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ABSTRACT 

Imam Muhammad al-Husayn Al Kashif al-Ghita(1294-Dhu al-

Qi'dah 18, 1373/1877-July 19,1954), an Iraqi Shi'ah 

distinguished marji'(highest authority in the Shi'ah 

religious hierarchy), was the first marji' who introduced 

religious reforms in the hawzah, the traditional Shi'ah 

religious school at Najaf. He also introduced political 

reforms in Iraq, demanding political rights for the Shi'is. 

Moreover, he was the first Muslim who succeeded in achieving 

reconciliation between the Sunnis and the Shi'is. He became 

the symbol of Islamic unity. 

This dissertation proposes to discuss and analyze the 

contribution of Imam Kashif al-Ghita co Shi'ah thought and 

the impact of his thought on Shi'ism and the Shi'is. 

This study is divided into four chapters. The first is 

about the life and works of Kashif al-Ghita. The second 

chapter deals with the development of Twelver Shi'ism and 

the hawzah, because Twelver Shi'ism has been in constant 

development within the context of the school. 

The third chapter discusses the role of Imam Kashif al-

Ghita in the hawzah of Najaf (1344-1373/1925-1954) and his 

distinctive marj i'iyyah, which was sharply different from 
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that of his contemporaries. I will also discuss the roots of 

conflict between him and the conservative ^ulama, who had 

considerable power in the school. 

The fourth chapter discusses the social ideas of Shaykh 

Kashif al-Ghita as an Islamic thinker and social reformist. 

I will examine his views on the means of social reform and 

his point of view on different social issues, such as man, 

religion, ethics, the Islamic ethical -v-ovenant, and his 

special advice to the Arabs. This chapter also discusses the 

views of Kashif al-Ghita on the economy and his ideas about 

the role of woman in society. His views on politics in 

general and his role as an active religious leader will be 

analyzed in addition to his political reforms. I will 

examine his ideas on Islamic unity, and his position 

regarding Middle Eastern political issues. 
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INTRODUCTION 

Imam Muhammad al-Husayn al-Kashif al-Ghita(1294-Dhu al-

Qi'dah 18, 1373/1877-July 19,1954), an Iraqi Shi'ah 

distinguished marji^highest authority in the Shi'ah 

religious hierarchy), was the first marji' to introduce 

religious reforms in the traditional Shi~ah religious school 

at Najaf. They were the first reforms since its 

establishment over a thousand years ago. He was also the 

only Iraqi, so far, who introduced political reforms in 

Iraq, demanding political rights for the Shi'is, who had 

been discriminated against since the early history of 

Muslims. Kashif al-Ghita was also a great social reformer. 

Moreover, he was the first Muslim who succeeded in achieving 

reconciliation between the Sunnis and the Shi'is after 

centuries of animosity, misunderstanding, and 

misinformation. He became the symbol of Islamic unity. 

It is the purpose of this dissertation to discuss and 

analyze the contribution of Imam Kashif al-Ghita to Shi'ah 

thought, and the impact of his thought on Shi'ism and the 

Shi'is in particular and Muslims in general. This study 

about Imam Kashif al-Ghita shows the role of the Shi'ah 

'ulama in the Shi'ah community and their interaction with 
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each other. This is in stark contrast to the role and 

position of the Sunni ^ulama. Even though Kashif al-Ghita 

was the first religious, social, and political Shi'i 

reformer in Iraq, no study has been done yet about him. A 

discussion of the reforms and thought of Kashif al-Ghita is 

important because he had a great impact on the contemporary 

Islamic Shi'ah revival. For example, he was a proponent of 

wilayat (governance by the jurist), before Imam 

Khomayni, as indicated by the latter himself.^ 

I propose to analyze the ideas of Imam Kashif al-Ghita 

through a careful study of his books and published articles, 

which are the primaxry sources. Other primary sources that I 

used extensively include the writings of his students, 

friends, and contemporaries who were in contact with him. I 

also have some valuable letters from one of Kashif al-

Ghita's students and a long-time associate of his. In fact, 

most of the material I used to write about Kashif al-Ghita 

came from these sources. Some documents from the American 

embassy in Baghdad sent to the State Department were also 

included. Some secondary sources were used in the second 

chapter. In this study I will not consider Kashif al-Ghita's 

ideas on fiqh (jurisprudence) . Also I will not attempt to 

• Hamid Algar, Is lam and Revolut ion:  I fr i tdngs  and Declara t ions  of  Imam 
Khomeini (Berkeley, 1981), p. 124 
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compare his thought to that of his contemporaries among the 

religious scholars, for that would be another major project. 

It should be also noted that this study deals only with the 

Twelver Shi'ah. 

This study is divided into the following chapters: 

The first is about the life and works of Kashif al-

Ghita. This will include material about the family of A1 

Kashif al-Ghita, because this family was one of the most 

noted Shi'ah families, one that produced several prominent 

muj tabids in the last two centuries. Then, the education and 

the works of Shaykh Muhammad al-Husayn on jurisprudence, the 

Holy Qur'an, history, literature, speculative mysticism, 

Islamic thought and politics, and biography. This will be 

followed by various scholars' views of Kashif al-Ghita. 

The second chapter deals with the development of 

Twelver Shi"ism and the hawzah (the Shi'ah religious 

school), because Twelver Shi'ism has been in constant 

development within the context of the school. This chapter 

will help understanding the historical process which led to 

the concentration of power in the hands of the marji' by 

late nineteenth century. Discussion of this will help in 

understanding how Kashif al-Ghita was able to launch his 

reforms. 
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This chapter starts by discussing the Imamate period, 

the formative period when the hawzah of al-Madinah and Kufah 

emerged. Though there emerged different hawzahs during some 

periods, only the leading one will be dealt with. It should 

be noted that politics was the dominant factor behind the 

emergence or the disappearance of the leading hawzah. After 

the great occultation of the Twelfth Imam, al-Mahdi, the 

Messiah, the period of his deputies started in Baghdad. The 

leading hawzah remained in Baghdad during the Buwayhid 

dynasty. Afterwards, it moved to Najaf, then to Hillah, 

Jabal "Amil, Isfahan, Karbala' , Najaf, and finally to Qum. 

Saddam Husayn extinguished the hawzah of Najaf in 1991. The 

dissertation will not deal with the last center, Qum. The 

Akhbariyyah movement within the Twelver Shi'ism will be also 

discussed. 

The third chapter discusses the role of Imam Kashif al-

Ghita in the hawzah of Najaf (1344-1373/1925-1954), and his 

distinctive marji^iyyah, which was sharply different than 

that of his contemporaries. It will also discuss the roots 

of conflict between him, the conservatives, and the stagnant 

^ulama, who had considerable pov/er in the school. It also 

examines the educational system in the hawzah and the 
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reforms of Shaykh Kashif al-Ghita that he introduced in uhe 

t iawzah.  

The fourth chapter discusses the social ideas of Shaykh 

Kashif al-Ghita as an Islamic thinker and social reformer. I 

will present his views on the means of social reform, and 

his point of view on different social issues, such as man, 

religion, ethics, the Islamic ethical covenant, and his 

special advice to the Arabs. His task as a social reformer 

was not easy, especially when dealing with popular beliefs 

in Iraq. However, he was successful to a great extent in 

convincing the Shi"is of Iraq to abandon such beliefs. This 

chapter also discusses the views of Kashif al-Ghita on the 

economy from a social point of view, and discusses his ideas 

about the role of woman in society. His views on politics in 

general and his role as an active religious leader will be 

analyzed in addition to his political reforms. I will 

examine his ideas on Islamic unity, and his contribution in 

bridging the gap between the Sunnis and the Shi'is. Finally, 

I will discuss his position towards Middle East political 

issues. 

I conclude this research with a summary of the 

contributions of Imam Kashif al-Ghita, followed by a 

bibliography of sources used. 
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THE LIFE AND WORKS OF IMAM 

KASHIF AL-GHITA 

The Ancestors of Kashif al-Ghita 

The founder of the family of A1 Kashif al-Ghita was 

Shaykh Ja'far (1156-1228/1742-1813). His father, Shaykh 

Khudur ibn Yahya al-Maliki moved from Janajah, a town to the 

south of Hillah, in Iraq, to Najaf, some two hundred fifty 

years ago. The title ^Maliki' refers to its early founder 

Malik ibn al-Ashtar of a Yamani Arab tribe. Malik was the 

closest associate and friend of 'Ali ibn Abi Talib, and his 

commander-in-chief. 

Ja'far , the son of Shaykh Khudur, wrote a book on 

jurisprudence called Kashf al-ghita ^an muhhamat al-shari^at 

al-gharra' ( The Removal of the Veil of Ambiguities from the 

Noble Islamic Law ). This book was well received and highly 

praised by the religious scholars as an original masterpiece 

on fiqh. So Shaykh Ja'far became known as Kashif al-Ghita, 

or " The Remover of the Veil This new title became the 

family name of the descendants of Shaykh Ja^far, 
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Subsequently, this family became one of the most prominent 

families of Najaf. 

The book Madi al-Najaf wa hadiruha^ lists biographies 

of thirty six scholars of A1 Kashif al-Ghita The vast 

majority of 546 biographies listed in Ma'arif al~rijal 

were students of one member or another of the family. 

Shaykh Ja^far, ascended to the office of Marji' Taqlid 

to the majority of the Twelver Shi'ah community. Ke was 

known as Al-Shaykh al-Akhar[ The Greatest Shaykh ), and 

Shaykh Al~Muj tahidin ( Shaykh of the Muj tabids He was 

well respected and obeyed by the Arabs, by the rulers of 

Iraq, and the Ottoman Sultans, as well as the Persians.^ He 

was invited in 1812 /1227 to act as an intercessor in the 

Iran-Ottoman border conflicts. He gave a permission 

[ijazah) r to Fath Ali Shah, the second Qajar Shah of Persia, 

(r.1797-1834) to comport in the political matters. Shaykh 

Ja'far said : 

• This three volume book is on the past and the present of Najaf , 
written by Shaykh Ja'far Mahbubah. Imam Muhammad al-Husayn Kashif al-
Ghita wrote an introduction to the first volume of the book. 
^ Ja'far Mahbubah, Madi  a l -Uajaf  wa Hadxruha ( Beirut: Dar al-Adwa, 
1986 ) , Vol. 3 , pp. 126-216 
' Muhammad Hirz Al-Din, Ma'ar i f  a l -Ri ja l  f i  t ra jum al - 'u lama wa a l -
udaba' (Qum: Matba'at al-Wilayah, 1405) 3 Vols. 
' Abdul-Hadi Hairi , "The Legitimacy of the Early Qajar Rule as Viewed 
by the Shi'i Religious Leaders," Middle Eastern Studies, Vol. 24 No. 3 
(July, 1988), p.276 
' Ja'far Shaykh Baqir Mahbubah, Madi  a l -Najaf  wa hadiruha (Beirut: Dar 
al-Adwa', 1406/1986), Vol. 3 p. 133 
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" Since seeking permission from the Mujtabids is 
desirable and closer to the satisfaction of the 
Lord of the Universe ... I gave a permission - if 
I am of the people of Ijtihad and of those 
accepted for deputyship of the masters of the age 
- to the Sultan ...Path Ali Shah to collect the 
Kharaj of the conquered lands as needed for the 
maintenance of the military and to defy the 
infidels and the transgressors."^ 

This fatwa (legal opinion) was against the Russians 

when they attacked Iran. Kashif al-Ghita dedicated his 

famous book Kashf al-ghita to Fath Ali Shah,^ whom he called 

"Our servant who admits his servitude."^ Shaykh Ja'far also 

dealt the final blow to the Akhbari'' school when it was 

revived in Iran by Almirza Muhammad Al-Nisaburi at the 

beginning of the nineteenth century. Al-Nisaburi was about 

to succeed in convincing Path Ali Shah to adopt the Akhbari 

school of thought and to enforce it as the official school 

to be followed by the Shi'ah in Iran. Kashif al-Ghita 

travelled to Iran and convinced the Shah to adopt the 

Usuli(rational) school. About this subject he wrote a 

treatise called: Kashf al~ghita ^an ma^aib Mirza Muhammad 

^aduwu al-^ulama (Removing of the Veil from the defects of 

' Ja'far Kashif Al-Ghita, Kashf  Al -gbi ta  'an  mubhamat  a l - shr i 'a t  a l -
gharra' p.394 
- Ibid., p. 3 
^ Hairi, "The Legitimacy of the Early Qajar Rule as Viewed by the Shii 
Religious Leaders," Middle  Eas tern  S tudies ,  op. cit., p. 211 
^ Akhbari School is a Shi^ah Twelver school that depend merely on the 
akhbar (traditions) of the Prophet and the Imams and reject ijtihad. The 
Usuli school uses ijtihad and does not accept any tradition without 
investigation. 
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Mirza Muhairanad the enemy of the Scholars ), and gave it to 

the Shah. His efforts consolidated the supremacy of the 

Usuli school, not just in Iran, but in the entire Shiran 

community in the world ,and put an end to the Akhbari 

school 

Shaykh Musa (1180-1243/1766-1827) was chosen by the 

'ulama, to be the marji', after the death of his father 

Shaykh Ja'far. He was called the "Sultan of the 'ulama" 

He prevented Dawud Pasha , the Ottoman Wali[governor) in 

Iraq, from imposing conscription on Najaf.^ When Shahzadah 

Muharoir.ad 'Ali Mirza invaded Iraq in 1821/1237 and failed to 

occupy Baghdad, he requested Shaykh Musa to intervene to end 

the war. The Shaykh succeeded in establishing peace between 

the Persians and the Ottomans, thus Shaykh Musa became 

famous as the peace maker between the two countries ( Muslih 

al-Dawlatayn) r the Ottoman and the Qajar states.'' He was 

the mentor of Al-Shaykh Murtada al-Ansari (1214-1281/1799-

November 18, 1864), one of the most famous Shi "ah scholars 

in the nineteenth century. The latter was the teacher of 

• Hasan Shobbar, Tarikh a l - Iraq  a l - s iyas i  a l -mu'as ir  (Beirut: Dar al-
Muntada Linnashr, 1990 ), VoL. 2, pp. 47-48 
~ Mahbubah, Mad! al-Najaf Vol. 3 p. 199 
^ Ibid. p. 201 
^ "All Wardi, Lamahat  i j t ima'yyah rain tar ikh  a l - Iraq  a l -hadi th  6  Vol. 
(Baghdad: Matba'at al-Irshad, 1969), Vol. 1, p. 247 
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Sayyid Jamal al-Din al-Afghani in Najaf for four years, 

1850-1854. 

Shaykh Muhaitimad Rida (1238-1297/1823-187 9), the 

grandfather of Shaykh Muhammad al-Husayn, became the head of 

the A1 Kashif al-Ghita family after the death of his father, 

Shaykh Musa. He was one of the great scholars and a mentor 

of many distinguished 'ulama He was highly respected by 

Midhat Pasha, the Wall of Baghdad, as well as the shaykhs of 

the Iraqi tribes and the 'ulama 

The father of Shaykh Muhammad al-Husayn, Shaykh "Ali 

(1266-1350/1849-1931), known as Sahib Al-Husun (the author 

of Al-Husun al-mani'ah). He had ardent desire to collect 

books since his childhood.^ In 1295/1878 he travelled to 

Iran and visited its major cities. He bought a lot of books 

as well as original manuscripts .He also copied rare and 

valuable unpublished books. After seven years he returned to 

Iraq. In 1313/1895 he travelled to Istanbul, Syria, Hijaz, 

and India. During this trip which lasted for four years, he 

visited the 'ulama as well as the dignitaries of those 

regions. He returned to Najaf carrying with him many books 

that he either bought, copied, or wrote. On his way to 

• Mahbiibah, Madi  Vol. 3 p. 189 
- Hirz Al-Din, Ma'arif Vol. 2 p. 283 
" "Ali Khaqani, Shu'ara'  a l -Hi l lah  ( Beirut: Dar al-Andaius, 1964 ), 
Vol. 1, p. 23 
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Istanbul, he visited his friend Serry Pasha, the Wall of 

Diar Bakr, and the former Wali of Iraq. Shaykh 'Ali 

dedicated one of his books to the Wali.^ 

When Shaykh ^Ali was in Istanbul copying a manuscript 

in one of its mosques, an officer came with an order from 

Sultan 'Abd al-Hamid II to arrest him. He was accused of 

plotting with his friend, Shaykh al-Islam Abu al-Huda al-

Sayyadi against the Sultan because of a poem falsely 

attributed to Abu al-Huda. Shaykh 'Ali said to the officer 

that he, the officer, would have to wait until he finishes 

copying the chapter. The officer politely waited until the 

Shaykh finished and then arrested him. Both Shaykh al-Islam 

and Shaykh 'Ali proved to be innocent and released. The 

Sultan bestowed upon them abundant gifts.^ 

Shaykh 'All established an unequaled library in Iraq. 

It has been called the first library in the East for it 

contained unique and lost books.^ There were in the library 

before he died around five thousand volumes, mostly 

manuscripts and unique printed books. He copied with his 

hand more than four hundred volumes other than the many 

" Hirz Al-Din, Ma'ar i f  a l -Rl ja l  Vol. 2 pp. 136-7 & Mahbubah, Madi  a l -
Najaf Vol. 3 pp. 114-5 
" Ja'far Khalili, Hakadha "araftuhum 3 Vol.(Baghdad; Matba~at al-
Zahra', 1963) Vol. 1 pp. 228-9 
' Ibid., p. 228 
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books that he wrote/ Collecting books, Shaykh ^Ali said 

demands three conditions: the patience of Jacob, the life 

span of Noah, and the wealth of Qarun ( Korah ) .^ His famous 

book Al-Husun al-mani^ah is about the Tabaqat^ of the Shi'ah 

scholars; i.e., the biographies of the famous Shi'ah, since 

the first Islamic century until the first third of the 

fourteenth Islamic century. It consists of nine large 

volumes ranging between 463 and 845 pages each. It took him 

not less than forty years to write it." The library that 

Shaykh 'Ali established provided his sons, Shaykh Ahmad and 

Muhammad al-Husayn with a broad knowledge since their 

childhood.^ 

Shaykh 'Ali was very active in the political affairs of 

Iraq. The Iraqi nationalists hold political meetings in the 

diwan (hall) of A1 Kashif al-Ghita in order to select King 

Faysal to rule Iraq. He himself actively participated in 

choosing Faysal, son of Sharif Husayn, to be King of Iraq.® 

" Khaqaani, Shu'ara'  a l -Hi l lah  Vol. 1 p. 24 
- Mahbubah, Madi  a l -Najaf  Vol. 3 p. 174 
• Tabaqat 'levels' is the categorization of the religious ^ulama ,  the 
poets or any kind of scholars according to the centuries they lived in. 
' Khaqani, Shu'ara' Vol. 1 p. 22 
- Khalili, J. Hakadha Vol. 1 , p. 229 
" Muhammad al-Husayn Kashif al-Ghita, Al-Muhawara  ma'a  a l -Saf i ra in  3rd 
Print (Najaf: 1954 ), p. 54 
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The brother of Shaykh Muhammad al-Husayn, Shaykh Ahmad 

(d. 1344/1925), became one of the great maraji' of the 

Shi ̂ ah. 

This brief introduction to the ancestors of Shaykh 

Muhammad al-Husayn A1 Kashif al-Ghita sheds some light on 

his famous family which had an outstanding influence on his 

upbringing and splendid personality. 

The Works of Kashif al-Ghita 

His Education 

Imam Muhammad al-Husayn A1 Kashif al-Ghita said of 

himself that, since his childhood, he never acquainted 

himself or knew anything other than books and reading, 

science and literature.^ When he was ten years old, he began 

studying Arabic and science of rhetoric. Before the age of 

fifteen, he started collecting the material for his first 

book A1-'Abaqat al-'anbariyyah fi al-tabaqat al-

Ja^ fariyyah^. By the end of his second decade he began the 

' Ja'far al-Hilli, Sihr  babi l  wa sa j '  a l -ba labi l  ed. Muhammad al-
Husayn Kashif al-Ghita ( Sayda : al-'Irfaan 1331/1913 ), p. 102 
" Ibid., p. 103 



study of philosophy and kalam{theology) in addition to 

mathematics, astronomy , fiqh (jurisprudence), and its 

principles. 

Kashif al-Ghita reached the highest level of learning 

at the hawzah when he was eighteen years old. His mentors 

were some of the most distinguished scholars at the school 

of Najaf and of the Shi'ah community. His most important 

mentor was Sayyid Muhammad Kazim al-Tabatabai al-Yazdi 

{1247-Rajab 28, 1337/1831-1919), the author of Al~^Urwat 

al-wuthqa, the most famous book on Shi'ah jurisprudence of 

the twentieth century. He became the sole marji' of all the 

Shi'ah after the death of Akhund al-Khurasani in 1911. Al-

Yazdi appointed both Shaykh Muhammad al-Husayn A1 Kashif 

al-Ghita and his brother Shaykh Ahmad as the executors of 

his will . Imam Kashif al-Ghita was his student from 1312 -

1337/1895-1919. Kashif al-Ghita stated that al-Yazdi started 

writing the book mentioned above in 1322/1904-5 and used to 

write two to three pages every two or three days, passing 

them along to him and his brother Shaykh Ahmad for editing. 

Shaykh Muhammad al-Husayn went to Baghdad in 1328/1911 to 

publish Al-^Urwat al~wuthqa and the second volume of his 

book Al-Da^wah al-Islamiyyah. The former was published 

there for the first time but the latter was confiscated by 
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the government,^ for reasons that will be explained later. 

The second mentor of Shaykh Muhammad al-Husayn was Akhund 

Mulla Muhammad Kazim al-Khurasani (1255- 1329/18 39-1911) 

known as Sahib al-Kifayah, i.e., the author of Kifayat al-

usui, a highly regarded book on the principles of fiqh. His 

fatwa supporting the Constitutional Revolution in Iran 1905-

11, was issued at Najaf against the Qajar Muhammad Ali Shah 

and caused the abdication of the later on 16 July 1909 

Shaykh Muhammad al-Husayn was his student from 1312-

1329/1895-1911. He was also taught by another leading marji' 

at Najaf and a staunch supporter of the Constitutionalists, 

Hajji Mirza Husayn al-Khalili al-Tihrani (1236-1326/1821-

1908). Al-Khalili gave Shaykh Muhammad al-Husayn an ijazah 

(authorization or permission) in riwayah ( transmitting his 

master's teaching) in 1325/1908.^ He became a marji' for the 

majority of the Shi'ah after the death of Sayyid Mirza Hasan 

al-Shirazi.Among the distinguished teachers of Shaykh 

" Muhammad al-Husayn Kashif Al-Ghita, Sharh a l - 'urwat  a l -wvthqa 
p. 214 
^ Muhammad Mahdi Kazimi, Ahsan a l -wadi 'ah  f i  t ra j im mashahir  muj tahid i  
al-Shi'ah 2nd Print (Najaf; Manshurat al-Matba'ah al-Haydariyyah, 
1388/1968), Vol. 1 p. 148 
'• Mahbuba, J. Afadi al -Najaf  Vol. 2 p.221  
' Sayyid Mirza Hasan al-Shirazi {1230-24 Sha'ban 1312/1815-1895 )became 
the marji' for the Shi"ah after the death of Al-Shaykh al-Ansari in 
1281/1864. He is most famous for his fatwa issued in December 1891 at 
Samarra in Iraq, against the concession on Iranian tobacco granted to a 
British company during the reign of Nasir al-Din Shah, 1848- 1896. The 
Iranians fully supported the fatwa, and the Shah was forced to repeal 
the concession. The fatwa forbade the use of tobacco by Iranians. The 



Muhammad al-Husayn was Shaykh Mirza Muhammad Taqi Hairi 

Shirazi (1269-1338/1853-1920) the leader of the Iraqi 

Revolution of 1920 against the British mandate. He became 

the macji^ after the death of Yazdi in 1919. Shaykh Muhammad 

al-Kusayn studied with him for two years. The famous faqih 

Mulla Rida al-Hamadani (d. 1322/1905 ), the author of Misbah 

al~faqih, taught Shaykh Muhammad al-Husayn for ten years. 

Kashif al-Ghita studied hikmah (Islamic philosophy) and 

kalam, with the great philosopher and the distinguished 

jurist Shaykh Mirza Muhammad Baqir al-Istihbanati, martyred 

in Shiraz in 1326/1908. Shaykh Ahmad al-Shirazi ^d. 

1332/1913-14), a leading scholar at the hawzah of Najaf, 

along with Shaykh Muhammad Rida al-Najafabadi, were of the 

most famous scholars on theology and mathematics,'" who 

taught Shaykh Kashif al-Ghita. His teacher in hadith 

(tradition) and 'Ilm al-Rijal(science of men) was Al-Mirza 

Husayn al-Nuri (1254-1320/1838-1902). 

Kashif al-Ghita said that besides his intensive 

learning of fiqh and its principles, hadith, and tafsir 

(exegesis of the Quran) he also read extensively on al-'ulum 

al-ilahiyyah (spiritual sciences) such as al-' Irfa.n 

Shi'ah consider Shirazi as the mujaddid  (renewer) of the 14 th. century 
of the Hijra . 
• Abdul Halim Kashif al-Ghita, " 'Abqariyyat al-Imam Kashif al-Ghita " 
Irfan, Vol. 42 (1954) p. 695 (694-702) 
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{speculative mysticism ), and al-Hikmah al-Muta'aliyah (the 

transcendent wisdom). He studied the books of Mulla Sadra 

al-Shirazi (979-1050/1571-1640), the leading Iranian Shi'ah 

philosopher during the Safawid period, known as Sadr al-

Muta'allihin. Kashif al-Ghita read Mulla Sadra's book al-

Masha^ir on eschatology, al~Hikma al-^ arshiyyah, on 

eschatology and the knowledge of God. He also read Sharh al~ 

hidayah^ Sharh usul al-kafir and his most famous book al-

Hikmah al-muta^aliyah fi al-asrar al-'aqliyyah al-arba^ah, 

known as al-Asrar. This book is regarded as the most 

advanced text on mystical philosophy in Iran.* Kashif al-

Ghita said also about himself that he felt so avidly thirsty 

to read the books of the eminent 'Urafa' { pi. of ^Arif, 

'the knowledgeable'), such as Fusus al-hikmah ( the bezels 

of wise precepts ) for ibn ^Arabi (1165- 1240), al-Nvsus^, 

and al-FukukJ He also read many of Mathnawiyyat ( pi. of 

Mathnawi of Jalal al-Din al-Rumi (604-672/1207-1273).^ 

He also read Mathnawiyyat of Shams al-Din al-Tabrizi (d. 

645/ 1247),® Sa'd al-Din al-Tabrizi al-Shabastari (d. 

' Encyclopedia of Islam , Supplementary Vol. 7 ( 1992 ) p. 348 
- Nusus al-khusus fi sharh al-fusus, a book written by Rukn al-Din al-
Shirazi (d. 744/1343/4). 
'  AJ-Fukuk  f i  musnadat  hukm a l - fusus ,  a book written by Sadr al-Din 
Muhammad ibn Ishaq al-Qunawi (d. 673/1274/5) . 
' The name of a poem written in rhyming couplets. 
^ Rami, a Persian poet and founder of the Mawlawiyya order of dervishes, 
known as Mawlana. He was born in Balkh, and died in Konya . 
' A famous Sufi. 



720/1320),^ Mawlana Abd al-Rahman al-Jami (817-898/1414-

1492),^ and many others of the great ^Urafa'.^ 

Kashif al-Ghita was a voracious reader of Arabic 

literature. He read so much that he describes himself saying 

I used to drink but was always thirsty, then I quenched my 

thirst so I do not drink anymore.'' 

His Works 

Shaykh Muhammad al-Husayn had a great desire for 

writing, editing, and publishing books in order to 

disseminate sciences and culture. As mentioned earlier he 

started learning and writing from his early childhood until 

he passed away. He wrote, edited, and translated around 

sixty seven books on fiqh and its principles, exegesis of 

the Holy Quran, literature, Islamic thoughty- and politics. 

He was comissioned to write many introductions to new books 

including the famous multivolume al-Thari'a,^ which he wrote 

" Author of Galshan Raz  that has been commented on more than eleven 
times. See Agha Buzurg, al-Thari'a Vol. 4 p. 158 & Vol. 18, pp. 226-7 
• Al-Jami, a Persian prolific writer, a great poet, and a member of the 
Naqshabandiya order. He composed the Mathnawiya Tohfa t  a l -Ahrar .  
Muhammad al-Husayn Kashif al-Ghita, PJ. -Firdaws  a l -a ' la  3rd Print 

(Qum: Maktabat al-Firuzabadi, 1982), p. h. 
" Ibid., 
'  Al -Thar i 'a  i la  Tasani f  a l -Shi 'ah  consists of 24 volumes composed by 
Agha Buzurg al-Tihrani. 



in Shawwal, 1341/May 1923. He wrote an introduction to the 

second edition of Diwan al-Jawahiri^ , on 27 Dhu al-Hijjah, 

1343/ July 19, 1925. Besides that, Kashif al-Ghita published 

numerous articles in Iraq, Lebanon, Syria, and Palestine. 

Moreover, he answered thousands of letters to diverse 

questions directed to him from all over the globe and gave 

countless speeches in both Arabic and Persian. It will 

suffice to know that he was described as the lord of 

rhetoric, and the best orator among the Shi "ah past and 

present. The following is a list of his books arranged 

according to the subject matter: 

On Fiqh ( Jurisprudence ) 

1- Sharh al-'Urwat al-Wuthqa. 5jj«J ̂  jj; 

This is the first book written on fiqh by Shaykh Kashif 

al-Ghita. He used to write the explanation of al~^Urwat al-

Wuthqa for his mentor al-Yazdi at night and present it next 

day for his students. This commentary consists of five 

unpublished volumes. 

" Muhammad Mahdi Al-Jawahiri, 1900- , born in Najaf. One of the 
greatest Arab poets at present time. 
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2- Hashiya 'Ala al-Tabsirah ^ 

A year after the death of his mentor al-Yazdi, 

{d.l919), some people from Baghdad chose Kashif al-Ghita as 

their marji' and requested that he comment on M-Tabsirah^ 

in order to follow its injunctions concerning religious 

practice and law. It was published in Baghdad in 1338/1920. 

3- Wajizat Al-Ahkam Al-Sughra a 

4- Wajizat Al-Ahkam Al-Kubra jjSB 5 

Both Wajizat were published a few times in Arabic as 

well as in Persian. 

5- Al-Su^al wa Al-Jawab Al-'Arabi 

This book was reprinted many times. The first edition 

appeared in Majaf in 1348/1929-30. 

6- Zad Al-Muqallidin ij 

This volume was reprinted a few times in Persian only. 

The first edition was published in Najaf in 1364/1944. 

7- Hashiyah 'Ala Al-"Urwat Al-Wuthqa ^ 

This book was published in Najaf in 1367/1947-8. 

• This book was written by Al-"Allamah al-Hilli, known also as Ibn ai-
Mutahhar( b. 29 Ramadan 648-21 Muharram 726/1250-1325 ) . He was born and 
died at al-Hillah in Iraq, but was buried at Najaf. He wrote numerous 
books particularly on the principles of jurisprudence. 



30 

8- Hawashi 'Ala Safinat al-Najat sUifl ,Jc. ja. 

The author of Safinat al-Najat is Shaykh Ahmad, brother 

of Shaykh Muhammad al-Husayn Kashif al-Ghita. Originally it 

consisted of two volumes, but Shaykh Muhammad al-Husayn 

commented on it and the work grew to four volumes. The first 

volume was published in 1364/1945. 

9- Tahrir al-Majallah jjj:^ 

This consists of five volumes as a commentary on 

Majallat al-'Adliyyah , The latter was the major 

required text book on Islamic law, for the Hanafi school not 

only in Iraq but in the Ottoman territories until the time 

the commentary was written. He completed the first volume on 

27 Dhu al-Qi'dah, 1359/Dec6mber 27, 1940. It was first 

published in 1359/1940 and reprinted in 1390/1970. 

10- Manasik al-Hajj .iLlu 

Published many times in Arabic and in Persian. Both 

appeared in 1371/1951-2. 

11- Hawashi 'Ala 'Ain al-Hayat aUJi gjc. ̂  ja. 

This work consists of two volumes in Persian, published 

in Bombay, India. The first volume was published in 

1341/1922-3), and the second in 1345/1926-7. 
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12- Hashiyah 'Ala Majma' al-Rasa'11 Je. 

Majma' al-Rasa'il Is a collection of fatawa (pi. of 

fatwa) of the maraji^ after al-Shirazi(the Renewer) 

published in 1367/1947-8 in Persian. It was compiled by 

Muhammad Hasan al-Jizzi al-Isfahani and published in Tehran 

in 1331/1912. 

13- Hashiyah 'Ala Rasa'11 al-Shaykh al-A'zam al-Ansari 

gujiB ja^J J& Unpublished. 

14- Hashiyah 'Ala Makasib al-Shaykh al-A'zam al-Ansari 

^jUo^) ...iJia ,jk. Unpublished. 

15- Tanqih al-Maqal fi Mabahith al-Alfaz 

^ Unpublished. 

16- Hashiyah 'Ala al-Kifayah lil Shaykh Akhund al-

Khurasani 

This work is an unpublished commentary on Kifayat al-

usul by Al-Akhund Muhammad Kazim al-Khurasani. 

17- Risalah fi al-Jam' bayna al-Ahkam al-Zahiriyyah w 

al-Waqi' iyyah j ^iSa^Vi (^oJi ̂  

^jfl Unpublished. 

18- Hashiyah 'Ala al-Qawanin jiH 

Unpublished commentary on Qawanin al-usul by Al-Mirza 

abu al-Qasim ibn al-Hasan al-Shafti al-Qummi(d.1233/1816). 



19- 'Ayn al-Mizan 

This work is a criticism of a treatise written by 

Shaykh Jamal al-Din al-Qasimi(1283-1332 /1866-1914), the 

eminent religious scholar of Damascus, under the title: 

Mizan al-Jarh wa al-Ta^dil. Kashif al-Ghita criticized al-

Qasimi for accepting oral reports from a Kharijite. It was 

published for the first time in Saida, Lebanon in 1330/1912. 

20- Al-Ard w al-Turbah al-Husayniyyah yja j 

This book was written as a response to a request sent 

to Kashif al-Ghita from Ahmad Badran, the translator of the 

port of Basra. He sent his massage to Kashif al-Ghita 

because a British orientalist told him that he was working 

with a group to compose an encyclopedia on Islam, and that 

they need an article on the history of the Husaynian soil, 

the piece of soil that is taken from the soil of Karbala', 

Iraq, where Imam Husayn was martyred in 61/680. While not 

mandatory the Shi"ah generally put their foreheads on it 

while prostrating during praying. Imam Kashif al-Ghita 

received the letter on the first of Rajab 1365/June 1, 1946, 

and completed the response on the fourth of Thu al-Qu'dah 

1365/September 30, 1946. This book was reprinted in -Arabic 
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more than five times, and was translated into Persian as 

well as Urdu. 

21- Al-Ijtihad ' ind al-Shi'ah ^ ±i^\ 

" Ijtihad among the Shi^ah " A published treatise. 

22- Ta'aliq ^ala Amali al-Sayyid Al-Murtada ^ jtAau 

Kashif al-Ghita's comments on the book al-Amali by al-

Sharif al-Murtada 'Alam al-Huda Ali ibn al-Husayn (355-

436/966-1044). Unpublished. 

On the Holy Quran 

23- Ta'liq 'Ala al-Wajiz fi Tafsir al-Qur^an al-'Aziz 

^ ^ 

Shaykh Kashif al-Ghita commented on Al-Wajiz fi tafsir 

al-Qur'an al-^Aziz by Shaykh Ali Muhi al-Din. Unpublished. 
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On History 

24- Ta'Iiq ^ala al-Fitnah al-Kubra 

i j  jjSB AjiiB Jc .  (jjkj 

Kashif al-Ghita commented on al-Fitnat al-kubra (the 

great predicament )by Taha Husayn.^ Unpublished. 

25- Naqd Muluk al-'Arab j«a .iSjL. jL 

A criticism of Muluk al-^Arab (the kings of the Arabs) 

by Amin al-Rayhani. Published in A1-Najaf magazine. 

Translation 

26- Hay'at 

Kashif al-Ghita translated this book by Ali al-Qushchi 

al-'Ami from Persian into Arabic. 

27- Hajjat al-Sa^adah fi Hajjat al-Shahadah 

Kashif al-Ghita translated this book from Persian into 

Arabic. The book is about the tragedy of Karbala and world

wide historic events of 61/680. The author is Muhammad Hasan 

Khan al-Muraghi(d. 1313/1895-6). 

' Taha Husayn (1307?-1393/1889?-1973), a blind prolific Egyptian writer 
with a few doctorate degrees. The first Egyptian to be Dean of the 
Faculty of Arts. He became also a minister of education. 
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28- Rihlat Nasir Khosru 

Kashif al-Ghita translated a part of the journey to 

Makkah known as Safarnaama by Nasere Khosrou, a Persian poet 

( 1004-1072-77/88) . Part of this translation was published 

in al-Irfan.^ 

On Literature 

29- Al-'Abaqat al-'anbariyyah fi tabaqat al-Ja'fariyyah 

This two-volume book was the first book to be written 

by Kashif al-Ghita. It is a book of literature, history and 

biographies of the descendants of Shaykh Ja'far, the founder 

of the family of Al Kashif al-Ghita. Kashif al-Ghita sent 

the final draft of the book to one of his uncles in Isfahan 

to be published there, but the uncle died before he could do 

that. Therefore, the book was not only unpublished, but was 

also lost. Only the rough draft of the first volume is 

available. Many scholars have cited this work. In October of 

1996, Sayyid Jawdat al-Qozwini informed me that he has the 

• Muhammad Husayn Kashif al-Ghita " Hadith "an Surya Lilhakim al-Farisi 
al-Rahhalah Nasir Khusru " al-Irfan, Vol. 23 No. 3 (Sha'ban, 1351, 
Kanun al-Awwal/December, 1932) pp. 366-375 
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lost copy and that he has been editing both volumes of the 

book and expects to publish it by 1997. 

30- Al-Muraja'at al-rayhaniyyah 

It is the book of AI-Mutala'at w al-muraja'at w al-

nuqud w al~rvdud j jjiSj j 

This book consists of two volumes. The first one was 

published in Beirut, and the second one was published in 

Saida, Lebanon. Both were published in one volume in 

1331/1913, and reprinted in Baghdad and Argentina."" The 

title of the book refers to the correspondence between 

Kashif al-Ghita and the famous Lebanese intellectual Amin 

Al-Rayhani, a Christian, known as Failasuf al-Farikah, the 

Philosopher of the Farikah.^ Kashif al-Ghita presented the 

second volume of his book al-Din wa al-Islam to al-Rayhani 

to ellicit his opinion about it, and then gave him the first 

volume. They exchanged the letters in 1913 during Kashif al-

Ghita' s visit to Lebanon. 

In the first volume of al~Muraja^at, Kashif al-Ghita 

mentioned that he also presented the first volume of al-Din 

wa al~Islam to the Iraqi Christian Father Anistas Mari al-

• A date was not given. 
• Amin al-Rayhani, 1876- 1940 , born in al-Faritcah, not far from Beirut 
in Lebanon. He attained his education in Lebanon as well as New York, He 
wrote many books like Muluk  a l -Arab ,  Qalb  a l - I raq ,  and  Tar ikh  Majd  a l -
Hadith . He wrote in English as well as in Arabic. 
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Karmili.^ Kashif al-Ghita was disappointed in Kamili's poor 

and insignificant criticism. Despite that, Kashif al-Ghita 

presented him with the second volume of the above mentioned 

book. Al-Karmili again criticized the book with fanaticism 

and intolerance, and insulted the author with absurd 

language.^ 

The second volume of Al-Muraja^at al-cayhaniyyah 

includes the Shaykh's criticism of the book Tarikh adab al-

lughah al-^ Arabiyyah for Jurji Zaydan.^ Kashif al-Ghita 

criticized Zaydan's first volume in thirty-four pages, the 

second volume in forty pages, and the third in thirteen 

pages. The Shaykh's criticism of this book demonstrates his 

profound knowledge of Arabic literature. 

The book also contains a criticism of Al-Jawah al-

munif li mudda^i al-tahrif fi al-kitab al-sharif, by Yusuf 

al-Dijwi/ Al-Dijwi presented this book to Kashif ai-Ghita 

at his home in Cairo. In his work Al-Dijwi claimed that the 

Shi'ah believe that the Quran is distorted and missing some 

" Al-Karmili, 1866-1947, born in Baghdad. He was the editor of Lughat  
al-'Azab , a journal on the Arabic language. 
" Muhammad al-Husayn Kashif al-Ghita, AI-Muraja 'a t  a l - ra ihaniyyah  
(Beirut: 1331/1913), p. 82 
'• Jirji Zaydan, born in Beirut 1861, and died in Cairo 1914, He was a 
Lebanese philologist, historian, novelist, and journalist. He founded in 
1891 al-Hilal journal in Cairo. He is a prolific writer. Tar ikh  adab  a l -
lughah al-'Arabiyyah (History of Arabic literature ) 4 vols., 1911-14 is 
the first of the kind. 
Yusuf bin Ahmad al-Dijwi (1287-1365/ 1870-1946 ) a professor and a 

religious scholar at Al-Azhar. He was a faqih, jurist, and a follower 
of the MaliJci school. 
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suwar (chapters). Kashif al-Ghita sent a letter to the 

author refuting his allegations and denouncing his claims as 

unfounded. Al-Dijwi responded with a candid letter, 

explaining that he was not aware of such a moderate sect of 

the Shi'ah whose difference between themselves and the Sunni 

is not very significant.^ 

The second volume also contains the treatise 'Ayn al~ 

Mizan which Kashif al-Ghita wrote in response to Shaykh 

Jamal al-Din al-Qasimi's Mizan al-jarh wa al-ta'dil. 

31-Sih r Babil wa Saj ' al-31abil 

> 10 J vJjLJ 

Kashif al-Ghita commented and published this diwan 

(book of poetry) by Al-Sayyid Ja'far al-Hilli.^ He published 

it in Saida, Lebanon 1331(1913). Instead of writing his full 

name, Kashif al-Ghita used his other title al-Najafi. This 

book was reprinted in 1331/1913 in Saida. 

32- Al-Wasata bayna Al-Mutanabbi wa Khusumihi 

^ J ijJJ AjbLg 

• Kashif al-Ghita, M. Al-Muraja 'a t  Vol. 2 p. 120 
" Al-Sayyid Ja'far al-Hilli, born in Al-Hillah, Iraq, 15th. of Sha~ban, 
1277 , and died at Najaf on the 23rd. of Sha'ban, 1315 (1860/1-January 
17, 1898). The most famous poet during his time in Iraq. He had good 
relations with the Ottoman Sultan Abd Al-Hamid. 
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The author of this book is Al-Qadi Al-Jurjani.Kashif 

al-Ghita commented on it and published the book with his 

commentary while he was in Lebanon in 1331. 

33- Ma^alim al-Isabah fi al-Katib wa al-Kitabah 

Shaykh Kashif al-Ghita published this book along with 

his commentary in Lebanon in 1331/1913. The work was 

originally compiled by Ibn Qutaybah as Adab al-katib 

34- Diwan Al-Sayyid Muhammad Said Al-Habbubi^ 

Jm.n MiiiB fcjl 

Kashif al-Ghita commented and published this book while 

he was in Lebanon in 1331/1913. 

35- Mughni al-Ghawani 'an al-Aghani 

This book is a summary of the famous literary book Al-

Aghani by Abu al-Faraj All ibn al-Husayn Al-Qurashi al-

Isbahani or( al-Isfahani )''. Kashif al-Ghita summarized it 

into 1000 pages- It was never published. 

