظسي  إنتلاله

 جينه إلقًر  معتني  .......... مته ن تِ يحظسي 

 

 ااااااااااااااااااااا(3)اااااااااااااااااااااااا

 إلشوق ظث إلراظله .... سي ي م  إبعي  جينه

 يرد مسرور إل لهإ .... وعودتنه إللي يـور 

 يحلال ألمشحال .... محترد طلًة إلـاير

 إفراق وادي اربله .... ومشكلتنه ت ري بي ح

 إل جر هذا لايِول .... إلًتول سي ي أبضلم

  ظسي  نلتِ يم ضريحه .... ضم  إللو  إلجريحه

 جينه إلقًر  معتني  .......... أو ن تِ إبقل  ظـي 

 

 ااااااااااااااااااااا(2)اااااااااااااااااااااااا

 إيلذق إبقل  إلمح  .... إفراق وادي إلغحضريه

 وهاحلقسم أدري صع  .... سي ي أبضلم إلـايه

 أو يمحي إلِحغي ألغض  .... يمته لعراق إيتحرر

 إلقًر أباااو إليماه نِ  .... سياا ي لًل ألمنياه

 إنـور لمقِوق إلكفوت .... إبقًر أبو فحضل نِوت

 سي ي إبقِعة يمينك .... وينكإد يل يحعًحس 

 جينه إلقًر  معتني  .......... إنصي  يمك هحتفي 

 

 ااااااااااااااااااااا(4)اااااااااااااااااااااااا

 إبراس أبو إليمه .... يحلرضح ألسم عليك

 إل ح نرجم م  ج ي  .... طفي شوق إلغحضريه

 إنشم عاًا  ذا  إلصعي  .... إنـور أنصحر إلش حده

 ونجي محـوز إلوري  .... حهر نصال لًارهإب  مظ

 ون  ل إنـور إلغري  .... إلعحده نستأذن ظًي 

 ونستلم اار  ألاـياحر  .... سي ي إنري  إلًشحره

 جينه إلقًر  معتني  .......... إمسجل إب معة

 

 ااااااااااااااااااااا(5)اااااااااااااااااااااااا

 ل ألفاراقيحعلي طاح .... إلنو  أص  للنجِ وأهتِ

 سي ي وإلص ر ضحق .... ليمته وإلشوق ها نه

 وشتت أبنحء ألعراق .... ليمته إلظحلم يحكم

 لًسوا ألذلاه أطواق .... وإللي ظلوا تحت ظكمه

 إدرا ح يحداظي ألًح  .... شيعتك مس ح إلعذا 
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 أو نرتوي م  لًـ نور  .... مته نتشرت وإنـور 

 ينه إلقًر  معتني ج .......... إنصي  بسمك وال ااياا 

 

 ااااااااااااااااااااا(6)اااااااااااااااااااااااا

 للصل  ويه إلي ود .... وصلت إلححله يحعلي

 إسمه إرهح  وجمود .... أو صاحر لتل إلخيًريه

 وإلع ل بينه يساود .... آه لاو غحيًنه يظ ر

 وللنجِ يمك نعود .... أو ينت ي إلشيِحن إلأاًر

 وإنفق  مناه إلقارار .... سي ي ضقنه إلمرار

 ون تِ إبمسج  ألكوفه ....... يحترى لًر  نِوفه

 جينه إلقًر  معتني  .......... يحبِل ب ر أو ظني 

 

*** 

 

 إگص  يح زاير للرضح:::: بعينك لون ضحگ الفضح 

 إدعي ليويح ::::::::::::::وم  توصل هنح 

 

 ا اااااااااااااااااااااا(1)ااااااااااااااااااااااااا

 يح م  تري  الموعظة  ل فكر  ويحي

 ال التجحر  والعًر راوتني نيحي

 إ ذ النصيحة وإظتذر م  دنيتك هحي

 وتمسك بول النًي يح صحظ  الراي

 ب سم الرضح تنول الظفر :::: لوشحبچك چِ ال هر

 إدعي لي ويح :::::::::::::: وبلِفه يرعح  

 

 ا اااااااااااااااااااااا(3)ااااااااااااااااااااااااا

 لمنتصيًك نحيًة ودهر  يجحفيك

 بصًر  تحـم والصًر بحلش   يكفيك

 لو شحه   صًر   لصوال نيح توليك

 إگص  لع  گًر الذي م  ال م ينجيك

 والًحرييسمم دعوتك -يم گًره أطل  ظحجتك 

 إدعي لي ويح :::::::::::::: مقًولة دعوا  

 

 ا اااااااااااااااااااااا(2)ااااااااااااااااااااااااا

 لو ظ ر  أشًحح العسر وتغير الححل

 م  دنيتك لا ترتجي لا عـ  لا محل

 إعمل عمل صحل  وإ ذ م  طي  الأعمحل
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 ثرو إلتنفعك بحلحشر والش   تنـال

 عگ  العسر تصًحغني:::: لگًر الرضح بل فة إعتني 

 إدعي لي ويح :::::::::::::: بجحه إلي أغنح  

 

 ا اااااااااااااااااااااا(4)ااااااااااااااااااااااااا

 م  تعصِ ريحح المرا وبعلة تنصح 

 إگص  لگًر إل شموا ضلم أمه بحلًح 

 أعني الرضح وال م  گص  يم گًره مح  ح 

  بـيحرته تنول الشفح م  ال مرا طح 

 لا شك ي اوي علتك:::: م  تً ي تعرا ظحلتك 

 إدعي لي ويح ::::::::::::::لوشفته شحفح  

 

 ا اااااااااااااااااااااا(5)ااااااااااااااااااااااااا

 لو ثگلت ظمول ال ضم وأيحمك تجور

 تعنى لگًر شًلإل وى بمحرابه مًِور

 م  ت  ل الحضر  بشغِ وتشحه  النور

 إطل  الححجة م  بع  محتوگِ تـور

 لحضي الحواي  يستمم:::: ع  مِلًك لا تمتنم 

 إدعي ليويح :::::::::::::: وبمولفك ذا  

 

 ا اااااااااااااااااااااا(6)ااااااااااااااااااااااااا

 لم  تِ  لحضرته وتًث ال موم

 تلگى الم   يم الگًر بحلنحيًةتحوم

 تسمم هتحفح  الحـن وتصرخ يح مسموم

  چً   مثل چً  الحس  بحلمحنة محلوم

 وص  ال مم لمصيًته:::: بمصحبه واسي شيعته 

 إدعي ليويح :::::::::::::: ي عينح  وم  تجر

 

 ا اااااااااااااااااااااا(7)ااااااااااااااااااااااااا

 رش  جوان  مرل ه م  دمعة العي 

 وإنح  مثل دعًل وإ ًره بححلالحسي 

 وأذار مصيًة اربله بكل فجعة الًي 

 گله ب ليلك يح الرضح مستعر نحري 

 نصرقونحر الذبي  الم:::: نحر بكسر ذا  الضلم 

 إدعي ليويح  :::::::::::::: دلالي وصح 

 

*** 
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 ألرادود

 ألححج بحسم ألكربلا ي

 

،،،،،،،،،،،،،، 

 لًر إلول  في طوس وإلوال  إبغ اد×× وآه يـهرا إلًور ول  عنك إبعحد 

 

 ااااااااااااااااااا(1)ااااااااااااااااااااا

 ألرضي إلكحفل إلضحم  لحلت إلى ألمولى×× يحطوس هحلقًر ألشريِ إلفيك لام  

 نحلوا إلًغيه وإلِل  فيكم إلحسحد×× م  يعتني له ع  ل ي  إلنحر آم  

 

 ااااااااااااااااااا(3)ااااااااااااااااااااا

 بح  إلحواي  ليش إيشيلونه ظمحميل×× إبنك لضى في طوس لاا  ظصل تغسيل 

 إلسواد معذوره إلـهراء إلى م  لًسة×× وآه إمحم مفترا يعلم إلتأويل 

 

 ااااااااااااااااااا(2)ااااااااااااااااااااا

 فوق إلجسر مرمي على أل جلم إمعفر× واعظم إمصيًه إمصيًتك موسى إب  جعفر 

 يوم منه إتشوت رموه إبجسر بغ اد× أونحدى ألمنحدي الم  راد إيتسفر 

 

 ااااااااااااااااااا(4)ااااااااااااااااااااا

 في طوس ب ر إلك ثوى أو بغ اد بثني × وادي إلغريي  أو فحل ألفحوله إتضمنه 

 عِشحن يتقل  يـهرا فوق إلوهحد××أو في أرا سحمرى أو إلك في اربلا إظسي 

 

 ااااااااااااااااااا(5)ااااااااااااااااااااا

 أرسل علي ح أو سحفر  م  ظرم ج هح× × بأرا ألم ينه للرضى أ ته يودوهح

 وطت ل ح محمل أو سو  للسفر زاد× ×هح محجح لي ح  وهح أو ضم  م  ظي 

 