" "Ali ibn "Abd al-"Aziz , a judge and a critique of Arabic literature, 
born and buried in Jurjan, Iran ( 290-366/903-976) 
- 'Abd Allah ibn Muslim ( 213-276 / 828-889 ) Arab philologist and a 
scholar born in Kufah, Iraq. 
' Iraqi Shi'i marj i '  ( 1266-1334 /1850-1916) and a leader of j ihad  
against the British occupation of Iraq in 1916. 
^ Al-Isfahani (284-356/897-967) an Arab writer and biographer born in 
Isfahan and died in Baghdad. Kitab al~aghani (Boole of Songs) consists of 
over 25 volumes. It is one of the major works on Arabic literature . 
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36- Mukhtar min Shi'r al-Aghani 

This book consists of selections from al-Aghani and was 

published in the month of Thu al-Qu'dah 1369/September 1950. 

37- Ta'aliq 'ala nahj al-balagha wa nugud 'ala sharh 

al-Shaykh Muhammad 'Abduh wa Muakhathat 'alayh. 

J  aJ jc .  ^  J"  J  

Nahj al-halaghah is a compilation of the sermons of 

Imam Ali ibn Abi Talib\ Kashif al-Ghita commented on it and 

criticized the commentary of Imam Muhammad "Abduh^ on Nahj 

al-balaghah. Unpublished. 

38- Al-Shi'r al-Hasan min Shi'r al-Husayn 

ij* 

This is his Diwan (book of poetry) and contains eight 

thousand lines of his best poetry. Unpublished. 

39- Muntakhabat min al-Shi'r al-Qadim 

A selection of classical Arabic poetry. Unpublished. 

4 0- Muntakhabat min al-ahadith wa al-akhbar wa al-

tarajim wa ghayriha j j 

J 

'Ali, cousin and son-in law of Prophet Muhammad . 
'Abduh (1266-1323/1849-1905) is an Egyptian Muslim reformist and a 

disciple of al-Afghani. He was the rector of al-Azhar University in 
Cairo. 
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A selection of traditions, historic events, biographies 

and other things. Unpublished. 

41- Nuzhat al-samar wa nuhzat al-safar j 

' j j j  

The title of this book could be translated as : The 

Pleasure of Evening (or, nightly) Chatting and the 

Opportunity of Traveling. In this book Kashif al-Ghita 

jotted down his memoirs about his pilgrimage to Makkah and 

his first journey to Syria, Lebanon and Egypt in 1329-31 

/1911-13. This book has been lost. 

On al-'Irfan ( Speculative Mysticism ) 

42- Hashiya 'ala al-asfar 

A commentary on al-Asfar by Mulla Sadra al-Shirazi. 

Unpublished. 

4 3- Hashiya 'ala risalat al-'arshiyyah AuOa. 

A commentary on Risalat al-'arshiyyah by Mulla Sadra. 

Unpublished. 

44- Hashiya 'ala risalat al-wujud Jc. 
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A commentary on Risalat al'wujud by Mulla Sadra. 

Unpublished. 

On Islamic Thought and Politics 

45- Al-Din wa al-Islam aw al-Da'wah al-Islamiyyah 

a j l  J 

Religion and Islam or the Islamic Propagation was one 

of the most distinguished Arabic books during the second 

decade of the twentieth century^. This is the first book 

written by Kashif al-Ghita on Islamic thought. Due to this 

book, Kashif al-Ghita became famous for the first time 

outside Iraq. Al-Rahimi stated that this book was one of 

three books that well represented the intellectual 

manifestation of the Islamic movement in Iraq between 1900-

1924^. This book consists of two volumes, the first one 

having been published in Baghdad 1328/1910. While the 

printhouse was printing the second volume in 1329/1911, 

security forces attacked the printhouse and confiscated the 

book, never releasing it. The Wall of Baghdad, Nazim Pasha, 

ordered the attack under the instigation of the Mufti^r 

• No author, Fai lasuf  a l - far ikah  p.71 
" "Abd al-Halim Al-Rahimi, Tar ikh  a l -harakah a l - I s lamiyya 'n  f i  a l - I raq ,  
(Beirut; 1984), p. 153 
' Mufti : an Islamic scholar who is qualified to give legal Islamic 
verdicts. 



Shaykh Sa'id al-Zahawi. For this reason Kashif al-Ghita 

decided to publish it outside of Iraq^. He published the two 

volumes as one in Saida, Lebanon, in 1330/1912. The volume 

was reprinted in Saida the same year by a wealthy Iraqi. 

Kashif al-Ghita did not give any reason for the government's 

action. But, Walid Ibrahim argued that the book was 

confiscated for a sectarian motivation, for Iraq was 

dominated at the time with sectarian mood.^ 

As he stated in the introduction, Kashif al-Ghita wrote 

this book because Islam and the East had become easy targets 

of the conspiracies of enemies. He maintained that the 

policies and conferences of the West had decided to 

eradicate Islam, to dominate the East and to enslave its 

people. He did not just blame the enemies entirely for the 

tragedy of Islam and the Muslims. He claimed that the 

calamity of Islam was brought about also by its sons, which 

was actually more damaging to Islam than any tragedy 

incurred as a result of antagonists. He added that Muslims 

had abandoned Islam, so Islam abandoned them, too. They 

ruined Islam; therefore, it ruined them, too. Muslims fought 

their religion by word and deed. They adopted anti-Islamic 

" Kashif al-Ghita, M. Al-Firdaws  a l -a ' la  (t,y ). 
^ Kayhan Ai-'Arabi , 30-11-1413 / 22 Ayyar 1993 ( Arba'una 'aman "ala 
rahilihi), p. 12 



morals, and worked hard to destroy its bases and no 

extinguish its light.'' 

Besides the two published volumes, there are also two 

unpublished ones. The third one is about the Prophet and his 

household, while the fourth deals with Shi"ism. 

46- Al-Ayat al-bayyinat fi gam' al-bida' wa al-ddalalat 

• nil J p .ijii i j i  oLjjjj ̂ Lyi 

" The Clear Signs to Repress Innovation and Fallacies " 

was first published in Najaf in 1345/1927 then reprinted 

over six times. This book consists of four articles about 

the processions of the martyrdom of Imam Husayn, Wahhabism, 

atheism (natural theology), and Babism (Bahaism). 

47- Al-Tawdih fi bayan hal al-Injil wa al-Masih 

J JjaAl JIA ̂ jljj ̂  

" The Elucidation of the State of the Bible and the 

Messiah. " Kashif al-Ghita wrote the first part of this book 

while he was in Egypt in April 1912. When he completed the 

second part, he published the two parts together in Lebanon 

in 1912. They were reprinted several times in Baghdad and 

Tehran. 

• Muhammad ai-Husayn Kashif al-Ghita, Al-Din  wa a l - l s lam aw a l -da 'wah 
al-Islamiyyah (Saida: Matba'at al-"Irfan, 1330), pp. 2-3 
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48- Al-Khutbah al-tarikhiyyah fi al-Quds 

A jVi'^ ̂  

The historic speech that Kashif al-Ghita delivered 

during the Islamic Congress in Jerusalem, 27th of Rajab 1350 

/December 8,1931. It was reprinted many times. 

49- Qadiyyat Filastin al-kubra 

This book " The Great Problem of Palestine ",includes 

some of the fatawa about the Palestinian issue, and seven 

speeches delivered by Kashif al-Ghita in which he referred 

to the Palestinian problem. The first speech called " al-

Ittihad wa al-iqtisad" Unity and Economy ", was delivered 

at the mosque of Kufa on 6th Shawwal 1350/ February 14th, 

1932, after his return from Palestine. 

The second speech was delivered in al-'Ashshar, south 

of Iraq, on Dhu al-QiMah 7, 1352/February 21, 1934. After 

three days Kashif al-Ghita delivered another speech in Jami ̂ 

(mosque) al-Manaratayn in al-Basrah, followed by yet another 

speech six days later at Jami' al-Hillah al-Kabir in al-

Hilla. The fifth speech took place in the shrine of Imam 

'All ibn Abi Talib in Najaf on Safar 28, 1353/June 12, 1934. 

The last four speeches were published together in Najaf 

1353/1934 under the title " al-Khutab al-arba'" The Four 

Speeches." He also delivered a speech on the commemoration 



of the birth of Imam Ali in Baghdad on Rajab 13, 1368/May 

11, 1949. When he was invited to attend a conference of 

Muslim scholars in Pakistan, he delivered a speech on Jumada 

al-Awwal 19, 1371/February 16, 1952 which was later 

translated into Persian and published by Nasir Khusro Shahi. 

The book was published in Najaf 1389/1969. 

It is noteworthy to mention that the speeches of Kashif 

al-Ghita were improvised. 

50- Asl al-Shi'ah wa usuluha 

This book, by far the most famous among Kashif al-

Ghita's books has been extensively quoted since its first 

publication in 1350/1931 by almost everyone writing about 

the Shi "ah. It has been reprinted more than twenty-five 

times in Arabic, and several times in Persian, Urdu, 

English, and other languages, creating some difficulty in 

keeping track of the institutions and organizations having 

published it. It was translated into English in Iran under 

the title " The Origin of Shi'ite Islam and its Principles. 

" The Islamic Seminary translated it in 1982 under the title 

" The Shia Origin and Faith. 

Kashif al-Ghita wrote this book spontaneously for his 

purpose was not to dispute or to argue, but merely to 
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discuss the main issues according to the principles of the 

Shi"ah school-

The motivation for writing this book was to counter the 

stereotypes and the unfounded allegations by some writers 

against the Shi'ah and their faith. 'Abd al-Razzaq al-

Hasani, the Iraqi historian,^ wrote the introduction and 

published the first edition of the book. In his introduction 

to the book he mentioned that when he worked in the Daylam 

province in Iraq, populated by Sunni Arabs, he heard 

implausible stereotypes about the Shi'is even though they 

live a few miles away from them. When he traveled to Egypt, 

Palestine, and Syria (1928/29) he heard similar things 

there. He wrote to Imam Kashif al-Ghita a few times telling 

him what he heard. One example is that the Shi'is have tails 

not different than that of the animals. He appealed to 

Kashif al-Ghita to write something, but the latter used to 

advise him not to worry for he was not the first to uncover 

such ignorance. Kashif al-Ghita also explained in his 

introduction that one reason for writing the book was that 

he received a long letter from a young Iraqi student sent on 

a scholarship by the Iraqi government to study in Egypt. The 

student said that he contacted some eminent scholars in 

• The author of Tar ikh  a l -wizara t  a l - ' I raq iyyah  ,  10 volumes, and many 
other books. 



Cairo, at Al-Azhar and other places. The student explained 

that sometimes when the scholars talk about Najaf and its 

'ulama, they praise the 'ulama of Najaf for their 

intellectual achievements, but they usually add: "What a 

pity! They are Shi'ah." The student felt astonished and told 

them that the Shi'is are but a sect of Islam like other 

sects. They replied that the Shi'ah are not Muslims, and 

Shi"ism neither of the Islamic schools nor a school of 

thought or a religion. It is only a tariqah (order), an 

innovation of the Persians, and a political scheme to 

overthrow the Umayyad state to bring about the Abbasid and 

that furthermore it had nothing to do at all with Godly 

religion.^ 

The young student wrote to Shaykh Kashif al-Ghita that 

he had no knowledge of religion and that he started zo have 

some doubts about his faith. He begged him to respond, to 

rescue him from this great maze, or else that he, the 

Shaykh, would be responsible if he{the student) went astray. 

Kashif al-Ghita responded to the young man's request . 

After that, Kashif al-Ghita aquired the book Fajr al-

Islam (The Dawn of Islam), by the eminent Egyptian writer 

Ahmad Amin (1886-1954). The Shaykh was extremely astonished 

Kashif al-Ghita, M. Asl  a l -Shi 'ah  p. 59 
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at Amin's ^erroneous allegation' that " Shi'ism was the 

refuge for everyone who wanted to destroy Islam".^ 

Therefore, Kashif al-Ghita " felt that it was obligatory on 

him to respond, for silence on such disaster would be of 

atrocious injustice."^ His intention was not to defend the 

Shi'is but to raise the veils of ignorance from Muslims, to 

get rid of enmity, and to achieve harmony between the 

Muslims.^ 

Kashif al-Ghita received many letters of appreciation 

for writing this book, from Muslim as well as Western 

scholars. For instance, Ahmad Zaki Pasha, known as Shaykh 

al-'Urubah (Shaykh of Arabism) (1284-1353/1867-1934) stated 

that the publication of this book is of great benefit to the 

Arab as well as the Islamic unity.'' Shakib Arsalan, known as 

Amir al-Bayan {the prince of eloquence)^, sent a letter from 

Geneva to Kashif al-Ghita thanking him for his book. He also 

said to him : With your ijtihad you will bring the two 

groups, Shi'is and Sunnis together, and narrow down the 

differences Some Orientalists also sent letters as did 

• Ahmad Amin, Fajr  a l - I s lam 10th Print ( Cairo: 1965), p. 276 
- Muhammad al-Husayn Kashif al-Ghita, Asl al-Shi'ah wa usuluha 14th 
Print (Najaf; 1385/1965 ), p. 62 
' Ibid., 
i Ibid., p. 22 
' A Lebanese prolific writer (1286-1366/1869-1946). A descendant of the 
kings of Hira. 
•' Kashif al-Ghita , Asl  a l~Shi~  ah  p. 35 
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the Russian Ignay J. Kratchkovsky, and the German Joseph 

Schakhet. 

51- Al-Mithaq al-'Arabi al-watani 

" The Arab National Covenant " was published in Najaf 

in 1358/1939. The Lebanese-American writer Abd Allah Berri 

wrote the introduction to the book. The editor of al-Rafiq 

magazine, published in Argentina, promised to publish it in 

his magazine. 

52- Mudhakkarat al-Shaykh Muhammad al-Husayn Kashif al-

Ghita 'an thawrat al-'ishrin 

" The Memoirs of Kashif al-Ghita about the Iraqi 

Revolution of 1920" was edited and commented on by Kamil 

Salman al-Jubbori. I have not seen any reference to this 

memoirs in any of the Shaykh's books. This has been 

mentioned only in Al-Jubbori's book : Hasilat al-thawrah al-

Iraqiyyah rain al-nitaj al-fikri 1920-1983.^ Unpublished. 

53- Nubdhah min al-siyasah al-Husayniyyah 

" Something of the Husayni Politics " is the title of 

this book. Kashif al-Ghita received a letter from Shaykh Abd 

Ibid., p. 19 
Al-Jubbori, k. Hasi la t  (Baghdad, L988), p. 36 & 117 
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al-Mahdi Matrad from the city of Nasiriyyah, dated Shawwal 

20, 1348, asking questions about the uprising of Imam 

Husayn^ against Yazid^ to which he responded. It was 

published several times. 

54- Maqtal al-Husayn JSL. 

The tragedy of the martyrdom of Imam Husayn at Karbala. 

Published in Najaf 1384/1964. 

55- Al-Firdaws al-a'la 

Kashif al-Ghita completed the book on the 14th. of 

Ramadan 1371/1952. Sayyid Muhammad 'Ali al-Qadi al-Tabatabai 

al-Tabrizi^ did the editing, commentary, and the publishing 

of this work. The first edition appeared in Najaf 1371/1952. 

Sayyid Muhammad Kusayn al-Tabatabai'' helped in the 

correction and the publication of the second edition in 

1372/1953. The book was reprinted in Qum 1402/1982. 

Imam Husayn ibn "Ali ibn Abi Talib, grandson of Prophet Muhammad, 
martyred in Karbala 61/680. 

Yazid ibn Mu'awiyah, the second Umayyad Caliph. His army massacred 
the Household of Prophet Muhammad at Karbala including Imam Husayn, 
sacked al- Madinah in 662, and attacked the Ka'bah in 663. 

A muj tahid  and a professor of f iqh  and its principles from Tabriz, 
Iran. Born in 1333/1914-15 and was assassinated in Tabriz on the 10th 
of Dhu al-Qi"dah 1399 /2 October 1979 , He associated himself with 
Kashif al-Ghita and benefited a lot from his knowledge. (See Al-Amini, 
Mu'jam 1992, p. 968). 
^ Tabatabai, the author of the Tafs i r  a l -mizan  20 Vols. He is a great 
philosopher and the mentor of Bahishti and Mutahhari, the two most 
influential leaders of the Islamic Revolution in Iran (after Imam 
Khomayni) in 1979. 



Almost the first one-third of the book consists of 

answers to questions directed to him by Muslims from 

different areas. For example, the first eight questions 

originally were in Persian and were sent to him from 

Qandahar in Afghanistan, in 1339/1920-21. Kashif al-Ghita 

published both the questions and the answers in Persian the 

same year, but were translated them into Arabic in this 

book. 

The book was reviewed in Iraq as well as in Arabic 

magazines in Argentina. 'Abd al-Latif al-Khashn reviewed it 

in his newspaper Al-'Alam al-'Arabi, published in Argentina. 

He said that the book brought us back to the true Islam and 

emptied our hearts of doubts.Ahmad Sulayman al-Ahmad wrote 

in Al-Rafiq, also published in Argentina, that the writings 

of Imam Kashif al-Ghita and the great reformists are what 

increases our faith in the religion, its spirit and 

holiness. He also said that if the ummah (community) follows 

the Imam's advice and recommendations it will regain our 

dignity and victory in this life and the hereafter,^ Yusuf 

Sarimi in his magazine Al-Mawahib, published again, in 

Kashif al-Ghita, Al-Firdaws  p. 4 
Ibid., pp. 7-8 
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Argentina, praised the book and published one of its 

articles. Some of the Secrets of Pilgrimage.'' 

56- Da^irat al-ma'arif al-^ulya U«Ji wijU^a sjjb 

" The Encyclopedia of High Knowledge " consists of a 

few unpublished volumes on the principles of the religion 

and its branches. 

57- Jannat al-ma^wa 

This book contains several articles that Kashif al-

Ghita wrote for some Iraqi newspapers, as well as speeches 

and answers to questions sent to him from Iraq, Kuwait, 

Zanjibar, and Michigan in the United States. 

When the author collected the materials of the book he 

sent them to his student al-Qadi al-Tabatabai in Tabriz to 

write commentary, an introduction, and to publish it. This 

occurred almost a month before Kashif al-Ghita passed away. 

The first edition appeared in Tabriz 1380/1960-61, and the 

second in Beirut 1408/1988. 

58- Mabadi' al-iman jUVi 

"Abd al-Halim, son of Imam Muhammad al-Husayn, 

collected some of his father's articles and published them 

in a book after the demise of his father. He called it " The 

Fundamentals of Faith", and published it in 1378/1958-59. 

Ibid., pp. 9-10 
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59- Fi al-Siyasah wa al-hikmah 

This work is a collection of previously published and 

unpublished articles on politics, arranged and published by 

the Imam's son, 'Abd al-Halim , in Beirut, 1400/1981. 

60- Muhawarat al-muwahhid wa al-mulhid 

" The Argument Between the Believer and the Atheist " 

is a long unpublished treatise against the naturalists. 

Kashif al-Ghita stated in his book al-Ayat al-bayynat fi 

qam' al-hida' wa al-ddalalat that he discussed some of " the 

principles of the scorpion of ultimate atheism, and the 

cancer of infidelity. Doctor Shibli Shumayyil^ in his book 

Falsafat al~nushu^ wa al-irtiqa' in which he disseminated 

the teachings of blasphemy to the Arab youths.^ 

61- Muhawarat al-Imam al-Muslih Kashif al-Ghita al-

Shaykh Muhammad al-Husayn ma'a al-Safirayn al-Biritani wa 

al- Amriki fi Baghdad 

ajjlAj» 

" An Arab Christian physician (1269-1335/1853-1917), born in Beirut and 
died in Cairo. He was the first one in the Arab World who introduced the 
philosophy of Darwin (1809-1882); the theory of origin and evolution. 
~ Kashif al-Ghita Al~Ayat al-bayyinat Reprinted (Beirut: 1345) p. 22 
of Rad a l -Tahi ' iyyah.  
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The American Ambassador to Iraq, Burton Y. Berry,^ 

visited Imam Kashif al-Ghita in his school in Najaf to 

discuss with him the danger of communism, on Jumada al-Awwal 

20, 1372/February 5, 1953.^ The British ambassador to Iraq, 

Sir John Troutbeck, paid a visit to Kashif al-Ghita in his 

school also to talk about the spread of communism in Iraq. 

This meeting was held on Muharram 27, 1373/October 7, 1953. 

One of the students of Kashif al-Ghita attended the 

meeting and jotted down the conversation between Kashif al-

Ghita and the British ambassador in which Kashif al-Ghita 

mentioned his dialogue with the American ambassador. In this 

book Kashif al-Ghita also mentions his discussion with Meed, 

a British Major. A date was not given for the latter's visit 

to Kashif al-Ghita. There is also an account of an 

interesting conversation between Kashif al-Ghita and a 

British official in the department of Education in Baghdad 

when the latter visited the Shaykh in his school. 

Berry was the Ambassador of the United States to Iraq from August II, 
1952- May 3, 1954 

The American Ambassador sent a " restricted " report of his trip to 
southern Iraq to the Department of State, Washington. The report was 
dated Feb. 24 1953. Hereafter some excerpts of the report : " Between 
February 4th and 14th I traveled by car from Baghdad to Basra, visiting 
on the way the Shia Holy Cities of Karbala and Najaf and the Liwa 
capitals, Diwaniya and Nasariya.... In the Holy Cities I called upon 
many of the most respected leaders of the Shia sect of Islam, and found 
that those who chose to discuss political subjects were almost all 
fearful of the results of what they described as ^'new Jewish aggression" 
on the Jordan border. They condemned the U. S. for the role played in 
the establishment of Israel." Despatch No. 597 from Baghdad. The 
dispatch consists of 25 pages. 
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This book was first published in Najaf in 1373/1953 and 

reprinted three times in 1954. 

62- Al-Muthul al-'ulya fi al-Islam la fi Bhamdoon 

^ V puVl ̂  LU JUB 

" The Supreme Ideals are in Islam, not in Bhamdoon." 

Imam Kashif al-Ghita received an invitation from Dr. Garland 

Evans Hopkins, the Executive Vice President of the American 

Friends of the Middle East to attend a Christian Muslim 

Conference in Bhamdoon, Lebanon. Mr. Hopkins sent his letter 

from New York dated March 15, 1954/Rajab 10, 1373. The 

Conference was to be held in Hotel Ambassador between April 

22-27, 1954. He invited twenty-five Christian scholars, as 

well as the same number of Muslim scholars, from all over 

the world, in order to discuss the spiritual values of Islam 

and Christianity, and the danger of Communism on society at 

the present time. 

Imam Kashif al-Ghita declined the invitation and 

responded in a pamphlet of over sixty pages attacking the 

Conference. When he published his reply, the Baghdad daily 

Liwa' al-Istiqlal published the letter in a forty-page 

pamphlet on April 25, 1954. Philip Ireland, the Charge 

d'Affaires at the American Embassy in Baghdad sent a 

"confidential" dispatch No. 796 to the Joint State-USIA on 



May 19, 1954 about the attack of Kashif al-Ghita against the 

AFME Christian-Muslim Conference. He stated that the 

pamphlet was in its third edition, and approximately ten 

thousand copies were estimated to have been sold. With the 

dispatch, he also sent a seven page translation of the 

summary of the letter written by Kashif al-Ghita which was 

published by Liwa al Istiqlal. 

Imam Kashif al-Ghita discussed more issues in the 

second and third editions. Many newspapers in Iraq, as well 

as in Lebanon, reviewed the book and praised it. Kashif al-

Ghita also received many compliments for the book of those, 

a letter from the mufti of Palestine Muhammad Amin al-

Husayni dated May 25,1954, and of Hasan Kamil, the director 

of the office of the President of Egypt, Muhammad Najib, 

expressing the latter's appreciation. 

The above book was republished many times in Lebanon 

and in Iran in addition to Iraq without mentioning the 

number of the edition or sometimes even the date. ''All 

Shari'ati translated the book into Persian and published it, 

too."" The government requested Shaykh Kashif al-Ghita to 

Michael Fischer and Mehdi Abedi, Debat ing Musl ims (The University 
of Wisconsin Press, 1990), p. 216 
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Stop publishing the book, but he warned it saying, "The book 

will be published, and the hand extends to it will be cut."^ 

Biography 

63- 'Uqud Hayati 

" The Decades of my Life " is Kashif al-Ghita's 

personal biography. The book also includes his poetry 

written after the age of fifty. The book has been lost. 

The Scholars' Views of Kashif al-Ghita 

Imam Muhammad al-Husayn A1 Kashif al-Ghita, the 

paramount Shi'ah mujtahid (expert on Islamic laws),^ the 

Shi'ite ecumenical thinker,^ the most distinguished of the 

Shi"ah famous scholars,^ and the most influential among the 

religious scholars in Iraq as well as the Muslim states.^ He 

' Information in a letter to the author from 'Abd al-Zahra al-Khatib. 
- Hanna Batatu, The Old Social  Classes  and the  Revolut ionary  Movements  
of Iraq (Princeton: Princeton University Press, 1978), p. 295 
' Emmanuel Sivan and Menachem Friedman, eds., Rel ig ious  Radical ism & 
Politics in the Middle East , p. 69 
" Agha Buzurg Tihrani, Tabaqat  a ' lam al -Shi 'ah wa hwa nuqaba a l -bashar  
fi al-qarn al-rabi' 'ashar (Najaf: 1375/1956), Vol.1 Part 2 , p. 612 
- Al-Ahram, 7/20/1954. 



was " the prince of eloquence " and the "lord of rhetoric",* 

and the best of the Shi'ah orators.^ 

Shaykh ' Kashif al-Ghita was not just a marji' 

taglid(source of emulation), but was also of a unique kind 

among the Shi'ah maraji', ̂pl. of marji').He was the faqih 

of the Shi'ah, the great Imam, who is known for his noble 

Islamic positions and his superb writings.^ The famous 

Egyptian scholar Muhammad Rashid Rida, a disciple of 

Muhammad Abduh, and the editor of al-Manar, expressed his 

happiness when he knew that among those accepting the 

invitation to attend the General Islamic Congress held in 

Jerusalem on December 1931 was " Professor, master scholar 

{'allamah) Shaykh Muhammad Husayn A1 Kashif al-Ghita, the 

renowned, the greatest of the mujtabids of Najaf, who is the 

most brilliant of our Shi'ah brothers."" 

Imam Kashif al-Ghita represented the continuation of 

the school of thought of Sayyid Jamal al-Din al-Afghani 

• Muhammad Salih Kazimi, Ahsan a l -a thar  f i  man adxaknah f i  a l -qarn a l -
rabi' 'ashar. (Baghdad: Matba'at al-Najah, 1352), p. 20 
- Tehran!, Tabaqat nuqaba- op. cit., Vol.1 Part 2 p. 616 
Shaykh is a title given to the Shi'ah religious scholars who are r.ot 

descendants of the household of Prophet Muhammad. The descendants of the 
Prophet are called 'Sayyid' whether they are scholars or not. 
' Muhammad Hirz Al-Din, Ma'ari f  a l -r i ja l  (Qum: Matba'at al-wilayah, 
1405), Vol. 2, p. 272 
' Abd Allah Hamzah, AI-Haraka a l - f ikr iyya f i  Mlsr ,  p . 377 
" Muhammad Rashid Rida, "Al-Munazarah bayna ahl al-Sunnah wa al-Shi"ah", 
AI-Manar, Vol. 32, No. 2 (1932), p.146 (145-160) 



60 

among the Shi"ah Islamists^ in Iraq.^ Shaykh al-Madani and 

Shaykh al-Zu'bi in their book Al-Islam bayna al-Sunnah wa 

al-Shi'ah (Islam between the Sunnah and Shi'ah) stated that 

it was a great honor for those attending the General Islamic 

Congress to agree to pray behind the great mujtahid Muhammad 

al-Husayn Kashif Al-Ghita. The two Sunni scholars added 

that the Sunni ' ulama hastened to acquire his book Al-Da'wah 

al-Islamiyyah (The Islamic Propagation)^ and to exalt its 

noble objectives.^ The Times of London documented this 

occasion unique in the history of Islam and Muslims as 

follows: 

"...the members of the Congress showed a 
remarkable readiness to sink minor ritual 
distinctions in the interests of the whole of 
Islam. Of this there was a striking instance on 
Friday, where the only Shiah in the Congress led 
the prayer for his Sunni colleagues in the mosque. 
It is suggested by some that no precedent for such 
joint worship can be found since the days of the 
Fatimid Caliphate which was overthrown by Saladin 
760 years ago."'' 

Shaykh Kashif al-Ghita was the first among the Shi'ah 

scholars in Najaf to call for religious and social reform..^ 

- Islamist is the activist who promote the application of the Islamic 
Law in all aspects of life. 
" Hasan Al-~Alawi, Al-Shi^ah wa a l -dawlah al -qawmiyyah f i  a l -Iraq,  
(France: Matbu'at CEDI, 1989), p.280 
' Tihrani, Tabaqat nuqaba op.cit., p. 616 
^ The Times, 14 Dec. 1931 
Ja'far Al-Khalili, Hakadha a '  raf tuhum (Baghdad: Matba'at al-Zahra~, 

1963), Vol. 1 p.245 



He was one of the leaders of the national revolutions in 

Iraq, and a propagandist for the unity of Muslims."" He was 

active politically as well as academically throughout his 

life.^ The United States Embassy in Baghdad, in a 

confidential dispatch to the Department of State, depicted 

the Shaykh as "...one of the three most important shia 

mujtabids in Najaf, which is to say in the whole Shi "a 

religious community. He is violently anti-Western because 

of what he describes as the anti-Muslim position taken by 

various western countries in North Africa and Palestine."^ 

Ja'far Al-Khalili regards Imam Kashif al-Ghita to be 

without any doubt greater than his contemporaries of the 

religious scholars and superior than all of them in all the 

levels of ij tlhadithe process of deriving the laws of the 

Shari'ah from its sources)." He also claims that though the 

family of A1 Kashif al-Ghita begot a number of brilliant 

scholars, Shaykh Muhammad al-Husayn was the greatest genius 

of all that Najaf has engendered in its long history.^ 

" Khayr al-Din Zerekly, Al-A' lam 8th Print(n.a. n.d.)Vol. 6, p.106 
* Hamid Algar, Is lam and Revolut ion:  wri t ings  and declarat ions  of  Imam 
Khomeini (Berkeley: Mizan Press, 1981), p.162 
' 790.5 MSP/3-2754 Disp. No. 672 March 27, 1954 
" Khalili, Hakadha a'raftuhum op. cit., Vol. 1 p. 250 
' Ibid., p. 252 
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THE DEVELOPMENT OF TWELVER SHI'ISM 

AND THE HAWZAH 

Shi'ism and the Shi'ah religious school (al-hawzaii^) 

developed simultaneously since the emergence of Shi'ism 

(partisanship) to Imam 'Ali bin Abi Talib. Imam 'Ali was the 

first Imam and the first marji'(religious authority) of the 

Shi'ah and has been the nucleus of Shi'ah Islam. Ai-hawzah 

is a holy institution and holds a sacred meaning for the 

Shi'is. Its main task is the preservation of shari^ah 

(Islamic law) and the Islamic faith from any deviation. This 

religious institution has been the stronghold of the Shi'ah 

madhhab {school of thought) for over one thousand years and 

is the protector of the Ithna 'ashariyyah (Twelver)Shi'ah, 

representing the continuation of the Imamate. The hawzah 

strove to maintain independence from the influence of Sunni 

as well as Shi'i political states, especially during the 

nineteenth and twentieth centuries. The hawzah has been the 

heart of the Shi'ah, without which Shi'ism would have 

vanished. 

" Al~Hawzah a l - ' I lmlyyah : "reservoir of learning" . Michael Fischer, 
Iran From Religious Dispute to Revolution (England: 1980), p. 290 



If the Caliphate represents political authority for the 

Sunnis, the hawzah represents spiritual authority for the 

Shi"is. The authority of the hawzah transcends borders, 

nationality, and race. The leaders of the hawzah are the 

mujtabids. The most distinguished among the mujtabids carry 

the most honorary and sacred title for the Shi'ah: Maraji' 

al-Taqlid {sources of emulation). Every adult Shi"ah who is 

not a mujtahid must imitate a living marji' . Historically 

there have been three to five famous maraji' at the same 

time, but not necessarily at the same place. Generally the 

vast majority of the Shi"is follow three of the maraji' at a 

given time. Occasionally the vast majority would follow only 

one, but only for a limited period of time. 

Each marji' is independent, as if he were a head of a 

mini state with his own aids. The maraji' render financial 

help according to their ability to the talabah (students), 

whether the students imitate them or not. When a marji' dies 

his former imitators are recommended to follow a living one. 

A marji' can be from any race, nationality, or country. 

He can be from a rich or poor family, from a distinguished 

or unheard-of family. His passport to fame and leadership is 

his 'ilm (knowledge), especially in fiqh (jurisprudence) and 

its principles, and being "adii(just) and taqi (pious). The 



marji^ is not elected by any group. Neither the marji^ nor 

his supporters campaign for his selection. His fame is 

achieved through years of teaching the senior 'ulama who are 

studying to be mujtahids and through his writings in the 

field of fiqh. It might take more than twenty years of 

learning at the hawzah to be a itiuj tahid, and another twenty 

to thirty years to be a marji'. The majority of the 'ulama 

do not achieve the level of ijtihad and quite few who do 

become marji' taqlid. A sixty-year-old marji^ is a 

relatively young one. The Shi^is adamantly reject the 

interference of politics in designating a marji^. For the 

Shi'is the maraji' are the true representatives and agents 

of the Twelfth Imam, the Mahdi. Usually the maraji^ do not 

claim that they are in contact with or are receiving 

instructions from Imam Mahdi. However, popular belief 

maintains that the maraji^ do sometimes receive instructions 

from him. 

Once one becomes a macji\ his main task after teaching 

at the hawzah is to answer his followers' questions, 

especially those pertaining to religious matters. Every 

marji' must publish a practical book on fiqh. This is called 

I j t ihad : The process of deduction ahkam (rules) of the shari 'ah 
(Islamic Law) from its sources; the Quran, the Sunnah, and al- 'aql  
(reason) . 



risalah 'amaliyyah (practical manual), and contains answers 

on most of the religious problems encountered by the common 

person in his day-to-day matters. Since these practical 

books of the maraji " are very similar to one another, there 

is a general conformity among the Shi"is even if they follow 

different maraji^. If a person can not find an answer for 

his problem in the risalah, then he could seek help from the 

agent of the marji^ or any 'alim ( religious scholar) in the 

city or the region. Otherwise, one has to write to the 

marji' directly. It is customary that the marji " responds on 

the same letter that was sent to him. 

It is obligatory in the Shi'ah Twelver faith to pay a 

tax called khums (fifth)Khums is divided into two major 

parts: Sahm al-Imam (the share of the Imam), and Sahm al-

Sadah (the share of the Sayyids: members of the Banu Hashim, 

the clan of Prophet Muhammad) . The Sahm al-Imam must be 

given to the Imam (one of the twelve infallible Imams) if he 

is alive. But, during the absence of the Imam, it must be 

handed over to his representative, the just mujtahid, ''the 

marji^'. The Sahm al-Sadah must be given to the poor and the 

needy of the Banu Hashim, because they are forbidden, 

- It is obligatory on seven sources of wealth: the booty of war, things 
obtained by diving in the sea, treasure buried under the 
ground(^anz),minerals, wealth gained lawfully mixed up with wealth 
gained unlawfully, land transferred from a Muslim to a dimmiia Christian 
or a Jew), and profits gained through business. 
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according to the Shi^ah fiqh, from taking zakat, or charity. 

This is to preserve the dignity of the household of the 

Prophet. 

The marji^ spends what he receives on building 

religious schools, establishing libraries, and helping the 

'ulama and the students of the hawzah financially. The /chums 

is a very significant system for it assures the total 

independence of the hawzah and the Shi "ah 'ulama from any 

government. The Shi"is pay their religious financial duties 

without any kind of pressure or interference from the marji' 

or the ^ ulama. They pay the khums willingly with peace of 

mind. 

There is no law that prescribes where a hawzah should 

be established. In fact, there are two major interrelated 

factors that determine the existence of the leading hawzah, 

politics, being the first, and second, the presence of the 

foremost muj tahid, either one of the Twelve Imams or the 

most learned Shi'ah Islamic scholar. 

Because there exist no well organized studies about the 

development of the Shi'ah religious school from its 

inception until now, a brief presentation of the development 

of al-hawzah al-diniyyah or al-'ilmiyyah will be discussed 

briefly. The development of the hawzah concurrently sheds 



light on the development of the Twelver Shi'ah. A detailed 

one is a major work that is out of the scope of this 

research. Though there exist minor schools alongside the 

major ones, only the principle hawzahs will be mentioned. 

The Imamate Period ( 11-260/632-874) 

The Twelver Shi'ah or the Imamiyyah, believe in the 

imamate of 'Ali ibn Abi Talib, since the death of the 

Prophet(pbuh). The Shi'is' conviction is that the Prophet 

designated Ali as his successor after the farewell 

pilgrimage on the 18th of Dhu al-Hijjah, at Ghadir Khumm^, 

because of a divine order^. The Prophet declared, 

"Whomsoever I am lord of, his lord is 'A.li also."^ Kashif 

al-Ghita cited many Sunni sources mentioning traditions and 

exegesis of some verses proving that Prophet Muhammad (pbuh) 

was the first one who sowed the seed of tashayyu' 

(partisanship) to *Ali in Islam''. For example, Tabari, the 

eminent historian, pointed out in his tafsir(exegeses) that 

when God revealed the verse:" Those who have faith and do 

• Ghadir Khuiran is a spring between Makkah and al-Madinah. Muslim, AJ-
Jami' al-sahlh ( Beirut: Al-Maktab al-Tijari lil Tiba'ah, 1970), Vol 2 
Part 7 p. 122 
" Kashif al-Ghita, M. Asi al-Shi 'ah p. 102 
Ahmad Ibn Hajar, Al-Sawa' iq  al -muhriqah f i  a l -radd 'a la  ahl  a l -b ida'  

wa al-zandaqah (Beirut: Dar al-Kitab al-"Ilmiyyah, 1403/1983), p. 187 
Kashif al-Ghita, M. AsJ al-Shj'ah pp. 82-5 



righteous deeds, they are the best of creatures." (98:7), 

the Prophet indicated that it meant "Ali and his {'Ali's) 

shi'ah(party).^ Kashif al-Ghita argued that to love "Ali or 

not to hate him is not sufficient to be a Shi'i. One must 

consider "Ali as his exemplar and should be steadfast in his 

loyalty to him.^ However, in reality, anyone who considers 

"Ali as the legitimate successor of the Prophet is called a 

Shi'i. In fact, this opinion is the hallmark of the Shi "ah 

sects, regardless of their differences, as opposed to Sunni 

belief which denies it. The Twelver Shi'is believe also that 

their twelve imams are infallible; they do not sin or err. 

Anyone else holding the title *imam' other than these 

Twelve, however, does not recognize himself, nor is he 

recognized as one of the Twelve Imams by the Shi'is. His 

title is strictly a generic one. 

In the course of history some Shi'is detached 

themselves from the main stream of the Shi'ah and formed 

separate groups. The separation used to happen after the 

death of an Imam. Some of those groups were even 

excommunicated by the Imams because they deviated from the 

true teachings of Islam. Al-Hasan ibn Musa al-Nawbakhti (d. 

" Muhammad bin Jarir al-Tabari, Jami'  a l -bayan an ta~wil  a i  a l -Quran 
2nd Print (Sharikat wa Matba'at Mustafa al-Babi al-Halabi wa Awladahu bi 
Misr: 1373/1954), Vol. 29, p. 265 
- Kashif al-Ghita, M. Asl al-Shi'ah p. 84 
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about 310/922-3), a Shi'ah historian, discussed the Shi'ah 

groups in his book Firaq al-Shi^ah.^ Most of the groups were 

small and short lived. The main Shi'ah group became the 

Twelver, which composed the vast majority of the Shi'ah 

since the disappearance of the Twelfth Imam. At the present, 

the word Shi'ah usually refers to this group rather than the 

Isma'ili or Zaydi sects. There have been a great deal of 

misunderstanding and misinformation about the Tv/elver 

Shi'ah, or the Imamiyyah, due to political as well as 

sectarian influences. The misunderstanding might have also 

resulted from the lack of knowledge about the differences 

between the various Shi'ah groups. Investigating the 

development of the Shi'ah hawzah will shed some light on the 

development of the Twelver Shi'ah. 

Al-Madinah ( 1-35/622-656) 

The initiation of the hawzah took place in Al-Madinah, 

where Prophet Muhammad(pbuh) started teaching his 

companions [sahabah) the principles of the Islamic faith at 

the mosque. When the Prophet died. Imam Ali gave the bay^ah 

(allegiance) to the first Caliph Abu Bakr (632-34. He 

Nawbakhti, Hasan bin Musa, Firaq a l -Shi 'ah (Cairo,1412,1992; 
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rendered his services to the caliphs as an advisor, and also 

devoted himself to teach at the mosque. According to many 

hadiths (traditions) , and accounts of the sahabah , ~Ali 

was the most knowledgeable among the companions. Jafri says: 

" There must, however, have been some substance to 
the fame and widespread reputation of the 
unparalleled knowledge of ^Ali; not only the Shi'i 
sources ..., but most of the Sunni sources and 
their standard collections of Hadith, have 
recorded a number of traditions in regard to 
^Ali'3 superior knowledge."^ 

The Caliph 'Umar was frequently quoted saying:" 'Ali is the 

best of all the judges of the people of Medina and the chief 

of the readers of the Qur'an."^ The first thing 'Ali did 

after the death of the Prophet was the compilation of the 

Quran with its tafsir (exegeses) 'Ali, then, was the first 

one to write a book in Islamic history.^ He also wrote al-

Sahifah on the diyat (indemnities for bodily injuries) 

Shaykh al-Asifi stated that Imam Ali started the compilation 

of the traditions of the Prophet after the death of the 

Prophet.® 

' Jafri, S.H. The Origins  and Early  Development  of  Shi 'a  Is lam (Qum, 
1989), p. 296 
" Ibn Hajar, Ibid., 195-6 
^ Sharaf al-Din, Abd al-Husayn Ma'al l i fu  al -Shx'ah fx  sadr  a l -Is lam 
(Najaf, 1385 A.H..) , p. 13 
^ Ibid. 

Ibid., p. 14 
" Amili, Muhammad bin Jamal (al-Shahid al-Awwal) Al- lum'ah a l -
dimashqiyyah Vol. 1 (Qum, 1403), p. 28 
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Kufah ( 35-40/656-61) 

When 'All became Caliph (35-40/656-61), he had to move 

the capital of the Islamic state from al-Madinah to Kufah, 

in Iraq, in order to encounter the revolts against his 

Caliphate in Damascus and Basrah. In the mosque of Kufah, he 

continued his teachings and delivered hundreds of speeches. 

Al-Sharif al-Radi compiled some of these sermons in a book 

called Nahj al-balagha. 

This period witnessed the emergence of Shi"ism 

tashayyu"(support) to the Household of the Prophet/ 

However, it was a political support during this stage. Kufah 

was the cradle of Shi'ism.^ 

Al-Madinah { 41-260/661-874) 

After the assassination of Imam "Ali in Kufah, his son 

Imam al-Hasan ( 2 or 3-49/623-669) was chosen as the new 

caliph by the people of Iraq. Mu'awiyah by this tim^e had 

become the de facto ruler over the region with such 

overwhelming power that Imam al-Hasan was unable to 

For more details on this matter see: Kashif al-Ghita Asl  a l -Shi 'ah wa 
usuluha pp. 63-6 ,& Amin, Muhsin A'yan al-Shi'ah Vol. 1 4th. 
ed.(Beirut, 1960), pp. 25-30 

Encyclopedia  of  Is lam "Al-Kufa" Vol. 5 pp. 345-351 



challenge him. Therefore, in order to avoid the bloodshed of 

Muslims, al-Hasan abdicated the caliphate after six months 

and left Kufah to settle in al-Madinah. 

At al-Madinah Imam al-Hasan resumed his role as a 

scholar, transmitting the traditions of his grandfather, the 

Prophet. He advised the people to write down the traditions 

in order to preserve them.^ 

When Imam al-Hasan died nine years after his 

abdication. Imam al-Husayn (3 or 4-61/624-680) continued the 

way of his predecessor until the death of Mu'awiyah in 

60/680. After the tragedy of Karbala 61/680, 'Ali ibn al-

Husayn (38-95/658-713) known as Zain al-'Abedin(the best of 

the worshippers) became the Imam in al-Madinah. Al-Madinah 

until this time was known as the main center for learning 

the traditions and the Quran. Many of the tabi'un were still 

there. 

Imam 'Ali ibn al-Husayn was convinced that the Islamic 

ummah was in dire need of an uplift to its morals and 

Islamic ethics, especially after the Muslims who themselves 

committed the tragedy of Karbala and sacked al-Madinah after 

the Battle of al-Harrah 41/661 and attacked Makkah 43/663. 

Therefore he resorted to spreading his teachings through 

' Sharaf al-Din, Abd al-Husayn Mu'al l i fu  a l -Shi 'ah f i  sadr  a l -Is lam 
(Najaf, 1385 A.H..) , p. 13 
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prayers [ad'iyah pi. of du'a) rather than becoming involved 

in politics. He wrote many prayers which were compiled in a 

book called Al-Sahifah al-Sajjadiyyah which is known as "The 

Psalm of the Household of the Prophet."^ He also wrote 

Risalat al-huquq "The Treatise on Rights".^ 

Muhammad al-Baqir (57-114/678-732) assumed the Imamate 

after the death of his father al-Sajjad. Ibn Khillikan 

claimed that Muhammad was nicknamed al-Baqir (" the one who 

splits knowledge open"),because he scrutinized knowledge and 

examined the depths of it.^ There are many traditions 

reported by Shi'i as well as Sunni sources that record the 

Prophet mentioning al-Baqir and describing his profound 

knowledge.'' Many Sunni as well as Shi^i ^ulama graduated 

from his school, and reported his traditions in spite of the 

suppression by Umayyad Caliphs of the Ahl al-Bayt.^ Imam al-

Baqir lived during the zenith of the Umayyad dynasty and 

during the climax of persecution of the Shi "ah by the 

Umayyads. 

Ja'far al-Sadiq (83-148/702-7 65) became the sixth Imam 

after the death of his father al-Baqir. He lived during the 

" Tabatabai, Shi^a p. 202 
Amin, Muhsin. A'yan Vol.4. Part 1 3rd. ed.(Beirut, 1380/1960), p.215 

' Ahmad Ibn Khillikan, Wafiyyat  a l -a 'yan wa anha'  abna'  a l -zaman 
(Beirut: Dar al-Thaqafah, 1968),Vol. 4 p. 560 
' Haider, A.sad Al-Imam al -Sadiq  wa a l -Madhahib a l -Arba'ah (Beirut, 
1403/1983), Vol. 1 3rd Print, pp. 434-35 
^ Ibid., pp. 440-51 
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decline of the Umayyad Caliphate until its demise by the 

Abbasid revolution. His imamate lasted for thirty-four 

years; twenty years during the Umayyads, and fourteen years 

during the Abbasid caliphate. He was nicknamed al-Sadiq, the 

truthful, by Al-Mansur, the second ^Abbasid Caliph {136-

58/754-75), because Ja'far had told al-Mansur before the 

collapse of the Umayyads that he (al-Mansur) would be a 

caliph.^ Al-Amin stated that Ja'far was called al-Sadiq 

because he always stated the truth.^ 

Imam Ja'far al-Sadiq revived the school of learning 

which had flourished in al-Madinah under his ancestor, 

Caliph 'Ali.^ Shahrastani said: 

" Sadiq was a man of profound learning in 
religious matters and one who had arrived at the 
fullness of wisdom. He had renounced the 
allurement of worldly things and lived a life of 
complete detachment from all earthly pleasures. 
For sometime he stayed in Medina where he 
instructed those of the Shi'a who were his 
adherents, passing on to them the secrets of 
knowledge. He then went to Iraq and remained there 
for some time. Never at any time did he seek the 
imamate nor contend with anyone for the caliphate. 
Whoever is immersed in the ocean of knowledge has 
no desire for shallow waters, and whoever climbs 
to the heights of truth has no fear of falling."^ 

^ Abu al-Faraj Isfahani, Maqat i l  a l -Tal ib iy in  {Cairo, 1368/1949), p. 
256 
- Aniin, Muhsin A~yan Vol.4 Part 2 4th Print (Beirut, 1380, 1960), 
p. 30 
' Syed Ameer Ali, A Short History  of  the  Saracens  (London, 1921), p. 
88 
" Shahrastani, Muhammad, Musl im Sects  and Div is ional ,  trans. A.K. 
Kazi and J. G. Flynn (London: Kegan Paul International, 1984), p. 142 



75 

Abbas al-'Aqqad stated that Imam Ja'far was the most 

knowledgeable of all the people at his time in religious as 

well as cosmic sciences. 'Aqqad argued that it is sufficient 

to know that he was the mentor of Abu Hanifah in fiqh , and 

Jabir ibn Hayyan in alchemy. 'Aqqad also said that Ja'far 

had his own school in fiqh before the imams of the Sunnis or 

the imams of the Shi'is came to differ from one another,^ 

Donaldson stated that Imam Ja'far al-Sadiq conducted a kind 

of forum or Socratic school. He also claimed that several of 

Ja'far's pupils had important contributions to make in the 

future development of jurisprudence and theology. Among them 

were Abu Hanifah and Malik ibn Anas, the founders of two of 

the recognized schools of law.^ 

The school of Imam al-Sadiq graduated the most 

prominent ulama of the Muslims in hadith, fiqh, philosophy, 

and other sciences. Four thousand scholars transmitted his 

teachings to the ummah {Islamic community).^ Some of them 

became Imams of new madhhabs {schools of thought), such as 

Imam Abu Hanifah, the head of the Hanafi (d.150/767) 

" Abd al-Qadir Mahmud, Al-Imam Ja'far  a l -Sadiq  Ra~id a l -Sunnah wa a l -
Shi'ah (Cairo, 1969), pp. 21-22 
~ Dwight Donaldson, The Shi ' i te  Rel ig ion (London, 1933), p. 132 
Haider, Al-Imam al-Sadiq Vol. 1 p. 67 
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madhhab, who was a student of Ja'far for two years. ̂ It is 

reported that Abu Hanifah said that he was saved by those 

two years.^ Imam Malik ibn Anas (d.179/795), the head of the 

Maliki school, said no eye had ever seen better than 

Ja'far's.^ Wasil ibn 'Ata (d.181/797), the founder of the 

Mu'tazilite school, was also a pupil of al-Sadiq.'' 

It is not surprising that the Twelver Shi'ah, or the 

Imamiyyah, are also referred to as Ja'fariyyah, referring to 

Imam Ja'far al-Sadiq. " Ja'far's fame for religious learning 

was great, greater than that of his father or of any other 

Twelver Imam except for 'Ali."^ In fact this does not mean 

that he was more knowledgeable than his fathers or his sons. 

But because the persecution of Ahl al-Bayt and their Shi'ah 

(supporters) diminished greatly during his imamate, he had 

the opportunity to teach the Islamic sciences without 

distraction. His imamate lasted longer than any other Imam, 

lasting for thirty four years at a relatively more peaceful 

time than any of his predecessors or his successors. Still 

he himself was not immune from persecution. 

"• Ibid., p. 70 
" Mahmud, A. Al-Imam p. 20 
' Haider, Al-Imam p. 70 
^ Kamil Shaybi, Al-s i lah bayna a l - tasawwuf wa a l -Tashayuu'  2nd. ed. 
(Cairo, 1969), p.l7S 
' Jafri, The Origins p.260 
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Kufah {ca. 134-260/752-874) 

Imam al-Sadiq moved to Kufah for two years during the 

reign of the first 'Abbasid Caliph, Abu al-'AJDbas al-Saffah 

(The Bloodshedder) 750-54.^ There, he established another 

Shi"ah school. Kufah was a stronghold for the Shi"is and had 

already become one of the most important economic and 

intellectual centers by the time Ja"far moved there. Many of 

the tabi^un, the jurists, and the dignitaries were already 

residing in Kufah. When the Imam moved there, he had a great 

opportunity to work freely with the Shi"is for he was under 

no political pressure from the new "Abbasid regime yet.' Al-

Hasan al-Washa told Ibn "Isa al-Qummi that he met at the 

mosque of Kufah nine hundred scholars who had studied wich 

Ja"far.^ The life of the Imams who followed al-Sadiq was 

marked with persecution and intimidation, except for a few 

years during the reign of the seventh Abbasid Caliph, al-

Mamun. After Imam al-Sadiq died, " the school of learning he 

had founded did not fortunately close with his life. It 

continued to flourish under his son and successor, Musa."'' 

• "Amili, Muhammad bin Jamal (al-Shahid al-Awwal) Al- lum'ah a l -
dlmashqiyyah (Qum, 1403), Vol.1 p. 32 
" Ibid., pp. 31-32 
Ibid., p. 33 

' Ameer All, A Short History p. 225 



Musa al-Kazim (128-183/745-799) was well known for his 

generosity and patience (kazirri) . He " was greatly venerated 

in Medina [al-Madinah]; and Rashid, who had inherited some 

of his grandfather's suspicious nature, apprehensive that 

this saint would raise a revolt against him."^ Harun al-

Rashid (170-193/786-809) ordered the Imam's arrest in al-

Madinah and sent him to a prison in Basrah for one year. 

Then, Harun ordered his transfer to Baghdad, where the Imam 

spent many years in different prisons. Finally , Harun 

ordered al-Sindi ibn Shahik to poison al-Kazim. Imam Musa 

died as a result of this poisoning and was buried to the 

west of Baghdad.^ The burial site of this Imam has become a 

huge city called Al-Kazimiyan, after the Imam and his 

grandson. Imam Muhaxnmad al-Jawad. 

Al-Kathim was succeeded " in the apostolical chair by 

his son All...,probably the most accomplished scholar and 

thinker of his day."^ Imam 'Ali ibn Musa, known al-Rida (the 

Agreeable),was born in al-Madinah (148-203/765-818). Caliph 

Mamun (198-218/813-33), forced the eighth Imam, 'Ali ibn 

Musa al-Rida to accept the succession to the caliphate. 

Mamun hoped to stop the Shi~ah rebellions led by the 

• Ibid., p. 243 
- Amin, A'yan Vol.4 Part 2 3rd Print (Beirut, 1960), pp. 97-101 
' Ameer Ali, A Short History p.243 
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descendants of the Prophet, and to convince the people to 

relinquish their spiritual belief in the Imam.'" The Imam 

accepted on the condition that he would not participate in 

state politics.^ This took place in Marw, in 200/814. 

Tabatabai claimed that Mamun found out that his scheme 

backfired against him, for it helped the spread of Shi'ism. 

The widespread belief among the Shi'is is that Mamun 

poisoned the Imam although some deny this allegation.'' 

The Sunni ^ulama hold a similar position. Ameer "Ali ruled 

out the poison story. He stated that Mamun lost his faithful 

friend and advisor, who practically saved his empire.^ But, 

Ibn Habban, a Sunni traditionist, believed that the Imam was 

indeed poisoned by Mamun." Imam al-Rida, author of many 

books, including one on medecine, died at Tus, now Mashhad, 

in the Khurasan province of northwest Iran.'' 

The son of Imam al-Rida, Muhammad al-Jawad (the 

Generous),(195-220/810-835) became the Imam after the death 

of his father. He was eight years old when he assumed the 

imamate, but he proved himself to be a great scholar. Mamun 

• Muhanunad Husayn Tabatabai, Shi'a , trans. Sayyid Husayn Nasr (Qum, 
1409, 1989), p.206 

Tabatabai, Shi 'a  p. 206 & Amin.,M Vol.4 Part 2 3ci ed. ( Beirut, 
1960), p.119 
• Ibid., p.207 
' Amin, M. A'yan Vol.4 Part 2 3d P.( Beirut, I960} ,  pp.154-60 
' Ameer Ali, A Short History p. 267 
Ja'faryan, Al-Hayat p.98 
Amin,M. A'yan Vol.4 Part 2 3d P.( Beirut, 1960), pp. 142-46 
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called him to come to Baghdad from al-Madinah. He also gave 

him his daughter Umm al-Fadl to marry. The marriage bore no 

children. The Imam went back to al-Madinah for a few years, 

then went to Baghdad where he was poisoned by his wife, the 

daughter of Mamun, under the instigation of the Abbasid 

Caliph Mu'tasim (218-27/833-42). 

After the death of al-Jawad, his son 'Ali al-Hadi (b. 

al-Madinah, 212-254/827-868) succeeded his father as the 

tenth Imam. He was a contemporary of seven 'Abbasid caliphs. 

The 'Abbasid Caliph al-Mutawakkil (232-47/847-61) ordered 

the Imam to move from al-Madinah, where he used to teach 

religious sciences,^ to Samarra. Al-Mutawakkil, "Nero of the 

Arabs''^ had a deep hatred towards the Household of the 

Prophet. Ameer 'Ali said, describing the attitude of this 

Caliph: " Sunk in debauchery and habitually drunk, he 

allowed the government to drift to ruin."^ He also said 

about al-Mutawakkil's hatred of the Ahl al-Bayt:" In his 

unaccountable rancour against the Caliph \Ali and his 

descendants, he razed to the ground the mausoleum of the 

martyr Hussain, and had a water-course turned over it."^ 

* Tabatabai, Shi 'a  p.208 
• Ameer Ali, A Short History p.288 
' Ibid., 
' Ibid., p. 289 



Imam ai-Hadi lived under terror, his life was under 

constant threat, until he was finally murdered by poison 

during the caliphate of Mu'tazz (252-55/866-69) in Samarra.^ 

Al-Hadi was succeeded by his son Imam al-Hasan al-

^Askari(232-260/845-872) . The eleventh Imam was called al-

"A3kari(from al-"Askar, the military camp) because he was 

born and died at the camp at Samarra.^ Amin contended that 

the Imam was born at al-Madinah.^ His seven-year imamate was 

spent under extreme suppression by the 'Abbasid Caliphs. He 

was imprisoned for a few years. Later, he died in Samarra 

and was buried with his father. 

When al-'Askari died, his five-year old son, named 

after the Prophet, became the Twelfth Imam of the Shi"ah. He 

was born on the 15th. of Sha'ban 256/868. The Shi'is have 

been celebrating this occasion with great happiness 

everywhere. He is called Imam Mahdi (the rightly guided 

one),the Promised, the Expected (al-Muntazar), the Proof 

(al-Hujjah), and Imam al-'Asr (the Imam of the Age). Since 

his birth, he was kept hidden from the public, because the 

'Abbasid authorities, knowing about the Prophetic traditions 

about the Mahdi, were keeping their eyes on the successor of 

Tabatabai, Shi 'a  p. 209 
Ameer All, A Short  His tory  p. 291 
Amin, M. A'yan Vol.4 Part 2 3ci ed. ( Beirut, 1960), p. 183 
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al-'Astcari. They wanted to eliminate the imamate, but they 

failed to find the child.Though many Sunni 'ulama do 

believe in the traditions about the Mahdi, they believe that 

he will be born later, and will be able to establish the 

global Islamic state. However, there are many Sunni ^ulama 

who believe in the Imam the same way as the Shi'ah do.^ 

The Shi'i scholars of fiqh who were contemporaries of 

the eleven Imams wrote over six thousand and six hundred 

books and pamphlets on hadith, fiqh, and tafsir {exegesis of 

the Quran). Out of these, four hundred were distinguished 

and called Al~Usul al-arba' mi'ah (the four hundred 

sources). However, many of these were lost.^ Among the 

eminent Shi'i scholars was Hisham al-Kalbi, who wrote two 

hundred books; Ibn Shathan wrote eighty books, and ibn Abi 

'Umayr wrote ninety books.'' The biographer Agha Buzurg 

mentioned two hundred writers of al-Sadiq's pupils alone, 

besides the students of the other Imams.^ Kufah and al-

Madinah remained the principal religious schools for the 

Shi"is until the death of the eleventh Imam. Kufah continued 

• Tabatabai, Shi 'a  p. 209 
"Atif Salam, Al-wahdah a l - 'aqa~idiyyah ' inda al -Sunnah wa a l -Shi 'ah 

(Beirut, 1987), pp. 326-28 See also pp. 324-26 where he listed sixteen 
books on. Imam Mahdi written by Sunni scholars. See also : W. Madelung, 
"Al-Mahdi," Encyclopedia of Islam, 1960, 5, 1230-38. 
' "Amili, Muhammad AJ-Lum'ah p. 35 
' Ibid., 
Ibid., p.36 



its role until 350/961 as a focal point of doctrinal 

Shi"ism.^ 

During the Imamate period some significant developments 

emerged with persisting impact on the Shi"ah, their faith, 

and the hawzah, such as the emergence of the Islamic 

distinctive schools [madhhabs] . 

Muslims were divided into two major distinctive groups, 

the Shi'ah and the Sunni. The 'Abbasids' politics enhanced 

the religious split, and the caliphs refused to recognize 

the Ja'fariyyah school (the Imamiyyah), even though Imam 

Ja'far was the mentor of the Imams of the first two Sunni 

schools. The Sunni were divided into approximately sixteen 

madhhabs^, but all disappeared except four which remained 

recognized. The Shi'is split into many sects, some of which 

were considered very extreme {ghulat) and were 

excommunicated by the Imams of Ahl al-Bayt. Imam Ja'far al-

Sadiq cursed Abu al-Khattab, the founder of al-Khattabiyyah 

who believed that al-Sadiq was God.' However, most of these 

groups were small and did not survive long after the death 

of their founders. Most of the Shi'ah sects vanished except 

a few. The vast majority of the Shi'is at present are the 

•  Encyclopedia  of  IsJam " Al-Kufa" 
" Haider, Asad Al-Imam al -Sadiq  p.154 
" Nawbakhti, Firaq al -Shi 'ah op. cit., pp.52-54 & Shahrastani, Al-Milal  
wa al~Nihal (Maktabat al-Anglo al-Masriyyah: 1977), p. 185-187 
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Ja'fariyyah (the Twelver). A third distinctive school; the 

Mu'tazilite, or the rationalist school, emerged, but did not 

last long. 

As a result of the divisions of Muslims into various 

schools, profound discrepancies between the transmitters of 

the traditions emerged. This phenomenon occurred because of 

the fabrications of the traditions, due to sectarian as well 

as political biases. Many lied against the Shi^i Imams.^ 

Qiyas (analogy) and al-ra'i (personal opinion) emerged 

by the Hanafi Sunni school, as a form of ijtihad, but 

rejected by the Shi'i Imams. The Shi ̂ ah had not yet 

developed ijtihad as it is known at the present time.^ 

Ijtihad was not needed yet because the Shi^is were in direct 

contact with the infallible Imams " whose word and deed were 

authoritative 'proofs'(adiilah) for the Muslims."^ 

The Imams designated wukala^ (agents) to represent them 

to solve the Shi'is religious questions and to collect the 

khums, especially in the remote areas. Imam al-Sadiq advised 

Aban ibn Taghlib saying:" Sit in the Mosque of al-Madinah 

and give fatwas for the people. Certainly, I would love to 

• 'Amili, Muhaininad Al-Lum'ah p. 39 
- Ibid., p. 41 
' Abu al-Qasim Gorji, " A Brief Survey of the Development of "Ilm Usui 
al-Fiqh," Al~Tawhid, Vol. 3, No. 2 (Rabi" al-Thani-Jamadi al-Thani, 
1406), p. 69 
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see more like you among my Shi" ah. The system of the 

wukala' persists until now. Every marji^ has agents 

everywhere in the Shi"ah communities. The same agent might 

be a representative of more than one marji^ at the same 

time. 

The Period of the Deputyship {*Asr al-Safarah) 

( 260-329/874-941) 

Baghdad 

According to Shi "ah sources. Imam Mahdi went into the 

Minor Occultation {al-ghaybah al~sughra) right away after 

the death of his father. During this disappearance he 

designated four ambassadors (sufara') or deputies {nuwwah) 

as mediators between him and the Shi "ah. The Shi "is were 

unable to contact the Imam directly for security reasons. 

Therefore they had to take their religious and financial 

duties and questions to these representatives. This period 

lasted for seventy years and was very significant for the 

Shi"is because it was a transitional period towards the 

Ibid., p. 74 



Major Occultation [al-ghaybah al-kubra] . The Shi'is were 

advised by Imain Mahdi to be in touch with the fuqaha (the 

jurists) and the traditionists {muhaddi thun) ,  the 

transmitters of the traditions of Ahl al-Bayt, during the 

major occultation. 

The first deputy (na'ib) was 'Uthman ibn Sa'id al-"Amri 

(260-65/874-879). He was a descendent of "Ammar ibn Yassir, 

one of the famous companions of the Prophet and a close 

friend of 'A.li. 'Ammar's parents were the first martyrs in 

Islam. "Uthman was an agent and close associate of the tenth 

Imam, al-Hadi, and the eleventh Imam, al-~Askari. He was 

called al-Saiman (the butter dealer) because he used to put 

the money collected from the Shi'is in a butter sack. He 

died in Baghdad. The second deputy was Muhammad, the son of 

the first deputy (d.305/917). The third was Abu al-Qasim al-

Husayn ibn Rawh al-Nawbakhti{d.326/937). Before the latter's 

death he designated *Ali ibn Muhammad al-Samiri to succeed 

him under the instruction of Imam Mahdi. A few days before 

the death of the fourth ambassador, the Imam wrote to him. 

not to appoint any one else, for the major occultation was 

beginning.^ Imam Mahdi wrote: 

In the name of God. 0 *Ali b. Muhammad al-Samarri, 
may God reward your bretheren in your death, which 
is going to take place in six days, time. So take 

• Ja'faryan, Al-Hayat  p. 229 
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care of your affairs and do not appoint anyone in 
your place. I will not appear until God permits me 
to do so (may His name be exalted) and that will 
be after a long time and after the hearts become 
hard and the earth is filled with wickedness. In 
the near future there will be those among ray 
followers who will claim to have seen me. Beware, 
those who claim this before the rise of al-Sufyani 
and the [hearing of the] voice from the sky are 
liars....^ 

The major occultation had started when the fourth deputy 

died on the 15th of Sha'ban 329/May, 941 The deputies were 

in Baghdad which was heavily populated by the Shi'is.^ Some 

Shi"ah officials from al-Nawbakht and al-Furat had 

considerable influence.'' Baghdad was restorated as the 

capitol under al-Mu"tadid (892-902), the 16th 'Abbasid 

caliph. The caliph al-Muqtadir (908-32), the 18th "Abbasid 

caliph, ruled for twenty four years, and appointed Abu al-

Hasan 'Ali ibn al-Furat as a wazir three times, and also 

appointed Abu al-Fadhl Ja'far ibn al-Furat as a wazir.^ The 

last two wazirs were both Shi'ah. 

During this period, the Shi'ah schools in Rayy, south 

of Tehran, and in Qum were very active. Due to persecution, 

a Shi'ah Arab tribe, Ash'ari, migrated from Kufah and 

• Sachedina, A. Is lamic  Messianism (New York, 1981), p. 96 
Tihrani, Agha Buzurg Tabaqat  a ' lam al -Shi 'ah al -qarn al -rabi '  

(Beirut, 1971), p.200 
Sachedina, A. Islamic Messianism (New York, 1981), p. 97 
Ja'faryan, Al-Hayat p. 228 
Amin, M. A'yan a l -Shi 'ah Vol.1 Part 2 4th Print (Beirut, 1960), p. 

219-20 



settled in Qum around 94/712, during al-Hajjaj's reign over 

Iraq. Al-Hajjaj was well known as a blood shedder.^ "Kufa 

was able to export its Shi'i consciousness to the Iranian 

world, and to Kumm [Qum] especially. Kumm was indeed a 

projection of Shi'i Kufa."^ When the 'Abbasids escalated 

their repression against the Shi"ah, many scholars also went 

to Qum and Rayy. Qum emerged as a religious Shi'ah center 

after the death of Fatimah hint (daughter) Imam Musa al-

Kazim, the sister of Imam 'Ali al-Rida, in 200/815 in Qum." 

The most famous scholar of Qum at this period was the 

traditionist Abu Ja'far Muhammad ibn Ya'qub al-Kulayni 

(d-329/941). He transmitted the traditions from the Shi'i 

scholars in Qum and Rayy. He studied in Rayy and Qum, then 

moved to Baghdad around the first decade of the fourth 

century (913-23) where he taught until his death. The Shi'ah 

claim that he was the mujaddid (renewer) of the fourth 

century.'' He is famous for his book Kitab al-Kafi fi 'Ilia 

al-Din (The Compendium of the Science of Religion), a 

collection of traditions that he completed in twenty years. 

This book has been considered the first of the four major 

' Yafi'i, "Afif al-Din ^Abd Allah, Mir~at  a l -Janan p. 221 & Dhahabi, 
Tahdhib siyar a'lam al-nuhala Vol. 1 pp. 148-149 
~ Hichem Djait , " Al-Kufa" Encyclopedia of Islam, 1960, 
" Wahid Aichtar, " Al-Shaykh al-Saduq and His Works", Al-Tawhid,  Vol.3, 
No. 1 (Muharram-Rabi' al-Awwal, 1406) , pp. 80-118 
' Tihrani, Tabaqat al-qarn al-rabi' p.315 
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authoritative Shi"ah books on traditions of the Imams. 

Though it is highly respected by the Shi'ah, it is not 

widely considered sahih (sound) by the Shi'is, as the Sunnis 

call their two major books on traditions, Sahih al-Bukhari ^ 

and Sahih Muslim The word sahih implies chat the two 

books contain undoubtedly genuine traditions. They are 

considered to be next to the Qur'an in authority. The 

Shi'is, on the other hand, do not value al-Kafi nor the 

other three books as Sahih or next to the Quran. Indeed, the 

Shi'i ^ulama classify the traditions of al-Kafi as follows: 

5, 072 as sahih (sound); 144 as hasan (good); 1,118 as 

muwaththaq (authoritative); 312 as qawi (strong); 9,485 as 

da ̂ if (weak) .' 

The Shi'i schools of Qum, Rayy, and Baghdad until now 

were schools of traditionists [akhbariyyun], narrators of 

the traditions of the Prophet and the Imams. They had not 

yet employed ijtihad and the principles of fiqh. 

Muhammad ibn Isma'il al-Bukhari (194-256). His book contains 1291 
traditions. 
- Muslim ibn al-Hajjaj al-Qushayri al-Nisaburi (204-261) . His book 
contains 7375 traditions. 

'Askari, Murtada, Ma'al im al -madrasatayn Vol.3 (Cairo, 1414/1993), 
p. 342 



90 

Baghdad During the Buwayhid Dynasty 

( 334-447 /945-1055 ) 

After three centuries of persecution, the Shi'is 

enjoyed a century of relief and freedom that started around 

the beginning of the great occultation. Baghdad became under 

the rule of a Persian Twelver Shi'ah dynasty, when it was 

captured by Ahmad ibn Buwayh Mu'izz al-Dawlah in December 

334/945. The Buwayhid came to Baghdad just four years after 

the great occultation. Baghdad flourished as a Shi'ah center 

until the eclipse of the Buwayhid dynasty in 447/1055. To 

the west, another Arab Twelver Shi'ah dynasty, the 

Hamdanids, emerged first in Mosul 317/929, and then in 

Aleppo in 333/944. The Hamdanid was exterminated by another 

Isma'ili Shi'ah state, the Fatimids, in 1004. The Fatimids 

conquered Egypt in 969. They became the rulers of North 

Africa, Syria and Hijaz. The Fatimid Caliphate ended in 

1171. 

Many of the leading Shi'ah scholars lived in Baghdad 

during the Buwayhid period. For example, Abu Ja'far Muhammad 

ibn 'All ibn Babawayh (b.Qum around 305/917 d. Rayy 

381/991), known as al-Shaykh al-Saduq. He spent a great part 
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of his academic career in Baghdad.^ He came to Baghdad in 

355/965 with Rukn al-Dawlah ibn Buwayh (932-76)The 

father of al-Saduq was the shaykh of the traditionists and 

the Shi'is in Qum, and is reported to have written two 

hundred books and was a mentor to his son. Al-Saduq wrote 

and compiled around three hundred books and treatises. Of 

his most important books on hadith is Man la yahduruhu al-

faqih. This book is viewed by the Shi'ah as the second of 

the four most authentic books on hadith. It contains 9044 

traditions. Akhtar stated that al-Saduq was among the first 

Imamiyyah scholars who participated in debates and 

controversies against the opponents of the Shi'ah. His 

success in the debates gained him fame and reputation in the 

Islamic world.^ Akhtar also claimed that al-Saduq had a 

large number of followers who accepted him as a marji' in 

the field of ijtihad, and his followers approached him from 

everywhere to solve their questions on 

One of the most eminent students of al-Saduq was al-

Shaykh Muhammad ibn Muhammad ibn al-Nu'man, known as al-

Mufid and ibn al-Mu'allim (336 or 8-413/948 or 50-1022). He 

• Wahid Akhtar, " Al-Shaykh al-Saduq and His Works", AI-Tawhid,  Vol.3, 
No. 1 (Muharram-Rabi' al-Awwal,1406), p.81 
" "Ali Husayn Al-Jabiri, Al-Fikr  a l -salaf i  ' inda al -Shi 'ah al - i thna 
'ashariyyah (Beirut, 1977), p. 201 
' Wahid Akhtar, " Al-Shaykh al-Saduq and His Works", Al-Tawhid,  Vol.3, 
No. 1 (Muharram-Rabi' al-Awwal, 1406), p.85 
' Ibid. p. 85 
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was born in 'Ukbarah, a town between Baghdad and Mosul, and 

died in Baghdad. He was the first scholar who pioneered the 

tradition of comprehensive scholarship among the Shi'is. He 

was also the first Shi'ah theologian who reconciled the 

tradition with rational method.^ He was called al-Mufid(the 

instructive) for his superb knowledge in sciences. He 

studied under fifty Shi'ah as well as Sunni and Mu'tazilite 

scholars and taught hundreds of students. Among the 

brilliant students graduated from his school were 'Alam al-

Huda al-Sayyid al-Sharif al-Murtada (355-436/967-1044), and 

his brother al-Sharif al-Radi (359-406/970-1015). Both were 

appointed as the naqibs (leaders) of Banu Hashim. Al-Mufid 

became the marji' of the Shi'ah from 371-413/981-1022. 

Al-Mufid was so remarkable that even the prominent 

Sunni 'ulama wrote about him and shed some light on his 

personality and profound knowledge. Ibn al-Nadim (d.378/988) 

wrote in his book, Kitab al-Fihrist: 

"Ibn al-Mu'allim Abu 'Abd Allah: In our time the 
leadership of the theologians of the Shi'ah has 
fallen on him. He is pre-eminent in composition of 
theology according to the doctrine of his 
colleagues; has a fine intellect and acute 
penetration. I have seen him and found him 
brilliant, 

• Wahid Akhtar, " An Introduction to Imamiyyah Scholars; Al-Shaylch ai-
Mufid: His Life and Works", Al-Tawhid, Vol.3 No.2 ( Rabi' al-Thani-
Jumadi al-Thani, 1406), p.105 pp. 105-148 
- Ibn al-Nadim, Muhammad bin abi Ya~q\ab, Kitab a l - f ihr is t  l innadlm ed. 
by Rida-Tajaddud (Tihran, 1971), p. 226 & 247 The quote was translated 
by Akhtar, Ibid. p.110 
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Al-Dhahabi(d.746 or 748/1345 or 47) said: 

"...the scholar of the Shi'ah and imam of the 
Rafidah, author of many books. Ibn Abi Tayy said 
in his Tarikh al-Imamiyyah:"]Ae. was the pre-eminent 
Shaykh of the party, the tongue of the Imamiyyah, 
their leader in theology, jurisprudence, and 
dialectic. He disputed with great distinction 
against the partisans of every creed during the 
reign of the Buyids (Buwayhids) He said:" He 
gave abundant alms, was a man of wondrous 
humility, of much prayer and fasting, and coarse 
in his dress." Another said; 'Adud al-Dawlah often 
used to visit al-Shaykh al-Mufid."...He lived 
seventy-six years and composed more than 200 
works. His funeral was well attended, 80000 of the 
Rafidah, the Shi'ah, and the Kharijites paying him 
last honours. And God gave rest from him. His 
death was in Ramadan. May God have mercy on him."^ 

Ibn Hajar al-'Asqalani (d.852/1449), said in Lisan al-Mizan: 

" The great scholar of the Shi'ah(Rafidah)Abu 'Abd 
Allah Ibn al-Mu'allim, is the author of excellent 
books,....He attained such a high position in the 
school of Tashayyu^ that it was said that every 
great (Shi'i)scholar is indebted to him...."^ 

Akhtar asserted that al-Mufid can be quite safely 

described as the first Usuli (rationalist) faqih among the 

Twelvers, who, with due respect to the tradition, laid down 

the foundation of the Usuli school. Akhtar also contended 

Dhahabi, M-'Ibar  f i  khabar  man ghabar  ed. Abu Hajir Muhammad 
Zaghlul (Beirut, 1405/1985), Vol. 2, p. 225 The quote was translated by 
Akhtar, Ibid. p.Ill 

Ahmad bin "Ali Ibn Hajar al-"Asqalani, Lisan al -mizan (Beirut, 
1390/19'71) , Vol. 5, p. 368 The quote was translated by Akhtar, Ibid, 
p.Ill 
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that al-Mufid's differences with his mentor Ibn Babawayh al-

Shaykh al-Saduq, on several issues regarding the Shi'ah 

creed provide a clear shift in Shi'ah kalam (theology) as 

well as the methodology of ijtihad.^ Al-Mufid criticized al-

Saduq for narrating some traditions without scrutinizing 

their authenticity.^ 

Sayyid 'Ali Khamane'i, the present Guardian of the 

Islamic Revolution in Iran, stated that al-Mufid " is the 

founder and progenitor of the evolving tradition in the 

fields of kalam and fiqh that continues to this day in the 

centers of Shi'i learning."^ Sayyid Khamane'i pointed out 

the contributions of al-Shaykh al-Mufid. They are the 

establishment of the independent identity of the Shi'i 

school, the creation of a correct pattern and model for the 

development of Shi'i fiqh, and devising a method in fiqh and 

kalam based on logical compatibility between reason and 

revelation.^ 

The leadership of the Shi'i school after al-Mufid's 

death passed to his pupil, 'Alam al-Huda al-Sayyid al-Sharif 

al-Murtada (355-436/967-1044). He is a descendent of the 

Ibid. p. 136 
Ibid. p. 136 

' Ayatullah Sayyid Ali Khamene'i, " The Place of Al-Mufid in the 
Development of Shi'i Kalam and Fiqh", Al-Tawhid, Vol. 10 , Nos. 2&3 
(Rabi' al-Thani- Ramadan,1413), p. 196 pp. 193-225 
' Ibid. p.196 



seventh Imam Musa al-Kazim. Al-Sharif{the honored) is a 

title given to the descendants of the Prophet. He occupied 

the position of Naqib al-Talibiyyin {the head of the Sayyids 

of the lineage of Abu Talib; the uncle of the Prophet and 

father of 'Ali) . Al-Murtada, following the path of his 

teacher al-Mufid, advanced the science of ' Ilm al-Usul. The 

most important book written by him on this field is al-

Dhari^ah ila Usui al-Shari'ah. He assumed the marji'yyah of 

the Shi'is for twenty three years. 

Upon al-Murtada's death, his student Abu Ja'far 

Muhammad ibn al-Hasan ibn 'Ali al-Tusi, known as Shaykh al-

Taifah { the Shaykh of the sect), became the marji^ of the 

Shi'is. He was born in Tus, in the northeast region of Iran, 

in Ramadan 385/October 995. Because Tus was inhabited 

predominantly by Sunnis, he studied under Shi'i as well as 

Sunni scholars. Afterwards, he went to Baghdad in 408/1017, 

to pursue his education at the age of 23. He studied with 

al-Mufid, and then al-Murtada. He also got his education 

from another thirty two ulama some of whom Sunni. He taught 

a great number of Shi'i as well as Sunni students. Three 

hundred Shi'i mujtabids graduated from his school.^ 

Tusi, Muhammad ibn al-Hasan Al-Nihayah f i  mujarrad a l - f iqh wa a l -
fatawa (Beirut, 1970), p. j i im 



Al-Tusi's works in tafsir { exegesis of the Quran), 

hadithr kalaair and fiqh "mark the culmination of many a 

generation's efforts in developing these sciences and their 

methodology."^ Due to his great knowledge of the Islamic 

sciences, he was offered the chair of kalam by the "Abbasid 

Caliph al-Qaim(422-67/1031-75). Akhtar listed fifty books 

written by al-Tusi.^ Al-Tusi wrote the other two major 

sources of the collections of hadith for the Shi^ah, Al-

Istibsar fi ma ikhtalafa min al-akhbar, well known as al-

Istihsar, and containing 5511 hadiths. The second book is 

Tahdhib al-Ahkam, known al-Tahdhib, and contains 13,590 

hadiths. In his book ^Uddat al-Usul, consisting of 92 

chapters, al-Tusi criticized the conservative Shi^ah who 

took recourse to traditions instead of advancing rational 

arguments in favor of tawhid (divine unity), nubuwwah 

(prophethood), and imamah (imamate)In his book al~Khilaf 

he founded the science of comparative fiqh, where he dealt 

with all the issues of fiqh in all the various schools.'' He 

also wrote a book on the tafsir (exegesis) of the Quran; Al-

Tibyan fi Tafsir al-Quran. It is acknowledged as 

Wahid Akhtar, " Major Shi'i Thinkers of the Fifth/Eleventh Century", 
Ai-Tawhid , Vol.4, No.4 (Shawwai-Dhu al-Hijjah, 1401), p.97 ( 97-
114) 
~ Wahid Akhtar, " An Introduction to Imamiyyah Scholars: Shaykh al-
Taifah al-Tusi: Life and Works" Al-Tawhid , Vol.4 No.2 (Rabi' al-
Thani-Jamadi al-Thani,1407), pp.138-54 (126-167) 
' Ibid. p. 156 
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unprecedented and comprehensive covering all the branches of 

knowledge of the Quran.^ It is edited in two volumes of 900 

pages each. Al-Shaykh al-Tusi wrote a very important book 

called Al-Mabsut  dealing, for the first time among the 

Shi'ah, with the furu^ (derived) issues of fiqh. He wrote it 

mainly to refute the allegations that the fiqh of the Shi'ah 

is very limited. He said: 

" I repeatedly came to hear from the fuqahq who 
did not accept the usul of wilayah, that the fiqh 
of the Imamiyyah was very limited and worthless, 
for the number of furu' (derived issues)was very 
small in it. They say that the Imamiyyah fuqaha 
are caretakers of an ice-depot in which 
contradictions are left to freeze. According to 
them a person who does not accept qiyas and 
ijtihad cannot add anything to the fundamentals 
[usul) and is unable to expand the issues, as 
these are the only two ways to do so. 

The root cause of these objections is the 
ignorance of our creed and also their lack of 
thinking about our usul. Were they able to think a 
little about our ahadith, they would have 
immediately discovered that most of the issues 
which they had raised had been covered by (the 
collections of) our hadith. Our Imams(A)have 
expressed their views about them in general or 
with specific reference explicitly or implicitly, 
and their judgment in themselves are as authentic 
and evident as those of the Prophet(5)."^ 

Al-Tusi's contribution to the studies of the Islamic 

sciences in general surpassed the works of all Shi'i 

' Ibid. p. 160 
Ibid, p 140 

- Ibid. pp. 161-62 
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scholars preceding hira.^ Akhtar mentioned that a Sunni 

Turkish scholar stated that " the present Muslim world needs 

the breadth and depth of the vision of a committed Muslim 

scholar like al-Tusi."^ 

During the period in which Baghdad remained under the 

Buwayhid rule, the Shi'i scholars rendered indispensable 

contributions to the Shi'ah madhhab. The most important 

contribution was the consolidation of the Twelver Shi"ism as 

a full-fledged school of thought distinctive not just from 

Ahl al~Sunnah, but also from the other Shi"i groups and 

sects. It also became the most dominant and visible among 

the Shi'ah groups. This was significant because the Shi"is 

split into fourteen groups after the death of the eleventh 

Imam.^ The scholars also felt the urgent need to open the 

gate of ijtihad due to the inaccessibility of their 

infallible Imams. It was a coincidence that Ahl al-Sunnah 

closed the gate of ijtihad at the same time. 

They transformed fiqh from being an extension of hadith 

(tradition) to an independent science. However, during this 

period the scholars were still unable to free ' ilm al-usul 

from the clutches of ^ilm al-kalam and those of its problems 

Ibid. p. 154 
Ibid. pp. 138-54 

• Nubakhti, al-Hassan ibn Musa Firaq a l -Shi 'ah 2nd Print (Beirut, 
1404/1984), p. 96 
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which are not related to the principles of deduction of the 

ahkam [qawa^id al-istinbat)Gorji stated also that the 

theoretical foundations of the Shi'i usul al-fiqh were 

consolidated and it attained its maturity, too.^ During this 

period, the Fatimids founded Cairo in 969, and it became 

their capital in 973. The Fatimids also built in 972 the 

mosque of al-Azhar{the bright) after al-Zahra', the title of 

Fatimah, the daughter of Prophet Muhammad. Even though al-

Azhar became an academy under Caliph al-"Aziz(365-386/975-

96), and taught the Isma'ili Shi'ah doctrine, it seems that 

no significant educational contacts established between the 

schools of the Twelver Shi'ah and the Fatimids throughout 

the history of the Fatimids. 

During al-Shaykh al-Tusi's religious leadership of the 

Shi'i community, the Buwayhid dynasty was weakening and was 

suffering defeats in Iran for the Saljuq Turks. Riots 

occurred many times between Shi'is and Sunnis, especially 

during the months of Muharram and Safar, when the Shi'is 

commemorate the tragedy of Karbala. The Abbasid Caliph al-

Qaim urged the Saljuqs to occupy Baghdad. Tughril defeated 

the Buwyahid and entered Baghdad in 447/December 1055. Now 

^ Abu al-Qasim Gorji, " A Brief Survey of the Development of Usui 
al-Fiqh", Al-Tawhid,  Vol.3, No.3 ( Rajab-Ramadan,1406), p . 97 (95-
ni) 

Ibid. p. 98 
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Baghdad was dominated by a Sunni dynasty. The Shi"is were 

attacked at al-Karkh, the locality where al-Shaykh al-Tusi 

and the Shi'is lived in Baghdad. Many followers of the 

Shaykh were murdered, and his house, chair, and library were 

set on fire. The libraries of al-Murtada and Abu al-Nasr 

Shapur, the wazir of Baha al-Dawlah, were also burned, and 

hundreds of manuscripts and Shi'i books were destroyed. Al-

Tusi went into hiding and left for Najaf in 448/1056 after 

spending about forty years in Baghdad. He was the leader of 

the Shi"ah community for twelve years. 

Najaf 448 - End of 6th/1056 - End of 12th Century 

Having migrated to Najaf, Al-Shaykh al-Tusi established 

a new center of learning [hawzah). This hawzah, unlike any 

other, had a special sacred meaning in the hearts of the 

Shi'is everywhere, because Najaf contains the shrine of Imam 

'All. Though it had ceased to be the major hawzah for some 

centuries, it persisted for a thousand years until Saddam 

Husayn put an end to it in 1991. 

When al-Shaykh al-Tusi moved to Najaf many of the 

Shi'ah scholars followed him. There were already some ulama 

at Najaf before the immigration of the Shaykh, but it was 
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not a center of learning. At the time the Shaykh moved to 

Najaf, it was a small village. Nevertheless, it was visited 

by the Shi'is including the princes of the Buwayhid who 

built buildings and bazaars there. Al-Tusi organized the 

hawzah and resumed his classes for twelve years until his 

death in Muharram 4 60/1067. A mosque was built at his grave. 

This mosque has been a center of learning, where the maraji" 

and the great muj tabids held their classes to train the 

mujtabids. 