 ااااااااااااااااااا(6)ااااااااااااااااااااا

 يمخ ر  موسى إب  جعفر يحظـينه× جحني إاتح  إم  ألرضى  ِه إبيمينه 

 سرعك تعحلي بحلعجل يحبنت ألمجحد× لًري أنح في طوس محهو في ألم ينه 

 

 ااااااااااااااااااا(7)ااااااااااااااااااااا

 جحهح إلجواد أو لحل سلمي إعلى ولينه× و عـمت على إلترظحل م  أرا ألم ينه أ

 محتوصلي  إلا أنح راي  له أو راد× × سلمي عليه إنكحن لًلي توصلينه 

 

 ااااااااااااااااااا(8)ااااااااااااااااااااا

 هوه ألذي جرا بني أميه على إبنح × أو هلي يـهراء إلكسر إظلوعك أو أذا  

 أو نغص عليك إلمشرو  وإلـاد× ظـن م بحلقيحمه دوم بحشح   أو  لا
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 ااااااااااااااااااا(4)ااااااااااااااااااااا

 ال لمصحر أو طحفت على ال ألملا في× وإمخ راتك راًوهح فوق إلكوار 

 من ح يـهرا أو لًسة أليحد ظلو ألحلي× م  ظول ح نسوان وأطفحل احلقمحر 

 

*** 

 

 ألحسينيهديوان ألكرامة 

،،،،،،،،،،،،، 

 دهاااحنااح غاا ره ..... ألـمااحن ري م 

 وألأسااى رماحناح................. وبااحلخاِااو  

 

 اااااااااااااا(1)اااااااااااااااا

 ذالااه ألماولاى ألرضاح غ رآب  ألسمم 

 ألقضاح فصحر ظااحما آب إلاى ماولاى

 وأرتاضااى لنجالاِاه ألجااواد أوصااى

 مااأمااون ألخياااحنااه................. ماااهلاا  س

 وألأسااى رمااحنااح................. وبااحلخاِااو  

 

 اااااااااااااا(3)اااااااااااااااا

 مسمومو غري  هنح لسوت ألضي

 ألل ي  بحلسم أمعح ي ل  لِعت

 فروا جسم ألسلي  ل  وبحلسيوت

 سفكوا دمحنح................. في اربلا 

 وألأسااى رمااحنااح................. احلخاِااو  وبا

 

 اااااااااااااا(4)اااااااااااااااا

 لق  ماح  ألحسي  ذبحو في اربلا

 ماحء ألامعي  ظاحم او ل  ظرموه

 ألشمر أللعي  لق  برى اريمه

 سلًااوا نسحنااح.................وأللااانمااحء

 رمااحنااح وألأسااى................. وبااحلخاِااو  

 

 اااااااااااااا(5)اااااااااااااااا

 ااربلاء مصح   تذاار  ماح إن

 ألنًلاء لمصااح  ظـني يشت 

 بحلًلاء ستمصاح  بع ي فأنت

 ااالانااح ياحبني................. ناقاياامٌ  سااامٌ 

 وألأسااى رمااحنااح................. وبااحلخاِااو  
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 اااااااااااااا(6)اااااااااااااااا

 ش يا  ماح  ألرضأ ألمولى بأبي

 ألًعيا  تِاوي أتت أ ات ولهم 

 ش ي   ًِاو لاماو رأ  ماذ وصلت

 ممظا ارآ برهاحنو................. ألحًاي   ماح 

 وألأسااى رمااحنااح................. وبااحلخاِااو  

 

 اااااااااااااا(7)اااااااااااااااا

 ألإمحم ماح  سمعت ماذم  صار ت

 ألسلام أل نياح علاى لاحلات ااأن اح

 ألل ااحم لاوم ألِ ر رأ  وزين 

 هشماوا ألجثماحناح.................ألحسيا   م 

 وألأسااى رمااحنااح................. وبااحلخاِااو  

 

 اااااااااااااا(8)اااااااااااااااا

 طاويال رما    فاي رأتاه لا  وألرأس

 جا يال ألأرا على مسلاو ٌ  وألجسام

 تسيال مناه وألا ماح إلياه جاحء 

 لارباحناوب  جسماه................ فقاا مات 

 رمااحنااح وألأسااى................. وبااحلخاِااو  

 

*** 

 

 لكل لل   سي ي انت الحًيًح

 فكيِ يً  المصِفى تقضي غريًح

 

 ااااااااااااااااا(1)ااااااااااااااااااا

 و اظنح للصر ة استمعنح هحتفحلق ر  ينحدي

 فجعنح صر ة ت وي و محتواهح يحلرضح مصحبك

ر دمعنح  مح علنك بح  معت  و الحـن فج 

ظة يً  الشموس اللا حة بيك المنحية  مِوِّ

 و م  أثر س م الفحدظة جم و جم لوعة جرعنح

 اودعتن في نفوسنح أمراعجيًح

 ظتى جرى القضحء أن تقضي غريًح

 

 ااااااااااااااااا(3)ااااااااااااااااااا

 يفنيك دهر  يحلوجود  طود راسي محلِ نر

رِّ  ذر  م  بنيحن صًر   عي ت ال نيح تحِن

ًح  لأملا  أمر  يذهل أمر للمصحي  عج 
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مر يح وسفة ل  تقضي بغمرم   للكون وج انك لمِ

 بي  التراي  والصلم  ظل يش  و يِفي جمر 

 جيًحللح  يح إمحمنح انت الم

 غريًح يوم دعح  الح  اي تقضي

 

 ااااااااااااااااا(2)ااااااااااااااااااا

 أنت ثحم  ب ر صحر  غيًته بًرج الش حد 

 سلالة ال ح صحر القتل عحد  و أنت م  أشرت

 سي ي و جحنت امية الكم تري  الإبحد 

 عن ح انفصل و الًني العًحس انتقل زمحم الحكم

  ر ضحفت زيحد طمغمة و تمحد  بحلج ل و عحلغ

كمح رهيًح  وبحل محء شي وا ظم

 مذا سيغني م اذا تقضي غريًح

 

 ااااااااااااااااا(4)ااااااااااااااااااا

 فلتت لحع ت ح عحلسجون و عحلمظحلم السِلة

 و العروش اللي بنوهح عحلنفوس وعحلجمحجم

 محت وم ال نيح ال م بحل هر محيًقى ظحلم

  سلِته دامت ليح طحغي ؛هحي الحقح   ثحبتة

 المأمون هذي صفحته مسجلة بأبشم جرايم

 ا يًح و ال هرم ل  أب ى لنح وج حب 

 و ل  هتفنح أسفحب تقضي غريًح

 

 ااااااااااااااااا(5)ااااااااااااااااااا

 لحكمه ن حية الظحلم شمح راد يظلم لاب 

 و يظل تحريخك الـاهر شعلة ب رو  ال  اية

 ةجفوت المنحي و أنت مو أول مضحي صحف 

 ب حلتضحية المتواصلة ظل ت تسير القحفلة

 انش  مرابم اربلاء و ل ح تكشِ لك  فحيح

 سوت ترى في اربلاء   اب تريًح

 شحء القضحء بع ه تقضي غريًح

 

*** 

 لرادودا

 ألححج بحسم الكربلا ي

،،،،،،،،،،،،،،،، 

 ألمنيه إعلوم لاظت××××× إبوصيه  أوصيك يًني

 لوعوهح بحل م وروظي××× لِعوهح  بحلسم اً ي

 لاظت إعلوم ألمنيه
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 ااااااااااااااااااااا(1)ااااااااااااااااااااااا

 اً  يسعر ل يًه م ×× م  غري  أل ار ونه 

 إلرهيًه إلسحعه ظحنت×× وإيقله  إولي ه على ين ه

 أو ظًيًه محًو  إوداق×× إبنه  إويه يتوادق لحم

 مصيًه إشكم إتمر عليك×× إبصغر سنك  إتظل يتيم

 ي ضمونك هضمي إبمثل ××××× محيتراونك وإلع ا

 لوعوهح وروظي بحل م ×××× إلضيعوهح أماحنه ام

 لاظت إعلوم ألمنيه

 

 ااااااااااااااااااااا(3)ااااااااااااااااااااااا

 أو ن حره ليله وإلتًـ ×× جرعته إللي مصح  ام

 صًري طفيت أو بحلصًر×× إلحمسني  إلفراق وس م

 أدواره درا  وإل هر×× من ح  مي وس وظحلتي

 ألأمحره صك وإستلم×× ألإمحمه  إلثقل إت يأ

 إشجرالي بحلسم ت ري××××× لححلي  أدر  آه أوداعة

 لوعوهح بحل م وروظي×××× إبنحر اً ي ولعوهاح 

 ألمنيه لاظت إعلوم

 

 ااااااااااااااااااااا(2)ااااااااااااااااااااااا

 لوسحدهأ راسي ع  زي ×× يًني  ألمو  ب ظتضحر

 بحلش حده روظي إتفوز×× من ح  وألل سحعه بع 

 ألسعحده صًر ناحل م ×× واع وني  بي ح هذي

 نحده إلمو  يًني ظاحدي×× دفني  وتحلي غسلي إتوله

  عينك لفرالي لا ت ل××××× عيني أه يعينك  عق 

 لوعوهح وروظي بحل م ×××× سعوهاح إللي وإلنتيجه

 لاظت إعلوم ألمنيه

 

 ااااااااااااااااااااا(4)ااااااااااااااااااااااا

 إلوصحهح بوصيه ولحل ×× نحره إبفيض وصه ظسي 

 اواهح اً ي وإلعِش ×× ذاروني ظحمي شيعتي

 رمحهاح إرلًته ظرمله ×× إلرضيعي محي إطلًت إم 

 جاراهاح إعيونه ودمعة ×× يذار هحلوصيه إلرضح

 ظاحمي  إنذب ج ي إيقله ×× إلتفت لًنه إبقل  دامي

 لوعوهح وروظي بحل م ×××× إمنعوهح عِشحنه أطفحل

 لاظت إعلوم ألمنيه

 

 ااااااااااااااااااااا(5)ااااااااااااااااااااااا

 أشوفه إلعًحس عمي×× عيني  إلمحي تشوت م 
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 إافوفه لِعوا وإلع ه ×× ظحمي إلن ر طحلم إم 

 إمخِوفه عينه أو بحلس م×× راسه  إنقسم بحلعمود

 يشوفه إلإبنه إجه ظسي  ×× ثقيله إلأاًر إمصيًة

 دمعه سحل إولي ه على××××× إيودعه  إبنه إعلى وإنحنه

 لوعوهح بحل م وروظي ×××× لِعوهح جثته إيشوت

 لاظت إعلوم ألمنيه

 

 ااااااااااااااااااااا(6)ااااااااااااااااااااااا

 جحسم عرس أشحه  اني×× أشوفه  عريـ أو شح 

 ماحتم إنقل  وإلـفحت ×× شًحبه شمعة إنِفت إم 

 نحيم ألتربحن على وظل×× إب مه  إافوفه إتحنت

 هاحيام إبقل  أماه ناحد ×× إشفحفه  ذبلت م  إلعِش

 إعجنت ح ب موعي إلحنه ××××× إنصًت ح يًني  يمتك

 لوعوهح بحل م وروظي×××× إفجعوهاح  أماه بحلول 

 ألمنيه إعلوم لاظت

 

,,,,,,,,,,,,,,,, 

 يحغري  يحغريًو××× أل ار يح مأوى ألغري  يحغري  

 يحغريًو يحغري ××× إبخحلص ألنية إليـور  ماحيخي  

 

 اااااااااااااااا(1)اااااااااااااااااا

 يحغري  أل ار وإبعي  ألم ى

 تعتني ألـوار م  ال أل يحر

 مأوى للخحيِ يً  ظحمي ألحمى

 زاير  مضمون محي  ل ألنحر

 إل عه يمك مستجح ××× ح  ام مريض إتشحفه يم لًر  وط

 يحغريًو يحغري  ××× ت ري بأمراضنه وإنته إلًِي 

 

 اااااااااااااااا(3)اااااااااااااااااا

 يحغري  أل ار صعًه غربتك

 سمك إلمأمون لِم اً تك

 يتم إعيحلك وضيم شيعتك

 إب ير  ألغربه تلوج إبعلتك

 إبححله مي وس لقح ××× إم  إلم ينه إبنك دعيته وإعتنح  

 يحغريًو يحغري ××× إتنحزق إبروظك جمر للًك ل ي  

 

 اااااااااااااااا(2)اااااااااااااااااا

 لع  يمك إبنك وإدموعه تسيل

 عرت ظل إيتيم م  شحفك عليل
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 إبصغر سنه وإليتم ليله طويل

 إتودعه وإتوصيه وعحزم عحلرظيل

 إيقلك إبقل  ظـي ××× للص ر  ذ  إبنك إتقًله إبوني  

 يحغريًو يحغري ××× بع   مح يِي   آيًويه إلعيش

 

 اااااااااااااااا(4)اااااااااااااااااا

 وظحلة إوداعك إلإبنك وإلحني 

 ظحلة إلسجحد بوداق ألحسي 

 يوم شحه  وال ه محله معي 

 ضحق ص ره وظل ي ل دمعة ألعي 

 إينحدي إبصو   ضعيِ××× بي يه إلعصه وشحهر ألسيِ 

 حغريًو يحغري ي ××× للج حد أر صني إلمولِ رهي 

 

 اااااااااااااااا(5)اااااااااااااااااا

 صحح أبو إليمه ودمعحته إت لي

  ويه زين  بحلعجل ردي علي

 محبقه لل ي  غير إبني ولي

 إلًقيه م  هلي عينك إعليه

 هم يظل لختك صًر××× إتقله  ويه ظسي  يف ا  ألعمر 

 يحغريًو يحغري ××× وإنته مذبوح إب مه نحر   ضي  

 

 اااااااااااااااا(6)اااااااااااااااااا

 إتقله بعيوني لًحريلك إعيحل

  ويه وإبروظي لسكت لك أطفحل

 ت ري إبعـم أ تك إيوازن إجًحل

  ويه صعًه م  أشوفك عحلرمحل

 وأمشي عنك يحظسي ××× جس  مرمي إبشمـ يحضو  إلعي  

 يحغريًو يحغري ××× إشلون أعوفك جس  مرضوا أو سلي 

 

*** 

 الحًي  ال حدي ج   أم في داره×× المسموم هل أنتحلغري   يح أي ح

 

 اااااااااااااااا(1)ااااااااااااااااااا

 جرى ظـنحب  بحل مح عيني دمم لو×× ي  يحلورى  الذي الكون يح سي 

 لحصرا إمحمي أبقى فيحقكم×× سرى للًي جمر نحر الفق  في أو

  معييًقى سكي ليلاب ن حراب م ××لو احن يج يني على الحـن الًكحء

 

 اااااااااااااااا(3)ااااااااااااااااااا

 ف اء احنت لكم أظشح ي يح ليت ×× الع اء غ ر م  بحلسم لضى يح م 
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 أراحنحل  ى غًت لمح ه مت×× الرداء  س م م  الروح تقيك ايمح

 يً يحلنحي  غ ا اليتحمى ل  مثل××ال مول  بحل مم الله دي  ينعح 

 

 اااااااااااااااا(2)ااااااااااااااااااا

 للنفوس مولانحأنيسحب  سميت×× مظلومحب بِوس  يح أي ح الم فون

 رسمحل روس لنح  ِة يح سير ×× الشموس  يح شمـ الله ه ي يح نور

 الك ي  يح ط  الم موم يح سلو ×× القلو   ت وا  الجنح  يح ضحم 

 اااااااااااااااا(4)ااااااااااااااااااا

 بع  ال يحر في الرضحالمسموم مح ×× طحلمح للنح وفي الأظشحء نحر  يح

 ن حر ليلاب  بحلأسى نًكي عليه ×× المـار نحء لًره م  على آه

 م  ال لل  بح  مثواه لري  ×× نًكي على م  لًره عنح بعي 

 

 اااااااااااااااا(5)ااااااااااااااااااا

 تحتحرالعقول فيه بحب اغترا ألسى×× الرسول  فحل حدي مح للنحه ص  إن

 زار للقًر الوصول م  على صع ×× نقول  موسيه محذا عسحنح ع 

 عجي  أمر له يح غريًحب  أضحى×× للعحلمي   رظمة  يرالًرايح

 

 اااااااااااااااا(6)ااااااااااااااااااا

 وننعىللمصح  الذارى له نحيي ××اللح  غح  لمح بألصى الرضح ب ر

 الترا  لثم بحلأسى ظرمنح من م ×× الذ ح  بي  لًره طه لك 

 والًلوى أصي  بحل م للًه في×× الضري   لتقًيل شولحب  أتى م  إذ

 

 اااااااااااااااا(7)ااااااااااااااااااا

 السرور يعلوهح زارته إن والنفـ ×× الص ور لِم لنح يحلو الرضح عن 

 الغيور ينذي منلمحب  اضِ حداب  يلقى×× يـور  إلىحل حدي يأتي م  لك 

 أمر معي  عن هم طه تعظيم××مشراي  صيرتنح ل  زمر  م 

 

*** 

 

 باغا اد جاسار عالاى  الااوعا 

 

جـ و      اهمومه طحلت باحلس ج  الاحواي  باح  اه الار   سمومه و باشروره ياتح  

 محليه الحـن و الا ضم و لالًه مارتحق      ليحليه و اي حمه طحلت و وظا ه  ماسجون

 ولاومه واظاًحبه الاوط  باعي  عان ه      مواليه اظواله عا  ماسح ل ح  وااثر 

 

لنه      الاجي ه ساحعة شايعته مان ه تاناتظر  الوطي ه ارظح  ضاحلت عالي ح ولناج 

 علومه علي ح  احفيه و طاويله  الاغيًه      مسي ه ال لمسي   اظاواله عا   تاسأل

 