The school of Najaf had different characteristics than 

that of Baghdad in many ways, one being the absence of 

sectarian as well as intellectual competition, because Najaf 

had a pure Shi'ah community.^ Unlike Baghdad, Najaf was 

also devoid of political trends, which helped to provide 

peace and tranquillity for al-Tusi to attain full freedom of 

work. 

Being a school exclusively of the Imamiyyah Shi'ah 

without serious direct challenges from others for the first 

time could have been the cause of the stagnation of this 

school for the next one hundred years after the death of al-

Tusi. The ulama of this period were characterized as 

muqallidah (imitators) because they did not employ the 

Hakim, Hasan Isa Al-Shaykh al -Tusi  1st Print {Najaf, 1395/1975), 
p.102 
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principles of the fundamentals of fiqh to deduce ahkam 

(laws).^ Imam Muhammad Baqir al-Sadr (murdered by Saddam 

Husayn in 1980), claimed that the stagnation was due to the 

scholars' veneration of al-Shaykh al-Tusi,^ No one dared to 

criticize the opinions of the Shaykh of the sect, for his 

ideas were looked upon as sacred. The other reason for this 

stagnation as presented by al-Sadr was due to the stagnation 

of Sunni ijtihad during the fifth and sixth/tenth and 

eleventh centuries. The Sunni ijtihad was previously a 

source of inspiration to the Shi'i fuqaha (jurist consults) 

to investigate and to formulate new theories that fit the 

Shi'i fiqh.^ Thus, the main characteristic of this period 

was the blind imitation of al-Shaykh al-Tusi without any 

significant contribution to the principles of fiqh. 

It is worth mentioning that at the time of the death of 

al-Shaykh al-Tusi, the Nizamiyyah school was founded in 

Baghdad (1065-7). It was established by Nizam al-Mulk, the 

Persian wazir of the Saljuqs, to teach the Shafi'i rite and 

the Ash'ari theology (d.935-6)''. Abu Hamid al-Ghazali, born 

and died at Tus (1058-1111), the author of Ihya ^Ulum al-Din 

• Abu al-Qasim Gorji, " A Brief Survey of the Development of "Ilm Usui 
al-Fiqh", Pd-Tawhid, Vol.3, No.3 ( Rajab-Ramadan, 1406) , p.99 
- Hakim, Hasan Isa Al-Shaykh al-Tusi , p. 102 
' Al-Gharwi, A Sayyid Muhammad Al-Hawzah a l - ' i lmiyyah f i  a l -Najaf  
al-ashraf (Beirut, 1414/1994), pp. 61-2 
' Hitti, Philip History of  the  Arabs  10th ed. (New York, 1981), p. 
410 
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{The Revivification of the Sciences of Religion), taught at 

al-Nizamiyyah for four years(1091-5).^ 

Al-Hillah End of 6th - 9th/Enci of 12th - 15th Century 

Al-Hillah is a city 64 miles to the southwest of 

Baghdad. It was built in 495/1101 by the prince Sayf al-

Dawlah Sadaqah ibn Dubays al-Mazidi. He belonged to the 

Shi'ah Arab tribe of Bani Mazid.^ Al-Hillah emerged as a new 

Shi'i center of learning by the sixth/twelfth century while 

in the hands of the great scholar Muhammad ibn Mansur ibn 

Ahmad Ibn Idris al-Hilli (about 543-18/Shawwal 598 /1148-

1202) . He is known as ibn Idris al-Hilli. He was the first 

scholar to open the fire of criticism against his maternal 

grandfather al-Shaykh al-Tusi. His book al-Sara'ir sets the 

inception of the revival of the scientific research in 

fiqh. Ibn Idris criticized severely al-Tusi and the latter's 

followers. He showed his deep and bitter resentment at the 

spirit of blind imitation during the previous period.^ His 

fame attracted many ulama to move from Najaf to al-Hillah. 

Ibid. p. 411 
' Amin, Muhsin A'yan al-Shi 'ah Vol. 1 Part 2 4th. ed. (Beirut, 
1960), p.246 
' Abu al-Qasim Gorji, " A Brief Survey of the Development of ^Ilm Usui 
al-Fiqh", Al-Tawhid, Vol.3, No.3 ( Rajab-Ramadan, 1406), p.100 
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The lack of the drinking water in Najaf was another 

important factor for the migration of the scholars from 

Najaf to al-Hillah.^ 

Before the death of Ibn Idris, the Saljuqs' power in 

Baghdad came to an end in 1194 when Takash, ruler of 

Khwarizm (1172-1200), was instigated by the 'Abbasid Caliph 

to fight the Saljuq Sultan Tughril (1177-94). With this, the 

Caliph al-Nasir (1180-1225) made the final attempt to 

restore the independence of the caliphate. 

It is clear that the Saljuqs treated the Shi "ah badly 

only after their triumph over the Buwayhids. Their enmity 

towards the Shi'ah did not last long because they installed 

a some Shi'ah wazirs. 

When Ibn Idris died, Sayyid Shams al-Din Fakhar ibn 

Ma'd al-Musawi, became the marji' of the Shi'ah until his 

death (630/1233) . He was followed by Najm al-Din Abi al-

Qasim Ja'far ibn al-Hasan ibn Yahya ibn al-Hasan ibn Sa'id, 

known as al-Muhaqqiq (the investigator) al-Hilli, or al-

Muhaqqiq al-Awwal(the first).^ He was born 602^ /1205-6 and 

died Sha'ban 676/1278. 

Khalili, Ja'far Mawsu'at  a l - 'a tabat  al -muqaddasah qism al -Najaf  
Vol.2 1st Print (Baghdad, 1386/1966), p. 55 

Tihrani, Agha Buzurg Tabaqat  a ' lam al -Shi 'ah al -qarnal-sahi '  1st 
Print (Beirut, 1972), p. 30 The full name has been mentioned here 
because the name of this scholar has been written in different ways. 
' Khonsari, Muhammad Baqir Rawdat al-Jannat Vol.2 (Tehran, Maktabat 
Isma'iliyyan, 1390), p. 191 
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Al-Muhaqqiq contributed great works on Imamiyyah 

jurisprudence. He was "the Imamate jurist who originated 

careful examination of the juridical decisions of previous 

jurists."^ No book has been commented on by the leading 

Shi'ah scholars as such as has al-Muhaqqiq's book Sharai^ 

al-Islam on fiqh. Al-Muhaqqiq marked the end of the line of 

the Shi'i "ancient" jurists.^ Four hundred mujtabids were 

graduated from his school, a number that was unprecedented 

by any of his predecessors of the fuqaha.^ 

At the time of al-Muhaqqiq, the Mustansiriyyah school 

was inaugurated in Baghdad in 631/1233. It was founded by 

the order of the ^Abbasid Caliph al-Mustansir {623-640/1226-

42) and was divided into four quarters in order to teach the 

four Sunni rites separately. This was an official 

recognition of only four of many Sunni schools. This measure 

enhanced the separation of the four schools and consequently 

the divisions within the Islamic uimah. 

During the life of al-Muhaqqiq, Hulagu occupied Baghdad 

in 656/1258, and destroyed and massacred its population. Al-

Hillah was saved from destruction because a delegation went 

Sachedina, Abdulaziz The Just  Ruler  (New York, Oxford, 1988), D, 
15 
- Ibid. p.14 
' Muhanmiad Ibrahim al-Jannati, "Tasalsul al-marji'iyyah mundhu al-
ghaybat al-kubra hatta al~an", In Majmu'ah min al-Bahithin Ara~ fi 
al-marji'iyyah al-Shi'iyyah (Beirut, 1415/1994), p. 508 
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from ai-Hillah begging Hulagu for its safety, which was 

granted. Therefore, many ulama and students moved from 

Baghdad and took refuge at al-Hillah. Al-Hillah replaced not 

just Baghdad but also Najaf as the major Shi"ah center of 

learning for the next three centuries. 

The school of ai-Hillah gained its supremacy over the 

other Shi'ah schools by the greatest Shi"i jurist in the 

eighth/fourteenth century, al-Hasan ibn Yusif ibn al-

Mutahhar, known as al-'Allamah (the most learned) al-Hilli." 

He was born in Ramadan, 648/1250, and died on the 21 of 

Muharram 726/29 of December 1325. He studied rational 

sciences with the illustrious Khawajah Nasir al-Din Tusi 

{d.l274), and jurisprudence with al-Muhaqqiq. He also 

studied with Sunni ulama, including "His noble, the perfect, 

the master, Najm al-Din Dabiran al-Katibi al-Qazwini, who 

was the best of the Shafi'i fuqaha."^ Sachedina stated 

that: 

" 'Allama demonstrated his genius in establishing 
the intrinsicality between reasoning based on the 
authority of revelation and direct reason in his 
works. 'Allama regarded hadith criticism as an 
important aspect of juridical reasoning, 
especially because it was known that not all the 
traditions recorded in the early Imamate sources 
could be regarded as reliable."^ 

Sachedina, The Just  Ruler  p. 16 
• Khonsari, Rawdhat al-Jannat Vol.2 p. 278 
Sachedina, The Just Ruler p. 16 
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It is reported that al-'Allamah wrote five hundred 

books.^ It was his profound depth of knowledge that earned 

him the title 'allamah. The Shi'i jurists start with al-

'Allamah to begin the line of the ^^al-muta^akhkhirun (the 

modern)" jurists which continues until the present. Al-

'Allamah regarded Imam 'Ali as the source of Sufi 

teachings.^ 

Al-'Allamah was behind the conversion of the Il-EChanid 

ruler, Muhammad Khudabanda Oljeytu (703-16/1304-16) to 

Shi'ism in 707/1307-8. Once EOiodabanda was angry at his wife 

and said to her: " You are divorced, " three times. He felt 

extremely sorry, but according to Sunni law, he could not go 

back to her without her first being married to another man. 

This man must divorce her before she could be lawful to her 

previous husband. If a man intentionally plays this part, 

then, he is called a muhallil, who is cursed by the Prophet 

to play such role. Khudabanda asked if there were conflicts 

of opinion among the Sunni jurists, but to his 

disappointment there was nothing on this problem. Then, his 

minister informed him that there is a scholar in Hillah who 

invalidates this divorce. The Sunni 'ulama asked him not to 

- Khonsari, Rawdhat  a l -Jannat  Vol.2 , p.275 
- Wahid Akhtar, " Tasawwuf: the Meeting Point of Tashayyu" and 
Tasannun", Al-Tawhid , Vol.5 , Nos. 3 & 4 (Rajab - Dhu al-Hijjah, 
1408), p.210 ( 201-213) 
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seek his guidance for he is a rafidhite. The Shah sent for 

al-"Allamah to come to Iran. He proved to the Shah the 

invalidity of this kind of divorce. Therefore, Khodabandah 

accepted the argument of al-'Allamah and adopted the Shi'ah 

school and enforced it as the creed of the state.^ Only God 

knows whether Khudabandah accepted Shi'ism for the sake of 

the creed or for the sake of the woman. Al-'Allamah became a 

close associate of the Sultan, going with him everywhere, to 

the point that Khodabanda arranged for a portable school of 

tents to accompany the Shaykh wherever they go.^ 

The two most comprehensive books of al-'Allamah al-

Hilli on fiqh are: Mukhtalaf al-Shi^ah fx Ahkam al-Shari^ah 

(the differences of opinion among the Shi'ah on the 

ordinances of the Islamic Law), and Tathkirat al-fuqaha (an 

account of the jurists), in fourteen volumes. The former 

deals with the differences of opinion among the Shi'ah 

jurists and how to resolve these differences through the 

interpretation of the nusus(texts). The latter is a 

comparative study of all the schools of the Islamic 

shari^ah.^ He wrote Minhaj al-Karamah for Khudabanda. 

" Khonsari, Rawdhat  a l -Jannat  Vol.2 , pp. 279-80 
" Khonsari, Rawdhat  a l -Jannat  Vol.2 , p. 281-82 
Sachedina, The Just  Ruler  p. 16 
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If al-'Allamah's fame began before he reached puberty, 

his son Muhammad attained the degree of ijtihad when he was 

ten years old.^ His son is well known as Fakhr al-Muhaqqiqin 

Abu Talib, born 20 Jumada al-Awwal 682-25, died Jumada al-

Thani 771/1283-1370. Fakhr al-Muhaqqiqin continued the work 

of his father on jurisprudence, and he trained great 

muj tabids. Not only the Shi'ah took pride by studying with 

him, but also the famous Sunni scholar al-Firuz Abadi 

Muhammad ibn Ya'qub, the author of al-Qamus al-Muhit, who 

expressed his pride in studying with him. Al-Firuz Abadi 

said:" My Shaykh and master, the 'Allamah of the world, the 

ocean of sciences...Fakhr al-Din Abi Talib Muhammad ibn al-

Shaykh al-Imam al-A'zam {the greatest)...."^ 

Al-Hillah school continued until it gradually gave way 

to Jabal 'Amil in south Lebanon. The main reason for the 

fading of the school of al-Hillah was the emergence of the 

Musha'sha' dynasty of the fifteenth to sixteenth centuries. 

• Muhammad Ibrahim al-Jannati, "Tasalsul al-marji'iyyah mundhu al-
ghaybat al-kubra hatta al~an". In Majmu'ah min al-Bahithin Ara~ f i  
al-marji'iyyah al-Shi'iyyah (Beirut, 1415/1994), pp. 509-10 
- Tihrani, Agha Buzurg Tabaqat  a ' lam al -Shi 'ah al -qarn al - thamin 
Vol. 5 (Beirut, 1975), p.185 
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Jabal 'Amil 8th - 10th / 14th- to the End 

of the 16th Century 

The Shi'ah community of Jabal "Amil in south Lebanon is 

the oldest Shi"ah community in existence, since Abu Thar, 

the famous companion of the Prophet, planted the seeds of 

Shi "ism in the region/ This region produced one fifth of 

the entire Shi'ah fuqaha (jurists)The first school of 

fiqh in the region was madrasat Jizzin, established by al-

Shahid al-Awwal, It became the vanguard of the Shi"i 

cultural and political activism at Jabal "Amil.^ 

Al-Shaykh Muhammad ibn Jamal al-Din Makki ibn Muhammad 

ibn Hamid al-Nabati al-'Amili al-Jizzini was Fakhr al-

Muhaqqiqin's best pupil. He is known as al-Shahid al-

Awwal(the first martyr), born in Jizzin, south Lebanon (734-

86/1333-84). He was a jurist, traditionist, and expert in 

the rational and traditional sciences. He traveled to 

Makkah, al-Madinah, Baghdad, Egypt, Jerusalem, al-Khalil, 

and Damascus to study with the Sunni scholars. He was 

granted forty ijazahs (permissions) to transmit the works of 

his Sunni teachers. He did not indulge in polemics with the 

' Amin, Muhsin A'yan a l -5hi 'ah Vol, 1 Part 2 p. 240 
^ Shibi, Kamtl M. Al-Fxkr  a l -Shi ' i  wa a l -naza'at  a l -suf iyyah 1st Print 
(Baghdad, 1386/1966), p.155 

*Ainili, Muhammad Makki Al-Lum'ah p. 115 



I l l  

other Sunni schools for the sake of the Islamic unity. He 

did not just study the Sunni fiqh but also taught it. He was 

in touch with Muslims of all madhhabs including the 

officials.^ 

Ali ibn al-Muayyad, of the Shi'i dynasty of Sarbidaran 

of Khurasan (738-783/1337-1381), requested al-Shahid al-

Awwal to go to him, but the Shaykh preferred to stay in 

Damascus. Al-Shahid wrote al-Lum^ ah al-Dimashqiyyah on 

jurisprudence and sent it to Ali ibn al-Muayyad as a 

guidance for the Shi'is in Khurasan. He also wrote many 

other books on jurisprudence. 

The Shaykh was accused of un-Islamic beliefs and 

allowing wine. Shaykh Asifi pointed out that the Shaykh had 

a very prestigious position in Damascus. He was popular 

among the masses as well as among Shi'i and Sunni scholars 

and high officials- His political and religious fame 

extended from Syria to Iraq and Khurasan. This reputation 

created envy among some scholars of the court, and the 

suspicion of Bedamer, the governor of Damascus during the 

reign of Mamluk sultan Barquq{d.801/1399) . The Shaykh also 

challenged the bid^ah (innovation) of Muhammad al-Yalush, a 

Shi'ah extremist who was killed in a confrontation with the 

• Sachedina, The Just  Ruler  p.17 
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government. The followers of Yalush headed by Yusif ibn 

Yahya fabricated accusations against the Shaykh. It was in 

the interest of many power centers to eliminate the very 

existence of the Shaykh. He was sentenced to death by the 

Maliki judge Burhan al-Din, and on 9 Jumada al-Awwal, 

786/1384, in Damascus, the Shaykh was beheaded by the sword, 

crucified, stoned, then burned.^ In fact, there is no crime 

in Islam that is punishable this way. The Shaykh has been 

known since then as al-Shahid al-Awwal (the first martyr) 

among the leading mujtabids who were martyred. 

The daughter of al-Shahid al-Awwal, Fatimah, known as 

sit al-mashayikh was one of her father's students. Her 

father praised her knowledge and ordered women to take her 

as a model and refer to her to answer their questions. She 

had a permission from her father to transmit his teachings. 

Fatimah was highly respected by the religious scholars, and 

when she died seventy mujtabids from Jabal 'Amil attended 

her funeral procession.^ 

The school of Jabal 'Amil also produced a famous Shi'i 

jurist who met the same fate as al-Shahid al-Awwal during 

the Ottoman reign in Syria. This scholar is known as al-

- ^Amili, Muhammad Al-Lum'ah pp. 126-148 & Tihrani, Agha Tabaqat  
al'Qarn al-Thamin pp. 205-207 

••Amili, Muhammad Makki AI-Lum'ah p. 112 
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Shahid al~Thani (the second martyr) , Zayn al-Din ibn "Ali 

ibn Ahmad al-Jub'i al-"Amili (13 Shawwal 911-966/9 March 

1506-1558). He studied with Shi'i as well as Sunni scholars. 

He traveled to Damascus, Cairo, and Istanbul to learn the 

Sunni fiqh. The judge of Saida, Ma'ruf, wrote to Sultan 

Sulayman the Magnificent (r.926-74/1520-66) that there is a 

mubtadi" (innovator) who issues fatwas outside the four 

Sunni schools. The Sultan ordered that the Shaykh be brought 

before him for interrogation. The Shaylch escaped to Makkah, 

but he was arrested there. His captor, instead of taking him 

alive to the Sultan, killed him in Istanbul, and carried his 

head to the Sultan in 966/1558. The Sultan did not like what 

the captor did. Later, 'Abd al-Rahim al-'Abbasi convinced 

the Sultan to punish the captor, and so he was executed by 

the Sultan.^ The martyrdom of Zayn al-Din is a typical 

manifestation of the plight of the Shi"is under the 

Ottomans, and so likewise, the plight of the Sunnis under 

the Safawids when they imposed Shi"ism as the state official 

creed. 

Al-Shahid al-Thani wrote over seventy books on 

different fields of religious studies, especially on fiqh. 

His foremost opinion on jurisprudence is that the fully 

Khansari, Rawdhat  a l -Jannat  Vol.3 , pp. 380-83 
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qualified jurist is in fact a naib ^arm (general 

representative) of Imam Mahdi, with judicial authority 

within the Shi'i community during the occultation of the 

Imam. He also stated that the jurist has the right to 

conduct the Friday prayers and to collect and distribute the 

Imam's share of khums. He opposed the imitation of the dead 

jurists 

Isfahan During the Safawids 1005-1135/1596-1722 

Shah Isma'il {r.907-30/1501-24) founded the Safawid 

dynasty (907-1186/1501-1773) in Persia. As soon as Shah 

Isma'il established his state in Tabriz, he declared Ithna 

'Ashari (Twelver )Shi'ism as the official madhhab (school) 

of the state. His political motivation probably sprang from 

both his desire to distinguish his state from the Sunni 

Ottoman empire as well as his religious conviction. The name 

of the dynasty was drawn from the mystic Shaykh Safy al-Din 

who led a Sunni, Shafi'i, and Sufi order (d.735/1334) . This 

order evolved into a Sufi mahdiyyah (messianic) movement in 

the framework of Shi'ism.^ 

'• Encyclopedia of Islam ix (1996) 'Al-Shahid al-Thani 
- Shaibl, Kam.il Sufism and Shi'ism (Great Britain, 1991), p. 319 
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In order to consolidate the new ideology of the Safawid 

state. Shah Isma'il called upon the Lebanese Shi'ah jurist 

Shaykh 'Ali ibn 'Abd al-'Aali al-Karaki al-'Amili, known as 

al-Muhaqqiq al-Thani. Al-Karaki served the Safawids from 

913-14/1508 until his death in 940/1534. He was appointed to 

organize the new state according to the Shi^ite doctrine.^ 

Al-Karaki served as sadr then was declared as naib al-Imam 

(the Deputy of Imam. Mahdi) and Shaykh al~Islam with full 

authority on religious, as well as the economic affairs 

during the reign of Tahmasp (r.930-94/1523-76). He was even 

in charge of appointing the minor deputies in the provinces. 

Moreover, Al-Jazairi claimed that Tahmasp said to al-

Karaki:" You have more right to rule because you are the 

deputy of the Imam and I am one of your deputies. I obey 

your orders."^ 

The influx of the Shi'i ^ulama from Jabal 'Amil, the 

leading center of Shi'i learning, and from Bahrain to some 

extent, occurred during Tahmasp's reign because he was in 

dire need of the jurists in order to curtail the influence 

of Sufism.^ Tahmasp depended on the 'Amili scholars more 

than others to the extent that, after the demise of al-

^ Ibid., pp. 319-20 
~ Khansari, Rawdhat  a l~Jannat  Vol.4 , p. 361 
^ Shaibi, K Sufism and Shi'ism p.319 
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Karaki, he declared that none except a muj tabid from Jabal 

'Amil would occupy al-Karaki's position.^ However, many 

Shi'i ^ulama refused to immigrate to the Safawid state, and 

many rejected the Safawid brand of Shi'ism. Shaykh Ibrahim 

ibn Sulayman al-Qatifi was the most notable among the Shi'i 

jurists who did not only oppose the Safawids but also 

challenged the validity of the involvement of Shaykh al-

Karaki in the Safawid politics.^ Al-Qatifi went further, 

refuting the gifts of Shah Tahmasp.^ 

The capital of the Safawid state was transferred from 

Tabriz to Qazwin in 955/1548 by Tahmasp, then to Isfahan in 

1005/1596 by Shah 'Abbas (r.995-1038/1588-1629). Isfahan 

became the new major center of learning for the Shi'is since 

it was the capital until the Afghani invasion in 1135/1722. 

By the end of the llth/17th century there were more than 150 

mosques and 48 religious schools in Isfahan. Shah Ismail 

built a school for Abd Allah al-Shushtari (d.1021/1612) who 

had moved from Najaf to Isfahan. The execution of Zayn al-

Din al-Shahid al-Thani caused his student and the leading 

mujtahid^ Shaykh Husayn Abd al-Samad (d,984/1576-7) to flee 

• Rula Jurdi Abisaab, '^The Ulama of Jabal in Safavid Iran, 1501-
1736: Marginality, Migration and Social Change." Iranian Studies ,  
Vol.27 No. 1-4, (1994) p.114 (103-122) 
- Bahrani, Ali al-Biladi Anwar al-badrayn (Qum, 1407), pp. 282-84 
Khansari, Rawdhat al-Jannat Vol. 1 p. 25 
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from Jabal 'Amil to Iran. The latter's son, the eminent 

scholar, Shaykh Baha' al-Din Muhammad al-'Amili, known as 

al-Shaykh al-Baha'i (d.1030/1621) , was appointed as Shaykh 

al-Islam in Harat and then in Isfahan. Shaykh al-Baha'i 

wrote the first risalah ^amaliyyah{practical manual) Jami' 

'Abbasi, to be used as a reference on fiqh by the average 

persons.^ 

The Akhbariyyah Movement 

During the Safawid period the Akhbariyyah movement 

emerged as a school of thought within the Twelver Shi'ah. 

A1-Akhbariyyah movement refers to the scholars who depend 

primarily on the traditions (akhbar) of the Imams as a 

source of religious knowledge. This is in contrast to the 

usuliyyah that admit a larger share of speculative reason in 

the Usui (principles) of theology and religious law.^ 

Actually, the root of conflict over the relationship between 

revelation and reason started in the time of the Imams, but 

culminated into a serious juncture that threatened the unity 

of the Twelver Shi'ah ever since Muhammad Amin al-Astrabadi 

' Sayyid *Abbas Miri, " Al-Maraji' wa al-rasa-il al-'amaliyyah." In 
Majmu'ah min al-Bahithin, Ara~ fi al-marji'iyyah al-shi'iyyah p. 483 
- Encyclopedia of Islam " Akhbaryya." 



118 

(d.1033/1623) composed his book al-Fawaid al-Madaniyyah. It 

was an internal Shi'ah cultural coup that persisted for two 

centuries until put down by Shaykh Ja'far Kashif al-Ghita. 

The following quote traces the origin of the dispute 

between the Akhbaris and Usulis. Sachedina stated that: 

"Debate over the relative fundamentality of usul 
and akhbar in the derivation of judicial decisions 
had its roots in the theological debate about the 
priority of reason over revelation. From the early 
days of Imamate history, even during the Imamate 
of al-Baqir and al-Sadiq, there were discussions 
between the close associates of the Imams about 
ai-'agi, symbolizing the authority and even the 
priority of human reasoning, and al-athar or al-
akhhar, symbolizing the authority of revelation."^ 

The Akhbariyyah movement did not begin in Iran but 

rather in Makkah, when Muhammad ibn 'Ali al-Istrabadi 

(d.1028/1618) settled there. He was a traditionist and an 

expert on ^ ilm al-rijal (the Science of Men). His student 

Muhammad Amin ibn Muhammad Sharif al-Astrabadi {d.1033/1623) 

pronounced his revolution against the Usvlis (rationalists), 

in his famous book al-Fawaid al-Madaniyyah^ referring to al-

Madinah where he wrote the book. He attacked ijtihad and the 

mujtabids vehemently, accusing them, especially the Arabs, 

of destroying the religion.^ He was the spearhead of the 

akhhari radicals and the real founder of the Akhbariyyah 

• Sachedina, The Just  Ruler  p .19 
- Khansari, Rawdhat al-Jannat Vol. 1 , p. 135 
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movement. His influence reached Persia in a moderate 

fashion. The scholars at the shrine cities in Iraq, 

especially the scholars in Karbala, adopted Astrabadi's 

zeal. 

Shaylch 'Abd Allah ibn Salih al-Samahiji al-Bahrani 

(d.1135/1723) listed forty differences between the 

Traditionists and the Usulis, in his book Munyat al-

Mumarisin fi Ajwihat Su~alat al-Shaykh Yasin. Khansari 

mentioned 29 differences. For example the Usulis consider 

ijtihad. as incumbent on some, while it is forbidden by the 

Akhbaris.^ The Usulis believe in four sources of the 

Shari'ah {Islamic Law): the Quran, the Sunnah, consensus, 

and 'aql (reason), while the Akhbaris accept only the first 

two. The Usulis divide the Shi'ites into two categories: 

either a mujtahid or an imitator, while the Akhbaris 

contend that every one is an imitator of the infallible 

Imams- The Akhbaris maintain that all the akhbar 

(traditions) contained in the four major sources are sahih 

(sound) in contrast to the Usulis who reject some of the 

traditions. The Akhbaris approve the imitation of the dead 

scholars, while most of the Usulis refuse that.^ 

Ibid., p. 127 
' Ibid., pp. 127-130 
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Even though the Akhbariyyah movement opposed ijtihad, 

causing a setback of 'ilm al-usul as a field of study, it 

nevertheless created a spontaneous inclination to compile 

great collections of hadith. Gorji argued that regardless of 

the cause of their compilation, they rendered a great 

service to the world of Shi'ah ijtihad and jurisprudence.^ 

He claimed that "If earlier the scholars had to adopt 

restricting caution in deducing the ahkam of fiqh and usul 

in some cases, due to the inadequacy of nusus[texts] this 

difficulty was wholly removed from their path."^ For 

example, Muhsin Fayd al-Kashani (d.1091/1680) compiled al~ 

Jami' al-Wafi in three big volumes. Shaykh Muhammad al-Hurr 

al-'Amili (d.1104/1692) also compiled Tafsil Wasail al-

Shi^ah ila Ahkam. al-Shari^ah in three volumes. He refrained 

from any polemics against the mujtabids^. Muhammad Baqir al-

Majlisi (d.1110-1699), compiled Bihar al-Anwar in over one 

hundred volumes. Al-Amin said that the author of al-Bihar 

compiled whatever he found without refining'' because it 

contains so many weak traditions. 

' Abu al-Qasim Gorji, " A Brief Survey of the Development of 'lim Usui 
al-Fiqh", Al-Tawhid, Vol.3, No.3 ( Rajab-Ramadan, 1406), p. 103 
- Ibid. 
" Encyclopedia  of  Is lam " Akhbaryya." 
' Amin, Muhsin A'yan a l -Shl 'ah Vol.1 Part 2 (Beirut, 1380, 1960), 
p.114 
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The hawzah in Isfahan met its fate when the Sunni 

Afghani invasion spread to the Safawid territories, 

culminating in the surrender of the capital, Isfahan, in 

1135/1722. Most of the 'ulama fled Isfahan to different 

cities , settling mainly in Karbala in Iraq. 

Karbala 1135-1208 / 1722-1794 

After the collapse of the hawzah in Isfahan, the 

Akhbariyyah movement was consolidated in Iraq, Bahrain, and 

Qatif These became the new centers of the Akhbariyyah."^ 

However, Karbala emerged as the new leading learning center, 

dominated by the Akhbaris. The leading scholar at Karbala 

was Shaykh Yusuf ibn Ahmad al-Dirazi al-Bahrani (1107-Rabi' 

al-Awwal 1186/1695-June 1772) . He was born in Bahrain. His 

father was an usuli scholar and a mujtahid who attacked the 

Akhbaris vehemently.^ Shaykh Yusuf also studied with the 

great mujtahid Shaykh Husayn al-Mahuzi in Bahrain. After his 

pilgrimage to Makkah, he resided at Qatif for some time in 

order to study. The invasion of Bahrain by the Omanis, 

enforced him to go to Iran. He went to Kirman, than to 

' Qatif is a city in the Eastern Province of Saudi Arabia. 
- Jabiri, Mi Husayn Al-Fikr al-salafi (Baghdad, 1977), p. 367 
^ Khansari, Rawdhat al-Jannat Vol. 8 , p. 204 
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Shiraz, where he studied and taught. He fled Shiraz after 

the mass slaughter and looting by the Afghani invading army 

in 1724/ He settled in Karbala until his demise. Shaylch 

Yusuf became a radical Akhbari, than shifted to a more 

moderate position, following the path of al-Majlisi, the 

author of Bihar al-anwarShaykh Yusuf is famous for his 

book Al-hadaiq al-nadhirah fi ahkam al-^ itrah al-tahirah on 

the Islamic law. In his book Al-nafahat al~malakutiyyah fi 

al-radd ^ala al-sufiyyah, he refuted Sufism and the Sufis, 

including the Shi'ah Akhbari great scholar al-Mawla Muhsin 

Fayd al-Kashani.^ 

The hawzahs in Karbala and in Najaf were dominated by 

the staunch Akhbaris who were very hostile to the Usulis. 

Khansari pointed out that those ignorant of the Akhbaris 

would not carry a book written by the Usulis without: a 

handkerchief." Therefore, Khansari thanked God for 

eliminating the Akhbaris from the land, by the coming of 

Muhammad Baqir al-Bahbahani to Karbala.^ 

Muhamhmad Baqir al-Bahbahani(b. Isfahan 1117-8/1705-6 

d. Karbala 1208/1793-4) known al-Wahid al-Bahbahani, 

• Juan Cole, " Shi'i Clerics in Iraq and Iran, 1722- 1780: The Akhbari -
Usuli Conflict Reconsidered Iranian Studies, Vol.xviii , Winter 
1985 No. 1, p. 14 
- Khansari, Rawdhat  a l -Jannat  Vol .  8 , p. 204 
' Ibid., p. 205 
' Khansari, Rawdhat  a l -Jannat  Vol. 2 , p. 95 
' Ibid., 
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mujaddid (renewer) of the thirteenth century.^ He was an 

Usuli scholar who successfully revived the Usuli school 

which achieved persisting victory over the Akhbariyyah 

school. Al-Bahbahani's pupils, then, the mujtabids, spread 

Usulism in the entire Shi'ah world from Iraq to North India. 

With the death of Shaykh Yusuf al-Bahrani in 1772 al-

Bahbahani became the most influential scholar among the 

Shi'ites until his death.^ Al-Bahbahani had started the last 

phase of the history of 'ilm al-usvl that advanced gradually 

towards its perfection.^ With al-Bahbahani's death Karbala 

gave way to Najaf, which then became the major Shi"ah center 

of learning. 

The main political developments during this period that 

destabilized the Shi'ah religious centers in Iran were the 

emergence as well as the collapse of the Afsharid 

dynasty(1148-1210/1736-1795), and the Zands(1163-1209/1750-

1794) in south Iran. The Qajar dynasty reunified Iran and 

lasted between 1193-1342/1779-1924. 

* Ibid., p. 94 
- For more information on the activities of al-Bahbahani see : Juan 
Cole, " Shi'i Clerics in Iraq and Iran, 1722- 1780: The Akhbari - Usuli 
Conflict Reconsidered Iranian Studies, Vol.xviii , Winter 1985 No. 
I, pp. 3-34 
^ Abu al-Qasim Gorji, " A Brief Survey of the Development of 'Ilm Usui 
al-Fiqh", Al-Tawhid, Vol.3, No.3 { Rajab-Ramadan, 1406), pp. 104-5 
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Najaf 1208-1343/1794-1924 

The most distiaguished among al-Bahbahani's students 

were Sayyyid Muhammad Mahdi ibn al-Sayyld Murtada al-

Tabatabai al-Najafi, known Bahr al-'Ulum (the ocean of 

sciences) (b. at Karbala 1155/1742 d. at Najaf 1212/1797), 

and Shaykh Ja'far Kashif al-Ghita. Both settled and taught 

at Najaf. They established the hawzah at Najaf which lasted 

until 1991 when Saddam Husayn destroyed the schools and the 

libraries, and massacred the 'ulama and the rebels during 

the Shi'ah uprising after the defeat of the Iraqi army and 

the liberation of Kuwait in 1991. 

Shaykh Ja'far Kashif al-Ghita refuted the Akhbaris and 

excommunicated Muhammad ibn ^Abd al-Nabi al-Nisaburi, known 

as Mirza Muhammad al-Akhbari (b. India 1178/17 65), the last 

eminent scholar of the Akhhari school.^ Subsequently al-

Nisaburi was sentenced to death by Sayyid Muhammad al-

Tabatabai al-Karbalai ^{about 1180-1240/1766-1824), a 

maternal grandson of al-Bahbahani. Eventually, the mobs 

killed al-Nisaburi at al-Kathimayn, close to Baghdad, in 

1233/1818 ^ and the Akhbari movement started to die out. At 

• Khansari, Rawdat  a l -Jannat  Vol. 1 p.129 
- Ibid. 
' Ibid. 
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present only a few small Akhbari communities remain in 

Ahwaz, Bahrain, Sayhat^ and some villages surrounding the 

city of Qatif. Shaykh Kashif al-Ghita was recommended by al-

Bahbahani to succeed him as the leading of the maraji'. 

Kashif al-Ghita became the leading of the maraji^ and the 

leader of Najaf. He was so famous that in Iran any ^alim who 

was a contemporary of Shaykh Ja'far and did not become one 

of his students would not be imitated as a marj i 'Khansari 

described Shaykh Ja'far saying: 

The hair of his head and beard was already white 
in his youth. He was a big man of high aspirations 
and sublime courage, with great strength of 
intellect and insight. He had a strong appetite 
for licit sex (al-ankihah) and food, and for 
establishing links with kings and rulers for the 
sake of the religious benefits he believed to lie 
therein.^ 

When Shaykh Ja'far Kashif al-Ghita died in 1221'^ or 

1228^/1812-13 the question of the a'lamlyyah (the most 

learned) emerged as a criterion for taqlid (imitation) and a 

fundamental principle in determining the leading marji\ 

There were so many distinguished 'ulama who studied with 

• A city between Dammam and Qatif in the Eastern Province of Saudi 
Arabia. 
~ Amini, Muhammad Hadi Mu'jam r i ja l  a l - f ikr  wa a l -adah f i  a l -Najaf  
khilala alf ^am 2nd Print Vol.3 (n.p., 1413/1992), p. 1038 
' Juan Cole, " Shi'i Clerics in Iraq and Iran, 1722- 1780: The Akhbari -
Usuli Conflict Reconsidered Iranian Studies, Vol.xviii , Winter 
1985 No. 1, p. 23 
' Khansari, Rawdat  a l -Jannat  Vol.2 , p. 206 
" Mahbubah, J. Madl al-Najaf Vol. 3 p. 140 
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Bahr al-'Ulum and Kashif al-Ghita that the ' ulama of iSlajaf 

could not reach an agreement to choose al-a'lam {the most 

learned) to succeed Kashif al-Ghita. In the meantime, Al-

Mirza Abu al-Qasim al-Qummi(d.1231/1816) , author of Ai-

Qawanin and a distinguished marji' in Iran,^ came to Najaf 

from Qum on a visit. The ^ulama requested that he decide on 

the most learned mujtahid to be the general marji^. So, he 

sent identical questions to the leading ^ulama. Upon 

receiving and reviewing the answers, al-Qummi declared at 

the shrine of Imam 'Ali, that Shaykh Musa, son of Kashif al-

Ghita, was the most learned.^ Consequently, Shaykh Musa 

became the marji^ until he died 1241/1825. After Musa's 

death the ^ulama chose his brother Shaykh 'Ali (d.1254/1838) 

as the senior marji^ at Najaf. More than one thousand 

students attended his lectures, and the prominent ^ulama 

graduated from his school like al-Shaykh al-Ansari.^ Shaykh 

Ali was succeeded by his brother Shaykh Hasan (d.1262/1846) 

and then by Shaykh Muhammad Hasan al-Najafi''(d. 1 Sha'ban 

1266/1850), also known as Sahib al-Jawahir{i.e. the author 

" Muhammad Ibrahim al-Jannati, "Tasalsul al-marji'iyyah mundhu ai-
ghaybat al-kubra hatta al~an", In. Majmu'ah m.in. al-Bahithin, Ara~ fi 
al-mar ji' iyyah al-Shi'iyyah , p. 516 
- Mahbubah, J. Madi al-Najaf Vol. 3 p. 200 
" Ibid., p. 169 
' The founder of the promenint family * al-Jawahiri' , refrring to the 
book Jawahir al-Kalam. The family of al-Jawahiri resdes in Najaf. The 
best Axab poet at the present time(1997) Muhammad Mahdi al-Jawahiri is a 
descendent of Shaykh Muhammad Hasan al-Najafi. 
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of Jawahir al-Kalam,' "Jewels of Speech" ), on the Islamic 

law in over thirty volumes. It has been the most remarkable 

work of fiqh in the post Safawid period.^ Calmard claimed 

that though it is customary now to call the leading 

mujtabids from the time of Al-Shaykh al-Kulayni (d.329/941) 

until now ^ marji^', the first to have secured this title 

and this function was Shaykh Muhammad Hasan Najafi.^ I doubt 

that Shaykh al-Najafi was the first mujtahld to be called 

marji' , because al-Khansari indicated that he wrote the 

biography of al-Najafi in 1262/1846 when al-Najafi was 

seventy years old, without calling him marji^Al-Najafi 

became the leading marji^ only after the death of Shaykh 

Hasan Kashif al-Ghita. Khansari'' pointed out that the Arabs 

had more inclination towards Shaykh Hasan.^ If indeed al-

Najafi was called marji^ it would have been only after the 

death of Shaykh Hasan. Al-Najafi was a student of Shaykh 

Ja^far and Shaykh Musa Kashif al-Ghita.® Before his death 

and in an unprecedented move Shaykh al-Najafi declared 

Shaykh Murtada al-Ansari to be the marji^ al-taqlid of the 

Shi^ah. Al-Shaykh al-Ansari was born in Dizful in the south 

•  Encyclopedia  of  Is lam New Edition Vol. 6 1991 " Mardia'i Taqlid". 
- Ibid., 
^ Khansari, Rawdat  aI~Jannat  Vol .2  ,  p. 305 
' Khansari, the author of Rawdat  a l -Jannat  was born in Khansar, Itan, in 
1226/1811 and died in Isfahan in 1313/1895. 
^ Khansari, Rawdat  a l -Jannat  Vol.2 , p. 306 
° Ibid., p. 305 
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of Iran, in 1214/1799 and died in Najaf 1281/1864. His 

lineage went back to Jabir ibn 'Abd Allah al-Ansari, a 

Companion of the Prophet Muhammad(pbuh). So far, no one else 

had been the sole marji^ of the entire Shi'i community other 

than Shaykh Murtada al-Ansari. He is considered as the seal 

of the muj tahids, because of his lasting impact on the 

methodology of the Imamite jurisprudence.^ Al-Ansari has 

been considered the leader of the most advanced phase in the 

development of 'ilm al-usul and the pioneer of the 

contemporary period.^ All jurists who contributed to ^ilm 

al—usul after al-Ansari were the latter's students, either 

directly or indirectly.^ It is quite possible that al-Ansari 

was the first mujtahid to be called and widely known as a 

marji\ consequently, the term al~Marji'iyyah was introduced 

to describe the position of the Marji^. Al-Ansari, being 

recognized as the sole marji^ of the Shi'is, transformed the 

position of the mar ji" iyyah from a local and limited 

leadership to an international leadership. The steady 

progress in the areas of transportation and communication 

helped the marji' to have more direct contact and greater 

influence on his followers anywhere. It also helped the flow 

Sachedina, The Just  Ruler  in  Shi ' i t s  Is lam pp. 22-3 
• Abu al-Qasim Gorji, " A Brief Survey of the Development of 'Ilm Usui 
al-Fiqh", Al-Tawhid, Vol.3, No.3 ( Rajab-Ramadan, 1406), p. 107 
- Ibid. 
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of money from the four corners of the world paid as khums 

and other financial religious duties to the marji^ . The 

wealth consolidated the power of the marji' within the 

hawzah for he became able to render financial assistance to 

the muj tabids and the students of the hawzah. This 

development inspired many senior muj tabids to strive to 

attain the position of the marji^. Shaykh al-Ansari 

introduced the concept that the layman must imitate the 

most learned living muj tabid. ̂ He also stated that the 

layman is not permitted to change his emulation from one 

living mujtabid to another unless the second is more 

learned.^ Until 1979 the Shi'is usually, did not use to 

change their taqlid from one living marji' to another. Even 

though the concept of a'lamiyyah appears to be undoubtedly 

very logical, nevertheless, it has created serious problems 

for the Shi'ah community in the twentieth century, 

especially in Iraq after 1923. I will discuss this issue 

shortly. 

During this period the Shaykhiyyah school was founded 

by Shaykh Ahmad bin Zayn al-Din al-Ahsa'i(1166-1241/1753-

1826). He was born in al-Ahsa' in the eastern part of Saudi 

• Juan R. Cole, "Imami Jurisprudence and the Role of the Ulama: Mortaza 
Ansari on Emulating the Supreme Exemplar," in Nikki R. Keddie, ed., 
Religion and Politics in Iran (Yale University Press, New Haven and 
London, 1983), p. 43 
- Ibid. 
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Arabia, and buried in al-Madinah. He was a very 

controversial person. Some scholars regarded him as pious 

and faithful, while others considered him an extremist who 

had gone astray.'" A student of the Shaykhi school, Sayyid 

'Ali Muhammad Shirazi(1819-50), founded the Babi movement. 

He was sentenced to death by the Shi'i 'ulama in Tabriz. 

Then a Babi, Mirza Husayn "All(1817-1892), took the title 

Baha'ullah and founded the Baha'i religion which has nothing 

to do with Islam.^ 

There also emerged the concept of wilayat al-faqih al-

^ammah (the General Guardianship of the Jurisconsult) by the 

emenint mujtaiiid Mulla Ahmad al-Naraqi {1185-1245/1771-1829) . 