  ا وده ياعف ر و لالمعًود ياًات ل  و      باسجوده دوم ماشتغل أشاوفه  ياقل  م
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 يصومه وان حره الليل ياقضي ابا حلححل      ليوده برجليه و الاليل صالا   مالازم

 

 هحرون بسج  يروح لاو ناشوفه ساحلم      ايكون يمتى فرجنح عا  دناش ه  لاحلوا

 سجومه دمعحته الاخ  ي  عالى  والاكل      ينش ون عانك شايعتك الامسي    لال ه

 

 ويواج وني طاً  اال م الاوع   ياوم      يجوني  ل م الجسر فاوق الاوع  لاحل

ي ياجوني جاماله  المشومه الِ حموره م  اطلم اناح مالـوم      ياشي عوني والامقر 

 

 سلامه ظان وهح و الا مم الاجوا  رد  و      الاماحمه الاعانوان رساحلات م بال ا 

اه فارد واال  غامومه ماجلي ه الا  م جا ي  لاباـ      اهتمحمه ال سرلالج وج 

 

لنى الن حس  صف ت  بحعتـازه وتنومـ راسه رفام الاكل  و      اجتيحزه ترجوا الجسر ع 

اه فاعلة ما  باقيودهح      جنحزه تاحمل ارباعه ظامحميل  ولان ح  الامشومه الام 

 

النى افضي ي  اماحم هاذا الان ا ا الا    و      مسلمي  يح الجنحزه م  وا الاجسر وع   الار 

وبي  معحدي وم  موالي م    وصك ت  ه ومه واجفحنه مام ود الاِ  ر  وابا       الص 

 

 الاجاسار عاالاى  الااجاناحز 

 

ر عيني دمام وياح ذو  لال  ياح جـ بسج  لاضى  لال ي      تفج   مفِ ر للًه الر 

 

نيح شاحت  ماح ق ماظلم  ب اسردا       هاني ه ساحعه ولا باحل   ارن  المني ه احسح  جن

ًر تفِ ر للًه وصاًر  هاضم      العشي ه م   ن حره ياعرت ماح  باحلس ج   مر والص 

 

 رجحجيل  لفه ولامشت الاجنحزه شاحلوا      ظمحميل جعفر اب  تشيل الاِ حغي آمار

النى  تسعر ابانحر عاليه ت مشايع لالو  و      زنحجيل وبرجله ذب اوه الاجسر  وع 

 

ار عالي  شايعة  لاي ه باحلس حق و اماغل ل عاحينوه ما       ش ي ه فاجعت م الاكر 

 الشر صحير يومك يناًوابراهيم صاحظت      ظ ي ه فك وا مح الاجسر فاوق  ماِروح

 

ح  ياوم اال      ت حمه و طيًه فاخر ياح تاً  ل  عاـنح  باحلس لامه تاِلم ناترج 

 جعفر ب  يحموسى مِروح الجسر  فاوق      س حمه صاو   باقلوبنح الا  هر ثاحري

 

له ياناحدون      شنيعه الاححله و تانوح الاش يعه  رد    فاظيعه ماصيًت م و باحلذ 

 مخضر والالون ما جتك فات وا باحلس م      الش يعه يحاعًة ماِروح الاجسر  فاوق

 

 العشيره شيص ارفعوا بغ اد جاسر  عا       رهالغي لال ت ماضر و عا نحن  يناولاد

ليه ص ي  م  مح تارى ثاوروا      سريره بجحن  اماشوا و الاعمحيم ذب اوا  ينغر اع 
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 الرضح موسى ب  علي الإمحم رثاحء

 

 الاسام ساقايه و باااه الااغا ر

 

 اماحنه ماـيِ  لاك  لاحلوا ماأماون      الخيحنه ناسل وداسا ح الاع ود   احن

 

ضح  ول اى      الش يعه ماذه  يا  عي وسايحسه غا ر    يعه لاكن ح و عا  ه الار 

يحسه لاجل      الش ريعه اراحن زلـل و سمومه لاه  دس يحنه داس و اتاـن ق الار   ال  

 

ل  وياحه ياحال وباحلخ يعه اباً يته لا  مه      اماعحه لاِع   الاعن  اباعنقود  أو 

فنه س   وأمحنه بع وده و احن سامومه  جارعه       لا ه من و  المرا فراش وعلى  ون

 

جـ تاحلي و ل الر  حن ابمحي عليه عج   ظحن الاجل ومن ه ولذف ح ماردهح  جاً ه      رم 

 اوطحنه ع  نح ي يامو  غاربه با يحر      ا وان ولا عـوه لا ال  ار غري   ناحزح

 

ار      هظين وظحن المني ه مان ه الا نت  وياوم  الم ينه ام   جحه و الا حدي لناًو  أش 

 اظـانه هحجت و اياعحل  اباوه وعاحي       عينه دموق يا ل راساه عالى ول اِ

 

 ابي ه ب موق الاول  ادماوق انامـجت و       في ه صحر  ون ته امو الاص ره  ضام ه

 دهحنح بافرالك الا  هر و فارلتك  ما       علي ه ماستوظش الاكون يناًويه  ياقل ه

 

ه  واظانى      دمعه نشِ زفيره وما  الاعـيـه صا   ضلعه الوج  م  وانحنى يشم 

 اشجحنه زاد  والول  عايونه  وغام ض      يودعه ابانه و ما جته يناويلي ياود ق

 

 ونينه تاحلي اناقِم و هجاًين  ت ا نل  نل      اي ينه واسًل الِ  ر اب  عيونه  غام ض

 اراحنه محجت والعرش روظاه  فاحرلت      عينه ادموق عليه ص  و الاجواد ظا 

 

 دفاناه و هعتاشاياي و  تاجا ايـه

 

ضح اب  اردانه  شام ر د      الت غسيل سحعة الر   يسيل باخ وده ما معه و أباوه  جار 

 

له الاِ حهر باي ه ظم  صفو  وطلم ظاحله عالى هورد        بالنجفحن لاف ه و غاس   الر 

ضح مح  الخًر وشحق جحل       راسحن ومحجت الر   بحلويل اتصي  والحريم تا رق  لار 

 

 الروس منك سه ال ح الحكم رجحل  وطلعت      طوس على  ي م والحـن الجنحزه  شاحلوا

 ويميل يسيص الجواد لولا العلي  وعارش      ومرؤوس ري ـ هاحمته يالِم  والاكل

 

ا       با ل ح تاتـلـل طاوس راد  باحلن وح ضت الامصيًه وم   ال ح باحللِم لاو 

ه صاحر   و      ي ل ح عًراته الاكل و الافضح  وضاحق ج   وت ليل تكًير   بي  الاض 
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جـ ولاص       ال حم على تلِم والخل  بانعشه وصالوا  ل  ام هحرون لًر يتر  الار 

 الت فصيل وعلى الوصي ه طً  لًر وظفروا      والعحم لخحَا ونظرهح براهي   وظ ر 

 

 هموله باخ  ه دماعته و باقًره ما  ه  و      له وعحينوا الاجواد شاحله الا  ف  عان 

ر هرا بني م  له ظضر وماح        ظموله لا و ا وان لا غاربته  اتاصو   ـ  الً حليل ال

 

ضح طًتي  ياحطوس ه ثاحم  الاجن ه احم ض      نواظي  وطحبت بحلر   بي  ثوى الايم 

 الليل مم مـدظمه الخل  الان  حر  طاول      ظحبي  العرش ر  وبيه بضريحه فاـتي

 

لنى ياـوره االم   و      بضمحنه الله ظاًحه الال ي باقًر  فاـتي  ابأمحنه فحز الًع  ع 

 بحلويل يصي  شفيم ب لا لمعحدي  ياشوت      جنحنه بحلت حلي ظحز و الله ابارضح فاحز و

 

 جاعفر با  عالي وعامه  الاجاواد

 

 عـي ه تنص  آمار  ما  عالى لال ي      الاًري ه  اير يناً  لاوعحتي هاي جت

 الًح  ورا مكسوره ضلعي  على  ناًجي      الش ح  اتشي   عاظيمه ماصحيًنح يناًني

 رزي ه بكل دهحنح الال ي جا نح لاود لاو      لعتح  فوق تاعف ر الال ي لالجني   لاو

 

 علىحسي  نًجي لو الحس  عمنح لجل  لو      العي  يحضيح نًجي المحرا  ضربة  لاو

  احرجي ه تاسم ت الال ي لالحريم  لاو      تجفي  غير م  بقت الل ي لالاجسحد  لاو

 

 رضيعه ص ره على ظحمي ب اناذ لال ي      فجيعه اليح تاقل ي ماح الامحتم  نانص 

 بلي ه ال لحسى الامنصور ما   جاعفر      الش يعه مذه  ناشر الال ي لالإمحم لاو

 

 واولاد شً حن اماتلت ساجون يامح  الله      ابتع اد ماصحيًنح ياًني تانحصى  ماح

 رمي ه ظال ت اجانحزته الأعاحدي  باي       بغ اد بجسر رمي ه ظل أ اي ي  باحلأمـ

 