He stated that the fuqaha (jurists) are entitled to general 

authority, as had the Prophet (pbuh) and the infallible 

Imams, because the 'ulama are the successors of the 

Prophets.^ The first faqih who tried to apply this concept 

was Shaykh Muhammad Taqi ibn Muhammad al-Barghani al-

Qazwini{b.1172-1263/1758-1847). He first confronted Path 

^Ali Shah(d.1250/1834), who expelled the Shaykh to Iraq. The 

" Khansari, Rawdat  a l -Jannat  Vol.1 , pp. 88-94 & Isbar, Muhammad 
Ali, Pd-'Al lamah a l -Jal i l  Ahmad b in  Zayn a l -Dln al -Ahsa~i  f i  Da~irat  
al-daw~ (Beirut, 1413/L993), pp. 59-62 
- Momen, Moojan, An Introduct ion to  Shi ' i  Is lam (Yale University 
Press, New Haven and London, 1985), 232 
' 'Abd al-Husayn al-Shahidi al-Salihi, "Wilayat al-faqih fi ra~i al-
shahid al-thalith" In Majmu'ah min al-Bahithin, Ara~ f i  a l -marj i ' iyyah 
al-Shi'iyyah , p. 563 
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Shaykh returned to Qazwin where he excommunicated Shaykh 

Ahmad al-Ahsa' i after a debate, and also excommunicated the 

Babis and declared them unpure.^ Therefore, the government 

of Muhammad Shah(r,1250-1264/1834-1848), the Babis, and the 

Shaykhis conspired against Shaykh Muhammad Taqi and 

assassinated him while he was praying in the mosque in 

Qazwin.^ He was honored with the title al-Shahid al-

Thalithithe Third Martyr). Indeed, he was the first martyr 

of wilayat al-faqih. The first martyr was sentenced to death 

by a Sunni judge, the second was killed by the Ottomans, and 

the third was assasinated by the Shi'i Qajars! 

The most significant development in Iraq as a result of 

the efforts of the hawzah was the conversion of many Arab 

Iraqi tribes to Shi'ism during the nineteenth century. The 

tribal mass conversion made the Shi'is the majority in Iraq 

until now.^ 

A1-hawzah al-'ilmiyyah in Najaf achieved total 

independence politically as well as financially from any 

government for the first time in its long history. This 

independence enabled the maraji" to play a greater role in 

the social and political affairs of the Shi'ah community as 

' Ibid., pp. 566-569 
" Ibid., p. 569 
' Nakash, Yitzhaq, The Shd' is  of  Iraq (Prenceton University Press, 
1994), p. 25 
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genuine leaders. For example, Haji Mirza Sayyid Hasan al-

Shirazi(1230-1312/1815-1895), the successor of al-Shaykh al-

Ansari as the marji\ issued a fatwa in 1891 from his 

headquarters in Samarra,^ declaring the use of tobacco to be 

unlawful until the concession was withdrawn. The tobacco 

concession was granted by Nasir al-Din Shah to the Persian 

Tobacco Monopoly Company of Great Britain in 1890. The fatwa 

subsequently forced the Shah to withdraw the concession. The 

fatwa was: 

In the name of God the Merciful, the Forgiving. 
Today the use of tanhaku and tobacco, in whatever 
fashion, is reckoned as war against the Imam of 
the Age (may God hastenhis glad Advent) 

The following quote demonstrates the genuine position of 

the marji' as a social, political, as well as spiritual 

guide to the Shi'is. Browne indicated that Sayyid Jamal al-

Din al-Afghani sent a letter to al-Shirazi encouraging him 

to issue the fatwa. Muhammad Rashid Rida, the editor of al-

Manar commented on the letter saying: 

This letter inspired a spirit of heroism and 
enthusiasm in that great doctor, who possessed so 
strong a spiritual influence over the Persian 
people, and he accordingly issued an edict(fatwa) 
forbidding the use and cultivation of tobacco. The 
^ulama^ published his fatwa abroad with lightning 

• Sayyid Muhammad Shirazi moved to Samarra~ when he became the leading 
marji' in 1292/1875 until his death in 1312/1895. 
- Browne, Edward, The Pers ian Revolut ion of  1905-1909 (New York, 
Barnes & Noble, Inc.,1966), p.22 
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Speed, and the people bowed their necks to it to 
such a degree that it is related that on the 
morning of the day succeeding the arrival of the 
fatwa at Tehran the Shah called for a nargile 
[qalyan, or water-pipe), and was told that there 
was no tobacco in the Palace, for it had all been 
destroyed. He demanded with amazement the reason 
of this, and was informed of the fatwa of the 
Proof of Islam (i.e. Hajji Mirza Hasan-i-Shirazi, 
the mujtahid); and when he asked why they had not 
asked his permission first, they replied, ' It is 
a religious question concerning which there was no 
need to seek such permission!' Thereafter the Shah 
was compelled to rescind the concession and 
satisfy the English company by a payment of half a 
million pounds. Thus did Sayyid Jamalu'd-Din save 
Persia from an English occupation by abolishing 
the cause which would have led to this, namely 
this concession, and the other concessions of 
which you have read the description in his letter. 
Such are true men and such are true ^ulama 

Al-Wardi maintained that when the Shah asked his servant to 

bring him the water-pipe, the servant refused because he(the 

servant) must obey al-Shirazi, who is the deputy of the 

Imam. ̂ 

The muj tabids in Iraq also led the Iranian 

Constitutional Revolution of 1905-1911. Shaykh Muhammad 

Husayn Na'ini(1277-1355/1860-1936) wrote Tanbih al-Ummah wa 

Tanzih al-Millah (The Admonition of the Islamic Nation and 

the Purification of the Islamic Creed)^ in support of the 

Ibid., pp. 22-23 
" Wardi, *Ali, Lamahat ijtima'iyyah Vol. 3 p. 95 
' The book was first published in 1327/1909, and was fully supported by 
Khurasani. 
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Constitutional Revolution under the leadership of Mulla 

Akhund al-EChurasani (d. 1329/1911) . Al-Khurasani stated that 

the principle of constitutionalism is derived from the law 

of Islam. ̂ Na'ini argued that the term laashrutah 

(constitution) might be modern, but its content is derived 

from traditional Islamic principles.^ Muhammad ^Ali 

Shah(r.1907-9) tried to kill al-Khurasani with a medicine he 

sent to the latter for his ailing eye. But the mother of the 

Shah, who was an emulator of al al-Khurasani, informed the 

Shaykh about the medicine.^ The maraji' also led the jihad 

against the British Mandate in Iraq. The greatest Shi'ah 

mujtabid in Najaf, Mirza Muhammad Taqi Ha'iri Shirazi(d.l3 

Thu al-Hijjah 1338/28 August 1920), issued a fatwa declaring 

that " No Muslim should elect or choose any non-Muslim as 

his ruler,"'' He led the jihad against the British 

culminating in the Revolution of 1920, in which some twenty 

thousand people were massacred by the British.^ The 

mujtabids continued their struggle against the British and 

supported Faysal to be the king of Iraq under the condition 

• Fereshte M. Nouraie, " The Constitutional Ideas oa a Shi'ite 
Mujtahid: Muhammad Husayn Na~ini," Iranian Studies, Vol. VIII, No. 4 
(Autunin, 1975), pp. 235-6 (234-247) 
- Ibid., p. 236 
" Shubbar, Hasan, Tarikt i  a l -Iraq a l -s iyas i  a l -mu'asir  Vol. 2 {Beirut, 
1990), p. 83 
' Hairi, Abdul-Hadi, Shi ' i sm and Const i tut ional ism in  Iran (Leiden, 
E.J.Brill, 1977), p.127 
Ibid. 
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that Faysal be bound by a parliament and be free from the 

British interference. In August 1921 the British appointed 

Faysal as the king of Iraq. However, Faysal as well as the 

British decided to curtail the power of the muj tabids who 

persisted in their defiance to the British policies. The 

government introduced a new immigration law on June 9, 1923 

to deport foreigners who engage in anti-government 

activities. This was a direct threat to the mujtabids who 

were mostly Persians. On June 25, 1923 the government 

arrested Shaykh Mahdi al-IChalisi {127 7-Ramadan 1343/1861-

April 1925), the most active and leading mujtahid in 

Kazimiyyn(now in Baghdad) and deported him, along with his 

sons, to ^Aden. Al-Khalisi, an Iraqi Arab, obtained Iranian 

nationality to avoid conscription by the Ottomans. In a 

protest to the arrest of al-Khalisi, the leading mujtabids 

demonstrated in Najaf against the government. The government 

arrested nine of them, including Sayyid abu al-Hasan al-

Isfahani and Shaykh al-Na'ini, the two leading maraji" in 

Najaf, in addition to another twenty six ^ulama, and 

deported them to Iran on June 29, 1923.^ After lengthy 

negotiations the government allowed most of them to return 

on the condition that they do not intervene in politics, 

^ Rahimi, 'Abd al-Halim, Tarikh al -harakah al -Is lamiyyah f i  a l -Iraq 
(Beirut, 1985), p. 273 
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Therefore, Sayyid abu al-Hasan and al-Na'ini returned to 

Iraq in Ramadan 1342/April 1924,'- and a distinctive stage of 

development in Shi'ah religious school of Najaf emerged. 

^ Ibid., p. 281 
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THE ROLE OF IMAM MUHAMMAD AL-HUSAYN 

AL KASHIF AL-GHITA IN THE HAWZAH 

1344-1373/1925-1954 

Two Types of Marji^iyyah 

The hawzah, as demonstrated in the previous chapter was 

exceptionally active socially, culturally, and politically 

during the last period. The hawzah represented the genuine 

center of leadership of the people. However, with the return 

of the two leading maraji^ , Al-Isfahani and Na'ini, to 

Najaf from their temporary exile in Qum, two major and quite 

distinctive types of the marji'iyyah emerged in the 

religious school of Najaf. The first type withdrew from 

active participation in social and political affairs of the 

community. The second one persisted in playing the same old 

role of the maraji^ as community leaders. The first one was 

represented by the leading marji\ Sayyid abu al-Hasan al-

Isfahani. The second was represented by Shaykh Muhammad al-

Husayn A1 Kashif al-Ghita, who remained politically active 

throughout his life. Kashif al-Ghita challenged the 

political isolationism of the marji^iyyah and became the 
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model of the maraji' who carried on his political thought 

such as his former student Sayyid Muhsin al-Halcim(d. 1970) in 

Iraq, and Imam Khmayni in Iran. 

As mentioned earlier, both al-Isfahani and Na^ini were 

the forefront leaders of the struggle against the British 

Mandate as well as the newly installed government in Iraq. 

However, their return to Iraq was contingent on the 

condition that they do not participate in the political 

affairs of the country, and therefore they were required to 

honor that contingency. They remained in Iraq and became 

strictly apolitical. They also limited themselves to 

spiritual leadership rather than social leadership. Both 

concentrated their efforts on teaching the senior 'ulama to 

graduate the mujtabids. The general public viewed the 

maraji^ as holy men. 

The withdrawal of these two leading maraji' from 

politics created deep resentment towards politics and anyone 

who dealt with politics in the hawzah. All of a sudden 

politics became impure. The Arabic proverb which says people 

follow the religions of their kings is quite evident here 

with a simple difference, that the Shi'is follow the 

religion of their maraji^i This phenomenon is quite 

prevalent in the Shi"ah community because the Shi'i must 
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follow, without questioning, his marji', who is the deputy 

of Imam Mahdi. To reject the teachings of the marji' is to 

reject the orders of the Imam. The general attitude of the 

Shi'is is that only the wicked criticize the marji^. One 

also must refrain from any critique of the 'ulama because, 

according to the popular belief, criticizing the 'ulama is 

as eating their flesh, which is poisoned and causes death! 

There is a famous adage among the Arabs of the Gulf region 

that the Shaykhs(the chiefs of the tribes) know better(aJ-

shuyoukh abkhas). For the Shi'is the Shaykhs (religious men) 

know better than others. Therefore who could dare to 

challenge the Shaykhs? In fact, the success of the Islamic 

Revolution in Iran has weakened these dogmas especially 

among the educated. 

The new situation of the hawzah after 1924 was best 

described by Shaykh Muhammad Husayn Fadl Allah, the 

spiritual leader of Hizb Allah{the Party of God) in Lebanon, 

and a newly emerged marji'. He stated that the Islamic 

political reality is influenced positively or negatively by 

the stand of the faqih concerning politics. If the 

juristconsult believes in participating in politics, he will 

have a positive impact on the political situation. If the 

faqih stands aloof of politics, then he will have a negative 
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impact on the political situation/ To support his claim, he 

gave examples of the political activism of the maraji^ who 

led the Constitutional Revolution in Iran, and the 

Revolution of the 1920 in Iraq. Fadl Allah also pointed out 

that after 1920, participation in politics was considered as 

an accusation that many ^ulama would, do their best to acquit 

themselves of. Many people regarded indulging in politics by 

the 'ulama as contrary to high prestige and religious 

spirituality. Fadl Allah added that such mentality caused 

the marji^iyyah to live in seclusion from the ummah on the 

political level, with some exceptions-^ Imam Khomayni 

accused the oppressors(the West and their puppets) of 

raising the slogan of the separation of politics and 

religion. He asserted that this concept bayoneted the 

religious schools and the 'ulama to the degree that the 

^ulama believed that intervention in politics did not 

conform with the status of the faqih. There was also the 

belief that anyone who indulges in the battles of the 

politicians will be suspected of being an agent of 

foreigners.^ In 1926 Shaykh 'Ali al-Sharqi observed the 

' Shubbar, Hasan, Tarikhal-Iraqal-Siyasid-Mu'asir Vol 2 CB&rvt, \990), p. % 
^ Shubbar, Hasan, Tarikh a l -Iraq al -Siyas i  a l -Mu'asir  Vol. 2 (Beirut, 
1990), p. 10 
' Imam Khomayni, " Risalat al-imam al-qa'id al-tarikhiyyah ila al-
^ularaa' al-a^lam," Al-Tawhid, No. 41 (Dhul Qi'dah-Dhul Hijjah, 1409, 
Tammuz-Aab, 1989), p. 32 (27-45) 
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negative effect of the political isolationism of Najaf on 

the intellectual development in the hawzah.^ 

Shubbar stated that Shaykh Muhammad al-Husayn al-Kashif 

al-Ghita was exceptional among his contemporaries of the 

maraji"Shobbar asserted that Kashif al-Ghita played a 

great role in the political arena when the Islamic action 

receded after the expulsion of the mujtahids to Iran, and 

even after their return to Iraq, where they devoted 

themselves exclusively to religious education.^ Kashif al-

Ghita participated in political events and in the struggle 

against colonization. It is quite safe to claim that Kashif 

al-Ghita had never left any event without either supporting 

or denouncing that event/ Kawtharani stated that Kashif al-

Ghita held the strong conviction that only through 

political, social, and educational action could one achieve 

reform and advance the nation.^ For Kashif al-Ghita politics 

was an essential part of religion in which the faqih and the 

religious man must participate just as one performs fasting 

" "Ali al-Sharqi, " Al-halah al-"ilmiyyah wa al-harakah al-fikriyyah fi 
al-Najaf Lughat  a l - 'Arab , Vol.4 (Kanun al-Awwal, 1926), p.321 
(324-30) 
- Shubbar, Hasan, Tarikh a l -Iraq al -Siyas l  al -MW as ir  Vol. 2 (Beirut, 
1990), p. 312 
' Ibid. 
; Ibid. 
' Wajih Kawtharani, " Al-Sayyid Muhsin al-Amin dalalat sirah fi zaman 
m i n  a z m i n a t  a l - n a h d a h , "  I n  A l - m u s l i h  a l - I s l a m l  a l - S a y y i d  M u h s i n  a l -
Amin , Al-mustashariyyah al-thaqafiyyah lijumhuriyyah al-Islamiyyah 
al-iraniyyah, Dimashq (Beirut, 1992), p. 106 
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and praying.^ The isolationist policy of Sayyid Abu al-Hasan 

al-Isfahani rendered great opportunity to a class of 

regressive 'ulama to gain power in the hawzah. They 

challenged Shaykh Kashif al-Ghita. Imam Khomayni called this 

c l a s s  o f  ^ u l a m a  a l - m u t a q a d d i s u n  ( t h e  f a l s e  h o l y  m e n ) T h e y  

pretend to be holy. 

The Role of the Mutaqaddisun in the Hawzah 

The "false holy men" were very powerful in the 

religious schools of Iraq and Iran- It was not easy to 

confront them, and they were more dangerous than foreigners, 

as Imam Khmayni pointed out.^ Their role in the hawzah was 

similar to the role of the army in the third world countries 

with one difference. Armies overthrow governments and 

assassinate their opponents physically, while the 

aiutaqaddisun were masters of character assassination. 'Ali 

al-Khaqani{d.1398), a student of Kashif al-Ghita for more 

than seven years, stated that a group of 'ulama waged a war 

- Muhandis A. Najaf, Al-marji' al-Mujahid al-Imam Muhammad Husayn 
Kashif al-Ghita, Majallat Dirasat wa Buhuth, No. 1 First Year 
( Shawwal, 1401), p. 98 ( 54-104) 
- Sayyid "Abbas al-Radawi,"Al-marji"iyyah al-makhatir wa al-mahdhurat." 
In Majmu'ah min al-Bahithin, Axa' fi al-marji'iyyah al-shi'iyyah p.442 
' Imam Khomayni, " Risalat al-imam al-qa"id al-tarikhiyyah ila al-
'ulama' al-a'lam," Al-Tawhid, No. 41 (Dhul Qi'dah-Dhul Hijjah, 1409, 
Tammuz-Aab, 1989), p. 32 
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against Kashif al-Ghita for a long time.^ Khaqani said that 

the reason for their war was their resentment of Kashif al-

Ghita' s being the most knowledgeable of the muj tabids, and 

his refusal to give money arbitrarily to such ^ulama. They 

accused Kashif al-Ghita of being miserly.^ Shaykh Muhammad 

Hirz al-Din did not only accuse Kashif al-Ghita of 

miserliness but also alleged that the students and the good 

people refrained from supporting him.^ It is interesting 

that on the same page, Hirz al-Din praised Kashif al-Ghita's 

knowledge, describing him as an unmatched in his writings, 

sermons, and speeches. Hirz al-Din also admitted that Kashif 

al-Ghita became a great leader in Iraq, and that Kashif al-

Ghita maintained a distinctive religious leadership than 

that of his contemporaries of the maraji^ 

The involvement of Kashif al-Ghita in politics was one 

of the reasons that even some maraji^ regarded him as a 

second degree marji\ lacking piety and asceticism in 

temporal life.^ The fundamentalists bitterly criticized 

Kashif al-Ghita for riding in a car to go to pray at the 

Shrine of Imam 'Ali instead of riding a donkey or simply 

• Khaqani, 'Ali, Shu'ara'  a l -Ghari  Vol.8 (Qmn, 1408), p. 102 
~ Ibid. 
' Hirz al-Din, Muhammad, Ma'ari f  a l -Ri ja l  Vol.2 (Qum, 1405), p. 272 
' Ibid. 
' Shubbar, Hasan, Tarikh a l -Iraq al -Siyas i  a l -Mu'asir  Vol. 2 (Beirut, 
1990), p. 375 
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walking as was the custom.^ However, Kashif al-Ghita had 

more influence on the people of Najaf than other maraji\ 

and the people of Najaf had also greater respect for him 

than the other maraji^ The mutaqaddlsun tried their best 

to defame Kashif al-Ghita even in Iran. Qadi Tabataba'i 

decided to find out himself about Kashif al-Ghita and went 

to Tehran, where he met him for the first time. Tabataba'i 

found Kashif al-Ghita to be a great person, and felt that 

the purpose of the propaganda against him was to prevent him 

from becoming the leading marji^ It is not far from the 

truth to claim that both the governments of Iraq and Iran 

had a hidden hand in the campaign against Kashif al-Ghita 

because they did not want a politicized marji'. History has 

proven that a strong marji' usually imposes a threat to the 

governments both of Iraq and Iran. 

The mutaqaddisun forbade the reading of magazines and 

newspapers, listening to the radio, and learning or teaching 

philosophy or foreign languages. The mutaqaddisun accused 

the eminent mujtahid, politician, and former Minister of 

Education in Iraq, Hibat al-Din al-Shahrastani (1301-

1386/1883-1967) of blasphemy and of being Europeanized 

^ Khatib, 'AJDCI al-Zahra', A personal letter to the auther dated 20 
September 1993. & Shobbar, p. 375 
• Shobbar, Tarikh p. 37 5 
" Kashif al-Ghita, Jannat al-ma'wa p. 37 
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[mutafarnij] because he taught introductions to the modern 

sciences that he had learned from Egyptian books and 

magazines.^ Shaykh Muhaimnad Mahdi Shams al-Din^ indicated 

that during the crisis of 1948 in Lebanon and Palestine, his 

father and some 'ulama used to read newspapers in their home 

in Najaf secretly, for reading newspapers was unacceptable 

by the standards of the hawzah. He added that one might be 

called fasiq (corrupt) if he listened to the radio.^ One of 

the fundamentalists used to hate Imam Khomayni and prevented 

his son from kissing the hand of the Imam because he was 

told that the Imam reads newspapers.'' Imam Khomayni pointed 

out that in the Faydiyyah school in Qum, his son Mustafa, 

then a child, drank water, so one of the 'ulama cleaned the 

cup to make it tahir (clean according to fiqh) because the 

father of the child (the Imam) was teaching philosophy ^ 

Imam Khomayni was distressed by the attitude of the 

mvtaqaddisun in Najaf. He said that he was afflicted with 

tribulation from the reactionary ^ulama in Najaf for 

- Wardi, Lamahat  Vol. 3 p.10 
" Shaykh Shams al-Din is a prominent mujtahid  and a potential marj i ' .  
Currently, he is the head of the Supreme Shi'ite Council in 
Lebanon(1997). 
- Shobbar, Tarikh p. 352 
' Nuri, Mirza Husayn, Jannat  a l -ma'wa f i  th ikr  man faza b i l iqa'  a l -
hijjah Jam' wa tartii? Muhsin "Aqil (Beirut, 1412, 1992), p. 390 
The story is added to the book by the editor Muhsin. 
' Imam Khomayni, " Risalat al-imam al-qa'id al-tarikhiyyah ila al-
"ulama' al-a"lam," Al-Tawhid, No. 41 (Dhul Qi'dah-Dhul Hijjah, 1409, 
Tammuz-Aab, 1989), p. 32 
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whenever he wanted to do anything they challenged him with 

obstacles.^ When Shaykh 'Abd al-Karim al-Zangani(1304-

1388/1887-1969), a prominent mujtahid, gave a speech in the 

Uraayyad mosque in Damascus and called for the unity of the 

Shi'is and the Sunnis against the West, the stagnant ^ulama 

denounced his call for reconciliation with the Sunnis. They 

forced him into seclusion until his death.^ 

The hawzah, which was supposed to be the protector of 

Islam and Shi'ism from any deviation and to prevent people 

from going astray, became indifferent towards the spread of 

communism. The hawzah harbored "parasites"^ and "snakes"'' 

that decomposed the faith of the people instead of saving 

their beliefs from atheism. It is amazing that the 

Communists established their first cell in the city of 

Basrah in Iraq in 1927,^ and within a few years communism 

was wildly spread among the Arab Shi'is. By 1934 the 

Communists held their first meeting in Baghdad where all the 

communist organizations united in one front. The Shi"ah 

" Sayyid 'Abbas al-Radawi,"Al-marji"iyyah al-makhatir wa al-mahdhurat." 
In Majmu'ah rain al-Bahithin, Ara " fi al-marji ' Iyyah al-shi' iyyah p. 
441 
- Ibid. 
' Mutahhari, Murtada, Al- i j t ihad f i  a l -Is lam (Tehran, Mu'ssasat al-
Bi'thah, n.d.), p. 38 
^ Imam Khomayni, Risalat al-lmam al-qa' id al-tarikhiyyah ila al-
"ulama' al-a"lam," Al-Tawhid, No. 41 p. 31 
Batatu, Hanna, The Old Social Classes and the Revolutionary Movements 

of Iraq {Princeton University Press, 1978), p. 405 
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'ulama had never held any conference to discuss the 

situation of the hawzah prior to the Islamic Revolution in 

Iran in 197 9. The word mu'tamar (conference) never existed 

in the dictionary of the hawzah, while the Christian 

missionaries had held many conferences to discuss the 

conversion of Muslims to Christianity as early as 1906. 

Zwemer said : 

If the Churches of Christendom are to reach the 
Moslim world with the Gospel, they must know of it 
and know it. The Cairo Conference (1906)marked a 
new era in the attitude of Christian missions 
toward the subject. This Conference, through its 
reports and missionary literature resulting from 
it, made clear the unity, the opportunity, and the 
importunity of the task of evangelizing Moslims 
everywhere.^ 

The Communists manipulated the Shi'ah religious processions 

for Imam Husayn, especially in Najaf and Karbala, for their 

own purposes, while the ^ulama failed to use the processions 

for their benefits as the Iranians did in 1979. A Communist 

wrote: 

On such occasions the Peace Partisans distribute 
their pamphlets, collect signatures, and spread 
their ideas... and I for one have not 
forgotten... how [these processions] served in 
crystallizing the rallying cries...that 
facilitated and nourished the popular upheaval of 
November 1952.... And then didn't Husain revolt 
against injustice...and would not this excite in 

• Zwemer, S. M-, " Editorials Past and Future", The Moslem World  Vol. 
VII No.l (January, 1917), p. 1 (1-3) 
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him a greater sense of the injustice of his own 
conditions? 
Accordingly, the right course for us is to turn 
the processions into a weapon of the revolutionary 
movement....^ 

The British ambassador to Iraq, Sir John Troutbeck, visited 

Imam Kashif al-Ghita at his school in Najaf to discuss with 

him the danger of communism. Kashif al-Ghita pointed out to 

the ambassador the extensive influence of the communists in 

Iraq: 

^'the common enemy" whose " dark propaganda has-
unassisted by Logic or proof and without the 
benefit of funds or patronage or dignity of rank-
spread so widely that numerous cells, embracing 
spirited and ardent young men, thrive today in its 
name in this very city which is a center of Islam 
and holiness."^ 

Kashif al-Ghita also stated that communism had penetrated 

the houses of religious men, spiritual leaders, and temporal 

leaders.^ In fact, even some 'ulama had converted to 

communism, such as Husayn Muruwa, a Lebanese who studied in 

the hawzah of Najaf for fourteen years(1924-1939) and then 

took off his turban^. Muruwa became the ideologue of the 

Communist Party in Lebanon until his assassination. He wrote 

Batatu, The Old Social  p. 697 
Batatu, The Old Social p. 694 

- Kashif al-Ghita, Muhawarat al-Imam al-muslih p. 21 

* The Shi"ah religious scholars usually wear a black turban if they are 
Sayyids, descendants of Prophet Muhammad(pbuh) through Fatimah and *Ali. 
They wear a white turban if they are not Sayyids. 
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an interesting article explaining how at Najaf Karl Marx 

entered his life.^ He wrote many articles in Al-Hatif, then 

published in Najaf, demanding reforms in the hawzah. It is 

apparent that he could not tolerate the situation of the 

hawzah which was manipulated by the unenlightened ^ulama so 

he left the hawzah and Islam altogether. Husayn Muhammad al-

Shabibi, a former Shaykh belonging to a prominent family in 

Najaf, became a communist and was sentenced to death by the 

Iraqi government in 1947.^ He was killed together with Yusuf 

Salman, known as Fahd, the founder of the first communist 

cell in Basrah.' 

The question is how was it that the 'ulama led the holy 

war against British intervention in Iran and British 

occupation of Iraq yet failed to confront communism? It is 

apparent that the ^ulama could easily recognize the military 

invasion which was very obvious, but were unable to detect 

the danger of the intellectual invasion. Imam 'Ali said that 

people who are invaded in their homes would certainly be 

defeated.'' I believe Imam 'Ali did not only mean militarily 

invasion but also intellectual invasion. The other reason 

• Husayn Muruwa, " Min al-Najaf dakhal hayati Marx A2-Tariq  (June, 
1984), pp. 172- 183 
- Ibid., p. 179 
^ Qaysi, Sami, Yasin al -HashimS wa dawruhu f i  a l -s iyasah al - i raqiyyah 
Vol.2 (Baghdad, 1975), p. 206 
' ~Ali bin i\bi Talib, Nahj  a l -balaghah Compiled by Sharif al-Radi and 
edited by Si±ihi al-Salih (Beirut, 1387), p. 69 (sermon 27) 
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for the failure of the hawzah to combat communism was due to 

the sort of education given in the hawzah. The 'ulama ceased 

to teach philosophy and kalam just when they actually were 

in dire need of teaching these subjects as regular courses 

to inspire critical thinking and thereby combat communism. 

In a debate with some Lebanese ^ulama at Najaf, Shaykh 

Muhammad 'Ali Nasir pointed out the necessity of learning 

philosophy in order to refute the dubious errors of atheists 

which penetrated the minds of youths/ One of the ^ulama 

responded that it was haram (forbidden) to read philosophy 

because of the famous cliche; man tamantaqa faqad tazandaqa 

(philosophy leads to blasphemy)Shaykh Nasir stated that 

such 'ulama were a stab in the heart of religion.^ The study 

of fiqh and its principles alone does not provide enough 

knov/ledge to refute philosophical ideology. The mutaqaddisun 

were largely responsible for the greater part of the spread 

of communism in Iraq, which paved the way for the coming of 

the Ba'thist regime which eventually extinguished the hawzah 

outright in 1991. 

The hegemony of the mutaqaddisun over the hawzah would 

have been able to succeed in totally separating religion and 

• Muhammad "Ali Nasir,"Al-dirasah al-diniyyah fi al-Najaf ai-ashraf," 
Ai-Trfan Vol.38 (1370/1951), p. 983 (982-985) 
; Ibid. p. 984 
• Ibid. p. 985 
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politics if it were not for the striving of Kashif al-Ghita. 

Muhandis Najaf argued that Kashif al-Ghita created an 

awareness among people in general, and also among religious 

^ulama, for he unfolded and exposed the tricks of Western 

powers so the 'ulama who succeeded him would not be 

deceived.'- Muhandis Najaf added that it is impossible to 

separate the movement of Shaykh Kashif al-Ghita from the 

struggle of the 'ulama who came after him. It was due to the 

political awareness that Kashif al-Ghita produced among the 

'ulama that enabled them to continue his path of struggle.^ 

Imam Kashif al-Ghita was competent to confront the 

fundamentalists, and he never bowed to their allegations. He 

held to his ideas, and was unwilling to compromise his 

beliefs for anything. Ja'far al-Khalili, the editor of Al-

Hatif and other magazines and a close friend of Kashif al-

Ghita, said of Kashif al-Ghita that he was daring to the 

great extent that he was fearless of anyone, and that he did 

not respect any power in existence that deviates from the 

right path.^ However, the mutaqaddisun succeeded only in one 

thing in their battle with Kashif al-Ghita, that is, 

preventing Kashif al-Ghita from becoming the highest marji ' 

Muhandis A. Najaf, " Al-marji" al-Mujahid al-Imam Muhammad Husayn 
Kashif al-Ghita, " Majallat Dirasat wa Buhuth, No. 1 First Year ( 
Shawwal, 1401), p. 103 
- Ibid. 
' Khalili, Ja'far, Hakadha 'araf tuhum Vol.1 {Baghdad, 1963), p. 244 
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in the Shi'ah world. The fundamentalists used the concept of 

al-a^lamiyyah as a pretext against the ascendancy of Kashif 

al-Ghita to be the leading marji' after the death of Sayyid 

Abu al-Hasan al-Isfahani. 

The Concept of al~A'lamlyyah 

It has been reported that Imam Mahdi instructed the 

people who are not experts on Islamic jurisprudence to 

follow the instructions of the experts, the mujtabids, after 

the Great Occultation. He said: 

But if there is anyone among the fuqaha who is in 
control over his own self, protects his religion, 
suppresses his evil desires and is obedient to the 
Commands of his Master [Allah], then the people 
should follow him. And these qualities will not be 
found except in some Shi'ah fuqaha.^ 

It has been also reported that Imam Mahdi said: As to the 

new events, refer to the transmitters of our traditions, for 

they are my proof unto you and I am the Proof of Allah.^ The 

last two traditions do not indicate any reference to the 

concept of al-a^ lamiyyah. Besides that the Shi'is used to 

follow the jurists in their cities, and the concept of the 

* Rezvi, Sayyid Muhammad, An Introduct ion to the Is lamic  Shaxi 'ah 
(Qum, 1992), p. 20 
' Al-Hurr al-'Amili, Muhammad bin al-Hasan, Siasa' i l  a l -Shi '  ah Vol. 
18 (Tehran, 1977), p. 101 Bab No. 11, Tradition No. 9 
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most learned was not used as a criterion for emulation 

before the death of Shaykh Ja'far Kashif al-Ghita. Even when 

the latter's son, Shaykh Musa, was chosen as the most 

learned, his authority was restricted to the city of Najaf 

and not for the whole Shi'ah, because the arbiter himself, 

al-Qummi, was a marji' in Iran at that time. Then, al-Shaykh 

al-Ansari expounded on this concept and made it mandatory to 

imitate the most learned. However, there was never a total 

agreement on one person to be the most learned after al-

Ansari. It was left to the individual to decide for 

himself/herself to choose whomever he believes to be the 

most learned. The persisting problem that haunted every 

marji^ was that everyone of them must adhere to this concept 

as a condition for imitation, otherwise he implicitly 

indicates that he is not the most learned, and therefore 

ineligible for imitation. Until the onset of the Islamic 

Revolution in Iran, the concept of the most learned was not 

disputed. However, after the success of the Islamic 

Revolution many questions were raised, especially by the 

educated, demanding a clear definition of the term because 

they saw the difference between Imam Khomayni and the 

leading marji' at the time Sayyid Abu al-Qasim al-

Khu'i(d.1992)in Najaf. The educated among the Shi^is 
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realized the gap between a politicized marji' (Khomayni) and 

the apolitical njarji MKhu'i) . Nevertheless, Khu'i still 

maintained his position as the leading marji^ because the 

Shi'is were not used to switching from one marji^ to 

another. Sayyid al-Khu'i did not believe in the concept of 

wilayat al-faqih al-'aimah (the General Guardianship of the 

Jurist) as did Imam Khomayni. The issue of al-a^ lamiyyah 

became very serious after the death of Sayyid al-Gulpaygani, 

the last of the traditional maraji\ in 1994, and the 

emergence of relatively young maraji^. 

Thakiri argued that the fuqaha who came before al-

Shaykh al-Ansari did not provide a comprehensive definition 

of al-a'lamiyyah.^ It became mandatory to follow the most 

learned mujtahid based on 'agl (reason)The most learned, 

as defined by al-Ansari, is the most capable in deducing 

rules (a/3A:ani) according to the determined principles.^ 

However, the a^ lamiyyah was understood to be restricted to 

fiqh and its principles (usul al~fiqh) which was confined to 

the ayat (verses of the Qur'an) that deal with the rules. 

There are about five hundred verses in the Quran that 

'• "Ali Akbar Thakiri, "Al-Marji'iyyah wa shart al'a" lamiyyah, " In Ara'  
fi al-marji'iyyah p. 197-8 
- Ibid., p. 226 Note; It is out of the purpose of this research to 
discuss purely judicial issues. 
• Ibid. p. 199 
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pertain to these rules.^ The question is: Is Islam 

restricted to these five hundred verses? Then, how about the 

rest of the approximately 6000 verses in the Quran? Al-

Hakimi argued that the fiqh, which is confined solely to the 

five hundred verses, represents a small fraction of Islam, 

approximately one/twelfth. So, the faqih in this sense is 

not a comprehensive Islamic scholar, because the jurist must 

be knowledgeable in all the Islamic issues mentioned in the 

Qur'an and the hadith. Therefore, the faqih who does not 

know more than the five hundred verses is unable to lead 

society or to be a good representative of the Imams.^ Sayyid 

Muhammad Baqir al-Sadr argued that the purpose of ijtihad is 

to apply the Islamic theory of life. He pointed out two 

dimensions for the application of the Islamic theory, one 

related to the domain of the individual, and the other one 

related to the realm of the society, which includes social, 

economic, and political relations.^ However, he added that 

the Shi'ah ijtihad was confined to the application of 

Islamic theory to the individual because of the political 

isolation imposed on the Shi'ah since the early history of 

• Hakimi, Muhammad Rida, Al~Hayat  Vol.2 i^rd Ptint {Tehran, 1401), p. 
355 
" Hakimi, Muhammad Rida, Al~Hayat  Vol.2 ffrd Ptint (Tehran, 1401), p. 
355 
' Muhammad Mahdi Shams al-Din," Al-Ijtihad fi al-Islam," A2-I j t ihad No 
9 3rd Year (Kharif, 1990, 1411), p. 49 (15-55) 
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Muslims.^ Thakiri stated that the most learned mujtahid must 

be able to give his opinions concerning the political, 

social, and economic issues that confront society everyday. 

He also maintained that the ^new events' mentioned in the 

hadith of Imam Mahdi, were not regarding the issues already 

discussed in the books of fiqh or the practical manuals (al-

rasa'il al~^amaliyyah) but rather concerned the new 

occurrencesThe faqih who is most learned in the regular 

issues of praying, fasting, hajj(pilgrimage), menstruation, 

and similar issues acquires only a limited a^lamiyyah. The 

most learned mujtahid is the one who is most capable to 

understand the rules of Allah about the individual as well 

as social and political issues as well as the circumstances 

surrounding the time and the place that affect the process 

of issuing rules.^ The marji" must have deep Insight into 

fiqh as well as social and political matters, and must 

understand the international situation and its effect on 

Islam and Muslims in general and the Shi"ah in particular/ 

Fadl Allah argued that the faqih who detaches himself from 

current issues looses his function as a marji^ even in the 

• Ibid., p. 50 
~ *Ali Akbar Thakiri, "Al-Marji'iyyah wa shart al'a'lamiyyah." In 
Majmu'ah min al-bahithin, Ara' fi al-marji'iyyah p.205 
" Muhsin Ajini, " Al-marji'iyyah wa al-qiyadah." In Majmu'ah min ai-
bahithin, Ara" fi al-marji'iyyah p. 358 
Muhammad Husayn Fadl Allah, "Al-marji'iyyah; Al-waqi' wa ai-muqtada." 

In Majmu'ah min al-bahithin, Ara' fi al-marji'iyyah p.159-60 
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regular juridical questions.^ There is a famous Islamic 

principle in the Islamic shari'ah stating that God has a 

ruling for every occurrence, which indicates, as Fadl Allah 

pointed out, that the marji' must know the practical fiqh as 

well as the theoretical fiqh.^ According to the perspective 

of Shi"ah thinkers about al-a^lamiyyah and the marji^iyyah 

after the success of the Islamic Revolution in Iran in 1979, 

Kashif al-Ghita should have become the leading marji^ 

instead of Sayyid abu al-Hasan al-Isfahani. Kashif al-Ghita 

was a half century ahead of his contemporaries. 

^Abd al-Zahra' al-Khatib al-Husayni, a student and an 

aid to Kashif al-Ghita, in a personal letter to the writer, 

indicated that he once asked one of his teachers: Why is it 

that Kashif al-Ghita is not the most learned of the 

muj tabids while he has so much knowledge in every field? The 

teacher responded that Kashif al-Ghita did not specialize in 

only one science. His knowledge is so diverse in fiqh, usul, 

philosophy, hikmah, poetry, literature and so forth that, 

therefore, we can not put him on the forefront of those 

whose specialty is just in fiqh and usul.^ This indeed 

demonstrates the backward mentality of some of the ^ulama at 

" Hasani, Salim, Al-ma'al im al - jadldah l i l  marj i ' iyyah al -shi ' iyyah 
dirasah wa b iwar  ma'a ayat  Al lah a l -Sayyid  Muhammad Husayn Fadl  Al lah 
2nd Print (Beirut, 1414, 1993), p. 103 
- Ibid. 
' The letter was dated 5 December 1993. 
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that time when knowledge besides fiqh was considered a 

weakness rather than a credit. This very mentality produced 

some maraji^ who knew nothing about life. There is no doubt 

that they were pious. God-fearing, devoted, and ascetic, but 

they were not up to their positions as leaders of the 

community. The present leader of Hizb Allah in Lebanon, 

Shaykh Subhi al-Tufayli, narrated that when he was in Najaf, 

a marji^ went for pilgrimage. When the car stopped in the 

way, he asked why they had stopped. They told him that they 

were at the border of a country. He wondered again and said, 

"Are there borders between Muslim countries ?" Tufayli added 

that the marji' was so far away from the affairs of Muslims 

that he was not aware that life had changed and that the 

Muslim countries have torn apart. Tufayli concluded that it 

is important to know the ethical, political, and economic 

affairs of Muslims, because these have a direct impact on 

deducing Islamic rules.^ The traditionalist ^ulama have been 

still using the concept of al-a' lamlyyah in its old 

definition, as a pretext to obstruct the brilliant and 

competent mujtabids from becoming maraji'. 

The knowledge of Shaykh Kashif al-Ghita impressed "Abd 

al-Rahman al-Bazzaz, then the Dean of the College of Law in 

Al-'Ahd, No. 560 6 Rajab 1415 9 December 1995 p. 4 
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Baghdad and later the Prime tylinister of Iraq. "Abd al-Zahra' 

wrote to me that Al-Bazzaz was on a visit to Najaf within a 

group of professors of the College of Law. As a professor of 

law, he was unwilling to visit Kashif al-Ghita whom, as al-

Bazzaz thought, will not be different than those religious 

men in Baghdad, but according to the government program he 

had to visit Kashif al-Ghita. When Kashif al-Ghita was 

informed that they were coming from the College of Law, he 

discussed an article from the French jurisprudence and 

another article from Roman. He pointed out the weaknesses of 

those laws and compared them to their counterpart in Islamic 

jurisprudence and demonstrated the strength of the Islamic 

laws in an eloquent, fluent, and persuasive style. So, Al-

Bazzaz told some of his colleagues not to inform Kashif al-

Ghita that he(al-Bazzaz) was the dean. Al-Bazzaz was afraid 

that Kashif al-Ghita might ask him questions that he could 

not answer. When al-Bazzaz went back to Baghdad he told some 

of his students that he used to have a great respect for 

academia, but this had ceased after he had met a man without 

even a primary degree in front of whom he(al-Bazzaz) felt so 

little.^ *Ali Khaqani stated that he had never seen anyone 

• The letter was dated 5 December 1993 
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of the fuqaha able to defeat Kashif al-Ghita in religious 

debate. He also added that he heard Kashif al-Ghita saying: 

I do not claim perfection for that is exclusively 
for God. But I say: I am more perfect than the 
others whom I know, because I endeavored to obtain 
knowledge for the sake of knowledge and not for 
leadership. Others than myself have sought 
knowledge for the sake of leadership. So, his 
energy to seek knowledge was weakened because he 
mixed his positive thought with a negative thing 

Even though Kashif al-Ghita was the most learned among 

his contemporaries, he could not become the leading mujtahid 

for different reasons. First, Sayyid abu al-Hasan al-

Isfahani, who was ten years older than Kashif al-Ghita, 

preceded him as a marji'. For the Shi'is it is an 

impossibility to quit emulating a marji' before the death of 

the marji' himself. The one who becomes a marji' before the 

other usually gains more followers. This is quite evident in 

the case of Sayyid al-Khu'i, who remained the leading marji' 

even though Imam Khumayni and Sayyid Muhammad Baqir al-Sadr 

emerged afterwards. Therefore, Kashif al-Ghita was already 

the third after al-Isfahani and Shaykh Na'ini. When Na'ini 

died in 1935 Isfahani became the leading marji' for the 

Shi^ah. To be the leading marji' means more authority within 

the hawzah, because the emulators have to give him the 

• Khaqani, ^Ali, Shu'ara'  a l -Chari  Vol.8 (Qum, 1408), p, 103 
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khums. It is believed that Sayyid Abu al-Hasan al-Isfahani 

was the first faqih to demand paying the share of the Imam, 

half of the khums, to the This ruling helped al-

Isfahani to be the most powerful marji^ in the hawzah, and 

limited the role of the other maraji^ . The khums used to be 

given to the fuqaha- in general and not to the marji^ 

himself.^ The marji^ uses the khums to support the ^ulama 

and the students of the hawzah financially. Eventually, he 

would get the support of the 'ulama. The income of Sayyid 

Abu al-Hasan received as much as six hundred thousand Iraqi 

dinars in some years, which was a huge amount at that time.^ 

King 'Abd Allah of Jordan said that the income of Sayyid abu 

al-Hasan was more than the income of some countries/ In 

fact the khums paid by the Shi'is to the maraji^ secured the 

independence of the hawzah and the religious scholars from 

the influence of the governments. The 'ulama are therefore 

independent of any government. It is a form of self-

destruction for any scholar to accept assistance from the 

secular governments. The 'ulama in the hawzah expected 

Kashif al-Ghita to support them financially the way Abu al-

• Isma'il Isma'ill, "Ausus al-tasarruf bi al-huquq al-shar'iyyah." In 
Majrau'ah min al-bahithin, Ara" fi al-marji' iyyah p. 529 
- Ibid. 
' Asifi, Muhammad , Madrasat  a l -Najaf  wa ta tawwur al -harakah a l -
islahiyyah feeha (Najaf, 1964), p. 16 
' Ibid. 
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Hasan did, Kashif al-Ghita was unable to do so simply 

because he did not receive as much of the khums as ai-

Isfahani. In his letter to me, 'Abd al-Zahra explained this 

issue stating that Kashif al-Ghita might have received less 

than one per cent of what Abu al-Hasan used to get. 'Abd al-

Zahra said that one year, before the pilgrimage, he saw-

people in a long line waiting at Sayyid abu al-Hasan's house 

to pay their dues of the khums, while only few who showed up 

at Kashif al-Ghita's house. In fact, many Shi'ah Iraqi 

tribes imitated Shaykh Kashif al-Ghita, but most of his 

followers were outside Iraq. The mutaqaddisun accused Kashif 

al-Ghita of not being generous and poisoned the minds of the 

people so that people refrained from imitating him.^ The 

other reason for Kashif al-Ghita not to be the leading 

marji' even after the death of Sayyid Abu al-Hasan, was 

because he was an Arab. 'Abd al-Zahra asserted that Kashif 

al-Ghita was discriminated against because he was an Arab. 