ًوس محتوا لل ذي ياًني ناًجي  اول  ارموس امعي نه ال ح الملا بي  ولا  ماحتوا      بلح 

 المني ه باحنيح  اناصح  اباو  لاي كون      طوس م   ًر لك لفح لو عايني ياحنور

 

 جا ي ه ماصيًه ظال ت ياعم ي لال ه و      ش ي ه زفره وزفر ظسره وجاذ   ظا   

ضح  وي اح  العلي ه الاس ًم زلاـل و ما جته لاِ م      مكي ه ساواهح الامأمون الار 

 

 نظرتوه طحل  اباو يناولاد لايتكم  ياح      محظضرتوه غربه ابا ار ماح  ماسموم

لى      ظفرتوه ولًره جانحزته شالتوا وياحليت اح   سوي ه تمشي الن عش ظول الأهال من

 

ق الا  هر و      اجراظي اثر  امت  االمح الاعمر  لال ه  الن واظي بكل عاـوتي فار 

نيح ضاحلت باحيحتي شال ي      جنحظي متكس ر الاِ ير ماثل ظال يت و  عالي ه الا  
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 أبايه وفاح  باخًر الاجواد رجااوق

 

جعت رظت وعن ي  أولافتني  لعيون ام   يجري ال  مم و لاونك ماغ ًر      محـون ور 

 

 غًحر سحفي علي ح واناوار   وارجاعت      انوار تسِم مان ه الاوجه و  فاحرلتني

ات ري لال ه  الكون ومتـلـل مظلم الاجو تانظر ماح      اشصحر عليكم امي ياحب  من

 

 غحي  طوس ابوادي الل ي الإماحم  ماح       المصحي  ثيح  والًسوا عـاام  ناصًوا

 يلعون والخل  ابـلـله طاوس وفاحرلت      باحلت راي  جاسمه واريات امو جا  ـته

 

لى دمعي الأسِ وم        وجيت واريته ولالقًر اباويه  جا  ـ   صً يت القًر ذا  ع 

 المأمون الاخحي  ما جته لاِ م باحلس م      الاًيت ياظلم باحلم ينه الالايله  لازم

 

ق تراهو لالًي تالومني  لا  ـ  غح  بحلث رى الواف  ومقص  الحمح  ساور      ذا  و اتم

 مغًون بحل م والقل  اظاجي اناح وي اح       بلت را  واريته ياوم اظاـاني  هاحجت

 

ي طاود ما  الاخنح  أولاد  ـ لوا      يت موني ع  ضي عوني و ابويه باي  و بايني فار 

 ياًحلون ماح دمانح وب اسنفك  ب اتنشتيتنح      يِردوني بظلم مم اوطاحني عا   ولازم

 

ح  علي ه غص    الأهال اوطاحن افاحرق و      لي ه الات شتيت و الا ضم ياعود  هاس 

عوني و ايحلنح عالينح تاًقى و      المني ه ااحس باحلغصص ياجر   ينوظون اال م ع 

 

نيحالا ضاي   الأعاحدي جاور  الم ينه بحرا نستقل الانح ياحصل ولا      عالينح   

 م فون بحلت ر  صً  عـ عالى شاًي ي      ضاغينه لالًه مامتلي عالينح الاكل و

*** 

 

 يشمـ الله و يسلِحني

 

 الشحعر نجم الصرات الكحظمي

 
 

 علينه الله عرش نور م  وشمـ...علينه سلِحن الرضح علينح

 الًريه ظحجح  وبح  امحم...علينه ظي ر م  واسمه صافحته

*                             *                             * 

 ثحني إلك مح يكوا ...سالِحني وياح الله  ياشاماـ

 ثحني إلك مح يحاوا ...راس لك ظنت ...العًحس باناي

http://www.kasaed.net/index.php?show=news&action=article&id=3201
http://www.kasaed.net/index.php?show=news&action=article&id=3201
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 تتًحر  ال ح ابترابك الاساًعه الاساماه ساماحوا 

 زار  المرل   تعنه نافاساه الاقا س روح هاًا 

 دار  وس  زوار  اعله الارظمه وياناثار  ياِاوت

 ابنور  تتًحر  تمر...اتاـور  الاتاحاضار مالاو 

 ثحني إلك مح يحاوا ...سرا لك ظنت ...واظسحس ابوفه

 

 ال ح الملل اهال جامام غاحياه إلاه هاحرون إبا 

 يذل ح يذلك لاون ظايا ر باناي الاكال  ياريا 

 وتجحدل ح تسح ل ح الاقا سي  باعالاماك  با يات

 محم  يًو وظ   إلك...تش   الاعالام اهال غا  

 ثحني إلك مح يحاوا ...راس لك ظنت ...مقيحس ال إعله

 

 آيحته روظي تاردد الاناحطا  الاوظاي  لارآنياح

 ظحجحته تقضي ين بك باحباك يا ق  ساح ال  لاون

 ذاته ولِِ بكرامحته ياقاضي ح الاًاحري باجالالاه

 تحضر إلك والنحس بغر ...الأاًر اباو جا    ماثال

 ثحني إلك مح يحاوا ...راس لك ظنت ...نًراس صار 

 

 الأاًر علي لوعة وظ  والاماناحر عاًا الله وظا 

 وظي ر لفحطمه وضلع ح اباوفاحضل جافايا  وظا 

 ااثر وازي  افخر واظل الاعتره وا ا م  لاخا ماك

  حدم الخحدمك اصير...الاقاحسم اباو جا    وظا 

 ثحني إلك مح يحاوا ...راس لك ظنت ...النومحس وسامه

 

 بيكم بمحشري ناجحتي جا   وظا  الاسام إلاك

 أواليكم المو  لح  للًي باوس  ضالاعاي  ااتا 

 بأسحميكم اناحجاياكم اياحماي تاتاعاسار  واذا

 اوافايكم واجا  اذاب ...ياـااياكام  رباك  واذا

*** 

 

اللهم آرزقنا شفاعة أهل بيت نبيك، صلواتك عليه و 
 على أهل بيته الطيبين الطاهرين
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  يم  لحص  تري  إتـوره للمسموم

 الشحعر أبو أيم  الإظسح ي -

 
 

 للمساموم إتاـوره تري  لحص  ياما 

 

 محما  أباو تاـور تريا  لاحص  ياما 

 تتااـود المسااموم مااا  روظاااي إ اااذ

 

 نثاااحره دمعت اااح ت ااال عايانااااي   اااال

 زواره النوح إعله إتسحع   ال ح  و

 

 إبحسااره الاا ايم لااالًي وياااح   إ اااذ

 عساره ينجلاي و همه إيـول بالاجه

 

 مناي إوصايتي إ اذهح هااح   ياـايار

 عني لًله و لالاضري  إلاثام  و

 

 

 

 

 

 

 

 

 

 

 

 تحومإ الضري  إعله روظي ويح  إ ذ

 

 مشااا   لعااا  أنظاااحره  شاااحب   دلاياااالك

 إدماوم تسايل دمعك وي دمعحتي  ل و

 

 لنااااواره إتعحنق ااااح و لالاااااوالي تاصااااا 

 مساجوم دمام اال ما   تجاِ  بايحبي ح

 

 تًاره الاولي لًار عنا  إجروظاه بالاجه

 ماااحلوم الااا هر طاااول علاااى ياًاااقه لا و

 

 إذارنااي زاياار يااح الرضااه لاااًر  عانااا 

 م ضوم يح صي  النواي  باصو  و

 

 لًر  ملاذ الـوار دار  تحيي الخِحر

 الشحعر السي  سعي  الصحفي الرميثي  -

 
 

 الـوار ملاذ لًر ...الاخاِاحر تاحاياي دار 

 الـوار ملاذ لًر ...ج   ماثل...عانا   اارم

 

http://www.kasaed.net/index.php?show=news&action=article&id=3167
http://www.kasaed.net/index.php?show=news&action=article&id=3166


 321 

 جنه ضريحك م  يح إزيحرتك عالاياناه واجا 

 نتعنه إلك عحم ال عحلع   و إظانه شاياعاتاك

 الظنه لِعنه منك تاعتق  لاًار   الافاجار 

 نتمنه إبشرت مو  إشكثر ت ري مح غالاِاحناه

 أنظحر هلت للوسِ...الأ ًحر لافاتاناه لاما 

 الـوار ملاذ لًر ...محم  يًو...ياشا   الا مام

 

 إنع هح علينه يصع  ظكم و ااراماح  عانا  

 إنشحه هح سي ي يح اليمر يوم ال اباحاضارتاك

 الع هح الجروح إتشحفي الشيعتك الاِاًاي  إنات

 تقص هح للمنًع  و إزياحرتك فاضال ماعاروت

 نحرال م  النجح  بي ح...الامختحر ياًا  إزياحرتاك

 الـوار ملاذ لًر ...لًر  لص   و...ل ر   الاعرت

 

 محتحره إبضعِ دوم صًر و إيامحن عا هاح الاماح

 زواره دمه سفكوا الرضه إشلون صاحظات  ما 

 الشحره يًي  لازم الوات إب ح شاحره عانا ه  لاو

 جحره ظحمي ب  إنت و احلشمـ وضحت شحرتك  و

 بحلعحر و ذل حإب إنفضحت...إب ينحر ال ي   الاًاحعت

 الـوار ملاذ لًر ...إل ح ثًت  و...ذل ح  الاًاخات

 

 جره العليكم ضيم م  الصًر تاعالمنه ماناكام

 ظي ره ج   جتفوا و الِحهره ضلم ااسار ما 

 منحره ظـوا ظسي  و الحس  جً  صاوبوا ما   و

 الثره اعله جسمه مسلو  و إن شم ص ره إبخيل م  و

 إشصحر ت ري أظ  بحلشحم و...أط حر راظت بحلسًي و

 الـوار ملاذ لًر ... رظمه ثًت و...ظكمه الاصاًر

 

 إهموم مولاي واج ت إشكثر الاعًحس باناي ما 

 مظلوم يح تظل شحه  غاربتك جا   وطا  عا 

 مسموم تقِم جً   ذن  إبيح الاـجاياه  ياًا 

 إتحوم إبلوعه لًر  يم إبحـن هحلليله شاياعاتك  و

 الأشرار وسفه غ رتك...فكحرالأ ه يت إباعالمك

 الـوار ملاذ لًر ...ظلمك على...علمك شا    و

 

 إبححجت ح تجي لًر  الاذي ظاحجاح  باح   ياح

 غربت ح تفك بلجت شيعتك ظاحجة و ياحلارضاه

 لوعت ح إلك تشجي و المرتضه الاقاًار  ظانات

 إب معت ح علي تقص  لالوط  تارجام  ياوم  ياح
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 غري ..ال هرصو  الص ه إبِول 

 غري ... ال هر إبِول الص ه صو 

 

 غريااا ... يرتفااام الاماااانذن صااااو 

 غرياا ... الضاالم اساار إتاااذاروا  و

 

 غرياا ... بحلفضااه الاااي وي صاااو 

 غريا ... المضه الحـن غايا ي   و

 

 غريا ... السامه اما  ينحدي  هاحتِ

 غري ... الحمه ظحمي الوله عاق  و

 

 

 

 

 

 رياا غ ...الًشاار سااي  إباا  ماظااالوم

 

 غرياا ... الاا مم هلااوا شاياااعته ياااح

 غريا ... أثار بينه إشتر   شاوفاوا

 

 غري ... الرضه امصح  على يانعه

 غريا ... إن ا ر زااي  دم  وشاكثر

 

 غرياا ... فحطمااه الااايواسي وياناااه

 غري ... النظر يجرح الذي  إبا مم

 

*** 

 

 اليومن تنعى شمس ح السمحءم 

 الكحظميالشحعر الأدي  الححج م  ي جنحح 

 

 السامحءم  شمسا ح تنعاى الاياومن 

 الًكحءم  بكى ظتى  الرضح  على

*       *      *      *      * 

 أصاحبح المصاِفى للا   الاسمم 

 ظراب اح ضالوع ح فاي باح  و

 الصااوابح و الحكمااةن  روقن   لااا 

 النفاوسِ  وظشةِ  أنيـ  لاضى

 الضااايحءم  و الااااظلام لااااه نااااححن 

*       *      *      *      * 

 لمااح ظسااي    أجفااحنن   ألارظاااتن 

 أدماااح و زينااا    لاااال ن  أظاااارقن 

 عماااح أرا   اااالم  لاِااامصح    يااااح

 إمااحمي يااح الساالِحنم  أيااا ح  ياااح

 اااااربلاءم  اليااااومم  بكتااااكن   لاقااااا 

*       *      *      *      * 

 الًتاااولم  أظـان اااح جاااا د  لاااا 

 يااااااـولم  لا عليااااااكن  أنايانا اااااااح

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 دمااحءم  دمعم ااح عاااي ٌ   الأرام   و

 فاااااااا اءم  النااااااااح لالاغاريااااااااا ِ  و

*       *      *      *      * 

 حالكتحبااا و العتااار ن  إساااات  تن  و

 مصاااااحبح للحجاااااح لاحن  ظاياااااا  و

 الكت حبااااااح و الألاااااالامن  أفاحااااااامن  و

 طاااوسِ  غريااا  علاااى أسافااااحب  و

 فاااااااا اءم  النااااااااح لالاغاريااااااااا ِ  و

*       *      *      *      * 

 ساامح غاا راب  المااأمون  جارعاااك

 سااا مح رماااحهم  لااا  لالاااارضيمِ  و

 ظلمااح الأااارمي ن  إباا ن  يااح لماااتلتن 

 الحماااحمِ  م جاااةن  ظتاااى فاجااااعتن 

 فاااااااا اءم  النااااااااح ا ِ لالاغارياااااااا و

*       *      *      *      * 

 الم اااولم  مصاااحبمكن   راعا ااااح  و

 تساااااايلم  دماوعااااااا ح ماريااااااامٌ  و
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 الصاااقيلم  سااايفهم  و ظاياااا رٌ   و

 نااـالم  مااح نحاا م  طاااحهح  آلن   ياااح

 سااااااواءم   اااااا امكمم  االاناااااااح و

*       *      *      *      * 

 أباااحهم  بحلرضاااح نعاااـي  جا انااااح

 مقلتاااااحهم  الااااااجوادن  شاًالنااااااهم  و

 دمااحهم  علااى صاالى إذ جاًاااريلم 

 شاااافيمم  لنااااح ماماحتااااانح فاااااي و

نح ظاًااااااااااهم  و  دواءم  لاجاااااااااارظم

*       *      *      *      * 

 الشااجونِ  ذو اللهِ  رسااولم  هاااذا

 عيااوني ماا  الاا موقن  أجارياااتمم 

  لفتماوني لا  ظلماحب  و  غا راب 

*       *      *      *      * 

 

 

 

 

 

 

 

 

 

 

 

 

 الرساااولم  و الياااومن  ناااححن   عااااليكن 

 النًاااااحلم  و الرماااااححم  تاحاوطاااااانح

 فاااااااا اءم  النااااااااح لالاغاريااااااااا ِ  و

*       *      *      *      * 

 بكااحهم  لًاارهِ  فااي الااذي ماوساااى

 نعحهم  لسمحءا في م  على سحلت

 وِلاهم  فاااي نفاااوز الاااذي  عالااااى

 الرجااااوقم  القيحمااااةِ  فاااااي إلاياااااهِ 

 فاااااااا اءم  النااااااااح لالاغاريااااااااا ِ  و

*       *      *      *      * 

 هااوني يقااولم  السااوءِ  أماااةن   ياااح

 غصااًتموني ظقااي  ويلكاام  ياااح

 لتلتماااااوني  ساااااًِي  باقااااااتلكم

*       *      *      *      * 

 

 الروحما اماومة هحلليلة 

 الشحعر الأدي  الححج جحبر الكحظمي

 

 تاروح ويا  لا تا ري ماح - الروح هحلليلة ما اماومة

 ظساي  لًار و الرضاح لًار - اثنيااا  بي  مح ماحاتحر 

 

 تتااألم العتاار  ظااحل علااى مذهولااة وروظاااي  ااظايااام

 ال ام تشايل الأاًار أبو على ومر  الرضح عالاى مار 

 بحلساام نغاا رإ مسااموم مااح  ماشااا   باااأرا واظااا 

 الاا م بنجياام غساالوه الِااِ بااأرا  جاسااامه  واظااا 

 المظلااااوم الاااذبي  هاااذا - المساااموم الاغارياااا  هااااذا

 ظسااي  ولًاار الرضااح لًار - لًااري  إل ااام واناحافاارن

 

 لقًااره وتقصاا  ظسااي  تااـور ماا  ياااقول  الاحا ياااث

 عماااره وألاااِ ظجاااة ألاااِ الكاااون إلاااه ياكاتاااا  إلااااك

 نحااااااره دماااح مااا  تغسااال الاااي الاوديااااعة اباااا  هااااذا

 لِاااره شاار  ومنااه عِشااحن الن اار جامااا  اناذبااا 
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 اليحويال دماوق تصارخ - الخيل ضلوعه على جاحلات

 ظساي  لًار و الرضاح لًر - العياا  بجف  اظافر  أرد

 

 تعنااى وللمرلاا  الرضااح زار ماا  ااال الاثاااحني ظا ياااث

 الجنه ت  له وبي ه المو  بمخحا ياحضره الارضاح

 عن ااااااه نحشااا   لوناااك مساااموم لااااضى الااااي هااااذا

 ونااااااااه ولا دمعااااة لا تِفااااى مااااح مصااااحبه لا ايااااا 

 تشايل الم جاة نحيًاة چام - تسايل دماوق لاماصاياًته

 ظساي  ولًار الرضاح لًر - بي  واظتحر   ماذهاولاة

 