'Abd al-Zahra stated that he does not have any prejudice 

against any nationality and that all the believers are 

equal, but it was a clear cut fact that Kashif al-Ghita was 

discriminated against because he was an Arab. 'Abd al-Zahra 

put it this way: ^vrvbatvhu janat 'alayhilUe was harmed by 

" The letter was dated 5 December 1993 
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being an Arab). The nephew of Kashif al-Ghita confirmed this 

fact too. 'Abbas, son of Shaykh Ahmad, related that once, at 

his home in Baghdad, an Iranian student asked his Iranian 

friend about Kashif al-Ghita whom he had just visited. The 

student replied in Persian that could be translated as ; "If 

he were not an Arab 1" He meant that Kashif al-Ghita was 

indeed the greatest of the 'ulama, but that being an Arab 

stood as an obstacle against him.^ Khaqani pointed out that 

Imam Kashif al-Ghita had never denied his antagonists his 

help when they had no one else to solve their problems.^ 

Khaqani added that Kashif al-Ghita was aware of what was 

going on against him. Kashif al-Ghita asserted his complaint 

stating: "What I witness confirms what history reports of 

oppression and abnormality where the people support the 

naive and disappoint the scholars, and I am not the first 

bottle[to be broken]."^ Kashif al-Ghita expressed his 

feelings complaining about his situation by repeating the 

Arabic proverb: mughanniyatu al-hayy la tutribu[ The local 

singer does not delight)However, Khaqani stated that when 

Imam Kashif al-Ghita died, the enemies of Kashif al-Ghita 

wept a lot because they realized how important he was. They 

^ Telephone conversation with Ahmad Kashif al-Ghita. 
' Khaqani, ^Ali, Shu'ara'  a l -Ghari  Vol.8 (Qum, 1408), p. 102 
^ Khaqani, 'Ali, Shu'ara' al-Ghari Vol.8 (Qum, 1408), p. 102 
' Ibid. p. 114-5 
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found out that the country lost a great leader who was so 

influential domestically and abroad. They also found out 

that the reputation of Kashif al-Ghita was widespread among 

people as well as kings in the Islamic world/ Indeed, 

intellectually Imam Muhammad al-Husayn Kashif al-Ghita was 

far ahead of his time, therefore his contemporary 'ulama 

could not understand his objectives. Otherwise, he should 

have been the leading marji^ because he was the most learned 

of the mujtabids of his time. Even though Shaykh Muhammad 

al-Husayn was deprived of being the leading marji', still he 

attained the religious leadership which had remained in the 

house of A1 Kashif al-Ghita, from the twelfth/eighteenth 

century.^ 

' Ibid. p. 113 
- J. M., "Sayr al-'ilm fi al-Najaf," A1-'Irfan Vol. 21 (1349, 1931) p. 
501 (498-502) 
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The Decline of the School of Najaf 

There exists no institution which has persisted for 

over one thousand years without rules or laws like the 

institution of the Shi'ah religious school. There has been 

neither administration, or administrators, nor employees in 

the hawzah. Indeed, it is the strangest institution in the 

world. Students come from anywhere in the Shi'ah world to 

study for the sake of knowledge alone, because the hawzah 

does not issue degrees or certificates to the students. 

Shaykh Muhammad Jawad Mughniyah, a prominent Lebanese 

mujtahid and a prolific writer (1322-1400/1904-8/12/1979) 

pointed out that "Najaf does not know the new, and does not 

want to know it, neither in the subjects of study nor in the 

process of learning."^ He added that Najaf has not changed 

for hundreds of years. It leaves the student and his will to 

choose the way he wants without any constraints, and never 

interferes in his affairs. The main reason for this is, as 

explained by Mughniyah, that the hawzah has not been 

controlled by political organization or by any committee, 

nor by a business company or by anyone at all. Money comes 

- Mughniyah, Muhammad Jawad, Mdn huna wa hunak (Beirut, 1388/1968), p. 
30 
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from benefactors and wealthy believers.^ When a foreign 

student comes to Najaf he can find free accommodation in one 

of the schools there. The schools are in fact not colleges 

of education but places where foreign students live, similar 

to dormitories. By the late nineteenth century there were 

around ten thousand students in Najaf from Iran, Turkey, 

India, Pakistan, Afghanistan, Tibet, Iraq, Lebanon, Bahrain, 

and al-Ahsa'However, a British report on Najaf estimated 

the number of students in Najaf to be six thousand in 1918.^ 

The number of students declined drastically by 1957 to 1954 

students.'' Most of the students, as usual come, from Iran. 

The statistics of the student composition in Najaf in 1957 

was: 896 scholars from Iran, 326 from Iraq, 324 from 

Pakistan, 270 from Tibet, 71 from India and Kashmir, 47 from 

Syria and Lebanon, and 20 from al-Ahsa~, Qatif and Bahrain.^ 

There were fifty-three madrasahs in Najaf in 1926." By 

1957 there were about twenty-four madrasahsThe most 

famous schools of Najaf are Sadr, the oldest school built in 

1240/1824, al-Mu'tamad, built in 1250/1834, al-Mahdiyyah, 

• Ibid., pp. 30-31 
' Wardi, Lamahat Vol.3 p. 79 
' Nakash, The Shi'is of Iraq p. 241 
' Fadil Jamali,"The Theological Colleges of Najaf," The  Mus l im  Wor ld  
Vol. 50 No.l (January, 1960), p. 15 (pp. 15-22) 
' Ibid. 
" 'Ali al-Sharqi, " Al-halah al-'ilmiyyah wa al-harakah al-fikriyyah fi 
al-Najaf Lughat al-'Arah , Vol.4 (Kanun al-Awwal, 1926), p. 329 
Fadil Jamali,"The Theological Colleges of Najaf," p. 15 
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built by Shaykh Mahdi A1 Kashif al-Ghita in 1291/1874, and 

al-Qawam built in 1300/1874. The other schools were al-

Salimiyyah, al-Irawani, al-Sharbiyani, al-Qazwini, al-Hindi, 

al-Khalili, al-Akhund, al-Yazdi, al-Shirazi, and al-

Burujirdi.^ Most of the contributors to the madrasahs were 

officials of the Qajar government, viziers of the Bukhari 

sultan, or the muj tabidsThough the Sultanate of Bukhara 

was a Sunni, the high officials were former Shi'i slaves who 

had been captured in raids in Iran. They contributed to no 

less than five madrasahs in the late nineteenth and early 

twentieth centuries.^ 

The places of teaching were the mosques especially at 

the Shrine of Imam 'All, the al-Hindi(Indian) mosque, the 

mosque of 'Imran, al-EChadra', al-Tusi, and Shaykh Murtada. 

The teachers and the students could also meet at the 

teachers' own homes or at some halls in the schools.^ 

The class might consist of a small halaqah (circle) of 

anywhere from two to twenty students. Only the advanced 

courses were given as public lecture. There was no time 

limit to the length of one's study. One might spend as many 

• Khalili, Ja'far, Al -Madkha l  i l a  mawsv^a t  a l - ' a taba t  a l -muqaddasah  
(Beirut, 1965), pp. 107-8 
- Nakash, The Shi'is of Iraq p. 242 
-• Ibid. p. 243 
^ Khalili, J. Mawsu'a t  a l - ' a tabaC a l -muqaddasah  Qi sm a l -Na ja f  Vo l .  2  
(Baghdad, 1966), pp. 107-110 
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years in learning and teaching as he wished, until he 

becomes a well recognized muj tahld. There are no 

examinations, nor are there any certificates issued. The 

student can move according to his own pace to another 

advanced course when he thinks he is competent to do so 

without the teacher's interference or recommendation. The 

student chooses his own teachers who are usually students of 

more advanced courses. Consequently, every scholar at the 

havrzah is both a student and a teacher. The students also 

choose their subjects and books, and their attendance is not 

controlled by any regulations. The students do not pay 

tuition, and the teachers do not get salaries either. The 

teachers, as well as the students, depend on the allowances 

from the marji', which are hardly enough to live with. 

Usually no one goes to study in Najaf with worldly motives. 

The only guiding motivation is piety, serving God, and the 

community. 

There are three stages of education in the hawzah. The 

first stage is al-muqaddamat (the introductions). In this 

stage either one or a few students choose a teacher to form 

a small circle. The student usually starts with nahw 

(syntax) and sarf (etymology and derivation). The books of 

syntax and etymology usually used are: Al-Ujrumiyyah, Qatr 
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al-nada wa bal al-sada, Mughni al-labib of 'Abd Allah ibn 

Hisham (d.761/1360), and Alfiyyat ibn Malik (the thousand 

verses on grammar) of Muhammad ibn "Abd Allah ibn Malik al-

Ta~i (d.672/1273). The student also learns balaghah 

(rhetoric). The books of balaghah are Al-Mukhtasar of Mas'ud 

bin 'Umar al-Taftazani(d.791/1388), and Jawahir al-balaghah 

for Sayyid Ahmad ibn Ibrahim al-Hashimi. At this stage 

students also study mantiq (Aristotelian logic). The logic 

texts are Hashiyat Mulla 'Abd Allah al-Najafi, and Al-

Shamsiyyah of Qutb al-Din al-Razi. On usul al-fiqh (the 

principles of jurisprudence) the students study Al-Ma'allm 

of Shaykh Hasan ibn Zayn al-Din, the Second Martyr, and Ai-

Tabsirah of al-'Allamah al-Hilli, as well as other texts. 

The student might also learn theology, mathematics, and 

literature. The first stage could last three to five years 

and the time for discussion in the lesson is limited.^ 

The second stage is al-sutuh(surfaces). It is called 

sutuh because both the instructor and the student read from 

an open book and examine a particular sentence or an 

opinion. The students study the books on rational 

jurisprudence and the principles of jurisprudential 

deduction. At this stage, the most important texts regarding 

• Ibid., pp. 91-95 



170 

fiqh are Sharh al-lum' ah al-dimashqiyyah and Masalik al-

afham by the Second Martyr, and Al-Makasib by Shaykh al-

Ansari, as well as some other texts. On the principles of 

fiqh the books include, Al-Qawanin by al-Qummi, Kifayat al-

usul by Shaykh Muhammad Kazim al-Khurasani, Rasa-il by al-

Shaykh al-Ansari, as well as some other books. The students 

might also study theology, philosophy, hadith, exegesis, 

along with other relevant subjects. This stage could last 

three to six years or more. 

The third stage is bahth al-kharij (the external stage) 

during which over one hundred advanced students attend the 

lessons of the great muj tabids in fiqh and usul. It is 

called the "external stage" because the lessons are not 

centered on a particular book or a specific opinion of a 

scholar, but rather discussions on a specific problem from 

the viewpoints of the various Islamic schools and scholars. 

Then the lecturer gives his own opinion. The students have 

the complete freedom to debate with the teacher and to 

challenge his opinion and the opinions of any scholar, as 

well as to present their own opinions. Through the process 

of disputation the students build up their self-confidence 

in order to be prepared to be the future muj tabids. It is 

via debates and arguments and taqrirat (reports), that the 
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qualified and most competent students gain recognition and 

fame by the grand mujtahids and the scholars in the hawzah. 

The great mujtahids offer ijazah (permission) of ijtihad to 

the qualified students. When a student becomes a mujtahid, 

then he has the right to follow his own reasoning. The grand 

mujtahids offer many dawrat(seminars), often lasting for a 

few years, in which the good students establish reputations 

of high scholarship. This stage could last over ten years 

for the diligent students and therefore, very few students 

achieve the level of ijtihad. However, it is due to this 

method of education that the studies of jurisprudence and 

the principles of jurisprudence have advanced greatly in the 

Shi'ah religious schools.^ Fadil Jamali, Ph.D. in education 

from Columbia University, an ex-minister for foreign 

affairs, and a former Prime Minister of Iraq in 1954, 

evaluated the hawzah in Najaf saying: 

My acquaintance with Najaf and its system of 
education begins with my childhood when my father 
was a scholar there. My late father spent some 
nineteen years studying theology in Najaf. Later 
on at the age of fifteen, I started the same 
education myself but in Kadhimain, not in Najaf. 
As time went on my conviction became stronger and 
stronger that in Najaf we have a mine for 
educationalists which should be explored so that 
the whole world might come to know it, appreciate 
it and adopt some of its features. I have studied 
the major university systems of education of the 
West; I have visited German, British and French 

Ibid., p. 98 
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universities, Oxford and Cambridge included; I 
have had my own education in American 
universities. But none of these, not even the 
German universities which pride themselves on 
freiheit in education, match Najaf in its freedom, 
in its depth, in its development of personality 
and in putting its stamp on the individual.^ 

However, Jamali pointed out some of the problems of the 

educational system in Najaf. First, he stated that the 

content of education is mediaeval and archaic in character. 

Second, because there are no examinations, no requirements, 

and no control of attendance, some people leave Najaf who 

are under qualified and meanwhile claim religious 

leadership. Third, because there are no fixed budgets and no 

fixed sources of income, the student's life is subject to 

material hardship and anxiety.^ 

As early as 1909, the first Lebanese Shi^ah magazine, 

A1-'Irfan, criticized the lack of a well organized system of 

education in the Shi'ah religious schools.^ Shaykh 'Ali al-

Sharqi(1309-1384/1891-1964) an eminent writer and poet, 

pointed out in 1345/1926 that the scholars became less 

interested in studying hadith, exegesis, history, Arabic 

language and literature, and philosophy in the hawzah of 

• Fadil Jamali, "The Theological Colleges of Najaf," p. 16 
- Ibid., pp. 21-22 
• S. N. , " Nadrah fi al-madaris al-diniyyah," Ad- ' I r fan  Vol.1 (1327, 
1909), p. 588 
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Najaf.^ It is obvious that most of the students in the 

hawzah have been always non-Arabs who used to learn Arabic 

for the purpose of fiqh and usul rather than other subjects. 

Shaykh al-Suri pointed out that the disorder in the hawzah 

might cause the student to waste a month looking for a 

teacher. Also the freedom of the student to move from one 

subject to another as he wishes or to keep changing 

teachers is only a waste of time and effort. Moreover, the 

student does not study more than six months out of the year 

because of holidays, as well as absences of either teacher 

or student, whether for reasonable or unreasonable excuses.^ 

Muhammad Jawad Mughniyah claimed that even the highest 

marji' did not have rules or regulations by which to 

administer the affairs of the hawzah. The marji^ depended on 

his entourage and advisors, most of whom pretended to be 

very honest in order to deceive him and fill their pockets 

with money.^ Mughniyah added that there was no doubt about 

the honesty, justice, knowledge, and piety of the marji\ 

but that he could not be a teacher and an administrator of 

such a huge university at one time.'' It is important to 

'All al-Sharqi, " Al-halah al-'ilmiyyah wa al-harakah al-fikriyyah fi 
al-Najaf Lughat al-'Arab , Vol.4 (Kanun al-Awwai, 1926), p. 327 
• Muhammad Hasan al-Suri, "Hayat al-talib fi al-Najaf." A1-'Irfan Vol. 
25 (1936), p. 236 (235-237) 
" Mughniyah, Muhammad Jawad, Min huna  wa  hunak  (Beirut, 1388/1968), p. 
33 
' Ibid., p. 34 
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mention that most of the muj tabids became maraji' in their 

sixties, and became the highest maraji^ in their seventies 

when they had already physically deteriorated. Therefore 

they depended on their relatives to pay the allowances to 

the students in the hawzah. Shaykh Murtada Mutahhari * 

pointed out the most serious problem in the hawzah had been 

the financial administration of sahm al-Imam (the share of 

the Imam)He claimed that some of the sons of the maraji', 

their grandsons, and their entourage exploited the chaos of 

the financial administration in order to steal and to spend 

lavishly for their desires without limits.^ The wealth of 

the hawzah was being exploited as if it were a family 

business, and the financial affairs were in worse shape than 

those of many third world governments. There must be an 

independent institution with fixed rules and laws to receive 

the khums from all the Shi'ah people, regardless of their 

own maraji'. This financial institution should be 

responsible for the management of all the affairs of the 

hawzah, and even the maraji' should receive their allowances 

through the institution, just as any other student or 

• A renowned muj tab id  ,  theologian, philosopher, and political 
ideologist. He was assassinated right after the success of the Islamic 
Revolution in Iran. 
" Murtada Mutahhari, Al - i j t ihad  f i  a l - I s lam (Mu~assast al-Bi'thah, 
Tehran, n.d.), p. 39 
• Ibid., p. 63 
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scholar. This way the marji' would be relieved of the 

responsibility towards God. Otherwise, the maraji' will be 

accountable before God for any mismanagement or exploitation 

of the wealth of the hawzah. Ja'far al-Khalili stated 

plainly in 1355/1936 that the main reason for the students 

and the prominent ^ulama to depart the hawzah in order to 

look for work was the abuse of religious financial duties 

[al-huquq al-shar'iyyah) Hibat al-Din al-Shahrastani 

warned that the disorder in the hawzah will extinguish the 

spirit of learning which will eventually cause the death of 

the school.^ Husayn Muruwa demanded the immediate need for 

the reform of the hawzah before it collapses.^ Khalili 

called upon Sayyid Abu al-Hasan al-Isfahani to reform the 

hawzah, to purge out the so called 'ulama, and to put 

everything in order, for he was the only person capable of 

doing so.'' During 1335-36/1936-37 Al-Hatif published many 

articles demanding with utmost urgency the reform of the 

school.^ But the response of Sayyid Abu al-Hasan al-Isfahani 

• Ja'far al-Khalili, "Al-islah al-dini Kayfa yajib an tunfaq al-amwal." 
Al-Hatif No. 57 (26 Ramadan 1355/ December 11, 1936), p. 3 
- "Al-kalimah allati alqaha ma'ali al-'allamah Hibat al-Din fi muntada 
al-nashr," Al-Hatif, No. 58 (24 Shawwal 1355/ 8 January 1937), p. 4 
^ Shaykh Husayn Muruwa,"Sarkhah jari~ah hawla al-islah al-dini," Al -
Hatif, No. 58 (8 January 1937), p. 6 
Ja'far al-Khalili, "Al-islah al-dini wa wajib al-hai~at al-ilmiyyah," 

Al-Hatif, No. 58 (8 January 1937), p. 3 
^ See: Shaykh Husayn Muruwa: "Al-ijtihad haql khasib muntij yaqdi 'alayh 
al-wad' al-dini al-hadir," 59 (1937), p. 5 & "Waltakun minkum umraat 
yad'una lilkhayr ila rijal madrasatina al-diniyyah," 60 (1937), p. 5 & 
"Zahirah ruhiyyah ma huwa al-islah alladhi nad'u ilayh," 65 (1937), p. 3 
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was "As long as I am alive no one has the right to change 

anything in the hawzah, and the share of the Imam (the half 

of the khums) should be distributed only to the students of 

fiqh and usul."^ 

Kashif al-Ghita and the Reform of the Hawzah 

Shaykh Husayn Muruwa in an article entitled "A Frank 

Word to the Exalted Leader the Great Reformist Imam Kashif 

al-Ghita," appealed to Imam Kashif al-Ghita to reform the 

hawzah.^ Muruwa said. 

There is no one in this city, and among the 
religious men whom we know, who has the 
intellectual readiness to fulfill the desired 
reform as you have. Besides the readiness you are 
also held in such high prestige throughout the 
Islamic community. We do not know of any of our 
men who has such direct contact with modern life 
as you do. You know its strengths as well as its 
weaknesses. You are the only one who has all the 
means to carry out a decisive reform with great 
determination in order to get rid of the 
shortcomings.... This is the talk of the people 
who are seeking reform either in this city or 

& " Liyasma' shuyukhuna kayfa yantaqiduna al-Azhar," 72 (1937), p. 4 & 
"Al-khasb alladhi huwa ghayat al-qaht 'awd ila al-islah," 76 (1937), p. 
4 & Muhammad Jamal al-Hashimi, "Al-islah al-dini wa mawqif al-'ulama wa 
muntada al-nashr minh," 60 (1937), p. 8 & Muhammad Shararah, "Al-mawqif 
yahtaj ila qiyadah hazimah mukhlisah fa~yna hia?," 62 (1937), p. 4 & 
' A m r ,  "  Ha w l a  a l - i s l a h  a l - d i n i  m a d h a  s a t a k u n  a l - ' a q i b a h , "  6 3  ( 1 9 3 7 ) ,  p .  
8 & Mirzah Naji, " Hawla al-da'wah ila al-islah al-dini," 67 (1937), p. 
6 
' Mutahhari, Al - i j t ihad  p. 57 
Shaykh Husayn Muruwa, "Kalimah sarihah ila maqam al-za'im al-muslih 

al-kabir al-Imam Kashif al-Ghita," Al-Hatif 64 (1937), p. 4 
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somewhere else. Some people are expecting you to 
shock religious circles with your sincere 
thunderstorms such as people are normally familiar 
with during bewildering situations. We are between 
two choices; either a comprehensive reform or the 
death of the school. We do not expect you to give 
in and we are impatiently waiting for your 
conclus ive cry. ̂ 

Imam Kashif al-Ghita did not fail the ^ulama, who 

demanded the reform of the hawzah. He was indeed the first 

marji^ to reform education in the school of Najaf despite 

opposition from the conservative 'ulama. Khalili pointed out 

that Kashif al-Ghita was the first person to call for the 

religious reform[in Najaf] 

For the purpose of reform he reconstructed Al-Mu'tamad 

school. 'Abbasquli Khan, the vizir of Muhammad Shah Qajar, 

donated money to build a silver box on the tomb of Imam 

'Ali. With the remaining money the school was built during 

the time of Shaykh Hasan Kashif al-Ghita. The school fell 

under the administration of the family of Kashif al-Ghita. 

When Shaykh Muhammad al-Husayn rebuilt it, it became known 

as Madrasat al-Imam Kashif al-Ghita.^ It has twenty six 

rooms, a big hall for reading, and the library. The school 

was opened in 1357/1938. Kashif al-Ghita did not give a room 

' Ibid. 
" Khalili, Hakadha  op.cit.. Vol. 1 p. 246 
-• Khalili, Mawsu'a t  op. cit.. Vol. 2 part 2 pp. 137-8 
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to any student who did not satisfactorily pass an exam. 

Shaykh ^Ali Mansur al-Marhun (b. 1334/1915), the writer's 

next door neighbor, told the writer that he passed the exam 

of Shaykh Kashif al-Ghita, and was then granted a room.'" 

Kashif al-Ghita set a comprehensive program for the 

school. 'All al-Zayn published an article in Al~'Irfan about 

the program of the school.^ He pointed out that Kashif al-

Ghita set out a general curriculum for all courses and books 

required for each subject and level. New subjects that have 

a direct implication on tiqh and religion such as sociology, 

psychology, ethics, geography, history of Islam and 

literature, history of religions and madhahih, as well as 

math were introduced. The stages of education were three; 

primary, secondary, and higher. Competent teachers were 

selected to teach the courses of their specialty and 

committees were designed to examine the students. A report 

was written at the end of each academic year showing the 

income and the expenditure of the school, and how the money 

came and went. Administration was to be established for 

endowments in Iraq and in the Shi'ah communities to use 

these funds for the school. Students were accepted based on 

" A conversation with Shaykh 'Ali at his home in Safar, 1415/ July 1994. 
"Ali al-Zayn, "Bawadir al-Islah fi Jami'at al-Najaf aw Nahdat Kashif 

al-Ghita," Al-'Irfan Vol. 29 (1358/1939), pp. 179- 185 
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their qualifications and comportment. A club was established 

for reading selected books on different subjects. Another 

club was founded to deliver speeches and lectures on science 

and literature weekly or monthly as a competition for the 

students and the teachers, and to invite the scholars and 

the literary men who visit Najaf or Iraq. There was also an 

ambitious program to exchange educational visits between the 

schools of Najaf and al-Azhar in order to unify the 

curriculum and the methods of learning, as well as to bring 

about harmony and understanding between the two sects of 

Islam. 

Imam Muhammad al-Husayn Kashif al-Ghita donated his 

library to the school and made it waqf (endowment that can 

not be sold) for the public use. Since then, the library was 

known as the library of Imam Kashif al-Ghita. The library 

was originally established by Shaykh Ja'far Kashif al-Ghita, 

then passed into his son Shaykh Musa, then to his son Shaykh 

Rida, then to his son Shaykh 'Ali, then to his son Shaykh 

Ahmad, and on to his brother Shaykh Muhammad al-Husayn.^ 

Jirji Zaydan described the library as the largest in Najaf, 

containing original sources and manuscripts. It had Al-Turaz 

• Khalili, Mawsu'a t  op, cit., Vol. 2 Part 2 p. 244 
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of Sayyid "Ali Khan, and Al-Mujmal of Ibn Faris.* By the 

time of Shaykh Muhammad al-Husayn the library had around ten 

thousand volumes, of which twenty-one hundred were 

handwritten manuscripts.^ When the renowned poet Rashid 

Salim al-Khuri, known as al-Sha'ir al-Qarawi, wrote a letter 

to Kashif al-Ghita promising him to send his diwan(book of 

poetry) to the library, Kashif al-Ghita responded on 9 

Rajab, 1373/ March 14, 1954, that the diwan will be for all 

the scholars of Najaf. Kashif al-Ghita asked him to tell the 

scholars of the world that "our public library is for this 

world and for the hereafter....We will keep your book as the 

kings keep their treasures."^ 

Al-Zayn described the school as a giant step for the 

reform of the school of Najaf and called upon scholars and 

the wealthy to support the considerable efforts of the great 

reformer as he applied his program of education reform.'' 

Muhammad Shararah(1324-1393/1906-1973), a writer, a poet, 

and a politician,^ depicted the school of " the great 

professor Kashif al-Ghita," as a new light shining on the 

religious school of Najaf, and a nucleus for the revival of 

" Jirji Zaydan, Tar ikh  adab  a l - lughah  a l - 'a rab iyyah  Vol. 4 (Dar al-
Hilal, 1957), p. 128 
" Khalili, Mawsu'a t  op. cit., Vol. 2 Part 2 p. 248 
' Ibid. 
' ~Ali al-Zayn, '^Bawadir al-Islah fi Jami'at al-Najaf aw Nahdat Kashif 
al-Ghita," AJIrfan Vol. 29 (1358/1939), p . 185 
Amini, Mu'jam op. cit.. Vol. 2 p. 725 
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education.^ Shaykh 'Abd al-Hamid al-Saghir praised the 

library and the school as the first institution of its kind 

in Najaf promoting modern religious education.^ 

"Ali Khaqani stated that hundreds of scholars attended 

the seminars of Imam Kashif al-Ghita and that a great number 

of literary men graduated from the halaqah (circle) of 

Kashif al-Ghita, which persisted for forty years. Khaqani 

attended the halaqah of Kashif al-Ghita for more than seven 

years, and found him a very competent faqih. Khaqani 

maintained that the students were among the best who were 

seeking knowledge for the sake of knowledge and not for 

wealth or reputation.^ At least two of the students of 

Kashif al-Ghita became maraji\ Sayyid Muhsin al-Hakim in 

Najaf,Sayyid Muhammad Husayn bin Sayyid Mahmud, known Agha 

Najafi Mar'ashi(1315-1411/1897-1990) in Qum.^ Sayyid Radi 

al-Din Zadah al-Shirazi, who lives at Tehran sent me a copy 

of his ijazah of ijtihad issued to him by Kashif al-Ghita, 

and later confirmed by two maraji\ Kashani® and Kulpaygani. 

• Muhammad Shararah, " Daw~ Jadid Yaruffu Shu'a'ahu fi Jaw al-Madrasah 
al-Diniyyah," Al-Hatif 140 (1357/1938), pp. 3-4 (3-5) 
" 'Abd al-Hamid al-Saghir, "Mu-assasat Kashif al-Ghita wa atharuha fi 
al-nahdah al-ilmiyyah," Al-Hatif 173 (1939), p. 21 & " Nazam al-tadris 
al-dini al-hadith," Al-Hatif 156 (1939), p. 11 
^ Khaqani, ShWara~ al-ghari op. cit.. Vol. 8 p. 100 
" Khalili, Hakadha Vol. 1 op. cit., p. 251 
^ Hirz al-Din, Ma'arif op. cit., Vol.2 p. 269 
Ayatullah Kashani was the Iranian national leader during Dr. 

Musaddiq's campaign against the Anglo-Iranian Oil Company in the early 
1950's. 
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Many other mujtabids also got their ijazah (permission) of 

ijtihad from Kashif al-Ghita, such as the celebrated scholar 

and orator, Shaykh Muhammad 'Ali al-Ya'qubi{1313-1385/1895-

1965) 

Agh Buzurg al-Tihrani, eminent researcher, and a friend 

of Kashif al-Ghita for more than fifty years, portrayed 

Kashif al-Ghita as a cosmopolitan person whose life was full 

of mysteries, edifying examples and experiences.^ Khaqani 

maintained that Kashif al-Ghita had great character and 

splendid attributes that are rarely found together in one 

faqih or leader.^ Imam Kashif al-Ghita was industrious 

throughout his life and in contact with people all over the 

world from America to Tibet. Khalili pointed out that Kashif 

al-Ghita received an average of fifty to sixty letters a 

day, and in some occasions more than one hundred letters a 

day from different Muslim countries, Africa, and the two 

Americas. Most of the letters were about religious, social, 

or literary questions. The Shaykh usually wrote the answers 

on the same letters and sent them back. Khalili published 

many of the questions and the answers of the Shaykh in Ai-

Hatif. Khalili also claimed that many of the letters came 

" Khalili, Hakadha  op.cit., Vol.2 p. 148 
Tihrani, Tabaqat Nugaba~ al-bashar Vol. 2 op. cit., p. 612 
Khaqani, Shu'ara~ al-ghari op. cit.. Vol. 8 p. 100 



from people of different faiths and schools of thought, 

especially the Lebanese Christians in Lebanon and abroad.'" 

Kashif al-Ghita wrote, eleven days before his death, an 

introduction to the first volume of al-Tehrani's book 

Tahaqat lam al-Shi'ah nuqaha- al-bashar fi al-qarn al-

rahi" 'ashar. Kashif al-Ghita also composed a poem of twenty 

eight lines describing the beauty of nature in Karand, to 

the west of Iran, only ten hours before his death. In the 

last line he said, " There is a meaning for this life, but 

only with death we might perceive its secret."^ 

' Khalili, Hakadha  Vol. 1 , p. 244 
- Jawad Shubbar, Adab  a l - ta f f  aw  sh 'ara -  a l -Husayn  min  a l -qarn  a l -awwal  
al-hijri hatta al-qarn al-rabi' 'ashar Vol. 10 (Beirut, 1400), pp. 51-2 
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IMAM KASHIF AL-GHITA : THE ISLAMIC THINKER 

AND THE SOCIAL REFOE^IST 

It was rare to find a marji' who had direct contact 

with the general public as well as with the elite class, be 

they intellectuals or high officials, either through 

preaching or writing, as Imam Muhammad al-Husayn al-Kashif 

al-Ghita had. As a matter of fact almost all of the Shi'ah 

maraji' were not public preachers unlike Imam Muhammad al-

Husayn al-Kashif al-Ghita. Moreover, he was not just a mere 

preacher, but second to none. The leading Shi'ah mujtabids 

especially those in Najaf, were mostly non-native speakers 

of Arabic. This is not to say that they did not understand 

Arabic, for no one could attain the degree of ijtihad 

without mastering the Arabic language. The mujtabids usually 

learned Classical Arabic but not the spoken Arabic of the 

people. Therefore they were unable to preach to the public 

unlike Shaykh Kashif al-Ghita. 

As discussed in the previous chapter, Kashif al-Ghita 

became the spokesman of the hawzah, especially with the 

withdrawal of the Persian maraji' from participation in the 

public affairs. Besides the pressure of the newly installed 

Iraqi sectarian government and the British policies against 
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the 'uiama and the Shi'is in general, the rise of Arab 

nationalism among the Iraqi Shi'ah augmented the alienation 

of the mujtabids. Most of the grand mujtabids retreated to 

the hawza, and restricted their activities to its sphere. 

The people regarded them as holy men in charge of preserving 

both faith and fiqh in its restricted definition as well as 

the answering of delicate questions pertaining to prayers, 

fasting, zakat, and the like and the teaching of advanced 

students at the hawza. It is apparent that gradually most of 

the maraji' accepted this role. Most of the maraji' lost 

their social leadership within the Shi'ah community in Iraq. 

It was then that Kashif al-Ghita emerged as the dominant, 

most influential religious and social leader, and reformist 

in Iraq. 

Throughout history there have been many famous 

intellectuals and thinkers who were not known as great 

communicators. One could have all of the qualities but not 

dare to speak, especially in countries where one word could 

cost one's life. In fact. Imam Kashif al-Ghita's most 

distinctive attribute superseding all of his other superb 

characteristics, was his courage to speak. He never 

hesitated to defy any power if he believed that that power 
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had gone astray, be it the government, the elite class, or 

the populace. 

Imam Kashif al-Ghita believed that because God created 

human beings, he sent to them reformers and guides. The 

greatest of the reformers were the prophets and the 

messengers.* The purpose in sending them was to guide and to 

discipline human beings and to purify them from vice. Next 

in importance after the prophets came their heirs, followed 

by the 'ulama (the religious scholars)He stressed that 

the role of reformer in a nation is similar to that of a 

physician. Medical doctors treat the diseases of the body,, 

while the ^ulama heal the diseases of the soul. Maladies of 

the soul are worse than those of the body and include envy, 

ignorance, arrogance, delusion and miserliness. These vices 

are the parasites of society. Since it is impossible for a 

society to survive without physicians, it is also difficult 

for it to live without the purifiers of ethics.^ Kashif al-

Ghita stressed that the main responsibility of the ^ulama is 

not only the issuance of fatwas (legal injunctions), but 

also advising and reformation. God says in the Qur'an: " God 

conferred a great favor on the believers when he sent among 

" God sent around 124.000 Prophets among them only five Messengers. 
Kashif al-Ghita Qadiyyat Filastin al-kubra p.139 
Ibid., p.140 



187 

them an apostle from among themselves, revealing unto them 

the signs of God, sanctifying them, and instructing them in 

scripture and wisdom. "(3:164) Since the ^ulama are the 

heirs of the prophets and their successors, then they must 

carry on the prophets' role in correcting the people.' 

Means of Social Reform 

Imam Kashif al-Ghita stated that Islam recommends three 

means of social reform in order to establish social justice, 

to wipe out aggression, and to confront evil and 

corruption.^ 

1- The first means is Al-Da'vrah (the Call) through 

speeches and sermons, articles, books, and pamphlets. This 

is the honest method that God pointed out in the Qur'an: 

"Invite (all) to the way of thy Lord with wisdom and 

beautiful preaching; and argue with them in ways that are 

best and most gracious." (16:125) And also in the verse: 

" Repel (evil) with what is better: Then will he between 

whom and thee was hatred become as it were thy friend and 

intimate. "(41:34) This is the method that Islam pursued at 

" Ibid., p. 151 
- Kashif al-Ghita, M. AJ-Muthui p. 45 
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the inception of the Islamic mission.^ He attested that: 

" It is the method that I have been following since I 

undertook the responsibility of reform, religious 

leadership, and spiritual obligations fifty years ago. I 

have not called for revolution nor approved a strike or 

riots. I have been always calling for tranquillity and peace 

in every situation."^ 

By refusing to follow the path of the revolutionary in 

favor of reform, Kashif al-Ghita chose the most difficult 

task. He stood at the crossroads of opposing forces. He was 

not just a social reformer but a religious and political 

reformer as well. He had to deal with all the forces in 

society. As a religious authority, he had to deal with the 

die-hard conservatives in their stronghold, the hawzah, and 

with the masses. As a political leader, he had to deal on 

one hand with an authoritarian government that was trying 

its best to break the back-bone of the ^ulama, and on the 

other hand he had to intervene between the government and 

the chiefs of the Arab tribes. As a remarkably open-minded 

intellectual, he had to deal with Arab nationalists. 

Moreover he felt it was incumbent on him to unite the Muslim 

Ummah (community) under the banner of Islam, especially the 

'• Kashif al-Ghita, Al -Muthu l  a l - 'u l ya  f i  a l - I s lam la  f i  Behmdun p.52 
- Ibid., p. 53 
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Sunnis and the Shi'is, in order to get rid of the colonizers 

and their Western influence. Huntington pointed out that : 

" The way of the reformer is hard. In three 
respects, his problems are more difficult than 
those of the revolutionary. First, he necessarily 
fights a two-front war against both conservative 
and revolutionary. Indeed, to be successful, he 
may well have to engage in a multi-front war with 
a multiplicity of participants, in which his 
enemies on one front are his allies on another. 
The aim of the revolutionary is to polarize 
politics, and hence he attempts to simplify, to 
dramatize, and to amalgamate political issues into 
a single clear-cut dichotomy between the forces of 
"progress" and those of "reaction." He tries to 
cumulate cleavages. The revolutionary promotes 
rigidity in politics, the reformer fluidity and 
adaptability. The revolutionary must be able to 
dichotomize social forces, the reformer to 
manipulate them. The reformer, consequently, 
requires a much higher order of political skill 
than does the revolutionary. Reform is rare if 
only because the political talents necessary to 
make it a reality are rare. A successful 
revolutionary need not be a master politician; a 
successful reformer always is. 

The reformer not only must be more adept at 
the manipulation of social forces than is the 
revolutionary, but he also must be more 
sophisticated in the control of social change. He 
is aiming at some change but not total change, 
gradual change but not convulsive change. The 
revolutionary has some interest in all types of 
change and disorder. Presumably anything which 
disrupts the status quo is of some value to him. 
The reformer must be much more selective and 
discriminating. He has to devote much more 
attention to the methods, techniques, and timing 
of changes than does the revolutionary. Like the 
revolutionary he is concerned with the relation 
between types of change, but the consequences of 
these relationships are likely to be even more 
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significant for the reformer than they are for the 
revolutionary. 

2- The second means is peaceful and passive resistance 

through demonstrations, strikes, economic boycott and by 

severing any cooperation with aggressors, their governments, 

and their works. Those advocating this method disapprove of 

war, killing and violence. God has mentioned this in the 

following verse And incline not to the oppressors, or the 

fire will seize you."(11:113) This method was supported by 

the Indian prophet Buddha (Gautama Buddha, 563?-483? B.C.), 

Jesus, Tolstoy and the Indian nationalist leader Gandhi 

1869-1948. 

3- The third means is revolution and war. Kashif al-

Ghita contended that Islam does approve of the three means 

but only in succession and out of necessity. One must adhere 

to the first. If the first method proves fruitless then one 

should try the second means. If this fails also then one 

must resort to armed struggle, for God does not accept 

injustice. Even he who remains silent is considered a 

participant with the oppressor.^ Kashif al-Ghita himself 

• Huntington, Samuel P. Pol i t i ca l  Order  in  Chang ing  Soc ie t i e s  (Yale 
University, 1968) , pp. 344-5 
• Lev Nikolaevich Tolstoy 1828-1910 Russian novelist, philosopher and 
mystic. 
• Kashif al-Ghita Al -Muthu l  p.53 
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actively engaged in jihad against the British colonization 

of Iraq. 

As a social reformer, Kashif al-Ghita expounded his 

philosophy on diverse social issues. The basis of his 

thought is the Qur' an, the Sunnah of the Prophet and the 

teachings of the Ahl al-Bayt (the household of the Prophet). 

He said : " I am Qur'anical before anything, then 

Muhammadan, then ^Alawi ^ 

Social Ideas of Imam Kashif al-Ghita 

The Human 

A human is born with three characteristics; ignorance 

of everything, lack of everything and incapacity of doing 

anything.^ He argued, however, that these features are not 

just confined to children but are also characteristic of 

adults. Have you ever seen any person who knows more than 

he/she does not know? Is anyone more capable than 

incapable? Does anyone's richness exeed his need? In fact, 

even the most learned confess that what they do not know is 

• 'Alawi is derived from *Ali, the cousin and son-in-law of Prophet 
Muhammad. It means a follower of 'Ali and his descendants. 
" Kashif al-Ghita, Al -Mura ja 'a t  a l -Rayhaniyyah  Vol. 1 p. 22 
' Kashif al-Ghita Al-Din wa al-Islam Vol.2 p. 2 
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far more than what they actually know.^ Nonetheless, a human 

being is thoroughly competent to reach the realm of 

perfection and eligible to ascend to the ultimate happiness 

with his/her mind or intellect ( 'aql) and soul. No matter 

the extent of man's ignorance of his reality and ~he secret 

of his existence, he must know that he is the cream of the 

universe.^ Haven't you, the human being, subjugated 

everything in your environment to your rule and exploited it 

for your own advantage, he asks. Neither mainland, ocean, or 

earth , sky, water or air have challenged you. You are the 

master of the creatures and the nature.^ Man is the king of 

the universe.'' 

Imam Kashif al-Ghita argued that the human being is in 

dire need of the right upbringing in the appropriate 

environment. He is also in need for the most perfect one to 

teach him. This "one" cannot be the mind of a singular human 

being, nor all the minds of human beings combined.^ There is 

no human mind that could penetrate through the heavy 

darknesses of the future and set out universal principles 

and laws suitable to the needs of the coming nations. For 

this reason, God has sent ambassadors between Him and the 

" Ibid., p.4 
^ Ibid., p. 126 
' Ibid., p. 7 
• Ibid., p. 196 
' Ibid., p. 13 
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people. These are the Messengers and the Prophets who 

propagate His messages to His slaves.'" 

Religion 

Kashif al-Ghita stated that the main purpose of Godly 

religions is to disseminate virtue, eradicate vice, and 

protect the Godly spirit that God entrusted in human beings. 