 محتااااحره هااحليوم بقاات والااروح اساامعت  ظا ياثاااي 

 حرهوناااااا لوعتاااه وتحمااال إلمااا  تاااانتح   اظاتااااحر 

 وانصاحره الأ او  وتاـور السجحد أباو تاـور  تاروح

 زواره وياااااه وتاااـوره تقصااا ه الاااارضح  لاًاااار  لااااو

 الحسااارا  ناااحر وبروظاااي - العًااارا  عاياانااااي ماااا 

 ظسياا  ولًار الرضاح لًار - ويا  لا تقصا  ماحاتاحر 

 

 الِحهاااااار المرلاااا  أزور ماااااش   لأرا  تاعانايااااات

 شااحجر بقلاا  وأواساايه محماا  أباااو باقاًااار  أطاااوت

 شااحعر يااح وياا  لحصاا  يقااول الاقاوافاااي وظاااي لااا 

 زايااااار لكااااربلاء راح اليااااوم بااااا ذا الارضاااااح ظاتاااااى

 هناااح  مجموعااة هحلليلااة - الأمااالا  جمياام  باحلااِِ

 ظساي  ولًر الرضح لًر - جرظي   ظفر   باحلا معة

 

 مجتمعااه ظسااي  لًاار علااى هاحلاياااوم ورسااال أمااالا 

 ال معااه اليسااف  وهااذا يحااوم الاااضري  عالاااى  هاااذا

 الًضعااااااااه فحطماااااااااة أمااااااه تاعاناااااااحه زايااااااار  أول

 ضالعه واسار طفلاه باذب  واسحهح الي عالى  تاناوح

 -الم شااااااااااااااوم صاااااااااااااا ره علااااااااااااااى تًجااااااااااااااي

 تحااااااااااااااااااااااوم وياااااااااااااااااااااااحهح الرضااااااااااااااااااااااح روح 

 ظسياا  ولًار الرضاح لًر - الًيا   راواهح  لالـهراء

 

 اتحسار و الـهاراء أواساي ال احدي لاعااتر  ظاـياناة

 الأاًاااار أباااو دم أواساااي أجااااري ح دمااااوم دماعاتااااي

 ومكااااا ر مل ااااوت بقلاااا  أتعنااااى لاماشا ااااا  وأروح

 تفِاار العاا ا بساام الااذي وللًااه الااارضح عالاااى  أظااا 

 الأوطااحن غرياا  يصااً  - الساالِحن الامااحم  عاجاًاااه
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 ظساي  ولًر الرضح لًر - مصحبي  بي  والاشاياعة

*** 

 

 

 غري  و تعرت الغربه

 سع  الذبححوي الشحعر السي 

 صعًه مو الاححجه عالاياك ..... الاغارباه تاعارت و غاريا 

  اِاحر  ظاحشاح  تارد ..... الا ار   ياحلارضاه  إجاياناه

 صااعااًااه مااو  الااحااحجااه  عااالااايااك

* 

 تخفه فلا أب اب  عليك ظوايجنه ..... ابل فه انـور  لص نه اماحام  ياًاو

 تشفه اجروظنه دوا  وبوصفت ..... الوصفه عن   فنهعر و انته طاًاي 

 همحله اب معه شاجينه ..... الاحاحلاه الاشاخاصاك عارضاناه

  اِاحر  ظاحشاح  تارد و ..... أناظاحر  اعالاياناه ديار و

* 

 مشلول ال شحفيت و الأامه بريت و ..... المعلول ابًِك شفيت اللي  انته

 شتقول و يمك طلًنه ووج نه ..... مقًول صً  و طًه انقرا اللي  ظته  و

 امجر  باحلاعِه اناتاه و ..... تاصاعا  فالا أبا اب  عالاياك

  اِاحر  ظاحشاح  تارد و ..... أسارار  فاسار مااحا   و

* 

 أيمتنه ع  بع نه ت ري الوات ..... غربتنه نشجي اجينه اماحام  ياًاو

 سفينتنه تحلي هحلرست يمك و ..... شكوتنه نحجي ناعاتاني م جاناه  و

 تخيًنه ماناك ظاشاه و ..... ماِالاًاناه ابا اذا إجاياناه

  اِاحر  ظاحشاح  تارد و ..... باوثاحر   تاحاجاي  الاوادم

* 

 الأسًح  م يأ و الرجه بح  يح ..... بح  يح ن ق ن ل ح باحبك  ماو  لاون

  ح  مح ابححجته اليعتنيك ن ري و ..... أتعح  ت منه مح و إجينه و  ا ام و

 عاحم اال هاحلاعا ا  تاجا د ..... الاخا ام وفا   تاـور 

  اِاحر  ظاحشاح  تارد و ..... زوار   صااو   إسااماام

* 

 لوعنه القحسي هحلـمحن ت ري و ..... ظقنه نشتجي و نجيك م  ظاقانه  و

 الع نه غير  لا و نلتجي إلم  و ..... يرظمنه المحنه اب ح ياحلرضه  ماحا   و

*** 

 

  الغري  ياح أي ح المسمومم هل أنت
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 الشحعر أبو أيم  الإظسح ي

 

 الغري  أنت هل المسمومم  أي ح  ياح

 الورى ي  ي الذي الكونِ  سي ن   يح

 سرا للًي في الفق ِ  نحرِ  جامارم  أو

 الًكحء الرزء على يج يني احن لاو

 

 الع ى غ رِ  م  بحلسمِ  لضى م  يح

 الردى س مِ  م  الروحم  تقيكن  ايمح

 ال مول بحل ممِ  اللهِ   دي م   ياناعح 

 

 بِوس مظلومحب  الم فونِ  أيا ح  ياح

 الشموس شمـ يح الله ه ي نور  يح

 القلو  ت وا  الجنح  ضحم   ياح

 

 نحر الأظشحءِ  في و للنح طاحلمح ياح

 المـار نح ي لًرهم  ما  عالاى  آه  

هم  م   على  ناًاكي  بعي  عنح لًرم

 

 الرسول فحل حدي للنحهم  مح  ص ن   إن

 نقول موسيهِ  ع  عاساحنح ماحذا

 للعحلمي  رظمةٌ  الاًاراياح  ايارم 

 

 غح  اللح ِ  بألصى لمح  الرضح  ب رم 

هم  طاحهح  لاكا   الذ ح  بي  لًرم

 الضري  لتقًيلِ  شولحب  أتى ما   إذ

 

 الص ور لِمم  لنح يحلو الرضح عان 

 يـور ال حدي إلى يأتي م   لاكا ن 

 مشراي  صيرتنح ل  زمار     ما 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 الحًي  ال حدي ج م ن  أم دارهِ  فاي

 جرا ظـنحب  بحل محء عيني  دممم   لاو

 لحصرا إمحمي أبقى ظاقكم  فاي

 سكي  يًقى م معي ن حراب  لايالاب 

 

 ف ى احنت لكم أظشح ي  ليت  يح

 ال  ى أراحنن  غًت لمح  ها مات

 النحي  يمً ي غ ا ل   اليتحمح  مثل

 

اماياتن   للنفوس أنيسحب  مولانح سم

 ال روس أسمى لنح  ِت سير   يح

 الك ي  ط ن  يح الم موم سلو   ياح

 

 ال يحر بمع ِ  في المسمومم  الرضح  مح ن 

 ن حر ليلاب  بحلأسى عليهِ  ناًاكاي

 لري  مثواهم  بح  لل     الم   ما 

 

 العقول تحتحرم  فيهِ  إغترابحب  ألاساى

 الوصول للقًرِ  زارن  م  على صع ٌ 

 عجي  أمرٌ  لهم  يح غريًحب  أضاحاى

 

 للمصح  ننعى و الذارى له  نحيي

 الترا  لثمن  بحلأسى ظرمنح  مان م

 أمصي  الًلوى و بحل م لالًهِ  فاي

 

مـ   و  السرور يعلوهح زارتمهم  إن النف

 الغيور ينذي منلمحب  إض حداب   يالقى

 معي  أمرٌ  عن هم طحهح تاعاظيمم 

 

 

 لمصيًته لمصيًته إنواسي الرسول

 الشحعر الأدي  الححج جحبر الكحظمي

 عترتاه و الرساول  إناواسي  لمصااااااااايًته لاماصاياًااااااااااته
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 نًتاااا ي ماااااصيًه ياااااح  مااااا 

 مااااوردي صااااحر  دماعاااااحتي

 

 الفخاار تااحج ماا  نًاا ي  ااال

 انًِااار راساااه  الااااذي  يااااوم

 

 الاااااا مم طاااااااوفحن ناحداناااااااي

 المنفجااااام الااااااوديعه لالاااااا 

 

 المحااا  دمااام ياااح ساحماحاااني

 الحس  إعله أنوح  و  أنح 

 

 نحيًاااه و مصااايًه أفاجاااام  و

 الإبااه إبسااوح جااره و ساااحل

 