The objective of religions is to guide souls to happiness 

and to save them from annihilation by oppression. Relligions 

allow humankind to live harmoniously as brothers and sisters 

in humanity, in peace and harmony regardless of their race. 

After knowing the Creator, religion wants the human race to 

consider every member's soul as one's own soul except that 

it dwells in a different body. Thus, one should do for his 

soul what he likes and should not do what he does not like.^ 

Imam Kashif al-Ghita was very astonished at how the 

religions departed from their original essence to move in a 

reverse direction. The people of religions deviated from the 

straight paths of their faiths. They implanted the seeds of 

hatred in the hearts in the name of the religions. They 

transformed virtue into vice, love into hate, and suffocated 

• Ibid., p.n 
" Ibid., p. 35 
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the Godly spirit under the pretext of defending the 

religion. In fact, God and religions have never embraced 

spilling blood and destroying souls. To the contrary, they 

insist on preserving human lives and eradicating evil.'-

Kashif al-Ghita wondered why clergymen could not 

convince their societies of the merit of religious 

tolerance. Why could they not persuade the people of faith, 

that their religions forbade fanaticism, oppression, and 

disgracing another's respected holy rites? He said that it 

is obligatory to find the cause of this social malady; the 

fading of human mercy and the dieing out of human 

brotherhood.^ Kashif al-Ghita believed that there are two 

kinds of men behind this calamity. First, there are the 

zealots who are ignorant of the essence of the creed, 

therefore, while working hard to help it, they harm it. The 

second are the atheists whose religion is to destroy 

religions. They justify their best attempts to quell any 

religious faith and sow the seeds of hatred and hostility 

among followers of religions until they turn and fight each 

other. Kashif al-Ghita stressed that this was one of the 

most insidious Western plots against the Eastern people.^ 

Ibid., p.36 
Ibid., p. 197 
Ibid., p.199 
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Imam Kashif al-Ghita pointed out that the teachings of 

religions do not permit anyone to insult any other religion. 

It is not of Christianity to sanction offences against 

Prophet Muhammad, the Quran and the rites of Islam. Also, it 

is not of the Islamic faith to affront Jesus, the Bible, the 

Torah, the Church and the Virgin. He asserted that evil had 

been boosted between the two ummahs (communities), between 

Christians and Muslims.^ Kashif al-Ghita claimed that 

Westerners, from the Crusade until the present, have exerted 

their utmost efforts to destroy the East and to deprive it 

of its glory. They found that the best way to instigate 

incitements between Christians and Muslims was through 

religious fanaticism. And they have succeeded.^ 

Kashif al-Ghita emphasized that what had been published 

as accusations against Islam and Muslims, even in Arabic, 

was done so only by Westerners and not by our compatriots, 

the Arab Christians. He added that Westerners wish to spoil 

the relations between Muslims and Christians for a two-fold 

purposes; religious as well as political.^ Since the faith 

of Islam has glorified Jesus, Kashif al-Ghita advised 

Christians to respect Prophet Muhammad and not to ridicule 

• Ibid., p.201 
" Ibid., pp. 201-202 
' Ibid., p.202 
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his miracles, for this will lead to the derision of all of 

the miracles of all the prophets.^ He swore by the honor of 

Godly laws that it is incumbent on all the peoples of Godly 

faiths to be unified against atheists and blasphemers.^ 

Kashif al-Ghita forwarded the second volume of his book Ai-

Din wal-Islam with a poem expressing his splendid affection 

towards peace and brotherhood among the human race. From 

this poem is the following selection : 

Oh, human beings, we are all the sons of one 
father and one mother. We have to preserve this 
brotherhood. 
I have seen hatred among you over nothing but 
illusion. 
I wish the earth to become Paradise to shade you 
with peace and tranquillity. 
And that you become as the angels in love, stoning 
the evils of hostility. 
Come let us live in peace. We have spent ages in 
contention. 
I invite you, the sons of faiths, to the greatest 
honor: 
To the peace and tolerance between you. How 
wonderful that is! 
They say that religion has disunited us. 
What an abhorrent and obnoxious claim this is!^ 

Ibid., p.235 
Ibid., p.236 
Ibid., p. (before page one.) 
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Ethics 

Imam Kashif al-Ghita believed that the two cornerstones 

of the tragic crisis of the Islamic uimah in general, and 

the Arabs in particular, are the disappearance of unity and 

the deterioration of ethics. He earnestly devoted his 

superabundant energy throughout his life to reconstruct 

unity and restore Islamic morality. He described himself 

saying: " God has prepared me since the inception of my 

education to defend His righteous religion, the Noble Book, 

and the truth. 

Although the two main issues here, unity and ethics, 

are interrelated in many aspects, only the question of 

ethics will be discussed. The issue of unity will be dealt 

with in the following chapter. 

One of the most famous sayings of Prophet Muhammad 

(pbuh) concerning ethics is: " I was sent to complete the 

noble ethics." In fact, any nation is doomed to decline 

without good morals. Imam Kashif al-Ghita strongly believed 

that the decline of the strength of the Islamic ummah is 

attributable to the fact that the successors contradicted 

the ancestors.^ He asserted that there has been no other 

• Kashif al-Ghita Al-Tawdih Vol. 2 p.5 
- Kashif al-Ghita Al-Mithaq p.38 
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ummah in the world that has been dismantled so severely and 

so demeaned after such a majestic dignity as the Islamic 

ummah. "Strong is their fighting (spirit) amongst 

themselves: Thou wouldst think they were united, but their 

hearts are divided." (Quran 59:14) They are free but 

actually slaves. Everyone chants the songs of the glory of 

Arabism and brags of nationalism, but God knows how much one 

harms them.'" It is noteworthy to mention here that Kashif 

al-Ghita expressed his ideas in 1358/1939 when the Arab 

nationalist ideology was at its peak and most of the Muslim 

countries were under Western colonization in one way or the 

other. 

Imam Kashif al-Ghita pointed out in distress that when 

he saw the Arabs neither adhere to advice nor feel their 

mischievous ills, he decided not to refer to these problems 

anymore by pen or by speech. He anticipated that talk about 

the unity of the Arabs or the Muslims was nothing but a 

farce and a myth. However, one of the activists for the Arab 

cause insisted he write a national covenant for those who 

are sincere in their belief in Arab nationalism.^ Hoping 

that God might one day bestow upon the ummah some honest 

leaders capable of reviving the glory of the old days, 

" •  I b i d . ,  p . 3 8  
-  I b i d . ,  p .  4 0  
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Kashif al-Ghita agreed to the request. Furthermore, he 

believed that God made a covenant with the ^ulama that they 

publicize their knowledge and not to conceal it. God says : 

"God took a Covenant from the People of the Book, to make it 

known and clear to mankind, and not to hide it. But they 

threw it away behind their backs, and purchased with it some 

miserable gain! And vile was the bargain they made!" (Quran 

3:187) 

Imam Kashif al-Ghita, unlike many of the ^ulama, had a 

very moderate view towards Arab nationalism. He did not see 

any contradiction between Arab nationalism and Islam. He put 

it in an Islamic framework, unlike the secularists who 

stripped it from religion. For this reason he presented an 

ethical covenant totally based on Islamic injunctions. He 

stressed that these testaments could be the covenant that 

God demanded His servants to take the pledge to fulfill. He 

also described them as the gist of the religions that the 

astute minds will accept.^ 

I b i d . ,  p . 4 3  
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The Islamic Ethical Covenant 

The first covenant: Human beings ( the slaves of God) 

must know that they were created, and they have a Creator. 

God is a wise manager who did not create mankind in vain and 

did not leave them as animals. He created mankind for a 

sublime goal. "Did you then think that We had created you in 

jest, and that you would not be brought back to Us (for 

account)?"(Quran 23:115) God also created everything on 

earth for the needs of man. "It is He Who had created for 

you all things that are on earth."(Quran 2:29)^ 

The second covenant: Man should know that the main 

purpose for his existence is to be the deputy of God on 

earth, to build it and to achieve happiness. 

The third covenant: Mankind should realize that they 

will not be able to fulfill the goal for which they were 

created unless they follow special instructions. They have 

to work, and this work must be based on balance and justice 

otheirwise it will be fruitless. "So establish weight with 

justice and fall not short in the balance."(Quran 55:9)" 

The fourth covenant: There must be ambassadors between 

God and the mankind. God demanded that human beings must 

I b i d . ,  p . 4 4  
"  I b i d . ,  p . 4 6  
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obey them and observe their teachings. He also required the 

prophets to pledge to publicize and not to conceal their 

messages "... in order that God may separate the impure from 

the pure."• (Quran 8:37) And, "That those who died might die 

after a clear sign, and those who lived might live after a 

clear sign."(Quran 8:42)^ 

The fifth covenant: cooperation and solidarity. All 

people must become like a single individual, and the 

individual becomes as the whole in order to perfect the 

order of human society. The deputyship, the building of the 

earth and happiness cannot be achieved without the 

constructive cooperation of the entire human race. If people 

do not cooperate, protect, and defend each other, then the 

pillars of civilization will be destroyed and men will be as 

ferocious animals.^ 

The sixth covenant: Cooperation cannot be accomplished 

without four fundamental bonds: 1- The humanitarian bond; 

the bond of origin and race. 2- The bond of language. 3- The 

religious bond; the bond of doctrine and belief. 4- The 

national bond. Therefore, God took the covenant from 

everyone in order that they act together in harmony to serve 

'  I b i d . ,  p . 4 7  
"  I b i d . ,  p . 4 8  
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the nation, religion, language, race and humankind. One 

must be an active member within human society.^ 

The seventh covenant: True cooperation that ensures the 

attainment of the goal must be based on the pillars of 

virtue. The pillars of virtue are four: earnestness (al-

ikhlas), truthfulness {al-sidq), moderateness [al-i'tidal), 

and steadfastness [al-thabat] . 

Kashif al-Ghita asserted that these are the seven 

covenants that the Prophets and the Messengers of God 

pledged to communicate to the human race. The people must 

apply them and also teach them to the next generations in 

order to be worthy of being the representatives of God on 

earth.^ 

Imam Kashif al-Ghita recognized the danger of the 

decline of the ethos and norms of the Arabs. Therefore, he 

presented explicit advice, hoping to inspire the Axabs to 

commit themselves to Islamic morality and precepts. He 

called upon the Arabs, particularly the youth, to follow the 

example of their ancestors, who achieved great 

accomplishments because Islam elevated them to a sublime 

position, unlike the Arabs of the present who live in 

ineffable humiliation, for they have deviated from Islam. 

I b i d . ,  p .  4 9  
I b i d . ,  p .  5 1  
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Kashif al-Ghita put forward the following recommendations to 

the Arab youths: 

Do not lie. It is not just because God condemned the 

liar that one should not lie, but lying contradicts manhood. 

It is also a wretchedness. For this reason the nature of the 

truly free Arabs rebuffs lying and considers it the ugliest 

of disgraces,^ 

Do not drink; alcoholic beverages. It is shame for you 

to drink wine, not just because Islam has expressly 

forbidden it and called it the mother of wickednesses, but 

because your forefathers, who triumphed wherever they went, 

did not drink it. It is extremely shameful for you to have 

one drop of wine to enter into your head, for not only your 

mind and money will go away, but also your dignity, sense of 

honor, and nobility. However, if you disrespect your 

religion, and become heedless of the sanctity of your 

Qur'an, and do not emulate your Prophet, then at least 

imitate the wise persons from the other nations who refuse 

to drink it, though not because it is forbidden in their 

faiths, but because it is detrimental. 

Imam Kashif al-Ghita pointed out that the drinking of 

wine increased only during the Umayyad and Abbasid 

I b i d . ,  p .  5 5  
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Caliphates after the passing away of the Companions of the 

Prophet [al-Sahabah], and their Followers [al-Tabi'in), and 

after the caliphate had become a kingship. This was one of 

the factors that injured Islam and tore apart the banners of 

Islam. Every Muslim ought to know that every penny one 

spends to buy wine is like an arrow discharged into the 

heart of Islam, and a poison poured into the veins of 

Arabism.^ 

Do not gamble. One should not gamble not just because 

the Qur'an associated it with wine, but because it ravages 

one's money, honor, mind, and life. 

Do not deal with usury. The Qur'an has described the 

usurer as an insane person because he is voraciously greedy, 

attempting ceaselessly to accumulate money. The usurer takes 

interest unlawfully and discourages cooperation between 

people. God has declared war against the usurers: "You who 

believe! Fear God and give up what remains of your demand 

for usury, if you are indeed believers. If you do it not, 

take notice of war from God and His Apostle(Quran 2:278-9) 

The usurer is wicked because he is waging war against God.^ 

Do not commit adultery, not just because Islam and all 

the other religions in addition to healthy minds forbid it, 

•  I b i d . ,  p p .  5 7 - 8  
-  I b i d . ,  p .  6 1  
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but because it uproots the foundations of humanity, 

contradicts divine wisdom {al-hikmah al-ilahiyyah), and 

destroys families. Worse than the obscenity of adultry is 

its sister that God has mentioned in the Qur'an: "And 

(remember) Lut: 'Behold', he said to his people. 'You do 

commit lewdness, such as no people in Creation ever 

committed before you. "'(29:28) Kashif al-Ghita refused to 

mention it either with his tongue or with his pen. He said 

that this great obscenity threatens human reproduction and 

the very existence of families. He also mentioned that the 

Arabs never practiced it, nor did they refer to it in 

poetry. It happened only when some infiltrators converted 

nominally to Islam and introduced un-Islamic beliefs for the 

purpose of destroying it.^ 

Prayer. Do you know that your fathers, the conquerors, 

in the early period of Islam, who reached to the oceans east 

and west, never missed prayers at any time even when at war? 

Therefore, there is a special prayer in Islam called the 

prayer of fear, implemented exclusively during war. So how 

come that you do not pray even at the time of peace and 

rest? Kashif al-Ghita pointed out that God had not made it 

obligatory to enlarge His domain; it is only for the benefit 

I b i d . ,  p .  5 2  
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of the individual and the society. Kashif al-Ghita further 

expressed his deep sorrow that the cafes and the bars are 

crowded during the prayer times while the mosques are 

empty.^ 

Absolute conviction. Kashif al-Ghita claimed that 

absolute conviction is the first blessed seed, the source of 

all the high morals. It is the spirit that the Messenger of 

God blew into the souls of his companions. For instance, 

when the Prophet prepared an army of three thousand to fight 

the Byzantines, whose army exceeded two hundred thousand, 

the Muslims came for the farewell. When they said to Abd 

Allah ibn Rawaha, one of the commanders of the army: " God 

be with you, and bring you back safely", he responded in 

poetry saying; 

But I ask of God, the most Compassionate, forgiveness. 
And a blow that inflicts death instantly. 

While they prayed for his safe return, he fervently 

requested God to grant him martyrdom. So Kashif al-Ghita 

called upon the Arabs to prepare a faithful army as such as 

this in order to establish a truthful and respected state.^ 

Learning and working. Kashif al-Ghita asserted that 

most of the social diseases of the Arabs in particular, and 

I b i d . ,  p . 8 9  
I b i d . ,  p p .  9 3 - 4  
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Muslims as well as Easterners in general, are laziness, 

stagnation, and idleness. People are low-aspiring, base-

minded, and unambitious. He affirmed that true life can not 

progress without vigorous action. This is the only way to 

accumulate wealth, the greatest idol of human beings in nhis 

age of materialism.^ 

Kashif al-Ghita, as a realistic person, never denied 

the importance of wealth. On the contrary, he believed that 

obtaining money is not just important but obligatory. 

However, learning is more demanding than money, because 

without knowledge one might not use money effectively. His 

advice is that everyone must become industrious throughout 

life to gain both *ilm (knowledge)and wealth, and that only 

one of them will not be sufficient and beneficial.^ 

Kashif al-Ghita indicated that both wealth and 

knowledge are in dire need of reason (al-'agi), otherwise, 

they will not be productive. The intellect leads the person 

to the straight path, inspires him to perform what is right, 

and discourages him from committing what is wrong. ̂ He 

argued that intellect brings ^iim, but ^ilm can not produce 

intellect. To prove his argument, to witness clearly 

'  I b i d . ,  p .  7 9  
~  I b i d . ,  p .  8 0  
'  I b i d . ,  p .  8 1  
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knowledge apart from the intellect, he used the example of 

Europe during the beginning of the second world war. He 

claimed that the European countries had attained a great 

level of advancement in science and discovery without strong 

foundation of intellect. They were in fierce competition to 

create the most destructive inventions in order to 

exterminate thousands of human lives in a few minutes. If 

they possessed a particle of intellect in comparison to 

their possession of science, then, each state would have 

maintained its rights and never encroached upon the others. 

If they concentrated their immense efforts and thought on 

constructive inventions for the welfare of human beings, 

the earth would have been paradise and they would have been 

able to colonize Mars.^ 

Kashif al-Ghita considered the war between the European 

states as a great manifestation of the absence of intellect. 

There was no reasonable justification for the war that 

claimed millions of lives other than the ferocious desire 

for global hegemony. It is very obvious here that there is 

science, cleverness, and wealth, but that intellect is 

absent. Temptation and power dominate, and intellect remains 

subjugated. God says: "Have you seen him who took his vain 

I b i d . ,  p .  8 2  
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desire as his god? God has, knowing {him as such), left him 

astray."(45:23)^ 

Do not be a coward. Kashif al-Ghita pointed out that 

bravery and generosity were among the most magnificent 

qualities of the Arabs. Bravery is not restricted to 

fighting in wars, but also to stand firmly for what is 

right, to challenge oppression and injustice, and to 

sacrifice one's self for the sake of principles. The 

remarkable manifestation of courage is to call for justice 

in every situation and before everyone, especially the 

rulers and governors. It is reported in hadith (tradition) 

that the most exalted worship is to say a right word in 

front of a tyrant. The Arabs in the first Islamic era did 

not hesitate to tell the Caliph frankly that if he would not 

become upright on his own, they would set him upright with 

their swords. To remain silent, and refrain from combating 

tyranny, is an inclination towards earthly vain desire and 

lack of will. "But he inclined to the earth."(Quran, 7:176) 

Kashif al-Ghita stressed that this is a widespread ailment 

among Muslims and Easterners.^ This ailment caused the 

diffusion of vice as a direct result of the neglect to 

enjoin good and forbid evil. The latter is one of the 

-  I b i d . ,  p .  8 3  
'  I b i d . ,  p p .  8 4 - 5  
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greatest pillars of the Islamic Shari'ah {law}, and Islam 

stresses it more than prayer and fasting. This is the 

foundation of the Islamic pillars, and if the foundation 

collapses, the other pillars will fall, leading to the 

collapse of Islam entirely. Kashif al-Ghita argued that this 

pillar is the greatest civil policy; every individual should 

watch the other and be responsible for everyone. Therefore, 

the sin of the crime lies on everyone, and not just the 

criminal.^ 

The Arabic language. Kashif al-Ghita claimed that 

language is the prime bond and the supreme symbol of any 

given nation. He contended that he could not comprehend the 

meaning or rationale for nationalism without the language. 

So, Kashif al-Ghita emphasized that everyone who masters our 

language (Arabic), serves our literature and our culture, is 

therefore serving our religion, strengthening our unity, 

whether intending to do so or not. This person is one of us, 

included in our unity and our nation, whether he/she is a 

Muslim or non-Muslim, an Arab by origin or non-Arab. He 

added that everyone who refuses our language is not one of 

us, even if he/she claims to be a Muslim. The Turks, for 

instance, because they rejected our language, changed our 

I b i d . ,  p . 8 7  
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shari'ah, deformed our Qur'an, withdrew from our unity 

although they claimed to be Muslims. He believed that no one 

could allege his fervor towards Islam while he dismisses the 

language of Islam, and replaces the language of the Qur'an 

with another one. It is incumbent on every believer of Islam 

to learn its Boolc[the Qur'an], the Sunnah (the traditions 

and practices of the Prophet Muhammad,(pbuh), and its 

language. One must be able to perform at least the prayers 

in Arabic. For such reason most of the religious 

schools (matiihaJbs) do not approve the salawat(the five daily 

prayers) in any language other than Arabic.^ He also said 

that the Iranians are our brothers as long as they read our 

Qur'an, pray our way, and do not tamper with the Book, or 

the Sunnah.^ 

Kashif al-Ghita emphasized the importance of the 

language by saying that it could unite the peoples from 

different faiths and races. He stated that the Christian, 

the Jew, the Magian, and the Sabian who serve our language 

and culture, are peaceful with us, sympathize with us, do 

not help our enemies against us, and defend our countries, 

are brothers of Muslims, and must be protected by them. They 

have the same rights and duties as Muslims, for we are all 

•  I b i d . ,  p .  7 4  
"  I b i d . ,  p .  7 5  



2 1 2  

united by national unity. He further asserted that the 

verses in the Qur'an support that. God says: "God does not 

forbid you from dealing kindly and justly with those who do 

not fight you for your faith, nor drive you out of your 

homes. God loves those who are just." (60:8) "As long as 

these stand true to you, stand true to them." (9:6)'• 

Every Muslim, regardless of race, is a member in our 

brotherhood, in pan-Islamism, and in nationalistic unity, 

as long as the person maintains the language of the Qura'n 

and the tradition. However, the Axab, who does not speak his 

language ,and does not respect it, is not an Arab, and has 

no dignity.^ The Arabs who live overseas, whether in 

America, Africa, or anywhere, have to teach Arabic to their 

children, and to use it at homes. If these children neglect 

Arabic, the Arab ummah will lose them. This is a great 

treason to God, the religion, and to the homeland.^ 

I b i d .  
I b i d . ,  p .  " 7 6  
I b i d .  
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The Deterioration of Ethics 

Imam. Kashif al-Ghita was extremely disappointed about 

the deterioration of morality and spirituality in the entire 

world. He said if you observe closely every country, nation, 

or tribe on the earth, you will not find any of them fully 

dedicated to their principles. For example, look at the 

values prescribed in the Old and New Testaments, the Ten 

Commandments, and the Sermon of Jesus on the Mount. None of 

these have been completely followed by Jews, Christians, or 

Muslims. Even Hindus and Buddhists, who prohibit killing 

animals, did not hesitate to slaughter thousands of Muslims, 

men, women and children, during the Pakistan-India War of 

1947-1948 about Kashmir. They forbid killing an ant, but 

they allow killing humans in quantity.^ 

Kashif al-Ghita cited another example of huinan cruelty, 

when America used the nuclear bomb and wiped out innocent 

human beings in a few moments. The religion of the United 

States is supposedly Christianity, which warns everyone not 

to kill. Islam also emphasizes the prohibition of murder, 

and demands mercy even for animals, advising the Muslim to 

• Kashif al-Ghita Al-Muthul , p. 70 
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water and to feed the beast before himself. However, mosi: 

Muslims do not adhere to the glorious principles of Islam.^ 

The Imam said that he tried hard to find out the cause 

of the abrupt upheaval in the Islamic utmahr which claims 

with its tongue that it is an Islamic uimah, but is actually 

stripped of Islamic spirit and morality. When Imam Kashif 

al-Ghita compared the period in which he lived during the 

Ottoman Islamic government with the time of writing this 

article (1954), he became certain that there are two major 

reasons behind the awful change. The first is the Western 

colonization of the Muslim states. The colonists knew that 

they can not achieve their goals as long as Muslims observe 

Islamic ethics, like honor, dignity, and gallantry. So, In 

order to persist in the occupation of the Muslim world to 

deplete its resources, the colonists had to drain out the 

Muslims morals and belief. They achieved their scheme by the 

dissemination of corruption and immorality. The Muslims 

accepted humiliation, and felt worthless in comparison to 

the aggressors.^ The second reason is the indifference of 

the preachers(S. wa'iz) or the lack of a judicious preacher, 

who could raise his voice and shake up Muslim society, to 

wake it up from its deep sleep, and to resurrect it from its 

-  I b i d . ,  p . 7 1  
-  I b i d . ,  p . 7 2 - 3  
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death. The malady has spread out in the Islamic community 

and infected even its doctors, so everyone has become sick.'' 

Encountering Popular Beliefs 

Politics in the Muslim world in general, and in the 

Middle East in particular, has been the major instrument in 

the decline of the Islamic ummah, spiritually, militarily, 

economically, and socially. For instance, the Right-Guided 

Caliphate was terminated not by a foreign power, but from 

within the Islamic community. Muslim blood was shed in vain 

in the Battle of the Camel on December 9, 656. The leaders 

of the two opposing armies were the most distinguished 

Companions of the Prophet, including the ^^Mother of the 

Faithful," ^Aishah, the youngest wife of the Prophet. ''Ali, 

the Caliph, was not treated as a respected and legitimate 

caliph, otherwise, he would not have been fought by the 

others. 

This situation paved the way for Mu'awiyah to 

delegitimize the caliphate of *Ali and to wage a war against 

-  I b i d . ,  p . 7 4  
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him. Mu'awiyah, who spent his early years with his father, 

Abu Sufyan, leading the armies of the infidels against Islam 

and the Prophet until the Muslim conquest of Makkah 8/630, 

became the first self-appointed Caliph of Islam and the 

Muslims (41-60/661-80). Certainly, Mu'awiyah was sure that 

the Muslims considered the Household of Prophet Muhammad 

{Aal al-Bayt, or Ahl al-Bayt) more legitimate to the 

caliphate than the Umayyads. Therefore, in order to 

consolidate his grip over the power, he resorted to the 

suppression of the household of the Prophet Muhammad, and 

their Shi'ah (supporters). 

Even though ^Ali was assassinated by a Kharijite, 

Mu'awiyah and the Umayyad Caliphs tried their best to 

assassinate his character, because *Ali became the symbol 

for the opposition against the Umayyads. To achieve his 

goal, Mu'awiyah instituted the cursing of ^Ali^ during 

Friday congregational sermons. It was mandatory for every 

imam (leader of the prayer) to curse 'Ali as if 'Ali was a 

renegade from Islam. The practice of cursing continued 

throughout the reign of six Umayyad caliphs (41-99/661-717), 

• For the reports on cursing see: Imam Muslim, M-Jami' al-Sahih Vol. 2 
Part 7 (Beirut, 1963), p. 120 & Al-Nisaburi, Al-Hakim, Al-Mustadrak 
'aia al-Sahihayn Vol. 3 (Riyadh, n.d.), p. 108 & Suyuti, Jalal al-
Din, Tarikh al-Khulafa Tahqiq Muhammad Abu al-Fadl Ibrahim (Dar 
N a h d a t  M i s r  L i l  T a b '  w a  a l - N a s h r ,  1 9 7 6 ) ,  p .  3 8 7  &  M a s ' u d i ,  M u r u j  a l -
Dhahab 3rd. ed (Beirut, Manshurat Al-Jami'ah al-Lubnaniyyah, 1970), p. 
202 
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until 'Umar ibn 'Afad al-'Aziz (99-101/717-720) . The later 

prohibited the cursing and replaced it with the verse: " God 

commands justice, the doing of good, and liberality to kith 

and kin. And He forbids all shameful deeds, and injustice, 

and rebellion: He instructs you that you may receive 

admonition." (16:90) This verse is almost always said by the 

imams towards the end of Friday sermons, but most Muslims do 

not know the original purpose of it. 

When the Safawids dominated Iran{907-1145/1501-1732), 

they followed the footsteps of the Umayyads politically, but 

in an extremely different direction. They made the Shi'ah 

Twelver school the official madhhab in Iran, and instituted 

the cursing of the first three Right-Guided Caliphs. 

Generally, the official 'ulaina{the imams of the court) of 

every dynasty, past and present have been always ready to 

execute the orders of their masters. 

The act of cursing generated stereotypes, innovations 

ibida' pi. of bid''ah), and fallacious popular belief that 

have persisted for many generations among both Shi'is and 

Sunnis. Though the perpetrators of cursing and the resulting 

innovations have perished, their inheritance still haunts 

the masses. It is true that cursing has disappeared with the 
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demise of the Umayyads and the Safawids, but the stereotypes 

have survived for centuries. 

One of the popular customs among the Shi' is in Iraq as 

a consequence of the cursing was ^farhat al-Zahra' (the 

happiness of Fatimah, the daughter of the Prophet, called 

also al-Zahra, *the bright' ) . It used to be celebrated on 

the ninth day of the third month, Rabi' al-Awwal, of the 

Islamic calendar. The story of this day is as follows, 

according to the popular belief of the ignorant and ordinary 

people upon the death of the Prophet Muhammad{pbuh), 'Umar 

did his best to appoint Abu Bakr as the Caliph, usurping the 

caliphate from 'Ali. When 'Ali refused to give the 

jbai'a/i(allegiance) to Abu Bakr, 'Umar went with a group to 

the house of Fatimah. She refused to open the door, so ^Umar 

opened it by force. Fatimah stood behind the door to prevent 

herself from being seen by strangers. *Umar, intentionally 

squeezed her between the door and the wall, which eventually 

caused her to miscarry her fetus named ^Muhsin' . Moreover, 

he slapped her on her face. Then, Ali was pulled by ^Urnar 

and his followers to the mosque to give the bai'ah to Abu 

Bakr. The day ^Umar was assassinated became the day of the 

happiness of Fatimah al-Zahra. 
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Of course, Fatimah died three to six months after the 

death of her father, according to different reports. Further 

^Urnar was not murdered on the ninth day of Rabi' al-Awwal; 

he was assassinated on the 26th of Dhu al-Hijjah (the 12th 

month),23 H.(November 3, 644), In fact, on the eighth day of 

Rabi' al-Awwal, the eleventh Imam of the Shi'ah al-Hasan al-

'Askari(232-260/845-872),passed away. Therefore the ninth 

day of Rabi' al-Awwal was the first day of the imamate of 

the twelfth Imam, the Imam of the Age, the Mahdi, the 

awaited Imam, and the Messiah. This was celebrated by the 

Shi'ah. Imam Kashif al-Ghita also pointed out that it was 

possible that Fatimah used to show her happiness on the 

ninth day of Rabi' because it was the day when her father, 

the Prophet, and her mother, EChadijah, got married. So, this 

occasion was probably remembered by Fatimah's followers. But 

as the years passed, the reason for the celebration was 

forgotten, and some liars twisted the original purpose into 

another thing.^ How it was twisted to another occasion is 

unknown. 

As time went on, the celebration was expanded to start 

from the first day of Rabi' to the ninth. During these days, 

children and the ignorant beat drums and made fun of people 

" Kashif al-Ghita Jannat al-Ma~wa p.14 6 
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in an indecent manner. They explode firecrackers in the 

streets and hurt passersby. They filled the air with noise, 

even at the shrine of Imam Ali in Najaf. The ^ulama were 

unable to put an end to such nasty actions, because it had 

been the custom for centuries. Many people prefered not to 

leave their homes during these days. Anyhow, Imam Kashif al-

Ghita felt that something must be done to stop such an evil 

custom. He consulted with some 'ulama and the dignitaries. 

Some encouraged him, while others thought that it would be 

impossible to convince the common people to give up a deeply 

rooted custom. They were afraid for his life, for the mobs 

might hurt him, creating even worse tribulation. Imam Kashif 

al-Ghita said: "I trust in God and I am ready to sacrifice 

myself. If I succeed, then, thanks be to Allah. Otherwise, I 

will have been released from my responsibility before God."^ 

The dignitaries announced to the people that Imam Kashif al-

Ghita would deliver a speech at the shrine of Imam Ali. On 

the third^ of Rabi' al-Awwal, 1352/June 26,1933, while the 

mobs had already started their dirty games, Kashif al-Ghita 

ascended the pulpit among huge crowds. After the usual 

introduction of praising God, he started his speech saying 

" Kashif al-Ghita Al-Muhawarah p.39 
- The narrator is not quite sure whether it was on the third or the 
fourth of the month. 
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"*Umar said...,"^ Quoting the Caliph *Umar was a great shock 

to the mobs. His speech lasted over two hours, quoting ^Urnar 

a few times, denouncing the un-Islamic actions committed in 

Rabi', and calling for the unity of Muslims. Because of his 

charismatic, eloquent, and elegant oration, as well as his 

convincing logic, the people were persuaded of the 

harmfulness and the prohibition of the custom. From that 

day, the custom started to die out. 

In the following year. Imam Kashif al-Ghita, ascended 

the pulpit, two days before Rabi' on the 28 th of Safar 

1353/June 12,1934. The 28th of Safar is one of three holiest 

days for the Shi'ah, in which the anniversary of the death 

of Prophet Muhammad (pbuh) is celebrated. On this day the 

Shi'ah usually do not work. In Iraq, tens of thousands go to 

Najaf to commemorate the occasion at the shrine of Imam Ali. 

In his speech. Imam Kashif al-Ghita again warned against the 

custom. Calling upon the crowds to respect the city of 

Najaf, the center of the religious education, where 

innovations [bida'} that are totally rejected by the 

shari^ah (Islamic Law) and even by 'urf (customary practice) 

are committed by the ignorant.^ He further said: "These 

• This account of quoting the Caliph *Umar, was reported to me by Ahmad 
(physician in North Carolina), son of Abbas (economist, Ph.D. 85 years 
old, resides in London), son of Shaykh Ahmad, the brother of Imam Kashif 
al-Ghita. Dr.Abbas was attending the speech. 
• Kashif al-Ghita Qadiyyat Filastin al-kubra p.141 
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abhorrent deeds...are behind the dismantling of the spirit 

of the Islamic unity.He also declared in straightforward 

frankness: "Be aware- And I am accountable for you before 

God- that all your actions on the ninth of Rabi' are all 

haram (strictly forbidden). And beating the drum (al-

taraqah) is worse than drinking wine. The beater of the drum 

is similar to the seller of wine. So fight these acts."' 

Imam Kashif al-Ghita asserted that what is called ^farhat 

al-Zahra" is a slander against God, the Prophet, and al-

Zahra. " You lie to God, and claim that it is ^farhat al-

Zahra' The fatwas of Imam Kashif al-Ghita v/ere remarkably 

observed, and the custom of the ninth of Rabi' or ^farhat 

al-Zahra' was exterminated from Iraq, because of his 

vigorous determination, and his splendid charisma, unmatched 

by any of his contemporaries. 

Economy 

Imam Kashif al-Ghita affirmed that the umaah will only 

achieve happiness through two means, unity and economy.'' One 

must be thrifty and manage his affairs wisely. He stressed 

- Ibid., p. 142 
' Ibid., p. 145 
- Ibid., p. 146 
' Ibid., p. 61 
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that correct economy is to be moderate in spending. It is 

wrong to spend more than one's income. Actually one ought to 

save some of his income for emergencies, to help 

philanthropic projects, and to donate to needy relatives.^ 

Kashif al-Ghita contended that economy and management 

are mandatory for every individual, Arab or Muslim. He 

argued that the Quran presented the brightest advice 

concerning economy. God says:" Make not your hand tied to 

the neck. Nor stretch it forth to its utmost reach, so that 

you become blameworthy and destitute."(17:29) And, " Verily 

spendthrifts are brothers of the devils; and the devil is to 

his Lord ungrateful."(17:27) And,"Those who, when they 

spend, are not extravagant and not niggardly, but hold a 

just(balance) between those (extremes)(25:67) 

The above deals with the economy on the individual 

level. But, for the economy of the society, the Imam 

indicated that any ummah can not achieve true independence 

without a healthy economy. He claimed that true economy is 

when the uimah does not rely on the others, especially where 

it is vital to its existence, and that its exports exceed 

its imports. He also stressed that it is impossible for any 

uimah to maintain its political independence before it 

• Kashif al-Ghita Al-Mithaq al- 'Arabi  p.63 
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accomplishes self-sufficiency in economy. Political 

independence cannot be achieved while relying economically 

on other states to provide the essentials of life and 

existence, like food.'-

Imam Kashif al-Ghita asserted that dignity is in 

resources, and without the later the former will go away. 

The West maintained its monopoly over the East because of 

industry and the exploitation of the resources of the East.^ 

Imam Kashif al-Ghita vehemently attacked the excess 

buying of luxuries. He called luxuries Mefects', contrary 

to perfection. Luxuries deplete the wealth of the nation. 

The tragedy is that the fortune is spent on corruption such 

as wine, belly dancers, and singers, to the point that 

youths as well as adults have lost their manliness and 

values. He concluded that God is about to send down his 

wrath upon the uimah . God says: "When We decide to destroy 

a population. We (first) send a definite order to those 

among them who are given the good things of this life and 

yet transgress; so that the word is proved true against 

them: then (it is) We destroy them utterly."(17:16) ̂ Kashif 

al-Ghita called the necktie the tie of humiliation and 

' Ibid., p.67-8 
- Kashif al-Ghita Qadiyyat  p.45 
' Kashif al-Ghita Al-Mithaq al-'Arabi p.64 



225 

servitude. He said that if Arabs and Muslims collect the 

costs of luxuries, they will be able to build schools of 

higher education, and Islamic colleges, and therefore no one 

would have to go to the foreign countries that extract their 

wealth, corrupt their ethics, and obliterate their religion. 

With the price of unnecessary things Muslims could have 

built hospitals to protect their health and could publish 

newspapers to enlighten the youth.^ 

Imam Kashif al-Ghita stated that if they were honest 

people, they would have woven their clothes of the leaves of 

palm trees and dispensed with foreign clothes. He cited Imam 

'Ali's saying: "If you are in need of someone, then you will 

be his captive." Kashif al-Ghita stirred minds by asking 

this question: "How is it that I buy{ foreign things ) and 

give up my soul and life to the stranger? " He declared 

plainly that "Your dirham (dollar)is your blood. So, do not 

let it flow in other veins than yours." He also asserted 

that the Muslims' dignity had gone with the wind since they 

had become dependent on foreigners for everything, even the 

needle and the thread, and soon they will need bread from 

them.^ In fact the Imam's prophecy came true in many parts 

of the Muslim world. Furthermore, Imam Kashif al-Ghita 

- Kashif al-Ghita Qadiyyat  p .  44 
- Ibid., p. 43 
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demandeci a solution for "The cancer of pernicious feudalism 

in the body of the uwiaah, which is one of the factors for 

the hunger and poverty of the people."^ 

The Woman 

Imam Kashif al-Ghita believed that the Islamic Shari'ah 

views with great consideration the position of woman in 

society. He claimed that no other religion or state bestowed 

more freedom on women than does Islamic law. There is a long 

chapter in the Qur'an called "The Women" (al-Nisaa). The 

Qur'an commands man to be gentle with women and to heed 

their rights. The woman must not be treated with harshness, 

or to be prevented from reunion with her husband if they 

mutually agree on equitable terms. No one has the right to 

take anything from her without her consent. In the Qur'an 

God pointed out her rights as a mother, a wife, a sister, 

and a divorcee and assigned to her rights and duties similar 

to those of the man. Prophet Muhammad(pbuh) elevated the 

woman to a magnificent degree when he equated her with 

prayer in one of his traditions. It is sufficient to realize 

• Kashif al-Ghita Muhawarah p. 22 
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that it was a woman who was the first to believe and support 

the Prophet, and to sacrifice everything for the cause of 

Islam.' 

Imam Kashif al-Ghita asserted that God has exalted and 

trusted women with the most honorable task: raising 

children. God has made women to be the factory that produces 

humankind. If this factory becomes righteous, then, the 

whole of mankind will be the same. But, if it becomes 

corrupt, then humanity will be corrupt too.^ He stated that 

the first school for boys and girls is the laps of mothers. 

Children are tremendously influenced by their mothers. If 

the mother has superb attributes, her children will grow up 

likewise. But, if she has fallen in vice, then her children 

will be impure. Kashif al-Ghita warmly approved the 

expression:" The one who sways the cradle with her right 

hand, sways the world with her left hand." ^ 

Imam Kashif al-Ghita argued that God has charged the 

woman with the house and its management. He also stressed 

that the house is in fact the whole world. Is the world 

other than the house and the family? Kashif al-Ghita asked. 

The house is for the woman, and it is under her 

I b i d . ,  p .  6 2  
-  I b i d . ,  p .  6 3  
'  I b i d . ,  p .  5 4  
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responsibility. Outside the house is for the man, and it is 

under his responsibility. The origin of the whole world is 

the woman, and for the woman and from the woman is the 

politics of the world. For this reason, he questioned the 

rationale behind the woman's demand for political rights. 

Does she want to be a director of a district or a governor 

of a province while God wants her to rear truthful 

administrators? Does she want to be a member of the 

parliament, while we want her to patch what the parliaments 

tear down? Does she want to plunge into the political arena, 

while today's politics is nothing but deceit, cunning, 

lying, treason of the ummah, collaboration with the 

colonists, and bowing over the feet of the oppressors ? He 

further said that politics has rotted the minds of men, who 

are usually very tough. So, it will rather spoil the minds 

of women, who are very soft.^ 

Imam Kashif al-Ghita advised women not to intervene in 

politics, but to be helpful in society and humanity by 

launching massive efforts to purge women from prostitution 

and vice. It is more beneficial for women to establish 

associations and to hold conferences, to strive to purify 

society from immorality, rather than asking for political or 

"  I b i d . ,  p . 6 5  
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administrative offices. He said it is a pity that they ask 

for political rights but not moral rights.^ 

Imam Kashif al-Ghita presented a case to establish the 

validity of his theory that discourages women from political 

participation. He said that after the inception of Islam, 

there was a noble woman, who occupied the most paramount 

position in Islam, because of her relation with the Prophet 

Muhammad(pbuh) . She was raised in the house of the 

Revelation and the Message, and the Prophet bestowed on her 

a majestic honor. He also informed her with God's commands; 

"0 Consorts of the Prophet! You are not like any of 

the (other) women," (33 : 32) And: "And stay in your houses. " 

(33:33) The Prophet also warned her not to be the one at 

whom the dogs of Al-Haw~ab (a place on the road to Basrah, 

Iraq) will bark. However, she was deceived, and led an army 

and stirred up the first battle between the Muslims, where 

thousands were killed, including the best companions of the 

Prophet, Talha and al-Zubair.^ When the mother of the 

faithful, 'Aishah, was on her way to Basrah, she passed by a 

place where the dogs barked at her. She immediately 

remembered the warning of the Prophet and asked about the 

name of the place. When she was told it was Al-Haw~ab, she 

"  I b i d . ,  p . 6 6 - 7  
I b i d . ,  p .  6 3  
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decided to go back. But, some people falsely swore by God 

that it was not- It was the first fallacious witness in 

Islamic history.^ 

Imam Kashif al-Ghita argued that ^Aishah, the perfect 

woman, the wife of the greatest Prophet, the daughter of the 

remarkable Caliph, who was raised in the house of the 

Prophethood, could not succeed in politics. Thus, what would 

be the outcome if weak women enter into the dark corridors 

of politics?^ 

Imam Kashif al-Ghita, however, did not want women to 

stay idle, but he wanted them to rise up against oppression 

and tyrants and to fight the colonists. He also inspired 

women to establish associations to support the oppressed, to 

assist the needy, and to succor the sick and the 

handicapped. Finally, he appealed to women to strive hard to 

reform society.^ 

Imam Kashif al-Ghita deplored the allegation that Islam 

prohibits women from mixing with men. He cited many 

instances where women delivered speeches to men. Fatimah al-

Zahra gave a long speech after the death of her father, the 

Prophet, to a crowd of Muhajirun and Ansar. ''Aishah spent 

Ibid., p. 69 
• Ibid., 
^ Ibid., p. 75-6 
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most of her life giving speeches and telling men the 

traditions of the Prophet. Kashif al-Ghita said that our 

brothers, the Sunnis, reported that the Prophet said:" Take 

a third of your religion from Al-Humayra~ {^Aishah) ." She 

also led an army of men, of course. Many women attended the 

wars of the Prophet, to encourage the Muslims to fight. Al-

Khansa-, the great Arab poetess, inflamed her four children 

to fight bravely, for the cause of Islam, until their 

martyrdom. Women also took care of the v/ounded during 

battles in the early period of Islam. Kashif al-Ghita argued 

that this is a clear cut evidence that Islam has not 

segregated women from men, or confined them to the homes. It 

is true that the Islamic Shari'ah has strictly forbidden 

women from displaying their make-up or beauty for men. God 

said:" And make not a dazzling display, like that of the 

former Times of Ignorance."(33:33) But this is different 

than mixing with men. Certainly, the woman should observe 

the Islamic morals in any situation.^ 

Kashif al-Ghita Jannat  al-Ma-wa p. 211 
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Politics 

The Imams of Ahl al-Bayt invariably became involved in 

politics unless they were forced not to. Imam 'Ali became 

the fourth Caliph and Imam al-Hasan was the fifth Caliph for 

six months, until he relinquished the position to Mu'awiyah. 