 الأثاااااار الاعاااااااًحد باـيااااااا  و

 الااا هر إهماااوم تااااراته  مااااح

 

 المصاااِفه علاااوم  باحلاااار  و

 متل فاااااااه الاما اااااااا  ااااااااال

 

 أظااا  الصاااحدق  الااااجعفر  و

 أون و أنحااا  العمااار  طااااول

 

 الألاااااام الغااااااي  امإباكاحظاااااا و

 إن ضاام وبسااجنه  ماااسجون

 

 الغر  إب ار الرضه  إبنه  و

 القل  مفجوق ماساموم

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 ن تااااا ي دم يااااااح بانااااااور  و

 ذريتاااااه و الاااااانًي  الاحااااااحل

 

 مضر فحرس الوصي  أعاني

 شااااايعته ضاااااامحير صاحبااااااوا

 

 الضاالم اساار إعًاار  لااايش

 لوعتااااه شاااا   ناناااااسه  ماااااح

 

 الااااـم  غاااا را  شا هاااااتني

 جً تاااااه ذابااااات باحلامااااااحنه

 

 العًاااه أصاااحح   ااااحمـ دم

 رلًتااااه ظااااـوا الالاااااي ياااااوم

 

 انفِااار للًاااه الغااا ر إباساااام

 تراتاااااه اللاااااي ااربااااااله لا و

 

 وفاااااااااااه إباكااااااااااال  لاااااااااااا م

 فرلتااااااه و الإمااااااحم الافاقااااااا 

 

 الحاااااـن باثاااااايح  أتاااااارده و

 ظساااارته أذااااار  لالاااااصحدق

 

 إن اا م عـمااه  رااا   باااحلسم

 جثتاااااه  لاااااوا  عاحلاجااااااسر

 

 الرع  إبك ِ إنقضه  نحًه

 غربته  ظحلة  فاجاعاتنه

 

 يح شيعه مح رظموني

 الشحعر أبو أيم  الإظسح ي

 

 هضموني اشاقا  شاياعاه ياح ..... رظاماوناي ماح شاياعاه ياح
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 تاناسوني لا شاياعاه ياح .... جارعاوناي الاسام شاياعاه  ياح

*                     *                    *                    *                    * 

 تحجي ح الونه و المح  يسجل ح ..... أروي ح ب موعي اماصاياًتي ياشاياعاه

 ابموسي ح روظي متلوعه تظل ..... اشيِفي ح ماتاوجاره ناحري و عالايال

 روظااي  باااحلااا ااام  .....  مااالاااتاااحعاااه

 نااوظااي اباااجااماار  .....  مااالاااتاااحعاااه

 تاناساوناي لا شاياعاه ياح ..... راعاوناي ماح  بااصااواباي

*                     *                    *                    *                    * 

 

 اظنوني الع ه ابغ ر  حبت اللي أنح ..... تنش وني لا عذابي  عا   ياشاياعاه

 تسمعوني م  يح ال هر ضيم وس  ..... ت روني ظحله بأصع  باحلغربه عاشات

 اباااااا اااااماااااه    ذا     .....     دلالاااااي

 اياااارظاااامااه  هااااو  يااااح  .....   دلالااااي

 تاناساوناي لا شاياعاه ياح ..... نايآذو اشاقا   هااحلاـماره

*                     *                    *                    *                    * 

 

 الحسره أجذ  و أون من ح صر  ..... مره غصص بل م اتجرعت ياشاياعاه

 الًِره لوعة م  الفحجعه ورثت ..... الـهره امي ظـن ما  أظاـاناي ورثات

 ظااايااا ر الااااغاااا روا  .....  عاااا وانااااي

 الااااشاااار عااااًااااحد .....  عاااا وانااااي

 تاناساوني لا شاياعاه ياح ..... ظالاماوناي هام  باحلاغارباه

*                     *                    *                    *                    * 

 

 ج ي النًي سً  م  الوظ ه ورثت ..... وظ ي الغر  برا صر   م   يشيعه

 جً ي اتفِر  يشيعه بحلسم لم  ..... ض ي ولِ وسفه الحس  مثل  الا هار

 شاافااتااه  ضاااياااماااي  .....  دهاااري  مااا 

 عااافااتااه  لااالاااًاااي  .....  دهاااري  مااا 

 تاناساوناي لا شاياعاه ياح ..... تالاوماوناي لا الا ام وسا 

*                     *                    *                    *                    * 

 

 محلومه لفرالي تنتح  و ظـينه ..... معصومه دلالاي صاوبات ياشاياعاه

 م ضومه مشوهح لليسر و العقيله ..... بحلحومه الأظًح   فاق    ماثالاماح

 زيااناا  تاااشااًااه  .....  وماااهماااعاااصااا

 تاانااحاا   صاااحر   .....   ماااعاااصاااوماااه

 تاناساوناي لا شاياعاه ياح ..... اعاياوناي ناور مااحاـوناه

*                     *                    *                    *                    * 
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 سم و عذا  و ضيم اتجرعت يشيعه ..... ال م ثو  لًـ مثلي من و ياشاياعه

 اتألم الراتًه الرزيه اب ح دليله ..... اتيتم إ لافي الاجاواد إباناي ياشاياعاه

 ذايااا   لااالاااًاااه  .....  باااغاااياااحباااي

 ياااعاااحتااا   ظااال  .....  باااغاااياااحباااي

 تاناساوناي لا شاياعاه ياح ..... اظاناوناي ا  اي ياناحدي و

*                     *                    *                    *                    * 

 

 الجنه ضحم  يشيعه يسموني ..... اتعنه الذي مالافاه مارلا ي و غاريا 

 ظنه و طلًته أ ي  ظحشه علي   ..... الونه بِل مح و اباغربتي  الاقاصا ناي

 باااياااه  ظاااناااه  .....  يااااتاااحاااقااا 

 الااناايااه صاااحفاااي  .....  ياااتاااحاااقااا 

 تاناساوناي لا شاياعاه ياح ..... لاصا وناي ما   ايا  ماح

*                     *                    *                    *                    * 

 

سيل يح دمعي .... في رثحء الإمحم الرضح )ق

)

 

 بسم الله الرحمن الرحيم 
 اللهم صل على محمد وآل محمد

 

  (ع )أقدم لكم قصيدة في رثاء الإمام الرضا 

 (ع )وأتمنى أن أنال بها رضا الباري وشفاعة إمامي الرضا 

 وتنال رضاكم 

 

 

 سااايااال يح دماااعااااي 
 

 

 وسيل يح دمعي  ....أبچي وانعي 
 عننح رضحنح شحل 

 وجمر الفق  چتحل

____ 

قل  مح يروح ثحبت بحل ....راح امحرم وضل ظـنه   
مح تِفى وتًقى ب حلروح  ....ال مصيًة صحر  جمر    

واعلى ظجحب ح شلون تنوح ....مح ننسى زين  والعيلة   
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واظسي  وطفله المذبوح ....والعًحس الا فق  چفينه   

اب  الرسحلة  .....واصع  ظحلة   

 راسه برم  منشحل

 وجمر الفق  چتحل

_______ 

وال عحم ال مم يـداد  ....صحر الحـن شعحر الشيعة   

نلِ ال نيح بثو  ظ اد ..... و اهلال السنة م  يمر   

مراد ....نًچي اعلى ظسي  وأولاده  لِ هو   مو  والأجر   
اتنوح وتنح  عحلأولاد  .....والـهر  تحضر ويحنح   

أي م أاثر  ....وِ تتحير   

 علي لو بحلي لآل 

 جمر الفق  چتحل

________ 

فق  السلِحن الأاًر  ....واليوم الحـن يتج د   
 چً ه الرضح منه اتفِر  ....سم الِحغية شسوى 

م  وي  القل  يتصًر ..... ذارنح بچً  المجتًى   

وامصيًة ثحني نتذار  ....انعيش بممصيًة لولي   

مني  اجيًه  ....ب حالمصيًة   

 صًري وطول الًحل

 وجمر الفق  چتحل

______ 

 آيح الرضح م  مصحبه ..... ليل وألم صحر العحلم 
مح عحد النور له معلم ....غِى الغيم نجوم ال نيح   

بحلسم ال الكون اتألم ..... مو بـ علي چً ه اتفِر   

للحـن ب ا يتعلم ..... مو عجًه ظتى الفرح   

اااامِّ الرضح   وضحق الفضح ...... بسن

 لاجله تذو  جًحل 

 وجمر الفق  چتحل

______ 

 

لص ه يِفي نور الله  ....المأمون بقتله لعلي   

يخسى الشر  وال ....لك  هي ح  وهي ح   اهله    

هي للعـ فرعه وأصله ..... الله يتم نوره بحلعتر    
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منح هي ح  الذلة  ....تتح ى ال طحغي وت تِ   

ال شرفنح ..... واباقاتالانح   

 الش حد  لنح منوال 

 وجمر الفق  چتحل
 

 

 

 العالمينو آخر دعوانا أن الحمد لله رب 
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