Imam al-Husayn attempted to stage a revolution against the 

rule of Mu'awiyah's son Yazid, which ended tragically at 

Karbala in 680. Most of the other Imams were also persecuted 

because they were politically suspect by both the Umayyad 

and the Abbasid caliphs. The fuqaha, who succeeded the Imams 

as the leaders of the Shi'ah community, did not abandon 

politics during the rule of Shi'ah Buwyahids, and were 

deeply involved in running the political affairs of the 

later Safawid dynasty as well. The leading mujtabids of the 

hawzah of Najaf, from the time of Shaykh Ja'far Kashif al-

Ghita until his descendant Shaykh Muhammad al-Husayn, were 

very active participants in the political activities of Iraq 

and Iran. Imam Kashif al-Ghita preceded Imam Khomayni in 

discussing the religio-political theory of wilayat al-faqih 

(governance by the jurist), which has been regarded as 

Khomayni's major achievement in the arena of politics. Imam 
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Khomayni pointed out that "... the late Kashif al-Ghita also 

used to expound much of what I have said;"^ i.e., what he 

said about wilayat al-faqih. 

When some people wondered about Imam Kashif al-Ghita's 

deep involvement in politics while he was a spiritual and a 

religious leader, he responded: 

If the meaning of politics is preaching, guiding, 
interdiction of corruption, advising the rulers 
and the people, warning them from falling into the 
wiles of the colonists and servitude, and 
cautioning the rulers from imposing manacles on 
the country and the subjects, then, I am (and I 
take refuge with God from saying I, except in this 
situation) submerged in politics head to toe. 
Politics is of my duties that I am accountable for 
before God and conscience. It has been my 
obligation and the obligation of my fathers who 
had the religious leadership for three centuries 
or more.... This responsibility is the general 
deputyship, and the grand divine caliphate. "0 
David! We did indeed make you a vicegerent on 
earth: so judge between men in truth [and 
justice]." (Qur'an, 26:38) And as mentioned in the 
visitation of the Imams: "And you are the 
politicians of the people and the pillars of the 
country." Our politics is the politics of the 
Prophet(pbuh) and the Imams, which is purified 
from whim and greed. "And do not follow the 
vagaries, for they will mislead you from the path 
of God." (Qur'an, 26:38) 

But if politics means inciting seditions, 
rebellions, and demonstrations in order to seize 
authority to govern people with malice, arrogance, 
and bloodshed, to manipulate power for selfishness 
desires and to be agents for the foreigners, then, 
I take refuge with God from Satan. "Say: Shall I 
point out to you something much worse than this, 
(as judged) by the treatment it received from God? 

• Hamid Algar, Islam and Revolut ion:  Wri t ings and Declarat ions of  Imam 
Khomeini (Berkeley, 1981), p. 124 
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Those who incurred the curse of God and His wrath, 
those of whom some He transformed into apes and 
swine, those who worshipped Evil. These are (many 
times) worse in rank, and far more astray from the 
even Pathl" (Qur'an, 60:5)^ 

Imam Kashif al-Ghita, as a marji\ considered himself a 

true representative of the Prophet (pbuh) and the Imams and 

responsible for the Islamic ummah. This idea is in 

conformity with many Shi'ah hadiths. It is reported that the 

Prophet (pbuh) said, "The 'ulama of my community are similar 

to the Prophets of the children of Israel."^ Imam al-Sadiq 

said, "The ^ulama are the heirs of the Prophets."^ He also 

said, "The kings are the rulers of the people, and the 

^ulama are the rulers of the kings. 

Imam Kashif al-Ghita asserted his position as a 

representative of the Islamic ummah when the British 

ambassador visited him at his school in Najaf. Kashif al-

Ghita told the ambassador: "You are a respected person and a 

representative of a great state, and I am... also a 

representative of the great Islamic ummah. 

Kashif al-Ghita, Al-Muthul  a l - 'ul iya 3rd Print ( Najaf: Al-Matba"ah 
al-Haydariyyah, 1373/1954), pp. 86-87 
- Muhammad Rida Hakimi, Al-Hayat  (Tehran: Da'irat al-Tiba"ah wa al-
Nashr, 1401), Vol.2, p. 280 
^ Ibid. 
' Ibid., p. 281 
' Kashif al-Ghita, Al~Muhawarah p. 4 
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Kashif al-Ghita participated in jihad against the 

British invasion of Iraq in 1914 in the front of Kut in the 

south of Iraq. While he was in Syria before his return to 

Iraq in 1914, he joined the nationalist movement and wrote 

articles and poems in Syrian magazines.^ Kashif al-Ghita 

pointed out that most of the leaders of the nationalist 

movement in Syria, who were executed in Beirut in August 

1915, and in Damascus in May 1916, by the Turkish governor, 

Jemal Pasha, were his friends.^ Later, Imam Kashif al-Ghita 

was among the revolutionary council that led the uprising 

against the British in 1920, under the command of Imam 

Muhammad Taqi Shirazi.^ 

• Tihrani, Tabaqat  Nvqaba'  p. 614 
- Kashif al-Ghita, Ai-Ayat al-bayynat p. 22 
' Nasir Husayn Asadi, Shura al-fuqaha'  al-maraj i '  (Beirut, 1991), p. 385 
& Shobbar, Tarikh p. 235 
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The Political Reforms of Kashif al-Ghita 

Persecution and sectarian discrimination have been the 

hallmark of the history of the Shi'ah in Iraq, from 

Mu'awiyah to Saddam with few exceptions. In addition to the 

Turks, the newly installed Anglo-Arab Iraqi government in 

November 2, 1920, and subsequent Iraqi governments, made 

every effort to exclude a fair representation of the Shi^ah 

in the government. "The Sunnis made every effort to keep 

them out of power, arguing that they had never taken part in 

any administration under the Turks and had not the slightest 

knowledge of public affairs."^ Peter Sluglett pointed out, 

"...the Iraqi Shia have largely been excluded from 
playing a major part in the government of their 
country, both individually and collectively. With 
the Sunni in power, the British could control the 
country through them; with the Shia in power there 
could have been no Mandate."^ 

The British oppressed the Shi'ah because of their revolt in 

1920. Ellie Kedourie maintained that the uprising was a 

Shi'i attempt to establish an Islamic state.^ Simon stated 

' Janet Wallach, Desert  Queen The Extraordinary Life  of  Gertrude Bel l  
(New York: Nan A. Talese, 1996), p. 286 
- Peter Sluglett, Britain in Iraq 1914-1932 (London: Ithaca Press, 
1976), p. 314 
• Reeva S. Simon, Iraq Between the Two World Wars (New York: Columbia 
University Press, 1986), p. 52 
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that from the early 1920s rhere were few Shi "ah 

administrators. No Shi'ites were appointed among the ten 

mutasarrifs (governor of a province), thirty-five qa'im 

maqams (subgovernor of a province), and eighty-five mudirs 

(directors), except in the Holy Cities. Only the Ministry of 

Education in the cabinet was traditionally allotted to a 

Shi'i.-

Imam Kashif al-Ghita exerted his utmost efforts to 

change the oppressed Shi'ah position in Iraq. Kashif ai-

Ghita delivered a speech at the Shrine of Imam 'Mi in Safar 

28, 1353/ June 6, 1934, encouraging the Iraqi Shi'ah 

majority to unite in order to get their rights. He warned 

the Shi"ah of the plots of the government against them. He 

drew their attention to the government's applying the ideas 

mentioned in the book M-'Urubah fi al-mizan {Arabism in the 

Balance), published (1933).^ The author of the book was 'Abd 

al-Razzaq al-Hassan who accused the Shi'ah of Iraq as 

Sassanids and called for depriving them of their rights and 

expelling them. After the publication of the book, the Iraqi 

Shi * is demonstrated against the government which forced King 

Faysal I to come back from Europe. Only the speech of Imam 

Kashif al-Ghita, delivered at the Shrine of Imam 'Ali, 

- Ibid., p.55 
- Kashif al-Ghita, Qadlyyat  Fi last in al~kabra pp. 142-3 
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caln-ied down the anger of the masses. Therefore King Faysal 

sent a letter to the Shaykh thanking him for his great 

position.^ However, Kashif al-Ghita in his aforementioned 

speech of June 6, 1934, told the crowd that they were 

oppressed by force, and that only by force could they remove 

their oppression- He continued: 

" Power is your unity.... Our situation is exactly 
similar to the herd. Everyday the butcher takes 
some while the rest are enchanted by the graze, 
unaware of what will befall on them next day. You 
are in the bottom of the darknesses of oppression. 
You would not have been enslaved if you had 
dignity. You boast of being the majority, but what 
does the majority of the herd do before the knife 
of the butcher? Organize yourselves under the 
leadership of your leaders... to get red of 
humiliaticn. Others are happy with our wealth in 
the palaces, while we are poor and captives in our 
country. This happened because of us. We have been 
disordered and disunited in everything.... The 
prisons have been full of us, and the taxes and 
the strikes are on us. Still we want our rights to 
be given to us, but this will not happen with 
begging. Right is taken and not given. If you do 
not take it by force do not take it by begging. 
Imam Husayn taught the whole world a lesson in 
dignity and to hold on to the holy principles, but 
we sufficed ourselves with weeping.^ 

The speech of Imam Kashif al-Ghita did not fall on deaf 

ears. It reverberated among the Shi'ah Arab tribes, 

especially in the Middle Euphrates and the south of Iraq. 

Thirty leaders of Arab tribes who were dissatisfied with the 

- 'Afad al-Halim Kashif al-Ghita, "'Abqariyyat al-Imam Kashif al-Ghita," 
A1-'Irfan Vol- 42 (1954), pp. 697-8 & Khaqani, Shu'ara' p. 119 
' Kashif al-Ghita, Qadzyyat filastln pp. 145-149 
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policies of tr.e goverr.rr.ent, whicr. were In violation of the 

constitution, signed a letter, dated Shawwal 7,1353/January 

13, 1935, to Kashif al-Ghita requesting him to hold a 

meeting under his leadership in Najaf/ Kashif al-Ghita 

convened a conference at his house in Najaf on Shavr-val 9, 

1353/January 15, 1935 with around two hundred leaders of the 

tribes in attendance. They discussed the need for reform and 

sending a letter to King Ghazi, explaining the problems. The 

government succeeded in gaining back support of some tribal 

leaders and creating problems between them and those in the 

opposition. The tribes were about to fight each other until 

a fatwa issued by Kashif al-Ghita on February 19, declairing 

fighting between the tribes was one of the gravest sins, 

greatest crimes, and a war against God and the Prophet. He 

also assured them that he was continuing his efforts to 

achieve reforms.^ The pressure of the opposition forced the 

cabinet of Jawdat al-Ayyubi to resign on February 23rd. A 

new cabinet was formed by Jamil al-Midfa'i who decided to 

use the military against the tribes.^ But, Kashif al-Ghita 

sent a telegram on March 14, 1935 to the King advising him 

to use peaceful means to solve the problems, and the King 

• 'Abd al-Razzaq al-Hasani, Tarikh al-wazarat  al- ixaqiyyah 11 Vol. 6th 
Print (Beirut: Maktafaat al-Yaqadah al-"Arabiyyah., 1402/L982) , Vol. 4, 
pp. 49-50 
" Ibid., p. 52-53 
•• Ibid., p. 68 



240 

thanked him fcr his concern.* The cabinet of al-Midfa'i 

resigned the following day. The King appointed Yasin al-

Hashirrd as the new prime rriinister who formed the cabinet on 

March n. Ai-Hashimi decided to use force to put an end to 

the opposition of the tribes instead of making reforrrLS. 

Kashif al-Ghita sent one of his friends to calm the tribes. 

The tribes that supported the cabinets of al-Ayyubi and 

al-Midfa"i became hostile to al-Hashimi. The head of these 

tribes and some of the lawyers in Baghdad came to Najaf to 

commemorate the occasion of the Feast of al-Ghadir, the day 

of the 18th of Dhu al-Hijjah on which the Shi'ah believe 

that the Prophet (pbuh) appointed 'Ali as his successor. It 

happened to be March 23, a few days after the appointment of 

al-Hashimi. The Shaykhs of the tribes and the lawyers met 

Imam Kashif ai-Ghita and convened a conference at his house. 

They wrote Mithaq al-Sha^b ( The Covenant of the Nation), 

which was signed by seventy-three leaders of the tribes. The 

text of the Covenant included the following statement: 

. . .We have submitted our demands to His Eminence 
our spiritual leader, the greatest reformer, the 
Proof of Islam and Muslims, ShayJch Muhammad al-
Husayn A1 Kashif al-Ghita,... to present them to 
His Majesty our exalted King Ghazi the First and 
his respected government, and to request their 
fulfillment. His Eminence is our representative. 

I b i d . ,  p p .  7 4 - 7 5  
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with full authority. . . .We gave hirr. our pledge as a 
witness and a proof on us.'^ 

The tribes which supported the new cabinet and belonged 

to Ikha party, tried to convince Shaykh Kashif al-Ghita to 

soften the derr.ands, but he refused. Captain MacDonald 

pointed out that the demands set forth by Shaykh Kashif al-

Ghita " were perhaps the most moderate that had ever been 

submitted."^ MacDonald asserted that Kashif al-Ghita's 

position was indeed a difficult one. He added. 

As between one government and another he was 
uninterested, but it was vital to his prestige and 
reputation that if the tribes should agitate for 
religious leadership, such leadership should be 
forthcoming from him.... He therefore attempted, 
with some success, to keep well in with all 
parties.^ 

There were twelve articles in the Covenant of the 

Nation. The first one was a direct condemnation of the 

government's sectarian discrimination policies, when the 

majority of the population were represented by only one or 

two ministers. This was by itself a violation of the sixth 

article of the constitution. The second demand was that the 

number of Shi'ah members of parliament should be 

"• Ibid., p. 90 
- Captin A. D. MacDonald, M.c., ^^The Political Development in'Iraq 
Leading up to the Rising in the Spring of 1935," Journal  of  the Royal  
Central Asian Society Vol. XXIII Part 1 (January, 1936), p. 33 (21-44; 
^ Ibid., p. 32 
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prcpcmionate tc the Shi "ah population in the country. The 

mithaq {covenant)demanded the appointment of Shi'ah judges 

according to article number seventy-seven of the 

constitution which stated that the judges must be appointed 

from the madhhab{school) of the majority. It also demanded 

freedom of the press, and the equitable distribution of the 

endowments to Islamic institutions. The mithaq demanded 

better reforms for agricultural lands, the abolishment of 

taxes on land and water, and the reduction of the high 

salaries of government employees. It also demanded the just 

distribution of health and educational institutions, because 

the south of Iraq was deprived compared to other areas.^ 

Imam Kashif al-Ghita requested the tribal Shaykhs to 

maintain order and to refrain from inciting revolts. He also 

demanded that they sever their relations with the political 

parties because partisanship was the source of calamities. 

He stated that political parties proved to be a disease in 

the East and a drug in the West.^ However, the government 

decided not to adopt the Covenant, and in order to abort the 

activities of the tribes, it resorted to military force to 

crush the tribes in the Middle Euphrates. Therefore, the 

government arrested Shaykh Ahmad Asad Allah on May 6,1935 in 

" Hasani, Tarikh Ibid., pp.90-92 
• Ibid., p. 95 
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Ru.T.ay~hah. Mac3cnaid pointed cut that Shaykh Asad was living 

on the bounty cf Shaykh Kashif al-Qhita's religious funds, 

and v/as considered by the governrr.ent to have been active in 

encouraging Shaykh Khawwam, one of the tribal leaders, and 

in flavoring Kashif al-Ghita's political injunctions in a 

manner calculated to inflame tribal feeling. The arrest 

sparked the rebellion of Rurraythah. Imam Kashif al-Ghita 

sent a letter to the King charging the government with 

starting the confrontation." During these disturbances mere 

than forty Leaders of the tribes of Suq al-Shiyoukh in the 

south, came to Shaykh Kashif al-Ghita and signed the 

Covenant. They also met with the leaders of other cities and 

decided to challenge the government by force. In response 

the government forces bombarded them with aircraft.^ Then, 

the defense minister, Ja'far al-'Askari, held a meeting with 

some tribal Shaykhs and promised them that the government 

would negotiate with Imam Kashif al-Ghita about the 

demands.'' Afterwards, the prime minister Yasin al-Hashimi 

requested Shaykh Kashif al-Ghita to write a letter to calm 

down the tribes which he did. The government distributed 

copies of Kashif al-Ghita's letter by aircraft to the 

• MacDonald, ibid., p. 38 
" Kasani, Tarikh Ibid., p. 112 
' Ibid., pp. 114-5 
' Ibid., p. 117 
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rebels, aad the prir.e :ti.in.ister ssn-Z a ienrer, dared Safar 

19, 1354/May 22, 1936, to Kashif al-Ghita appreciating his 

efforts for establishing peace.-

The govermnent succeeded in suppressing the Shi'ah 

rights by force, aided by the disunity cf the Shi'ah tribes. 

Disunity of the Shi'ah in Iraq has been so far the main 

cause for their subjugation, even though they constitute the 

vast majority of the population. It is quite evident at the 

present time when Saddam Husayn slaughters the Shi'ah, while 

they form the bulk of the army. Kashif al-Ghita was right 

when he described the Iraqi Shi'ah as a herd. 

Because Kashif al-Ghita was fully aware of the nature 

of the Iraqi tribal mentality, he required the leaders of 

the tribes to agree from the beginning to five conditions. 

Kashif al-Ghita asked the heads of the tribes not to act on 

a partisan basis, nor be motivated for a cabinet post, nor 

allow any foreign intervention. He also warned them against 

religious sectarianism, that they should work for reform for 

the entire nation regardless of race or religious 

conviction. They must not incite riots, disturb the peace, 

or fight each other in revenge for old rancors. Above all, 

the ultimate leadership and the final decision must be 

• Ibid., p. 119 
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invested in Kasnif ai-Ghita's hands, in case any procle~ 

happened.• 

The significant of the Covenant of the Nation was that 

Irr.ari Kashif al~Ghita identified the core of the problerr. in 

the modern political Iraqi system which was based on 

religious sectarianism" formed by the British.^ Rihimi 

pointed out that Kashif al-Ghita, in his wording the mithaq, 

did not try to substitute a sectarian Sunni system by a 

Shi'ah sectarian system.'* The Covenant was a plan to reform 

the state as -.veil as the society.^ Al-Alawi asserted that 

the main purpose of the plan of Kashif al-Ghita was the 

establishment of a democratic political system independent 

of foreign support, which shocked the government.® 

Imam Kashif al-Ghita supported the coup d'etat of 

Rashid 'Ali al-Kaylani which deposited the pro-British 

Regent 'Abd al-Ilah on April 1, 1941. Ke also issued a fatwa 

for jihad against the British when their planes based in the 

• Ibid., p. 185 
- For more information on religious sectarianism in Iraq read: Farhad 
Ibrahim, Al-Ta'if iyyah wa al-s iyasah f i  al- 'alam al- 'Arahi  Namudhaj  a l -
Shi'ah f i  a l -Iraq Ru'yah f i  mawdW al-din wa al-s iyasah f i  al-mujtama'  
al-Arabi al-mu^asir (Maktabat Madbuli, 1996) 
• Hasan Al-'Alawi, Al-Shi'ah wa al-dawlah al-qawmiyyah f i  a l -Iraq 
(Faransa: CEDI, 1989), p. 305 i 'Abd al-Rahim al-Rihimi, " Al-Mithaq aw 
al-Minhaj al-Islahi lil Imam al-Shaykh Muhammad Husayn Kashif al-Ghita," 
Al-Mawsim Vol. 2 No. 8 (1411/1990), pp. 1182-3 (1174-1191) 
' Rihimi, Ibid., p. 1183 
' Ibid., p. 1187 
' Hasan Al-'Alawi, Al-5hi'ah wa al-dawlah al-qawmiyyah f i  a l~Iraq 
[Faransa: CEDI, 1939), p. 315 
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Bri'ish "case at. Kabbaniyyah, north cf Baghdad, bcrri;ed the 

Iraqi army on May 2, 1941." 'Abd al-Ilah escaped to Basrah 

after the coup and sent a twenty thousand pounds of gold to 

bribe Imam Kashif al-Ghita to issue a fatwa to excommunicate 

the leaders of the coup and to provoke the tribes against 

the National Defease Government of Al-Kaylani. But the 

Shaykh refused the request of 'Abd al-Ilah and ordered the 

man who brought the money to deposit it in the state 

treasury.^ 'Abd al-Zahra al-Khatib claimed that he heard 

Shaykh Kashif al-Ghita reading the letter sent to him from 

"Abd al-Ilah. In the letter he said, " Look at us, the 

Household of the Prophet, they(the military) surrounded my 

palace and wanted to kill me. I could escape only by 

disguising myself and went to my aunt Salhah....I request 

your help..,." The Shaykh responded that he would have been 

able to protect him('Abd al-Ilah) if he had come to Najaf, 

but the Shaykh could not do anything for him in Basrah.^ 

• Mahmud al-Durrah, Al-Harb al- '  Iraqiyyah al-Bari taniyyah 1941 (Beirut: 
Dar al-Tali'ah, 1969), p. 414 
- Khayr Allah Tilfah, Al-Iraq f i  s i t  sanawat  (Baghdad: Matba'at al-
"Abayji, 1976), Voi.l , pp. 98-9 
' A personal letter from al-Khatib to the writer, dated December 5, 
1993. 
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Kashif al-Ghita and Islamic Unity 

Islamic unity was one of the most important issues that 

Imam Kasnif al-Ghita stressed in his writings since 1909 and 

speeches.^ His most famous saying which he formed as a 

motto was, "Islam was built on two pillars; the v/ord of 

unification, and the unification of the word."^ The two 

pillars are the Unity of God, and the unity of human 

beings.^ Imam Kashif al-Ghita's greatest concern was the 

unity of the Shi"is and the Sunnis. He believed that it was 

logically impossible to eradicate the differences between 

the Islamic madhhabs (schools) and to unify them, in only one 

Sunni or Shi^i madhhab.'^ He maintained that this would be a 

contrary to the nature of human beings that is explained in 

the Qur'an: 

"If your Lord had so willed. He could have made 
mankind one people; but they will not cease to 
dispute. Except those on whom your Lord has 
bestowed His mercy: And for this did He create 
them." (Quran: Hud:118-9) 

• Kashif al-Ghita, AJ.-Dln wa al-Jslam Vol.2 p. 232 
• Kashif ai-G'nica, Al-Mlthaq al- 'Arab! al-watar. i  (Majaf: Al-Macba"ah ai-
Haydariyyah, 1338/1939), p. 33 
^ Kashif al-Ghita, Qadiyyat  p. 76 
" Muhammad al-HusavT. Kashif al-Ghira, "Bayan lil Muslimin," Rlsalat  a l -
Islam Year 2, No.3 (Ramadan, 1369/ July, 1950), p. 269 (268-273) 
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Kashif al-Gr.ira stated that the nain objective cf the 

rrvutual approxirr:ation of the Islamic schools is not to remove 

the source cf difference, but not to make the source of 

difference a reason for hostility. The goal is to substitute 

animosity with brotherhood. All Muslims agree that whoever 

believes in the shahadatayn (the two words of witness: to 

testify that Gcd is one and Muhamjr.ad is His m-essenger), and 

considers Islarri as his religion, then, "he is one of us, who 

should do what we do, and get v/hat we get."* 

Kashif al-Ghita called upon Muslims to hold to the 

Qur'an as the basis for Islamic unity, to avoid sectarian 

disputes, and to let everyone follow his own madhhab.^ 

Enayat claimed that Kashif al-Ghita's "interpretations of 

Shi'ism as a whole eliminates or minimizes many of its 

features which have drawn some of the most bitter 

vituperatives of Sunni polemists."^ For example, Shaykh 

Kashif al-Ghita maintained that the major difference between 

the Sunnis and the Shi'is was the question of the Imamate. 

The Shi'ah believe that Imamate was one of the fundamentals 

of religion just as the Unity of God and Prophethood, while 

the Sunnis do not believe that it is one of the fundamentals 

- Ibid. 
- Kashif al-Ghita, Qadiyyat  p. 166 
' Hamid Enayat, Modern Is lamic Pol i t ical  Thought  (Austin: University of 
Texas Press, 1982), ?. 22 
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of rhe religior.. Howevsr, Kashif al-3hita clained -r.ar the 

Shi "ah do not consider those who do not believe in the 

Irr.amate riOn-Muslims. Moreover, to believe in the Imamate or 

not, has no effect on pan-Isiaiuism.^ He also asserted that 

nhe first step towards the unity of all Muslirr.s would be to 

terminate the sectarian polemics entirely, and if one 

desires to extol his madhhab, he should not offend other 

schools.^ Kashif al-Ghita also called the wise men of the 

two major sects, the Shi'ah and the Sunni, to punish the 

agitators who publish pernicious books to poison the spirit 

of Islam.' 

Imam Kashif al-Ghita suggested that scholars of 

Muslims, should convene conferences every one or two years 

to discuss the affairs of the Islamic ummah in order to 

consolidate the unity of Muslims. He added, more 

importantly, the rulers of Muslims "if Muslims have true 

leaders," must hold conferences and make treaties to 

cooperate against the dangers.'' However, Kashif al-Ghita had 

lost his hope in the unity of Muslims, He maintained that he 

had been calling upon Muslims to wake up for more than forty 

• Muhammad al-Husav-n Kashif al-Ghita, "Bayan iil Muslimin," Rlsalat  al~ 
Islam Ibid., p. 27C 
- Kashif al-Ghira, Asl  al-Shi'ah p. 49 
• Ibid., p. 48 
' Ibid., p. 50 
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years, through his boclcs, newspapers and magazines, ana 

hundreds of speeches on the pulpits in the capitals of 

Muslims, but without any significant result, as if God had 

sealed off the hearts of Muslims.^ Kashif al-Ghita said that 

even the West knew that Muslims agreed to disagree, and 

insist on disagreement.^ 

Kashif al-Qhita, the Symbol of Unity 

Hajj Muhammad Amin al-Husayni (1897-1974) , the Mufti of 

Jerusalem, invited Imam Muhammad al-Husayn Kashif al-Ghita 

to attend the General Islamic Congress (Al-Mu'tamar al-Islami 

al-"Amin), under the leadership of al-Husayni. The Congress 

was held at Jerusalem from Rajab 27- Sha'ban 6, 1350/ 

December 7th to December 17th, 1931, to investigate the 

actual situation of Islam and the measures to be taken in 

defense of its interests.^ One hundred-fifty delegates from 

twenty-two countries attended the congress, including the 

prominent Muslim scholars. Among those attending were Rashid 

Rida, the student of Imam Muhammad 'Abduh and the editor of 

Al-Manar, Shawkat 'Ali, the leader of the Indian Khilafat 

"* Muhammad al-Husayn Kashif al-Ghita, "Bayan lil Muslimin," Rlsala t  a l -
Islam Ibid., p. 272-3 
' Kashif al-Ghita, Qadlyyat p. 76 

- Survey of International Affairs, 1934 pp. iOl 
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Corrrr.ittse, ar.d Xur.a.Tjnaci Iqbal, the eniner.t: Indian Islamic 

thinker. Also attending were Shaykh Mustafa al-Maraghi, the 

fcrrr.er Shaykh cf ai-Azhar, Diya' al-Din al-Tabataba'i, the 

former Prime Minister of Iran, and 'Abd ai-Rahman "Azzam, 

who later beca^.e the Secretary General of the Arab League. 

Kramer pointed out that the departure of Kashif al-

Ghita for Jerusalem v/as made the occasion of a celebration 

in Najaf, and a motorcade of more than thirty cars 

accompanied him to Baghdad.^ Kramer also noted that much was 

made of the mujtahid's presence by the congress organizers 

and by outside observers.^ H. A. R. Gibb maintained that. 

"The invitation to the Shi'ah divines to 
participate in the Congress was an even more 
striking innovation, inasmuch as it was the first 
outward manifestation of a new spirit of co
operation ;born in part of common adversity) which 
held out the hope of healing the age-long breach 
between the Sunni and the Shi"ah branches cf 
Islam, and which had been encouraged by the 
Shi'ite support given to the Arab claims before 
the Wailing Wall Commission."^ 

Al-Fath, a weekly Islamic magazine, published in Cairo, 

reported that in order for all Muslims to unite, regardless 

of their madhhabSr the delegates of the Congress set out a 

practical manifestation of unity to be taken as a model. 

• Martin Kramer, Is l3~ Assembled  The  Advent  of  the  Musl im Congresses 
(New Yorlc Columbia "r.iversicy Press, 1935) , p. 133 
- Ibid. 
' Survey of Internaticnai .^fa lrs ,  1934 pp. 101-102 
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anncur.cec z'r.str selsccion. of "-he professor, rha verv 

learned { ̂ allamah) Mr. Muhammad al-Husayn AJ. Kashif ai-

Ghita, the grea-est of the Shi'ah muj tahids at Najaf to lead 

the prayers."^ The Zionist leader, Bentwich, wrote about 

this idea that "it may be a step forward towards Islamic 

unity, as significant as if the Eastern and Western Churches 

of Christiandorr; should unite. And it would be remarkable if 

the Union moved from Jerusalem...."' 

'Ajaj Muwayhid{1896-1982), who attended the congress, 

said that on the evening, after the opening session of the 

congress by al-Husayni, Imam Kashif al-Ghita delivered a 

superb speech that he('Ajaj) always mentioned to his friends 

in every occasion.^ 'Ajaj recollected that Kashif al-Ghita 

explained the blessing in the verse " To the Farthest Mosque 

whose precincts We did bless."(17:1) that the blessing is 

not intended to be the presence of the trees and rivers, but 

the assembling of the believers and the 'ulama of such 

congress.'' Al-Fath reported that Shaykh Kashif al-Ghita in 

the aforementioned speech, talked about the necessity of the 

co-operation of the Islamic nations, and their expectations 

• " Al-Mu'tamar al-Islami fi Usbu'," AI-Fach,  6zh  Year ,  No. 231, 
(Thursday, Sh'ban 1, 1350/Deceinber l"?, 1931), p. 8 
- Taysir Jabara, PalBst i rSan Leader  Haj j  Anin al -Husayni  Maf tz  o f  
Jerusalem (Princeton: The Kingston Press, Inc., 1985), p. 107 
Sayan N'wayhid al-Kut, Mudhakkarat  'Aja j  Nwayt i id  si ctuna "ainan ma'a  

al-qafilat al~'Arabiyyah (Beirut: Dar al-Istiqlal, 1993), p. 155 
' Ibid. 
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of the 'cer.efi-3 "hey hcce ~c achieve frcr. "he Ccr.aress.* 

AI-Fath also reported chat towards the end of the 

Congressional sessions. Imam Kashif al—Ghita delivered a 

very great oration, in which he said that the word of 

unification and the unification of the word, are two pillars 

of Islam, and that Islam will not survive without sacrifice. 

He also maintained that the ummah which would rise up, is 

the ummah whose sons sacrifice the two dear things; life and 

wealth. The report added that the Congress adopted a 

proposal to translate this oration into the Islamic 

languages." Kupferschmidt pointed out that the speech of 

Kashif al-Ghita on Islamic unity, was published as a 

leaflet for distribution in 1932 by the Executive Bureau of 

the General Islamic Congress.^ The leaflet contains also, as 

indicated by Kupferschmidt, a highly interesting exchange of 

letters between contenders to the Fatimid Caliphal throne, 

who resided in Abu Qir(Egypt) and Kashif al-Ghita. Kashif 

• " Al-Mu'tamar al-Islami al-'Amm fi al-Quds," AI-Fath ,  6th Year, No. 
280 (Rajab 30, 1350/Deceinber 10, 1931), p. 8 
- " Al-Mu'tamar al-Islami fi Usbu'," AI-Fath ,  6th Year, No. 281, 
(Thursday, Sh'ban 7, 1350/December 17, 1931), p. 8 
^ Uri M. Kupferschmidt, "The General Muslim Congress of 1931 in 
Jerusalem," Asian and African Studies Vol 12 No 1 (March, 1978), p. 148 
(123-151) Uri pointed out that the speech was published under the title; 
Al-IChut tah a l -car ikr . iyyah a l la t i  a lqaha f i  a l - ja l sah a l - thaniyah '  ashrah 
min ja lasa t  a l -Mu' tamar  a l - Is lami  a l - 'Anm samahat  a l - 'a l lamah a l - ja l l l  
a l - Imam a l -huj jah  al -Mu j  cahid  a l -Shaykh M-jhaimad a l -Husayn PA Kashi f  a l -
Ghi ta  yawm a l - i thnayn 4 Sha'ban sar .a t  1350. (The His tor ica l  Orat ion  that  
was  Del ivered  in  the Tweifth Sess ion of  the  General  I s lamic  Congress  His  
Eminence ,  the Learned,  the  Noble ,  the  Imam,  the  Proof ,  the  Muj  tahid ,  
Shaykh Muhammad a l -Husayn Al  Kashi f  a l -Ghi ta ,  Monday  Sha'ban 4 ,  1353]  
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al-Ghita strongly rebuked them for sowing dissension in the 

Muslim ranks and for addressing him in the English language. 

The Shaykh seems to have been surprised himself by their 

appeal to him.^ 

Indeed, Imam Kashif al-Ghita spent most of his life as 

a social reformer whose goal v/as to rescue the Islamic uimah 

from internal as well as external dangers. He visited Iran 

in 1352/1933 for the sake of Islamic unity and the 

Palestinian problem. In his journey that lasted a few months 

he delivered speeches in Persian in the major Iranian 

cities. He also held two meetings with Rida Shah, at the 

letter's request, on November 12, and 13, 1933 and discussed 

with him Islamic affairs.^ 

He viewed the Palestinian issue as the heart of the 

Arab world, and he warned Muslims that if they did not get 

it back, there will be more problems similar to Palestine 

very soon.^ After the Partitioning Plan in 1947, he issued a 

statement encouraging Muslims to liberate Palestine before 

the Zionists invade more Muslim lands.'' Later, Kashif al-

Ghita accused the Arab governments as well as Muslims who 

• Ibid. 
-  A l - - Ir fan Vol. 24 No. 9 (1352/1934), p. 998 i  "Abd al-Halim Kashif 
al-Ghita, "'Abqariyyat," A1-'Irfan Vol.42 p. 700 
' Kashif al-Ghita, Qadiyyat p. 162-3 
* Ibid., p. 184 
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did not do much to help the Palestinians of the Palestinian 

predicament.^ Freya Stark: pointed out that she visited 

Kashif al-Ghita at his house in Najaf and told her his 

opinion on Britain, Islam, and Palestine. He said. 

There is nothing now but friendship between us and 
the English, if it were not for the wrongs of our 
Axab brothers in Palestine: and v/hile those last, 
there can be neither peace nor love between us 
from the Mediterranean to India. And this I hope 
you will tell your government, and tell them that 
what they are playing with is not the little land 
of Palestine, but the whole world of Islam.^ 

Imam Kashif al-Ghita asserted that the source of most 

of Muslim tribulations was the colonists. But the colonists 

were unable to destroy our spirits, wealth, children, and 

ethics, without the assistance of our leaders.^ He claimed 

that God sent more than one hundred thousand Prophets to 

establish justice and peace. Among this number there were 

five top Prophets; Noah, Abraham, Moses, Jesus, and 

Muhammad. However, the Satans of tyranny also sent five 

prophets of wickedness and unhappiness; Roosevelt, President 

of the United States 1933-45, Truman, President of the U.S. 

1945-53, Eisenhower, President of the U.S. 1953-61, 

" Kashif al-Ghita, Fi  Al -S iyasah wa a l -h ikmah (Beirut, 1981), pp. 65 & 
79 
Freya Stark, Baghdad Ske tches  (New York; E. P. Dutton & Co., Inc. , 

1938), p.263 
•' Kashif al-Ghita, Qadiyyat  pp. 164-5 
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Churchill, British Prime Minister 1940-45, and Eden, British 

statesman and Prime Minister 1955-57. Kashif al-Ghita 

accused them to be the enemies of the nations and the source 

of calamities of human beings.^ It is very possible that 

Imam Khomayni derived the term al-Shaytan al-akbar{the great 

Satan, America) from Kashif al-Ghita's previous idea. 

Imam Kashif al-Ghita warned Muslim countries of 

political alliances with the West, because they will destroy 

Arab and Muslim unity and will cause the Palestinian issue 

to die out.^ In a confidential despatch from the American 

Embassy in Baghdad to the Department of State, Washington, 

the despatch noted that the Shi'ah religious leader Kashif 

al-Ghita sent a telegram to the Prime Minister of Pakistan 

warning him against concluding a military agreement with the 

United States.^ Imam Kashif al-Ghita called for no West, no 

East, and no right or left policy, but a neutral policy.'' 

• Kashif al-Ghita, Al-Muthul  pp. 38-39 
Ibid., pp.22-3 

• 790D.5 MSP/ 3-2754 March 27, 1954 
' Kashif al-Ghita, Al~Muthul p. 48 
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COMCLUSIOM 

Imam Muhammad al-Husayn Kashif ai-Ghita was indeed a 

full fledged Islamic scholar of unique characteriseics. His 

eminent family had such great influence on his personality 

that it is very possible to claim that he was born iio be a 

leader. On the other hand, the hawzah played a major role in 

preparing him to acquire the highest position in the Twelver 

Shi'i religious hierarchy, which bestowed on him the right 

to interpret Islam and Shi'ism. This very position is a 

proof that the Twelver Shi "ah thought has been in constant 

development from its inception to the present time in the 

twentieth century. The magnitude of the role of the 

religious 'ulama emerged right after the end of the Imamate 

period. At the beginning Imam Mahdi appointed four agents in 

order to prepare the Shi "ah to follow the 'ulama as their 

community leaders. After the great occultation Imam al-Mahdi 

ordered the Shi"is to follow the transmitters of the 

traditions of Ahl al-Bayt. Therefore the traditionists 

became the first leaders of the Shi "ah Twelver comm.unity. 

Then, the jurists emerged gradually in Baghdad during the 

3uwayhia period. Shaykh ai-Mufid was the first usuli 
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(rationalist) faqih (jurist) who laid down the foundation of 

the rationalist school for the Twelver Shi'ah. Also the 

'ulama had to open the gate of ijtihad due to nhe 

inaccessibility of their infallible Imams. This helped the 

ccnsolidation of Twelver Shi"ism as a full-fledged school of 

thought distinctive not just from the Sunni schools, but 

also from the other Shi'i groups and sects. During the 

period of the al-Hillah school, al-Muhaqqiq al-Hilli marked 

the end of the line of ancient Shi'ah jurists. However, 

during the school of al-Hillah, the 'ulama gained more 

authority within the Shi'ah community by the declaration of 

the Second Martyr that a fully qualified jurist is in fact a 

general representative of Imam al-Mahdi. Moreover the 

authority of the mujtabids achieved great momentum by the 

new injunction that the jurist had the right to conduct the 

Friday prayers and to collect and distribute the Imam's 

share of the khums. The Second Martyr added to the previous 

injunctions one more significant ruling which was his 

opposition to the imitation of dead jurists. By these 

injunctions the mujtabids conferred more power to 

themselves. These injunctions provided the mujtabids with 

legal justifications to assume temporal powers and to 

participate in politics during the Safawid dynasty. 
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Therefcrs the scholars took firr. cosirion against, "he 

Akhbariyyah movement, which would curtail the influence of 

the xvjtahlds through the rejection of ijtihad. 

When Shaykh Ja'far Kashif al-Ghita died in 1227/1812, 

"he question of the a' lamiyyah (the r:ios~ learned; emerged as 

a criterion for taqlid (imitation) and a fundamental 

principle in determining the leading ruajtahid. The concept 

of al-a^lamiyyah was the most dramatic development towards 

the ccncentraticn of power in one or two leading mujtabids. 

By mid nineteenth century the term marji' appeared as the 

title of the most advanced mujtahid who became the highest 

religious authority in the Shi'ah community in the world. 

Shaykh Muhammad al-Husayn Kashif al-Ghita, being a 

marji' in addition to being a superb charismatic leader, 

gave impetus to the position of the marji^iyyah as the most 

effective instrument of change in the Shi"ah community. 

Because the leading marji' Sayyid Abu al-Hasan al-Isfahani 

was forced to disassociate himself from politics as a non-

Iraqi national, Kashif al-Ghita emerged as the most active 

marji'. Kashif al-Ghita had to combat the arch-conservative 

'ulama who were termed later as al-mutaqaddisun. They 

resisted participation in politics and reform of the hawzah. 

They obstructed Kashif al-Ghita from becoming the leading 
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Ttarji' in Najaf ever, after the death of al-Isfahani. They 

alleged that Kashif al-Ghita was not the most learned and 

also criticized him for his participation in politics, v/hich 

contradicted his status as a spiritual leader. 

Shaykh Kashif al-Ghita created his own school and 

introduced reforms in the education system of the hawzah for 

the first time in its long history. Imam Kashif al-Ghita 

expounded his ideas on social reforms based on his own 

interpretation of the Holy Qur'an and the traditions of the 

Prophet (pbuh) and the Imams of the house of the Prophet. 

Because he was in contact with the Shi'is in general from 

Tibet to the two Americas, the Iraqi tribes, the Iraqi 

government, and with intellectuals, both f'luslims and 

Christians, in the Muslim world, he detailed his position to 

them on many social issues. 

Kashif al-Ghita preferred the most peaceful means of 

social reform. This was his da^wah (call). But he did not 

rule out revolutionary means as a last resort. He believed 

that the human is the deputy of God on earth and wished the 

earth to become a paradise for all. He held the conviction 

that all Godly religions are in conformity with each other, 

but the zealots spoil the relations between the adherents of 

those religions. Kashif al-Ghita expounded the Islamic 
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ethical ccvenar." to spread virtue, for -.viihcut ethics, the 

social relations collapse. He was most concerned about the 

Arabs who acar-dcned the teachings of Islar; and fell a prey 

to their enemies. Ke therefore had special advice for them. 

Kashif al-Ghita did not see any contradiction between 

Arab nationalism and Islamic unity. Any person, regardless 

of his faith, is a member of the Islamic community as long 

as he respects the language of the Holy Quran, defends our 

Muslim countries, and does not help cur enemies. Gcd does 

not forbid Muslims from dealing kindly and justly with those 

who are peaceful v/ith them. 

Kashif al-Ghita waged a war against the unfounded 

popular beliefs that create obstacles towards Islamic unity, 

such as those existing among the Shi"is of Iraq. On the 

economdc issues, he called for self-sufficiency of the 

Islamic ummah as a precondition for political independence. 

He called upon v/omen not to intervene in politics because it 

is a dirty job which must be left for men to do. Women 

should establish associations to purify society from, vice 

and corruption. Kashif al-Ghita did not express his views on 

polygamy in writing but in action he was married to four 

wives 1 
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Kashif al-Ghita believed in wxlayat al-faqih, and 

therefore he considered himself as the true representative 

of the Islamic umman. He said that he was involved in 

politics head to toe. Indeed, the Arab Iraqi Shi'i tribes 

chose him to present their political demands to the Iraqi 

government. Kashif al-Ghita played a major role in demanding 

the political rights of the Shi'is in Iraq. He might have 

succeeded if the tribes had kept their solidarity. 

Shaykh Kashif al-Ghita spent most of his life calling 

for the unity of the Islamic uimah. His motto was that Islam 

was built on two pillars, the word of unification and the 

unification of the word. The gap between the Sunnis and the 

Shi'is was narrowed and he himself became the symbol of 

unity. Kashif al-Ghita had an impact on the Shi"ah thought 

in general and the Shi'ah Islamic contemporary movement in 

particular. Kashif al-Ghita's most well known title has been 

always, the reformist Imam. Indeed, he was a great reformist 

Imam of the Shi'ah in the twentieth century. 
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